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EDITOR’'SNOTE

We take pride in launching Social Orbit, the journal of Social
Sciences, of Farook College. As nobody in the academic world can
overlook the maxim of the day ‘ publish or perish’, there is a huge rush
towards the print culture. Whether bound by the brunt of the new
academic norms, which has cultivated among scholars a craving for
self-advancement, or motivated by the urge for scholarly excellence, it
has stormed the academiaby flooding theworld of publicationsthrough
aninflux of journals and books. Several such publications are mediocre
inquality, which blatantly bluff theworld of |ettersfor sheer commercial
interests, and simply serve as platformsfor career advancement. Social
Orbit explores a different path and commits to adhere to intellectual
honesty and academic integrity.

The idea of launching a journa of social sciences, instead of
any specific one of the social disciplines, isto emphasize the integral
nature of social sciences and to show that they cannot be separated into
water tight compartments. In this post-modern age when the objectivity
claims of both natural and social science subjects are frowned upon,
and when the boundaries among social science subjects are getting
increasingly narrowed down, and research as a means to attain the
ultimate truth is despised, to become multidisciplinary isto generate a
common platform of enquiry which may help to produce a coherent set
of knowledge. The skepticism raised towards social science knowledge
as well as its ‘pseudo’ -scientific methods of enquiry also compel an
interdisciplinary approach. If truth is subjective/relative, then not only
social science research but even research in natural sciences would
become absurd. Societies which have attained first world status or are
captivated by the comfort zone of a consumerist culture, social science
research may have little importance; but for the third world societies
which are still reeling under multifarious social issues left unresolved
by the modern and even pre-modern times, the efficacy of postmodern
ethic is certainly dubious.

To run ajournal then, when metanarratives steadily disappear,
when dominant ideol ogies get washed away, and when politics of identity
acquire ajubilant rise, isavery difficult task. It makes the choice of an
ideological position/perspective difficult; yet, to keep distance from the
trend of the times is to become outdated and obsolete. The current
attractiontowardsthe‘small’ andthe*local’ isanatural reaction against
thedestructive effects of theindustrial revolution and acandid redlization
of thefrailty of the notion of progress and the paradigm of development



advocated by modernity. But to give up a historical perspective and to
extol thelicentiouslife of consumerismwould steal aglobal visionfrom
usand could midlead usto social Darwinism. In search of treeswe should
not miss the woods. The relevance of social science knowledge is
justified on the ground of the need to foster powerful ethical valuesand
aprofound social sense.

We consider the publication of a journa as an act of serious
political intervention as it involves upholding vital social issues and
confronting the existing iniquitous power relationsin the social system.
Social science research should focus on generating knowledgefavourable
to emancipate people on the margins of the society. Similarly, addressing
issues demanding immedi ate attention, concerned with human existence
inthisuniverse, such asthe damage caused to the environment through
our own reckless exploitation of resources, also makes academic activity
a significant political intervention. The aggressive appea for gender
justiceis another arenawhich callsfor immediate erudite activism. It is
apolitical act inafurther senseasit strivesto challengethetrivialization
of knowledge. The spread of knowledge is now on a horizontal plane—
to know less and less about more and more things — but such cursory
knowledge about anything would not promote healthy social discourses.
Knowledge becomes an effective device for social transformation only
if it becomesreflective and developsitself into atool capable of analyzing
the play of power relations in the society. Thisis the context in which
Social Orbit seeks to differ from the numerous so-so journals of these
days.

All thearticlesin thisvolume are not directly linked to acentral
theme but are on individual topics and are from various social science
subjects. They exploreimportant issues of great socio-political relevance.
The deteriorating quality of research is a serious matter of concern for
us all, but it should not discourage us from launching new organs and
platforms for pursuing genuine social science knowledge. Keeping in
mind the original mission and the great legacy of Farook College, that
is to promote the educational advancement of socially marginalized
groups, we reaffirm our commitment to contribute substantially to the
knowledge in socia sciences which is hoped to create a better social

system for the future.



Contents

Rajan Gurukkal
Critical Theory of Quality Higher Education: A Review

M.T. Ansari
Muslim Responses to Modern Education

K.T. Rammohan
Mentalities of Development: The Case of Travancore,
South-West India

P. Sanal Mohan
Problematizing Dalit History

Subhadra Mitra Channa
Some Reflections on Caste: Evolution and Continuance

Rabindra Ray
Modern Matters

M.H. llias
De-Romanticizing ‘ Secular’: Political Theology of
Dawla Madaneyya in Post-Spring Arab World

Sheeba K.M.

Servicing with the Body: Historicising ‘ Prostitution’ in Medieval

Keralam

Sregjith. K

Domestic Lives and Leisurely Pursuitsin Colonial Malabar

Krishnan Unni. P
The space of Ethics and the Ethics of ‘Political’ in
M. Sukumaran’s Stories

K.V. Cybil

Anthropology of Possession and the Case of a Non-brahminical Deity

Hanu.G. Das

Religion as an Emancipatory Project: Two Dalit ‘Religious’

Stories from Colonial Travancore

Manjula Poyil

Ritual and Everyday Life in the Wilderness: Ethnic Painting

of the Alu Kurumbas

27

48

64

78

90

97

111

126

149

159

177

186






© 2015. Social Orbit ISSN:2395-77189, Vol.1, No.1, pp.7-26.

CRITICAL THEORY OF
QUALITY HIGHER EDUCATION : AREVIEW"

Rajan Gurukkal
Soundararajan Chair Visiting Professor, Centrefor Contemporary Studies,
Indian Institute of Science, Bangalore, India
Former Vice Chancellor, Mahatma Gandhi University, Kottayam, Kerala, India

E-mail: rgurukka @gmail.com

ABSTRACT

This paper seeks to review the background of the incremental alienation
in the higher education sector, which has already made quality abysmally
poor. Teaching and research, currently too mechanical have been focused
in the paper with a critical reformist attitude compelling to point out
drawbacks and suggest pedagogic ways and means of overcoming them.
One of the major tasks identified is prevention of the social systemically
built-in strategies of de-politicisation of knowledge. Socially integrated
and issue-based, facilitating convergence of sciences, social sciences
and humanities in teaching and research, are shown capable of re-
politicising higher education.

Keywords: quality, politics of knowledge, interdisciplinary teaching,
convergence research, de-politicisation

Introduction

In most Universitiesinthe country teaching and research supervision
aretoo official and mechanical to be of any academic quality. Teachingand
learning, even research arealienating and debilitating to students, inwhich
theoverdl institutional supervisory neglect hasamajor rolethat ultimately
turns the whol e enterprise afarce. Students learn under extra academic
compulsonsandther gpproachislargdy examination centred, withtheresult
that effectivelearning hardly takesplace. Researchersproduce theseswithout
any thesesinthem, whichintheir turn surprisingly get admitted to theaward
of Ph.D. Research students owe their poor knowledge base, absence of
genuinetopicsof interest, lack of aptitude, and methodologicd illiteracy toa
great extent to theindifference of research supervisorsandlack of ingtitutional
Insi stence upon quality assurance. Itislack of knowledgeable supervision
that accountsfor theresearchers dapdash and sademethodol ogicd initiation.
No nation committed to peopl€ swelfare can afford tolet thisshameful plight
to continuefor long, sinceit adversely affectsthe democratic pressurefor
combining equity with national economic growth, which can be sustained
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and promoted only through socidisation of the critical dimension of deeper
knowledge.

Context

Many teachersand student-researchersin most Universitiesaretoo
obsoleteintheir knowledge baseto have thefaculty to effectively participate
inthe production and transmission of new knowledge, thecardind indtitutiona
function of theUnivergty. Curricular reformshave awaysbeen mechanical.
Itisafact, that educational change hasnever been necessarily linear, uniform,
measured and determined anywhere in the world (W.E. Dall, 1993).
Universities’ existence asaseat of hackneyed disciplinary knowledge of
divergence, conventional, tacit and linear, facilitating teaching and research
aong beatentracts, isthe context of aself-criticd re-thinking of qudity for al
of us. Attheoutset, we havetotakeacollectiveeffort to createan inspiring
academic culturein theingtitution, essentia for teachersand researchersto
access deegper knowledge and participateinitsexpansion and transmission.
Itisasotore-articulatetheamost lost or forgotten fact that productionand
transmission of Quality Knowledge, essentid for the devel opment of sudents
inparticular and society ingenerd, aretheprimary functionsof any Universty.

What isQuality?

Weknow quality isto beinextricableto teaching and research, and we
takeit for granted that all of usknow what quality means. | think it extremely
necessary to re-visit theimplications of theword, which relateto various
objects, eventothemutually antagonistic. ‘ Quality’ inknowledge production
and transmission according to the criteriaof thereigning globa economy, is
centred on the professiona nurturing of competenciesnecessary for techno-
capitdist development. That isnot what quaity meansaccordingtothenationd
development policy emphasising economic growth with equity. What the
people conscious of social and environmental justice mean by quality is
altogether different. In short * quality’ issubjectivein termsof meanings,
measures, parametersand objectives. Itisafact that themiddleclassyouth
would intend to acquire techno-economic professional competenciesthat
the global industrial system demands. What should be the priority of a
University and how do weteachersreach aconsensusabout qudity teaching
and research.

It may not be possiblefor aUniversity to sustain apartisan positionin
thematter but no University canignoreitsrespons bility inmending theyouth
asgood citizens. Therefore, | would arguethat high ethica postulatesshould
governusindeterminingwhat ‘ quaity’ should meaninhigher education, which
accordingly wouldingst uponthesocid utility and environmentd sustainability
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central to the production and transmission of new knowledge. Whether or
not al of you agreewithit, for any University ‘ quality’ inteaching means
rendering deeper knowledge plausibleinthelectureor practical or any other
learning experience whatsoever. It isasystematic cognitive advancement
from thefactual, through conceptua and procedural to meta-learning (B.S.
Bloom, et.al., 1956 and Anderson et.al, 2001). Wecall it seriouslearning
that issystematic and self-consciousunlearning, i.e., being conscious about
the prior notionsreplaced by learning.

Seriouslearning enablesthelearner to know the cominginto being of
theknowledgein thediscipline concerned, i.e., technically the ontol ogy of
knowledge. It is awareness about the deep, theoretical, and scientific
dimension of knowledgein the discipline concerned, i.e., technically the
epistemol ogy of theknowledgeconcerned. Such learning nurturesfour generd
competencies. @) higher cognitive ability, sharper analytical faculty, better
language power with thoroughness about the fundamental sof thediscipline
concerned, and, d) creativity or innovativeness. We recogniseit quality
learning. In short, quality in teaching and learning is what ensures the
development of theabovefour competencies. Seriouslearninginany discipline
isinvariably subversive becauseit exposesthe surfaceinformation shallow
and shoddy asentirely different from the profoundly buried deeper truth.
Thisisthe beginning point of critical consciousness, the hallmark of an
accomplished learner, who cannot but be arespons blecitizen with concern
for socid and environmental justice.

Quality Teaching

L earning sciences, socia sciences and humanities has become an
dienating and deskilling exercisein the country, for thelearner getslost inthe
descriptiveliterature on one aspect or the other of the discipline of choice.
Sources of knowledge and modes of knowing remain compartmentalized,
sereotypica andrigid alowingthelearner littleor noflexibility inacquiring
knowledge holistically i.e., without itsbeing segregated into independent
facets. Thisisall themoretrue of science and technol ogy education, for its
being almost entirely subsumed by technicality divesting thelearner of the
faculty to relatethe knowledge/skill to human affairsand social processes.
Itisaset uptired of teaching andlearning a ong beaten tractslacking flexibility
and choice, and distancing theyouth from objective socid redlity, which curbs
their creetiveintelligence.

Scienceand technology curricularequireatotal revampincorporating
critical indghtsof sciencestudiesinvolving philosophica understanding of the
sructureof scientific knowledge, the politica economy of theriseof European
science and technol ogy, the social construction of the authority of science,
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thehegemony of scientific knowledgeover other formsof knowledgeinduding
thesocid wisdometc. | believethat weneed an dternative pedagogic strategy
of holistic perspectiveto overcomethe present day stalemate. Wecancall it
Integrated Critical Pedagogy (ICP) withwhichl meananew ingruction culture
inspired by non-conventional modes of knowledge transmission. Traits of
thisnew pedagogy are: a) techniquesof issuebased andinteractivelearning,
thelearner centred curriculum design with flexibility and choice ensuring
cregtivefreedom, b) participatory knowledge production enabling thelearner
to beinnovative. Moreover, disciplinary transcendence or convergencein
learning, democratization of science, creation of participatory spacefor
learning, and strengthening of critical sdf-reflexivity areother featuresof ICP
It providescrestive spacefor issue based interactivelearning among science
and non-sciencelearnersthrough disciplinary convergence.! Harping on
themesof convergenceasobjectsof learning, i.e., themesuponwhich multiple
disciplines and sub-disciplines staketheir scholarly claim, ICP empowers
disciplinary transcendence. For example, integrator topicslikeair, energy,
water, climate, waste etc., can be chosen for issue based effectiveinteractive
learning, for any of thesetopicswould necessitate convergence of multiple
sciencesand socid sciences.

Quality Supervision of Research

Our Universities have no clear vision about the nature of doctoral-
level education, and thishasitsimpact on supervision. They havenot even
identified asyet the types of competencies needed for research students,
supposed to be bound by the responsibility of producing new knowledge.
Doctora competenciesaredifferent from genera undergraduate/postgraduate-
level competencies. Doctoral research is more flexible, almost entirely
dependent on personal skillsand attributes. Neverthel ess, there should be
certain broad universal normative by way of doctoral competencies
inditutionally ordained by every Univeraity, withinwhichtheresearchers ills
and attributesbecomefull blown.

Let us not forget the fact that problem driven research enabling
innovativenessor creativity isthe challenge of our times. Keepingthatin
mind wehaveto draw doctora attributesand adopt it through thedemocratic
bodies of the University. Based on them, it is urgent to do a serious re-
articulation of the features and dynamic of our doctoral education and
academicfunctionsand responsibilitiesof research supervisors. Researchers
should betold about them and they must be aware of the competenciesthat
they aremandated to devel op. Universitiesshould evolvenew indtitutionaised
waysand meansof imposing themandateson theresearcher aspart of quality
assurance. Thisisnot to meanthat Universitiesshould view thisasaproblem
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of management, which may end up with the promul gation of bureaucratic
stipulationsfor monitoring the progress of research. Thereisno pointin
bureaucratising therolesand respons bilities of supervisors, candidatesand
ingtitutionsfrommanagerid point of view. Nevertheless, Universtieshaveto
somehow reposition themsal veswith astrong determination in emphasising
the foundational and critical role of supervision of research as part of
assurance.

Today, in most Universitiesstudentsare not ableto learn much from
their supervisorswho dischargeofficia responsibilitieslike sgning periodic
progressreport, scholarship clamforms, extension requests, and finally the
thesis. Baring afew exceptions, many of usare not ableto develop in our
research students' critical self-reflexivity or faculty tocriticaly re-vist ways
and means of research that the researcher pursues. Some of usarenot able
to do it because we have stopped acquiring new knowledge and pursuing
our own research. A grossly neglected but very significant factor isthe
indispensability of periodic refresher workshopsand seminarsfor research
supervisors. One of the most crucial purposes of refreshing research
supervisorsisto update them in the science of production of knowledge,
which aonecan enablethemto providethe r sudentswith corecompetencies.
Although the UGC has nationally mandated course-work for Ph.D, the
obsolescenceand indifference of research supervisorshavemadeit ineffective
and susceptibleto be easily contained by the old system. Unlessfrequent
discussion of theresearchers' learning experienceand instructional support
whereby they and their supervisorsincessantly interact and learn from each
other, supervision cannot help quaity assurance.

Quality Research

Qudity reseerchisanextenson of effectivelearninginwhichtheultimete
thrust is inevitably on meta-cognition at the instance of disciplinary
convergence. Nevertheless, before heading for convergence learning,
researchersshould bewd| groundedintheir own disciplinesor sub-disciplines,
Attheoutset, it necessitates sound knowledge base and invol ved familiarity
of issuesand debatesin theknowledgeareaof theresearcher’sspeciaisation.
It meansclosefamiliarity with thestate of art or cutting edgeresearchinthe
areaof knowledge concerned. Moreover, aresearcher should be extremely
fascinated by anintimate object of anaysisor aproblem of inquiry making
sustained intellectua engagement effortless. For any researcher to be up-to-
dateinthediscipline concerned, the primary requirement isagood grip over
theempiricaly givenknowledge. Disciplinebased empirica learning launches
researchersinto thedomain of deeper knowledge, whichisamagjor transition
from thefactual understanding through conceptual and procedural to meta-
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cognition or theorisation. Research supervisorshaveavery crucial roleto
play inthistransition, in the absence of which theresearchersget retarded
amidst shallow empiricism, precluding production of new knowledge.

Ontopof dl, aresearcher should beinitiated inthe universally accepted
methodol ogical fundamental swell enough to practise them asthe basics of
thescienceof knowledge production. Thishardly happensinmost Universties
where students graduating in sciencesare not initiated in the philosophy of
scienceand studentsgraduating in social sciencesaswell ashumanitiesare
not initiated in socia theory. Many researchersdo not have even atenuous
understanding of how a-priori reasoning is different from a-posteriori
reasoning or how deductionisrelated and differentiated frominduction. Many
do not know what a hypothesisis and not to talk about the meanings of
heuristics, hermeneutics, ontol ogy and epistemol ogy. Research studentsand
their supervisorshaveto re-position themselveswith astrong determination
to understand and practise methodol ogy as science of knowledge production,
whichrefersto acomprehens ve understanding of fundamental sabout what
knowledge means, how it gets produced authentic and why it undergoes
revison or regection. Every researcher should know the universally accepted
minimum procedures for ensuring logical link between premises and
conclusions. Science of knowledge production isfoundational knowledge
about knowledgeitself. It isphilosophy of knowledge or what isknown as
epistemol ogy that enablesthe producer of knowledgeto bewary of falacies
at thelevel of causa reasoning and theoretical generdisation. Itisextremely
important that researchersareinitiated inthecraft of acquiring knowledgein
the process of its coming into being, for that alone will enable them to
participate in the production of knowledge. A researcher should feel the
intellectud needfor re-searching that emanatesonly out of cognitiveencounters
with the process of knowledge production.

a) Empirical Grip

Every researcher hasto acquire sufficient empirical grip at the outset.
It isnecessary to explore everything quantifiable about the empirical data.
Quantification givesafeding of thoroughness. Statistical quantificationisvery
useful. However, checking averagesand frequenciesor even coefficientsaone
will not do for the production of deeper knowledge. Researchershaveto
cometo termswith thefact that many aspects of society are abstract and
metaphorical, hardly amenableto quantification. Moreover, quantification
hardly exhausts alternative derivation possibilities of the sasmedata. The
exercise makesno senseif research questionsare not inspired by critical
socid redity. Higher level quantification through sophisticated techniquesis
finefor achieving precisoninanswers, but often datisticiansignorant of socia
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theory wastetheir timeanswering precisely thewrongly framed questions.
b) Primacy of Theory

Most of our researchersthink quantification asubstitutefor theorization
and that it makestheir study scientific. Heuristics or the study of dataand
hermeneutics or the study of interpretation, are the two eyes of research
methodology. Both are theoretical. Theory is essential not only for
interpretation but aso for recognising thedata. For analysing and sorting out
indicators, correl ating them, deriving inferencesand congtituting theevidence,
theresearcher hasto betheoretically knowledgeable. The evidenceisnot
out therefor anybody to go and pick, for it isconceptually identified and
theoretically constituted. There are theoriesabout classifying the dataand
determining their veracity, just astherearetheoriesproviding frameworks of
comprehension and interpretation. One should know thebasisof scalingand
sampling besidesthelimitations of questionnaire based data generation.
However, most of our researchers, particularly thosein social sciencesand
humanities, have been distancing themsel vesfrom theorisation. They get lost
in descriptiveliterature on one aspect or the other of the society intimeand
space. Key booksand guidesremain authentic for most of the college students
andteachersof socia sciences, in spiteof theavailability of acommendable
body of authentic works. Thisaccountsfor theresearchers poor knowledge
base and shallow output.

Socid sciencesrepresent aform of knowledgenoted for itshermeneutic
strength, inthe pedagogy of which conceptua clarity isof utmostimportance.
Itisessential to emphasi seinterconnectednessof socia aspectsinaholistic
perspective, aprocess precluded in the absence of theorisation. Thereisa
genera distastefor theory, explicitin Ph.D dissertationsof most Universties,
which suffer from oversmplification. Consequent on the distancing of theory
from research, the conventional method of conceiving the socia, economic,
political, cultural, religiousetc., asindependent facets, continuesto haunt.
Researchersin Socid Sciencesand Humanitiescannot makeachoicebetween
theempirical andtheoretical. Infact, such achoice doesnot exist, for their
subject matter isinaccessiblewithout atheory, adistinct fact that no researcher
can affordtoignore. Socia theory isan ever-growing domain that helpsus
unravel processes and i nterconnections bel ow the surface reality of social
life. It isthe wisdom accrued through sustained attempts at exploring the
deeper meaningsof explicit featuresand practicesof the society. By resorting
tovariousanalytical strategiesit helpsusunderstand thelink between the
surfacereaity of socia practicesand their submerged referential. Theory
makesthe unseenvisibleand theinaudibleheard. Itistruethat societa studies
ingenera cannot end up formulating al inclusivetheorisation intheform of
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equationsand formulas. Thisdoesnot precludethe possibility of constituting
explanationsbased on deeper causation.

Lack of theoreticd perspectiveisadefect commonto researchesindl
faculties. Even scienceand technol ogy researchisinasimilar satetoo, despite
itsinherently radical featureastheuniversaly dominant form of knowledge.
Science happensto belearnt without imbibing the scientific temper and taught
without insights about science policy, for in both the processes noted for
dienatingingtitutional practicesof teaching and evaluation, theradical aspect
of the knowledge form gets contained and its authenticity and authority
cultivated. Technology isimparted asamere skill. Students of science and
technology seldomlearnthehigtory and philosophy of their knowledgedomain.
With theresult, they fail to understand therelation of their knowledgeto
politics. Inthe modernist tradition of philosophy of education, politics of
knowledgeisdiscussed against themutuality between theform of state power
and character of epistemology (Gordon, etal., 2002; E. Rada, 2012).21tis
nowonder that Indiahasthelargest number of irrationa and apoliticd scientists
and technologists. In short, the overall pedagogic strategy, learning mode
and evaluation method followed ininstitutions of higher education proveto
be mogt effectivemeansof de-paliticisation. Itishightimewere-articulated
the higher education curriculaon thebasisof athorough revamping with the
rigour of amovement, thebasi ¢ principlesand strategies of which havebeen
eminently conceived long ago (W. Turner, 1949) and insightfully updatedin
therecent years(A.V. Kelly, 1986; 2008). Although these pertain to school
curriculum, thefundamenta slargely remain thesameinthe case of college/
University level curricula. Thisiswhat even some of therecent specialised
sudiesinhigher education curriculawould have usbelieve (W.E. Dall, 1993;
B.R, Bestty, 2009).

Cutting Edge Resear ch

Cutting edgeresearchisinterdisciplinary today. Over the past few
decadesseverd non-conventiona areasof knowledge cutting acrossphysicd,
natural and social scienceshave come out asaresult of researchesbeyond
disciplinary boundaries, letting disciplinesdraw closer to oneanother. This
convergenceisneither to confront disciplinesnor to bring themtogether. As
rightly observed by Roland Barthes, ‘ Interdisciplinary work, so much
discussed thesedays, isnot about confronting already constituted disciplines
none of which, in fact, iswilling itself to let itself go. To do something
interdisciplinary it isnot enough to choose a subject (atheme) and gather
around it two or three sciences. Interdisciplinary consistsin creating anew
object that belongs to no one’ (R. Barthes, 1977, pp. 155-164).
Interdisciplinary research and teaching isinherently inclined to extension of
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knowledgefor socia development. Itisafact that interdisciplinary knowledge
productionispath-bresking, far reaching and non-linear initseffectscompared
towhat itscounterpart doeswithin the confinesof thediscipline. Knowledge
generated beyond disciplinesand acrosstheir interfacesisstrikingly fresh,
regenerative and converging. Convergence, however fast the process may
be, isyet to articul ate at sufficient extent itssourcesof infrastructura growth,
indtitutionsof transaction, and channel sof communi cation appropriateto meet
the needs of the academia. Many scholars are producing eminently non-
conventiona knowledgeintheinterfaceof conventiona disciplines, whichis
seldom promoted in departmentsof disciplinary identity for obviousreasons.
Convergence cuts across not only disciplinary barriers but also faculty
differentiation between thenatural and social sciences. A research supervisor
has to be knowledgeable about the convergence research practices of
emerging importance and ready to inspirethe studentsto take onintheir
studiesin the perspective of integration.

However, our University System, structured by Departments of
disciplinary identity and insularity bereft of flexibility and choice, istired of
teaching and researching a ong beaten tracts, often distanced from reality
about human affairsand socia processes, and hencelargely non-productive.
Disciplinary curriculaand academic programmesof Universitiesimpede
problem oriented research and they lack innovative dynamic. It isnecessary
to facilitate convergence of sciences to carry forward problem solving
researches. An institution of teaching and research that can address the
problemsof high pressureon natura resources, demand for ecologica services,
guestions of sustainableland useetc., by extending institutional support for
sustainable devel opment, i.e., aninstitution that can get scientific results
trandated into socialy useful and ecologically justified productsand patents,
isthe need of the hour.®> Convergenceresearch can play avery vital rolein
the production of new knowledge meeting the contemporary needs. It can
dissolve the hiatus between specialised knowledge and peopl €' sneeds.

Convergenceresearchisat onceamethodological aternativetoo,
for it representsanew methodol ogy inspired by an unprecedented urgeto
experiment with non-conventional modes of knowledge production.
Characterigtic traits of the new methodology are techniques of social
interaction, peopl € sparticipation and collective setting of theresearch agenda,
which urge scientiststo break the stalematein knowledge production and
enable the people to receive the benefit of innovations. It isfacilitating
interaction among scientistsand non-scienceresearchers, to establish effective
learning communitiesthrough trans-disciplinary methodol ogy. It addresses
the need for using deeper knowledge for resolving social devel opmental
problemsthrough democrati sation of sciences enabling adherenceto such

15



Rajan Gurukkal

values as peopl e centeredness, empowerment orientation, inclusiveness, and
sustainability. Itisseeking tofacilitate: a) production of scientific knowledge
of convergence, b) itstechnological application for better productivity and
resource sustainability, and c) socid extensonfor thebenefit of ultimateusers,
Universities are under unprecedented pressure to turn research
studentsinto quality knowledge producers. Now research requirestightening
theprogramme of imparting training inthelatest proceduresand techniques
of investigationto makesurethat it invariably takestheresearchersto produce
new knowledge and integrate it with the previous knowledge through a
corrective exercise. Research studentslearn how to practisethemonly by
undergoing arigorous methodol ogical training under their supervisors.
Supervisorshaveto sysematically monitor and evauatetheir sudents' learning
outcome, knowledge baseimprovement, andytica competency development,
communicative efficiency growth, and rise in the level of theoretical
comprehension. It has become necessary to monitor the researcher’s
competency devel opment in the production of new knowledge.

Epistemological Positioning

Thereexistsno option for any researcher today to decide asto whether
or not ¥’he should involvein the modern/postmodern debate. Every student
hasto acquireat |east atenuousunderstanding of themeaning andimplications
of themodern and the postmodern. It isalmost indispensablefor her/himto
gan somecompetency inepistemologicd positioning of onesdf, whichmeans
positioning of oneself inthe context of the science of knowledge asdebated
between the modern and the postmodern. Let mevery briefly discussthe
issue here. Modern issynonymouswith Science and Sciencewith Physics,
and Physics with Newton's Principia. Newton’s Principia represents
fundamental knowledge about theknowableintheuniverse, and fundamental
knowledge asknowledge about the underlying principlesor lawsbehind the
natura phenomena. Knowledge of fundamenta principles/foundationa laws
isthe ultimate knowledge and science. Sciencethus becamelogo-centric
knowledgeof authority, authenticity, openness, transparency, findity, certainty
and universal credibility. Fundamental knowledge is teleological, all
encompassing, unified and hence grand-theoretical. It isthisaccomplished
knowledge of Renai ssance versatility that the M odern embodies.

Limitationsof modernity arethe same aswhat post-Eingteinian science
hasidentified and put forward asthelimitations of Newtonian—Einsteinian
science, asexplicitinthe epistemol ogical shift of Scienceto New Science,
which began with Max Plank, whose Quantum physics shattered certainty
and predictability of scienceby proving that both ‘ position’ and * velocity’
cannot be measured at the same time with same accuracy. Heisenberg's
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Principle of Uncertainty turning scientific knowledgeinto ‘ no theory of
certainty’ exposed amajor limitation of scientific knowledge and thereby
deprived theknowledgein‘Modernity’ of itsfoundation. Bohr’s* Principle
of Complementarities and Godd’ sthesisof * Undecidability’ turning scientific
knowledgefurther uncertain and tentative, have madethe stability claim of
the knowledge under ‘Modernity’ a myth. Feynman acknowledging
imprecison asaninevitableaspect of scientificcommunicationdisprovedthe
belief of societiesin‘Modernity’ that |language can berationa and transparent
representing afirm and objective connection between the objectsof perception
and language of communication. With Heisenberg, Bohr, Godd and Feynman
showing scientificknowledge haslimitationssuch as* uncertainty, ‘imprecison’
and ‘ unknowability’, theclaimof knowledgeinsocietiesof ‘Modernity’ to
befreeof limitationshasbecomefase.

He senberg confirming that theaction of measuring affectstheaccuracy
of the measurement and Schrodinger concluding that object-subject splita
figment of imagination, madetheobjectivity dam of knowledgein‘ Modernity’
unfounded. In short, Post-Einsteinian science depriving scientific knowledge
of itsfindity, certainty, precison, linearity, objectivity and stability madeclams
of knowledgein‘Modernity” hollow. Obvioudy under theintellectud influence
of New Scienceand epistemol ogical insightsof constructivism, production
of knowledge beyond modernism encountered limitations of grand
theorisation, totaisation, logo-centrism, lineerity, findity, certainty, objectivity
and stability based on context-freelawsof universality. Thisawareness of
limitationsturning to anintellectual predicament in knowledge productionis
called post-modern condition. Postmodernismis, therefore, the critique of
grand narratives, totalisation, logo-centrism, linearity, finality, certainty,
objectivity and stability. It isthe awarenessthat grand narratives serveto
meask the contradictionsand ingtabilitiesthat areinherentin scientificknowledge
production based on context-freelaws of universality. Postmodernism, in
rejecting grand narratives, favours* mini-narratives’ that explain small
practices, context-specific particulars, or locd events, rather thanlarge-scale
universal or global concepts. Post-modern ‘ mini-narratives’ are always
situational, provisional, contingent, and temporary, making no claim to
universality, truth, reason, or stability. In Postmodernism, there are only
sgnifierswithout the signified, surfaceswithout depth and copieswithout the
origina. What one experiencesisthe disappearance of theideaof the stable
or permanent redlity. Knowledgeistentativeandincomplete. It isfunctional,
produced not just to know, but to use. L anguageisagameand communication
atria.

Postmodernismis concerned about questions of the organization of
knowledge rather than about itsfinality or completeness. In Postmodern

17



Rajan Gurukkal

societies Knowledge is produced, arranged, stored, distributed and
consumed with arevolutionary differencein technologiesand modes. In
Postmodern societies, knowledge, not recognizable and storable by a
computer i.e., not suitable to be digitalised ceases to be knowledge.
Postmodernism’s core is areflexive particular self that is aware of the
tentativeness, the dipperiness, theambiguity and thecomplex interrelations
of textsand meanings. Postmodernismismarked by argection of totaizing,
essentiaist, foundationalist concepts. Postmodernism sees‘redlity’ asbeing
much morefragmented, diverse, tenuousand culture-specific. Postmodernism
pays greater attention to specific histories, to the details and local
contextudisation of concreteinstances. Postmodernism putsgreater emphasis
on the body, the actual insertion of the human into the texture of time and
history. Postmodernism paysgreater attention to the specificsof cultural
working, to the arenas of discourse and cultural practice. Postmodernism
paysgreater attentiontotheroleof language and textuaity in our congtruction
of redlity and identity, i.e., knowledge production

Lyotard in hisPostmodern Condition (1984) saysthat theimportant
question for postmodern societiesis, who decideswhat knowledgeis, and
who knows what needs to be decided. Such decisions about knowledge
doesnot involvetheold modern/humanist qualifications, to assessknowledge
astruth (itstechnica quality), or asgoodnessor justice(itsethical quality) or
as beauty (its aesthetic quality). Lyotard argues, knowledge followsthe
paradigm of alanguage game, aslaid out by Wittgenstein. By discarding
‘grand narratives (liketheliberation of theentireworking class) andfocusing
on specificlocal goa s (such ascleaning up awater-body in your residential
areq), postmodernist politicsoffersaway to theorizelocal situationsasfluid
and unpredictable, though influenced by global trends. Hencethemotto for
post-modern politics might well be ‘think globally, act locally’ and stop
worrying about grand schemesor master plans.

Critical Consciousness

Intimatelearning isessential for thelearner to accessdeeper level sof
knowledge, acquireits subversive potential, be clear about itsrelation to
socia/national development and, grow critical. Critical consciousnessisan
indispensabl e aspect of faculty that aresearcher should develop for enabling
seriousand involved research |eading to the production of new knowledge.
Criticd thinking enablesthelearnersinreformulating established formulations
afresh and for researcherssuch reformulationsmaketheir theses. A supervisor
of researcher who knowsthe politicsof hisspecialization lets his students
turn critically consciousabout socid redlity and becommitted to socid justice.
Thisshould be of top priority in University teaching and research, for that
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aonecan ensurethemaking of good citizenscapabl e of public policy debates
and collective operation seeking socia transformation. Critical consciousness
triggersrigorousresearch and production of strikingly new knowledgedistinct
for intellectua depth.

A researcher should havecritica consciousnessrootedin ethics. Critical
consciousnessmay vary betweenthelibera pragmatic and theradica critical
theoretical type (M. Horton, 2003, S.D. Brookfield, 2005). Scholars
differentiatecritical consciousnessaspsychologicd, didecticd, scientific, and
social theoretical (S.D. Brookfield, 2011, pp.110-16). Value postul ates are
integral to socia researchesheading for the production of deeper knowledge
that isinherently subversiveand criticd, for it unvellsthehidden contradictions
and unethical practicesin human affairsand socia processes(P. Freire, 2005).
A researcher with poor knowledge baseisnot only shalow but also unethical,
thoughinadvertently. Degper knowledge produced acrossdisciplinesisinnately
linked to questionsof socid equity and environmental sustainability, and hence
critical of capitalismfrom the point of view of itsrecklessly extravagant
exploitation of natural and human resources. In fact thereisno dearth of
knowledge about the urgency of linking up education with ecological needs.
Ideas of Marx, Gandhi, Latour (B. Latour and C. Poter, 2004) and many
othershavewarned that in our rush to separate human from nonhumean, interests
from nature, and politicsfrom ecol ogy, we might destroy the foundation of
democracy. That Natureto themisneither to be conquered nor protected
wastheideaused for exposing the myth of anthropocentrism.

Scientigts, socid scientigts, linguidts, artists, literary criticsand cregtive
writersdikearti culate protestsaga nst the dehumanizing and anti-environmenta
aspectsof capitalism.* Thisismade possibleby the politicsof knowledge. It
isessentia for researchersin sciences, socia sciencesand humanitiesto know
thecritiqueof globalisation processto beingghtful intheir research. Whatever
istheir topic of research, they should know, at least tenuoudly, the critical
wisdom on globalisation and its consequences, which they havetolearnfrom
thecommendablelineof intellectuas, ever sincetheenunciation of Marx’s
critiqueof political economy and thesison capitalism, such asAndre Gunther
Frank (1966), Walter Rodney (2011), Samir Amin (1976), Immanuel
Wallerstein (1989) and many others.

Challenges of Knowledge Economy

Peter F. Drucker (2011) who popularised the expression ‘ Knowledge
Economy’ had not thought about the far reaching implicationsof it under
advanced capitalism. Peopletake it an economy that uses knowledgeto
produce wealth, especially in terms of computer software and
telecommunications. ItisI T economy for most of us. Actualy itismuchmore
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than that asthe economy based on the transaction of New Knowledge both
ascapita and highly priced commodity, amazingly decisveintheglobd market.
Init economic successisbased upon the capacity to command intangible
assetssuch ascretivity and innovativeness, whichlead to production of new
knowledge. Itisasystem of production and circulation of intellectua capital
enabling heavy returnsthat congtitute four-fifth of theglobal total.
Immediate questionsrelate quality of education anditisof crucial
significance as to be sure whether or not a student has graduated with
competenciesessentid to beaprofessond intheknowledgeeconomy. Quality
intertiary education has become acatchword in the national devel opment
strategy under the obvious constraints of knowledge economy. Expressions
such as*world-classquality’ and professional excellence’ have become
common in the context of higher education. A large number of private
Universitieshave comeup claiming ‘world-classqudity and excellence’ as
their distinct institutional attribute. Itispart of therhetoric of trade-tricksfor
these institutions that are engaged in competitive commercialisation of
knowledgewithlittle or no resourcesfor quality assurance. They havegood
infragtructurein most cases, but lack academic resourcesfor quality assurance,
All Universitiesinthecountry, irrespective of the sector difference between
thepublic and private, are under pressureto render quality higher education
gppositeto cater to the professiona requirementsof the knowledge economy.
Critical consciousness engendered by quality higher educationis
necessary to understand the implications of knowledge economy that is
triggered by the capitalist globalisation. Michael Perelman hasgivenan
analytical account of how corporate houses confiscate crestivity by trading
inintellectual property rights (M. Perelman, 2004). The issue has been
extensvely discussed by L ouis Suarez-Villa, who has subsequently expanded
thefeaturesand dynamic of techno-capitalismin the context of exploitation
of innovativenessor creativity (L. Suarez-villa, 2000). Hegoesintothepalitica
economy of techno-capitalism in a subsequent book. Due to a heavy
dependenceon crestivity or innovativenessin technology and scienceasboth
commodity and capital, it isknown astechno-capitalism today, spawning
new formsof corporate power and organization of mgjor implicationsfor the
twenty-first century. Corporate Houses have erected asystem of intellectual
property rightsto confiscate creetivity, with profound impactsontheeconomy,
science, technology and culture (L. Suarez-villa, 2009). Nobody can
exaggerate the decisiverol e of research in the economy that counts GDP
today intermsof grosstechnology product (GTP) or gross science product
(GSP). It has opened up an eraof intellectual assets or intangible assets.
Critical faculty helpsusunderstand that the growing global importance of
intangibleslike new knowledge and technol ogical innovativenessiswidening
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theinequalities between nations at the vanguard of techno-capitalism and
thosethat are not. It isaggravating brain-drain between nations. Replacing
theold military-industrial complex techno-military-corporate complexis
growing dominant (L. Suarez-villa, 2012). A new corporatism becoming ever
moreintrusveand rapaciousthroughitscontrol over technology andinnovetion,
anticipating several mgjor social, economic and political consequencesina
Country likeIndia. Itispushing Universitiesinto amajor predicament with
their poor quality higher education. They cannot get away from the national
urgency about ensuring the production of new knowledge for enhancing
intangible assetsto make gainsout of thetechno-capitalist globa knowledge
economy. At the sametimethey cannot chooseto refrain from generating
critical knowledgeprovidinginsightsintothegrave social and environmental
consequences of theeconomy. Either way, quality and excellenceinthe
production and transmission of knowledge becometheir top-most priority.

Alarming National Truth

World Bank saysthat Indiahasmany of thekey ingredientssuch as. A
meassof skilled, English-gpeaking knowledge-workers, especialy in sciences.
It hasawell-functioning democracy. Itsdomestic market isone of thelargest
in the world (World Bank Report, 2001). It has alarge and impressive
Diaspora, creating va uable knowledge linkages and networks. Thelist goes
on by adding other featureslike macroeconomic stability, adynamic private
sector, inditutionsof afreemarket economy, awell-devel oped financia sector,
and abroad and diversified scienceand technology infrastructure, adevel oped
ICT sector, prospering I T, status of aglobal provider of software services
etc. World Bank informsthat building on these strengths, Indiacan harness
the benefitsof theknowledgerevolutionto improveitseconomic performance
and boost thewel fare of itspeople. All thisisabout certain mid eading surface
featureswith whichtheneolibera economic policy fabricatesitsrhetoric. But
truth below the surfaceisextremely alarming.

India, amultilingual country with English asthe official medium of
instruction at thetertiary level, hasapoor GER of 14.4%, about 70% of the
rural undergraduate students unableto understand English, about 40% of the
postgraduate students unableto use English for higher cognition, about 60%
of theyouth between 22 and 35 with innovativefaculty and creativity belong
tothevillageswhereeducationisimparted inthelndianlanguage. Knowledge
base of the Indian languageswith respect to advanced sciences and areas of
emerging importanceisabysmally poor. About 80 % of thetotal population
do not have any participation in the production of Knowledge because of
historically and culturaly contingent limitationssuch ascl ass, gender and caste
discrimination. Ontop of dl, the higher education systeminthe country isfar
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away fromthetrack toward qudity and excellence, withdl thestate Universties
enmeshed by party-palitical intriguesand centra Universitiesnowhere near
theworld standard.

Paliticiansand bureaucratsin Indiathink higher education, asector of
expenditurerather than investment. The nation isnot ableto set apart for
higher education even 3% of the GDPfor dearth of money. At thesametime
several actorsinthe Government go recklessly extravagant and thereisno
financia disciplineintheworking of the Government. Naturally, production
of new knowledge, whichishighly sophisticated and enormousdly expensive,
isextremely rarein any of thefieldsof modern sciences. Even traditional
Indian knowledge systems are new meadowsonly for foreignerswho take
patentsinthem. Indians, uninitiatedintraditiona knowledgelanguageof their
country, draw blank about its scientific dimensions. Corporate Houses are
seeking to enhance monopolistic control through Patentsand I PR over the
country’straditional knowledge asamajor source of production of new
knowledge.

Indiaislong way off from the emerging sciences and technol ogies of
the 21% century. Advanced software and mol ecul ar processorsin computing
and communi cations are among various new technol ogiesthat are going to
be symboalic of the 21st century, in much the sameway asaviation and mass
productionwereof the 20th century. Suarez-Villapoints out nanotechnol ogy,
biotechnology and itsvariousrel ated fiel dssuch as synthetic bioengineering,
bioi nformatics, biopharmocol ogy, biomedicine, genetic engineering, agro-
bi otechnol ogy, and branchesof biomimeticslikeroboticsareemerging areas
of importance. Thelll worldingeneral and Indianin particular, far behindin
thediscovery andinvention sciences concerned, can only subsidise Techno-
capitalismthrough the purchase of high-tech el ectronic goods, hard and soft,
rather than gaining profit by selling new knowledge, creativity and
innovativeness.

Now transnational exploitation of intellectual assetsunder Techno-
capitalismisfar more extensive than what it had been about raw materials
under industria Capitalism. Governmentsinthelll world aremereagencies
for diverting national revenuefor supporting the aggressive expansion of
Techno-capitalism under the gui se of development. The ultimate political
consequence shall be re-appearance of an imperial state but masked by
democracy.

Built-in Strategy of Containment

Socia theory informsusthat educationisan instrument of the socio-
economic system. Itisaningtrument controlled by thetechno-capitalist global
knowledge economy and naturally its primary function would be
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democratisation of conformity, rather than critical thought. Advancement of
deeper knowledge, of course, would enhance critical consciousnessand
enable collective action for social emancipation, but the critical edgewould
belost inthe process of higher education under theinescapableinfluence of
the socio-economic system. Educationa processwould involve aseriesof
de-politicisation practicesthat would disallow dissemination of thecritical
dimension of knowledge. Poor qudlity higher educationwith aienated teaching,
learning and research rampant in the country isnot altogether accidental
sincethey areindispensablefor the reproduction of the contradictory socio-
economic system. That educationisacatalyst of socia changeis, therefore,
amyth.

Mechanica ways, means, relations and strategies of teaching and
evaluation in collegesand Universities continueto depriveknowledgeof its
politics, i.e, itssocio-critica dimengon. Higher educationd indtitutionsimbued
with built-in mechanisms for depoliticizing the transmission of deeper
knowledge havethe consequence of turning the youth into apathetic beings.
Infact, thereisnothing weird about thisdepoliticizing aspect Snceeducation,
oneof themost powerful socid inditutionsnormally ensuresconformity rather
than critical thought, for reasonsof political economy. Itistechnicaly known
asautopoiesisor the process of the socio-economic reproduction by turning
evenantithetica dementsinto saf-referential components(L.. Luhmann, 1990;
I. Livingston, 2006). Every educationa institutionisaformally condtituted
spacefor thereproduction of therelations of techno-capitalism. In short,
theoreticaly itistruth that educationa indtitutionsshd| service primarily what
the socio-economic system requires (P. Bourdieu and J.C. Passeron, 2000).
Nevertheless, thereisno need for being pessimistic about al this, because
what we find theoretically unlikely isfound politically feasible. Let the
enlightened in the higher education ingtitutionsjoin handsto empower the
ordinary peoplewith the knowledge they need, for they alone can ensure
quaity inteaching, learning and research through collective operation.

NOTES

! The conceptual meanings and implications of the terms
‘continuity’, sequence’, and ‘integration’, have been discussed in detail by
Ralph W. Tylor. Though done in the context of school syllabus, Tylor’'s
enunciation of fundamentalsisequally or morerelevant to higher education
too.

2 Inthemodernist tradition of philosophy of education, politics of knowledge
is discussed against the mutuality between the form of state power and
character of epistemology. P. Gorden et.al discuss the continuous
development of educational thought over threemillennia. A.V. Kelly does
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it more analytically. Long before, there appeared an altogether different
theorization of knowledge by M. Foucault. Following this alternative
perception, in the postmodern context, who decides what knowledge to be
taught is the question fundamental to politics of knowledge because the
production and distribution of knowledge have a crucial role in the
maintenance of the social power relations. This question is addressed
significantly by W.E. Doll and E. Rata. Nevertheless, it is the bearing of
contradictory social power relations on knowledge and the inherently
subversive critical potential of deeper knowledge that | have taken
fundamental about the politics of knowledge.

3 Studiesin thelimitsto the capitalist paradigm of growth and development
are quite well known. Donella H. Meadows, Dennis L. Meadows, Jorgen
Randers, and William W. Behrens |11 have published warnings against
the non-sustainability of development way back in 1972, which have
been revised and updated in 1992. J.M. Diamond has subsequently
discussed the issue in a slightly different way.

4 Studiesin human geography by Henri Lefebvreand David Harvey constitute
classic examples. They provide atheoretical analysis of urbanisation and
the techno-capitalist spatialisation.
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ABSTRACT

This paper contextualizesthe Darul Ulum (as Deoband was known)
established in 1867 and the Madrasatul Ulum (as the Mohammadan
Anglo-Oriental College, later the Aligarh Muslim University, was initially
known) established in 1877.These educational ventures were also
counterpointed by the Darul Ulum Nadwatul Ulama founded in 1898
and the Jamia Millia Islamia which came into existence in 1920.
Keywords: Islam, Modernity, Education, Syed Ahmad Khan, Gandhi,
Ambedkar, Alam Khundmiri.

In the wake of the 1857 rebellion and the severe and systematic
colonid repressonthat targeted dl potentially subversive communitiesinthe
north of the Indian sub-continent, a52-year-old“roydist” traveledto London
tofind out what waswrong withtheworld. Syed Ahmad Khan belongedto
awd|-to-do aristocratic family and might havethought of himsdf asbelonging
toaninternational fraternity that shared progressiveideas of government.
But thecolonid intervention had dready substituted Urdufor Persanin 1835,
amovetouted ashaving rendered anation of “Mudlims’ illiterate. Theflip
sideof thiswould bethat it must have made another nation, in all the senses,
literate. New centersof power—a ong diverseideasof anascent-nationaism
that happily married at convenienceand lived aturbulent life, working with
suchimponderablesasthe secular, the commund, thefeudd, the capitalistic,
thesocid, theculturd, thepalitica, thepublic, the privateand thelike, adopting
strategies of antagonism and collaboration as and when required—were
springing up. TheLondonvisit gave Syed Ahmad Khan arude shock anda
new cdling.

Syed Ahmad Khan |l eft the Indian subcontinent in 1869 with the hope
that hewould beableto” preparearefutation of British attackson the history
of Islam by using thewide range of sourcesavailableto hisadversaries’
(Lelyveld, 1996:3). Hewasnot planning to comeback. But going over The
Peopleof India, apublication of the India Office (see, Watson) and reading
the English descriptionsthrough hissons' trand ations, Syed Ahmad Khan
wasshocked to find * photographsof nearly naked men or peopleinunfamiliar
dress’ (Lelyveld, 1996:6) featured asrepresentative of Indians, Hindus,
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Mudlims, etc. Thethird volumedescribesanAligarh District landhol der as
having “features|that] are peculiarly Mahomedan, of the centralasian type;
andwhilethey vouchfor thepurity of hisdescent, exemplify inastrong manner
the obstinacy, sensuality, ignorance, and bigotry of hisclass. Itishardly
possible, perhaps, to conceivefeaturesmoreessentialy repulsive’ (cited by
Leyveld, 1996:6). Syed Ahmad Khan'sexposuretotheother’ srepresentation
had atelling effect: he decided to comeback and liveamong the* natives.”
He started various English-medium school s, much to the chagrin of ardent
and hardened nationalists, whether of religiousor secular credentials. He
a so established the M uhammadan Anglo-Orienta Collegeat Aligarhin 1875,
whichin 1920 becametheAligarh Mudim University.

If what shocked Syed Ahmad Khan wasthat he could be represented,
enumerated, as bel onging to peopleswith whom he had nothing in common
by the same peopl e with whom he thought he had many thingsin common,
the Sachar Committee Report hasrecently provided uswith another kind of
shock. | only draw attention to findings related to education: lessthan 4
percent Mudlimsgraduate from school; contrary to right-wing propaganda,
only 4 percent go to Madrasas, principally because in most areas
of high Mudlim concentration even primary state schoolsdo not exist for miles;
wherethey do exist, Mudimsinvariably prefer to send their wardsto them,
evenwhen thedropout rate of Mudim childrenismuch higher compared to
other community wardsdueto “ poverty” asthese children are pressed into
work by their indigent parents.

Whereas castewasthe main node of apossibleadlianceamong various
Hindu communities, the Mudim dlite, inthewake of therevolt of 1857 and
thefirst all-Indiacensusin 1881 that tabulated 19.7 percent of theMuslim
popul ation as participating in Hindu religious festivalsand ceremonies,?
concentrated on the common denominator of Islamin order to construct a
“corporateidentity.”* If Indian nationalism gavebirthto nationa communaism
aswell asHindu or Mudim communa nationaism, thecommon denominator
of community madeit even moreimpossiblefor “Nationalist Mudims’#to
work withinthesecular modern nationdist frame. Thisisdl themoresgnificant
if wetakeinto account thefact that Mudlims, by virtue of their pre- or post -
national spill over, could beread asan dways-aready community, whereas
theissue of caste was constantly a problem within the Hindu notion of a
community. Thispresumed aways-aready-nessof theMudim peopleshas
given strength to the notion that Mudlim academies (Maulanasand Allamas)
wereadecisvefactor inreinforcing communaism, if not fanaticism, among

28



Muslim Responses to Modern Education

Muslims. However, asagainst the common practice of analyzing them as
hotbeds of |damic separatism of varying degrees, my attempt isto re-frame
these academies so that their troubled history—anintegral part of the pan-
Indian anti-colonia socia mobilization and of variousreforminitiativesthat
weretaking placedl over the Indian subcontinent—woul d becomeaccessble
for critica analyses.

Recent studiesdraw attention to the presence, at least by late 1880s,
of an aready awakened modern consciousnessamong the peoplesof various
regionswithin thesubcontinent. Thesestudieshaveinitiated are-assessment
of Gandhi’sroleinthenationdist movement asonedirected towardsharnessng
and appropriating the massesfor anationalist struggle against coloniaism
even asthe people struggled against various oppressive practiceslocally.
Whereasthe peoples moveswere characterized by the urgent agenda of
socia reform asimperativefor political emancipation, Gandhi worked with
theidedl of politica liberation (loaded with rligioussymbol sand rhetoric) as
ameans for the establishment of acommunity free of all modern evils.®
Contrasting it with thefollowing succinctly bringsout the different pull of the
Gandhian notion of palitics:

As early as 1889 when the Prince of Wales visited Poona,
JotibaPhule had one message to convey to the Queen—the need for
education of the lower castes. He made the first generation school
children of the Mahar and Mali castes recite: “ Tell Grandma we are a
happy nation, but 19 crores are without education. Before the turn of
the century, Sri Narayana Guru advised hisfollowers: Educate that you
may be free and organize that you may be strong.” A couple of decades
later, Dr. Ambedkar thundered: “Educate, Organize and Agitate.”
(Aloysius, 1998:197)

The Gandhian strategy isbest exemplified by the massive movement
hetriggered off in 1919 combining such disparate issues as cow protection,
Khilafat, Non-cooperation and untouchability on asingle platform. Witha
single stroke Gandhi tried to offer cow protection to the elite caste/class,
support for an Islamic symbol that was at worst confusing and at best
threatened apost-nationa spillover and removal of untouchability aswell as
capture of theleadership of Congressat Nagpur in 1920. In contrast, Jinnah
becamethe* solegpokesman” of Mudimsmuch later. Countering thetendency
of traditional nationalist historiography that trace the source and spread of
Idamic separatismto colonid policiesand dite Mudimmanipulations, Sugata
Boseand AyeshaJalal arguethat it was primarily Gandhi’ s support of the
Khilafat that weaned power away from the Mudim League and possibly set
off atwo-nation policy. After thefall of Khilafat, theMudimsdid not have
any sgnificant platformand someMudim paliticiansfrom minority provinces
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turned to Jinnah. Deploring Gandhi’smix of religion and palitics, Jinnah had
already left Congress. After being shouted down at the Nagpur Congress
sessonin 1920, heseemingly bid farewell to palitics, significantly on account
of hisdisenchantment with the Congress position on the Nehru Report of
1928. Itisinthiscontext that wefind Jinnah, by 1934, at the helm of the
Mudim League (Boseand Jalal, 1999:171).

Against thegrain of thestandard practice of reducing IdaminIndiato
pan-1slamic separatism, and then tracing the beginnings of ateleological
narrative of thismode, | arguethat pan-Idamicinterestscan bereadinterms
other thanthat of separatism. Evendfter thecollapseof theKhilafat agitation,®
which lost wind when the Turkish National Assembly at Ankaraannounced
on 21 November 1922 that theK hilafat and the Sultanate were two different
offices not necessarily vested in one person, therewas hardly any serious
thought of adifferent nation. An examination of the rel ationship between
Idamand modernity inthelndian subcontinent asexemplified by theinitiatives
of two of the four main centres of Islamic thought and culture, the
DarulUlumDeoband and theAligarh Mudim University, would substantiate
such an argument’ astheseingtitutionswere al so driven by afelt need for
socio-cultural reforms. However, for such an argument to emerge, itis
necessary to set up aframework inwhich theseingtitutionscan besituatedin
frames other than those of 1 amic separatism. Given the complex of Hindu
and Musdlim politica negotiations, deadlocksand resolutions, theideaof a
separate nation can perhaps be understood as evolving across, rather than
because, of these educational institutions. However, these educationa and
reforminitiativeshave cons sently been placed withinanarrativeof separatism,
inherent or accidental ly incurred, that had such disastrous consequencesfor
thesubcontinent. Whether itisPeter Hardy, Rafiuddin Ahmed, Bipan Chandra,
MushirulHasan (1991), Francis Robinson (1993), B.R. Nanda or Bimal
Prasad, to cite afew examples, we find religion framed as pre-modern
impinging on and finally overwhelming modern politicsof nationalism. In
keeping with thelogic of readinessto chart acontinuous pre-historic past,
except for the Islamic rupture, the pre-1947 Islamic past is aso being
systematicaly cagt aspart and parcel of Mudim separatismin Indiaand thereby
apart of thehistory of Pakistan, and not of the Indian subcontinent.

However, most of thesehistorians a so agreethat the period between
1833 and 1864 marked the trough of economic depression amongtheMudim
communities, though Indian historiography has not been much bothered by
satementsthat can beculled out from varioussourcesto establishtheexistence
of harmony or of discord between Hindu and Muslim communities. For
example, Alberuni who had accompani ed theinvading Mahmud of Ghazni,
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invoking arhetoric of “us’ and “them,” notesthat “they [Hindus] differ from
us[Muslims] in everything which other nations havein common,” beit
language, religion, mannersor usage so muchthat they “frightentheir children
with us, with our dress, and our waysand customs, and asto declare usto
be devil’sbreed, and our doingsasthe very opposite of al that isgood and
proper.”® Inthe context of therapid decline of theMughal dynasty after the
death of Aurangzeb (in 1707), Shah Waliullah (1703-1762) spearheaded a
movement among Mudims—much beforethe somewhat paraldl initiative of
Ram Mohan Roy (1772-1833)—apartly revivdid initiativedirected towards
resurrecting and energizingtheMudimsof India(see, Rizvi:1980). Hesought
to do so by making them aware of the message of Islam and by trying to
purge Islam from al itsaccidental accretionsin the Indian subcontinent.
However, healso sought for himself an Arabiclineage and “wroteto one
Musdlim ruler or nobleman after another imploring them to muster courage
and gtart ajihad for therestoration of MudimruleinIndia’ (Prasad, 1999:74).
Shah Waliullah's attitude towards peopl e of other faiths, one of absolute
scorn (Prasad, 1999:75), should beread inthe context of therising Maratha
power and the economic degeneration of the Musdlim community. After the
battle of Plassey (in 1757), whereby the Britishtook over from the Mughal
dynasty, Muslimswere systematically kept out of therevenue, judicial and
military departmentsof the new state apparatus. Motivated by adesireto
stop the economic aswell asintellectual degradation of Muslims, Shah
Waliullah established amadrasah and trand ated the Quran into Persian, the
language of the state apparatusthen, going against the precept that it hasto
bereadinArabicaone, sothat Mudimsin Indiacould read and understand
it for themselves. After hisdeath, hisson, Shah Abdul Aziz (1746-1824),
vigoroudy upheld ShahWaliullah'sideals. Angered at theingtitutional neglect
of Mudlims, in 1803 Abdul Aziz declared India*“the country of theenemy”
(DarulHarb), thereby giving legal/religious sanction to Muslimsto either
migrateor fight the British. Inthefatwa, Abdul Aziz outlinesthereasons.
Inthiscity (Delhi) the Imam-ul-Muslimin wields no authority. The
real power rests with Christian officers. There is no check on them;
and the promulgation of the Commands of Kufr means that in
administration and justice, in matter of law and order, in the domain of
trade, finance and collection of revenue—everywhere the Kuffar
(infidels) arein power. Yes, therearecertain Islamicrituals, e.g. Friday
and Id prayers, adhan and cow slaughter, with which they brook no
interference; but the very root of these ritualsis of no value to them.
They demolish mosques without the least hesitation and no Muslim or
any dhimmi can enter into thecity or itssuburbs but with their permission.
It isin their own interests if they do not object to the travelers and
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tradersto visit the city. On the other hand, distinguished persons like

Shuja-ul-Mulk and Vilayati Begum cannot dare visit the city without

their permission. From here (Delhi) to Calcutta the Christians are in

complete control. Thereisno doubt that in principaitieslike Hyderabad,

Rampur, Lucknow etc. they have |eft the administration in the hands of

thelocal authorities, but it isbecause they have accepted their lordship

and have submitted to their authority.®

Oneof hisdisciples, ShahAhmed Barelvi (1786-1831) |ed the Wahhabi
movement, areligiousreforminitiativewith socio-politica implications. This
movement fed into the 1857 rebellion inwhich both the Hindu and Mudlim
communities participated.’® The suppression of therevolt only ledtoan
even more drastic repression of Muslims. Following Bourdieu,'t itisnot
difficult to seewhat aMudlim leader’ sagendawoul d have been in the post-
1857 period: anacuteredlization of theincreasing contradictionsintheMudim
socia world whereby what washeld associd capital becameuntrand atable
or convertibleto economic capital and whereby the Mudim cultural capital
lost itsvalueinterms of exchange, called for institutionalized venturesto
rechargeand re-circul ate the variousformsof capital inthe Muslim socius.
Two prominent Mudimsof thistime, MaulanaQasim Nanautavi (1832-1830)
and Syed Ahmad K han (1817-1898), both disciples of MaulanaMamluk
Ali of theWaliullahi school of thought, reacted differently during and after the
1857 rebdllion, thereby starting, respectively, the DarulUlum (as Deoband
wasknown) in 1867 and the Madrasatul Ulum(asthe MohammadanAnglo-
Orienta College, later theAligarh Mudim University, wasinitialy known) in
1877.%2
Darul Ulum of Deoband “ emphasi zed the diffusion of scripturalist

practices and the cultivation of an inner spiritual life” (Metcalf, 1990:
278).BarbaraM etcd f** notesthat, when confronted with socia changeswith
far reachingimplications, theleadersof thismovement adopted “ astrategy
of turningwithin, eschewing for thetimeall concern with the organi zation of
state and relations with other communities. . . [in order to] preservethe
religiousheritage. . . and to disseminateinstruction in authentic religious
practiceand belief” (1982:11). Their turn away from politicswasto foster
the* dominant activities[of] education and propaganda’ (1982:352), but,
warnsBarbaraMetcalf, “thisoverriding meaning given to themovement is
crucid if oneisnot tobemidedinto seeing‘ modernity’ wherethe participants
would seeldam” (1982:360). However, her concession that some of the
“unique characteristicsof Idamic movements,” in that they are shaped “ by
new means of communication, Western domination and resulting forms of
economic change, and by massparticipationin politica activities’ (1982:360)
may reduce some of the seeming differences between her and my framing of
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theseldamic movements. Thebasic smilarity inour postionsisaso brought
out when shewrites: “ Yet theldamic quality of themovementsiscentral, not
only becauseit givesthem meaning, but becauseit hasalifeof itsown, apart
from any abstract model of ‘ modernity’ that regards such symbolsasonly
veneer” (1982: 360). Inaframethat looksat religion, especially Idam, not
asantithetical to modernity and acknowledges modernity as having other
trgectories, Idamicinitiatives, eventhedrictly religious Deoband movement,
can be seen asengaging with modernity without foregoing thereligious aspect.

TheAligarh movement and the Deoband school of thought embodied

two different, and even antagonigtic, dternativesavailablefor Mudimsvis-a
visnationalist palitics. TheAligarh movement, whichwasinstrumenta in
shaping MohamedAli, wasformatted by thereligiousand reformist zeal of
Syed Ahmad K han, theloyalist-turned-nationdist. David Leyveldwritesof
ashocked Syed Ahmad K han who came back from London determined to
refashion the Indian Muslim.(Lelyveld, 1996:3-6). It would help usto
remember herethat the opposition to Syed Ahmad Khan* cameneither from
opponents of modern education nor from peopl e discontented with British
rule. .. [but from] peoplewho had cometo termswith British rule without
the kind of modifications of religious belief that Sayyid Ahmad
proposed” (Metcalf,1982: 324-25). TheAligarh movement held onto a
positionthat Dalitshavearticulated moreforcefully later; it wasinterestedin
educationd initiativesand ingtitutionalization of amodern subjectivity, evenif
itmeant dlyingwiththeBritish, beforepalitical emancipation could bethought
of. Ontheother hand, the Deoband movement, comprising the poor strata
of society and guided by more orthodox religious leaders, followed the
Congressinitiativefor afull-fledged anti-colonia move. Blindtothefact that
“religion wasinextricably mixed up with politics” (Hasan, 1999: 51), and
especialy soin Gandhi’s Congress, it isSyed Ahmad Khan and theAligarh
movement whichisseverely chastised by nationdistsfor introducing western
idealsand the seeds of separatism. Theurgency felt by Syed Ahmad Khan
for socio-cultura reformsisexemplified by thefollowing statement:

Now, suppose that the British are not in India and that one of the
nations of India has conquered the other, whether the Hindus the
Muhammedans or the Muhammedans the Hindus. At once some other
nation of Europe, such as the French, the Germans, the Portugese or
the Russians, will attack India. . . .

Everyone will agree that their governments are far worse.. . . than
the British Government. Itis, therefore, necessary that for the peace of
Indiaand for the progress of everything in Indiathe English Government
should remain for many years—in fact forever. (196-197)
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Heshoulddsobeseeninthelight of his, at timesidedigtic, conception
of asecular, freelndiawhere Hindusand Mudims sharerepresentative power
in the government. He also felt that Muslims were not ready for such a
power-sharing, and hence, opposed the Congressthrust for immediatepolitica
freedom and supported anAnglo-Idamicaliance, in order to safeguard the
Muslimsof the subcontinent. Later, hewastotalk of hislife’ swork asa
bitter failure; Lelyveld notes. “ Thefathersof Aligarh’sfirst generation sought
change and acted to bring it about, but the changesthey got weredifferent
fromwhat they hadinmind” (103). Nonetheless, Aligarh wasto becomea
political symbol because of thesocia and cultural changestaking placearound
it and a so because of it.

B.R. Nanda, guided by hisdesireto absolvethe Congressby blaming
theBritish, reads Syed Ahmad K han' sideas as coinciding with W.W. Hunter’s
recommendationsto neutrali ze discontent leading to resistance by Mudims,
Hunter had “ suggested that the Government should do, through English
education, to the Muslimswhat it had done to the Hindus, and bring the
Muslims aso into the ‘present state of easy tolerance,” which was
characterigtic of themagjority community” (Nanda, 145). Hunter envisageda
new breed of Mudims, “nolonger learned in their own narrow learning, nor
imbued wholly with thebitter doctrinesof their Mediaeva Law, but tinctured
withthesober and genid knowledgeof theWest,” with " sufficient acquaintance
withtheir religious codeto command the respect of their own community,”
who could be English-trained so that they could “ secure an entry into the
lucrativewalksof life” (Hunter, 1871:182). In hiseagernessto tracethe
seedsof separatismintheAnglo-Idamicaliance, Nandaturnsablind eyeto
themagjor thrust of Hunter’s statement that the Mudimswere economically
aswell associally backward when compared to Hindus. What should be
stressed isthat Syed Ahmad Khan had adifferent agenda, that of regenerating
acommunity by enabling it to mediate modernity. Thisisbrought out by the
fact that his pamphlet Srictures on the Present Sate of Educationin India
stressestheinadequacy of the education offered by the Britishto Indians. It
must be remembered that JotiraoPhule (1827-1890), who was conferred
the title “Mahatma’ in 1888, had made a representation to Hunter’s
Commission stating that the mgjority of “Hindus’ and“Mudims’ have been
categoricaly kept out of education (Joshi, 1996:34-41).Syed Ahmad Khan
notes: “ Thesumtotal of all that has been effected by the English Colleges,
hasbeen to qualify aninsgnificant number, asletter-writers, copyists, sgna-
men, and railway ticket collectors’ (cited, Lelyveld, 1996:107). Moreover,
asLelyveld pointsout, thereisasignificant areain which hediffersfrom
Hunter’sposition; hedid not think that Mudimswere bound by their religion

34



Muslim Responses to Modern Education

to opposetheBritish (Lelyveld, 1996:112). Thiswasacrucia part of Syed
Ahmad Khan’sprogramme, sinceaperceptionthat Mudimswerebound to
fight by their religion would have been detrimental to his programme of
educationd initiatives

Inthiscontext, itisof interest that Syed Alam Khundmiri articulatesa
different critiqueof Idamand of theinitiativeof Syed Ahmad Khan. According
to him, theproblemfor Iam, especially inIndia, isto enableitself to move
towardsan understanding of the need tofill the gap between absol utereason
and historical reason. Giventheplethoraof legal andjuridical codifications
of theproper Idamicway of life, which draw on aten percent of versesinthe
Quran, he argues that various Islamic communities are called upon to
supplement the absol ute reason, asembodied in the Quran, with their own
particular historical reason. He seesthe situation of Muslimsin Indiaas
challenging inthat they haveto play theroleof aminority inastatethat calls
itself secular, whereby paliticshave been separated fromreligion. Hence, in
an aporetic move, hearguesagainst hisown understanding of “theintimate
relation of politics and religion in early Islam” (46) and advocates a
“[s]eparation of politicsand religion and minimalization of religionin public
life[as] theonly sensible solutionsfor amulti-religious society likeIndia’
(104).* | would place such contradi ctions, aswasthe case with Mohamed
Ali, asinherent inthecritica-subject postion articulating acritiqueon different
levels. Nonetheless, Khundmiri also pointsto the sad fact that in India,
secularismisyet to bethe modeof lifethat informsall itsingtitutions (225)
and “[d] esacralization becomes one of theinevitable consequences of the
march of modernity or secularization” (230). Hence, Syed Ahmad Khan's
idealscannot beread asmotivated by hisvested classinterests, asM.Mujeeb
seemsto do when hebemoansthat a“ selfish and parasitical” North Indian
Mudim community becamethe* resduary legateesof al cultural values’ for
Indian Muslims.*®* Considering thesefacts, themajority of Indians, Hindus
and Muslims alike, were hardly made part of the elite domain of Indian
nationalist thought, and thus Syed Ahmad K han may be seen asembodying
an earlier form of thelndian secular nation-hood, asimagined later by Jinnah
and Nehru. But it was the DarulUlum of Deoband that interested the
Congress. Thephenomenon of Gandhi presentsapicturewherethe secular
eitenationdists (Hindu and Mudim aike) were caught onthewrong foot by
themassmobilization unleashed by Gandhi. Gandhi’sinitiativetransformed
thesceneof nationalist politicsonceand forever. However, itisnot scrutinized
for pan-Indian or pan-Hinduistic trends as againgt, say, the pan-l1slamic
separatism of a Syed Ahmad Khan or a Mohamed Ali (1878-1931).
Khundmiri comments:
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Itisasignificant fact, whichisoftenignored, that—though the Muslim
intellectuals, led by Syed Ahmed Khan, did not agree with their Hindu
counterparts so far as politics was concerned—there was complete
theoretical agreement between them so far as the dominant ideas of
rationalism and a scientific criticism of the past were concerned. . . .

The situation, however, changed with the coming over of the
nationalists on the Indian scene. The Hindu liberals were replaced by
extremistslike Tilak, B.P. Pal, and Aurobindo, and the Muslim liberals
by the young obscurantist Abul KalamAzad. Rationalism wasreplaced
by religiousauthority, and the* present” wasreduced into the past. (233)

We must remember herethat Ambedkar (1891-1956) had to give up,

for the sake of national unity and to savethelife of afasting Mahatma, his
thrust for separate electorates for the scheduled castes and other
underprivilegedinthehistoric Poonapact. Writing out histhoughtsof Pakistan
in 1941, wefind Ambedkar being dmost pensve about the* common destiny”

(54) of MudlimsinIndiaand remarks: “ So obviousisthisdestiny that itis
somewhat surprising that the Mudims should havetaken solongtoownit up
... [though] some of them knew thisto betheultimate destiny of theMudims
asearly as1923" (50). Reading theideaof Pakistan asa“ pre-appointed
destiny” (56) which wasworking within the Muslims unknown to them,
Ambedkar notesthat the dominion status and the adult franchi se scheme of
the Nehru report which touted “ the principle of one-man-one-voteand one-
vote-one-valueand that, however much the benefit iscurtailed by weightage
of Mudlims, theresult cannot fail to beagovernment of the Hindus, by the
Hindusand thereforefor theHindus’ (56). Any attempt to forceaunity will

only lead to acompletefrustration of India sdestiny, hewrites, wondering
whether “integra Indiaisanidea worthfightingfor” (57). Noting that the
Mudimsshould havetaked of anation from thevery beginning, though the
“distinction between acommunity and anation israther thin,” instead of
“migtakenly cdling itself acommunity evenwhenit hasinit theeementsof a
nation” becausethey werenot “ possessed of anationa consciousnessathough
inevery senseof thetermthey areanation” (53). Recaling MohamedAli’s
1923 Presidentid addresswhere he had noted that * [u]nlesssome new force
other than themideading unity of opposition unitesthisvast continent of India,

itwill remainageographica misnomer” (59), Ambedkar arguesthat the Hindus
and Mudimshave met but never merged:

Only during the Khilafat agitation did the waters of thetwo channels
leave their appointed course and flow as one stream in one channel. It
was believed that nothing would separate the waters which God was
pleased to join. But that hope was belied. It wasfound that there was
something in the composition of the two waters which would compel
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their separation. Within afew years of their confluence but as soon as
the substance of the Khilafat cause vanished—the water from the one
stream reacted violently to the presence of the other, as one does to a
foreign substance entering one’sbody. Each began to show atendency
to throw out and separate the other. The result was that when the
watersdid separate they did with such impatient vel ocity and determined
violence—if one can use such language in speaking of water—against
each other that thereafter they began flowing in channels far deeper
and far distant from each other than those existing before. (55)

Ambedkar issaverein hiscriticism of themassmobilization programme
launched by Gandhi and the Congress, for it “ wasintended to produce palitical
unity between Hindu and Muslim massesby ignoring or circumventing the
leaders of the Mudlims,” essentially similar to “the plan of the British
conservative Party to buy Labour with* Tory Gold” (59). Though it may
produce unity, such unity would be suppressing an opposition by unfair and
despicablemeans, likefal se propaganda, by misrepresentation and would
only end up by disarming thecommunity. Ruminating onthecommon destiny
of theMudims, Ambedkar, wistfully, comparesthemto the Dalits:

A people who, notwithstanding their differences, accept acommon
destiny for themselves as well as their opponents, are acommunity. A
peoplewho are not only different from the rest but who refuseto accept
for themsel ves the same destiny which othersdo, areanation. Itisthis
difference in the acceptance and non-acceptance of a common destiny
which alone can explain why the Untouchables, the Christians and the
Parssarein relation to the Hindus only communitiesand why the Mudiims
areanation. (54)

Hasdtily pointing out that there™ cannot beany radicd difference between
aminor nation and a minor community, where both are prepared to live
under onesingle congtitution” (54), Ambedkar notesthat if the differences
arenot addressed, but only suppressed, then*Indiawill be an anaemic and
sickly state, ineffective, aliving corpse, dead though not buried” (57). In
hindsight, we can point out that Indiadid not die, it successfully united itself
by constructing the Mudlim as* something other than the other,” that holds
the nation together and hauntsit at the sametime. Thishaunting it to hold it
together inevitably pointsto the unfinished nature of the nation-formation so
that wearerequired to blatantly chant our patriotism so asto deflect attention
fromitsown* spectrd truth” intheface of theother’s* materid truth” (Derrida,
1998:87).

Weareagainand again brought to facethe possibility that “ spectraity”
of Idamiscongructedinorder to blunt Ddit critiqueof Brahminica Hinduism.
Ambedkar’sstatement that “[a] castehasno fedling that isaffiliated to other
castesexcept when thereisaHindu-Muslimriot” (52) makes onewonder
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about the bogey of theMudim, abogusIndian, serving the nation by haunting
it. Hence, fromthe minoritarian/Dalit anglesforce oneto rethink Gandhi’s
opposition to separate el ectoratesfor the* lower” castes. Beverley Nichols
notes:

Gandhi fiercely opposed this scheme. “Give the untouchables
separate electorates,” he cried, “and you only perpetuate their status
forall time.” It wasaqueer argument, and those who were not bemused
by the Mahatma's charm considered it a phoney one. They suspected
that Gandhi wasalittle afraid that 60 million untouchables might join up
with the 100 million Muslims—(asthey nearly did)—and challengethe
dictatorship of the 180 million orthodox Hindus. (39)

In marked contrast to the val ourization of apan-Hindu identity, pan-
Idamism of theAligarh or the Deoband variety islabeled separatistinavery
easy manner. The successand failure of Gandhi’sad-ventureisabsolutely
tiedto hisvison of anIndian modern nation, aHind-swargj. Gandhi’sintruson
or intervention into the nationalist scene sparked off more problemsthan
solutions. an upper-caste and western educated Gandhi “returning” tothe
peoplewith aSouth African exposureto racism and abjuring hisclothesin
order to servethe* peopleof India’ with strategic allianceswith Muslims
capturesthe complexity of theissue. He thought of Muslims as another
community and easily walked into alliances with the Ali brothers who
duplicated Gandhi’sinitiativeamong the Mudim communities. Hence, pan-
Idamism must be seen asparalld to the pan-Hindu initiative of Gandhi and
the Congress, and both are culpable, if that istheright word, for the creation
of two nation-gtates. Inthiscontext, itisactualy the Darul Ulum Nadwatul
Ulamathat embodied apost-nationa pan-Idamic position. Combiningthe
Deoband'sreligiousinitiative and theAligarh’smodernizing trends, they
advocated areturnto Arabic and critiqued the Arab nation-statesfor their
adherence to the nationalist ideology of the West. They intended to re-
chargetheworld of Iam by writing the Indian experienceinto it (Zaman,
1998:59-81). Unlikethe Deoband, theAligarh and the JamiaMilliaventures,
theDarul Ulum Nadwatul Ulama sstressismoreontheArab-Idamic heritage
than ontheIndian experienceof Idam.

In Khundmiri’s perspective, Syed Ahmad Khan set out to enable
Muslims of India to engage with modernity, even if it required a
“depoliticization of] thelndianMudims’ (267). What isdsorelevantisthat
he understood the danger of falling into thetrap of amentality that looked
backwardsto agolden age of Mughal power. AsKhundmiri remarks. “The
conflict between the two outlooks of two Indian communitiesis, really
speaking, aconflict between two past-oriented outlooks. Itisafact that
most senstivemindsamong Hindusand Mudimsadopt an gpol ogetic attitude
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towardstheir respectivetraditions’ (279). Thishappened among Mudims,
in Khundmiri’ swords, because
a community whose existence is being questioned by a powerful
section of the majority can hardly be expected to take abold jump into
the unknown future. The suspicions of this articulate section of the
maj ority are not merely based on ignorance; there are reasonabl e grounds
to believe that a totalitarian-fascist trend is the source of an antipathy
towards Indian Muslims. To think in terms of cultural revival isitself
irrational and unscientific, but whenthe mgority talksabout it, it becomes
agreater threat to the growth of democratic institutions. (281)

Asacorollary of thisthreat, Islam in the modern context became
dominated by dlitist, conservative, anti-democratic and authoritarian thought
(271) whichtried to shakeitsdf off lived historica accretions, likefolk-religious
practices(50), whichwasa sothemark of itshistory inIndia. Accordingto
Khundmiri, instead of advocating apan-1damic exclusivity or separatism,
Syed Ahmad Khanin his* passionto bring scienceand religion closer landed
him[self] in adeistic position [whereby] in the ultimate analysis God was
amost banished from hisrdigiousconsciousness’ (78). Khundmiri goeson
toidentify the causefor thisin Syed Ahmad Khan's perception of myth as
contrary to contemporary science. Thiscould have been an extremereaction
to thephilosophica stagnationin contemporary Idamicthought, which started
imitating itsown past. What isrequiredisfor Idamtomove“forwardintime
and. .. forc[e] are-entry onthestageof history” (101). Khundmiri isable
to identify the problem with Syed Ahmad Khan'sinitiative asanegation of
historically devel oped religiouspractices. However, writteninthe heyday of
the Nehruvian promise, Khundmiri is not ableto grant such historically
developed practicesapolitical edge. InMohamedAli’swords,

Syed Ahmad Khan had no less aversion to the schools and colleges

of areligiously neutral government and he attributed the backwardness
of hisco-religionistsinWestern education to their sound instinct and the
cherished traditions of their past which could not tolerate such athing
asacomplete divorce between secular and religious education. (Hasan,
1999: 62)

Also, when Khundmiri talksabout Syed Ahmad Khan'sdepaliticization
of Mudlims, heisreading politicsin alimited manner. That isthereasonhe
cannot look at Syed Ahmad K han’smovetowardsadepoaliticization of Indian
Muslimsas being political. Reading the existentialist movement asthe
consequence of aclash between the theocentric and the anthropocentric
attitudes, Khundmiri notes: “The‘dead God' till hauntstheimagination of
the secularized humanity of thetwentieth century andinacertain sensethis
ideaseemsto determinethe quality of human existence” (288). Hence, we
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can seethat Khundmiri’spositionisthat religion and politicshaveto beread
asaways-aready connected, given the Chrigtian ethosof thewestern modern.
Thecry for their separationisusualy raised againg minoritarian communities
inamgoritarianworld. Arguing againgt the easy equation arrived at between
themgjoritarian and minoritarian“ communalism,” Jda commentsthat “ such
an overarching and loaded term ascommunalism ends up essentiaizing the
very religioudy informed identities, politicsand conflictsit purportedly aims
at explaining and combating” (78). She warns against an “academic
communaism” inthat our debatesacknowledge communadism asat best the
peorative other of nationalism or at worst aborrowing from the colonialist
project of essentializing Indian society and history. Stressing the need for
charting out anew typology that sidestepsthefacileand rigid distinctions
between liberal sand traditionaistsor between modernistsand anti-modernists
or between communalists or secular nationalists, she points out that a
“decidedly dlitist discourse,” especidly that of theexponentsof theMudim-
minority provinces, hasbeen usually taken “asnot only reflectiveof Indian
Mudimsbut also their * communal consciousness ” (80). Andtheelision of
religiousdifference, sheargues, with an essentialized homogeneousMudim
community isexplained, asinthework of FarzanaShaikh,intermsof “the
legitimizing ideal sof 1damic solidarity and the necessary subordination of the
individua will totheijma or consensusof thecommunity” (Jala, 80). Jda

noteshow Altaf Hussain Hali or hismentor, Syed Ahmad K han or Muhamed
Ali had no conception of their Muslimness as being at odds with their
Indianness. She showshow the Deoband orthodoxy, which she describes
as more culturally exclusive and “harbouring anti-colonial and Islamic
universaigt sentiments, immersed themsdvesinrdigiousdricturesat treditiond

educationd inditutions’ (82) and, later on, themoreredigioudy inclined young
Abul Kalam Azad ended up sidingwithaninclusionary and“ secular” Indian
nationalism. Such amove, in Khundmiri’s words, was premised on “a
mystification of the past rather than apreparation for building anew future’

andthe" seedsof the glorification of the past were contained in the movement
for independenceitself” (277). Accordingto Jala, intheface of increasing
Hindu revivalist ventures, especially on cow slaughter and aHindi with a
Devanagari script, “theinterestsof the* mgjority’ religiouscommunity could
be subsumed under theumbrellaof theemerging Indian * nation,” those of the
largest religious' minority’ remained maroonedintheideaof the* community’”

(85). Jalal comments that almost all analyses of the Montford reforms
underplay “the extent to which the provincial dynamic in electoral and
representative activities countered the process of ‘ communalizing’ Mudim
politicsatthedl-Indialevd. ... Theconvergenceof Mudim and Punjabi or

40



Muslim Responses to Modern Education

Mudimand Bengdi did not mean exchanging provincid interest for acommon
religiousidentity” (89). Sheaddsthat thedismal performanceof the League
inthe 1937 el ections substantiates the view that therewas not any primary
cohesion among Muslimsof Indiaat the national level; it wasrather “the
perceived threat from the singular and uncompromising ‘ nationalism’ of the
Congressto provincid autonomy and classinterestswhich gavethediscourse
and politicsof thelndian Mudimsasasubcontinental category afreshlease
of life” (90). Moreover, thedemand for Bangladesh in the Idlamic nation-
state of Pakistan hasto beread asdisproving clamsof apan-1damic cohesion
at the subcontinental level. Also, asJda notes: “Moresuccessful indeluding
itself than large segmentsof society comfortably positioned to smultaneoudy
liveout multiplelayersof identity, theinefficacy of the Pekistani Sate’'sldamic
cardisapowerful indictment of theargument thet therdigiousfactorin* Mudim
consciousness outweighsall other considerations’ (99).

These days there seem to be a fair level of consensus on the
problematic. Let metry toputitinasmpleform. Thereisan agreement that
modernity and secularism are historical projectsthat originated in Europe.
These cannot bereadily adopted by other nations. Infact, thegiven nation
formitself can be seen as being underwritten by a secular-modern ethos.
Secularism in its western form was more of anegotiated understanding
between the Church and the State in Europe. These nationsdid undergoa
modernization at thepalitical, civil-socid and culturd dimensions. Thehistory
of secularisminIndiaislargely differentinthat it wasthe nation-state that
adopted secularism (it can said that in the case of Europe, it wasthe Church
that adopted secularisminthat it agreed that life need not beawaysgoverned
by religiousnorms). Secularismin Indiawas not aseparation between the
public and the private, but was rather awatchdog who was supposed to
ensure equal respect for all religions. Hence, public and private are not
water-tight compartments or neat categories for us nor do Indian lives
acknowledge a separation between the secular and the sacred. Thereis
considerable spill over or crossover between them. If weunderstand that
we need to start rethinking our situation, thefirst stepisto devel op adequate
toolsthat are context-specific. That isto say, we start from the perspective
that thereareno given universalsand that eventhe categories, like“ religion,”
needsto be urgently re-examined. Thiscan only happen over aperiod of
timeand thefirst areato focuswould be education. Withregardto Islam,
educationisunderstood intwo different ways. Thefirst focusesondeveloping
Idamicdisciplineswith regard to modern requirements. The second would
focusonimpartingeducationindassca |damicthought, rather thanintraditional
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Idam. Theideathenwould beto promoteindependent andindividua thinking,
ijtihaad, among M udims, visuaizing education not asknowl edgebut ascritica
thinking.

1

NOTES

A seven-member “Prime Ministers' High Level Committee” headed by
RajinderSachar (see, Sachar), aretired chief justice of the Delhi high court,
set up by the government of India, on 9 March 2005, to inquire into the
socio-economic and educational status of Muslimsin India, who make for
roughly 14% of India’s population of 1.1 billion, submitted itsreport on 30
November 2006. Though the Committee and the Report has been criticized,
theissuesraised by thereport itself are chilling. Someimportant findings:
less than 4% Muslims graduate from school; contrary to right-wing
propaganda, only 4% go to Madrasas, principally because in most areas
of high Muslim concentration even primary state schools do not exist for
miles; wherethey do exist, Mudlimsinvariably prefer to send their wardsto
them, even when the dropout rate of Muslim children is much higher
compared to other community wards due to “poverty” as these children
are pressed into work by their indigent parents; the Muslim share in
government employment is 4.9% (against a population of 14%); in a state
like West Bengal ruled by the Left Front, their representation in state Public
Sector Undertakings is exactly zero percent!; among India’'s Security
Agencies(viz., CRPF, CISF, BSF, SSB &c.) Mudim representationis 3.2%;
just 2.7% are in place among District Judges; in towns that range in
popul ation between 50,000 and 2 lakhs, Muslim per capita expenditureis
less than that of India's Scheduled Castes and Scheduled Tribes! Thisis
also the case in areas across West Bengal, Andhra Pradesh, Gujarat,
Rajasthan, Madhya Pradesh; not more than 3% Muslims are able to get
subsidized loans, and only 1.9% benefit from the AntyodayaAnnaYojana
Scheme (programme to prevent starvation among the extremely poor);
only 2.1% Muslim farmers own tractors, and just 1% own hand pumpsfor
irrigation; thereis a*“ substantial demand from the community for fertility
regulation and for modern contraceptives’; over 20 million couplesaready
use contraceptives; “Muslim population growth has dowed down asfertility
has declined substantially”; if Muslims do outnumber majority Hindusin
any statistics, it is predictably as a proportion of the prison population. In
Maharashtra, for instance, Muslims make up 10.6% of the population but
32.4% of them are either convicted or facing trial; wherever Muslims are
spoken to they complain of suffering the twin calumnies of being dubbed
“anti-national” and of being “ appeased” ; both accusations never alow them
to feel equal citizens of India. The Report also puts on record the little-
recognized reality of caste hierarchies that have always existed among
subcontinental Muslims. Thus, the Ashrafs, Ajlafs, Arzals, respectively
correspond to the Hindu Swarns, Other Backward Castes, and Schedule
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Castes respectively. Although, untouchability of the kind that afflicts the
Hindu social order does not exist among Muslims, and although thereisno
bar to collective prayer in mosgues, the reluctance to inter-dine and inter-
marry isoften only aconcealed reality. The website al so draws our attention
to “three of the many path-breaking recommendations that the Sachar
Report makes’: the report recommends that 15% of al government funds
be allocated to Muslim welfare and development under all Central
government schemes; it recommends the constitution of an “Equal
OpportunitiesCommission” to look into the grievances of deprived groups
and for the elimination of anomalieswith respect to reserved constituencies
under the delimitation scheme; and, though it does not recommend
“reservations’ for the Muslim community per se, it suggests that those
among them who approximate in terms of social and occupational status
the scheduled and backward classes among Hindus be classified as Most
Backward Castes and proffered the same benefits that relevant articles of
the Constitution make available to counterparts among Hindus.

Some peoplegavetheir religion asMussulman Hindus or Hindu Mussulmans,
and otherscould not “name” thelanguage they spoke; for therole of Mudims
intheofficial colonial analysisof Indian society (see, Lelyveld, 1996:9-34).
However, Sugata Bose and Ayesha Jalal point out that the “powerful
revisionist school of South Asian historiography” goes overboard in their
suggestion that Indian social tradition waslargely anineteenth century British
colonial invention. The Muslims were not “an artifact of British colonial
imagination,” rather “Muslim social identities in different parts of the
subcontinent were being formed by patternsof social and economic relations
linked to the fact of British colonial rulewithout being wholly shaped by it”
(Boseand Jalal, 1999:167).

MushirulHasan, perceiving nation as pre-given, rather than aresult of actual
processes, argues that such a move “backfired—in so far as it aided the
causeof ‘Muslim nationalism,’” (Hasan, 1995: 2997).

Nehru’s following statement in his Autobiography brings out the
contradictory pulls of such a position: “The collapse and elimination of
Nationalist Muslims as a group—as individuals they are, of course, till
important leaders of the Congress—forms a pitiful story. It took many
years, and the last chapter has only been written thisyear (1934). 1n 1923
and subsequent years they were a strong group, and they took up an
aggressive attitude against the Muslim communalists. Indeed, on several
occasions, Gandhiji was prepared to agreeto some of the latter’s demands,
much as he disliked them, but his own colleagues, the Muslim Nationalist
leaders, prevented this and were bitter in their opposition” (139).

Taking afreshlook at hisoften contradictory rolesof saint and politician, G
Aloysiuswrites: “ Gandhi himself seemsto carry [the] seed of contradiction
within hisperson: hisseeming poverty wasbuilt on Birla’splenty, hislife of
Brahmacharya was based on obsessive sex experiments. His project of
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therecovery of the human body from medical tyranny was conducted while
hewas under continuous care of alopathic physicians; hisposture of humility
was coupled with the claim for exclusive access to truth; he preached a
politics of powerlessness and non-possession that did not brook rivalsin
leadership. Hissensitivity to the spiritual equality of all men was coupled
with aninsistence on VarnashramaDharmaasthe social ideal,” (Aloysius,
1998:176). Aloysiuscites Sarojini Naidu's comment: “1f only Bapu knew
how much it cost, to keep him simple” (Spear, 302).

It must be remembered that it was the mass mobilization campaign of this
timethat pulled the massesin an unprecedented manner towards redefining
themselves within the Hindu and Muslim Indian frame.

For an interesting study on the debates between these two educational
institutions, the DarulUlumNadwatulUlama and the Ahl-e SunnatJamaat,
see, UshaSanyal (1996). Though therewere plenty of smaller organizations,
likethe MajlisMuidul Islam that was constituted in 1921, | will only report
on the DarulUlumNadwatulUlama and the JamiaMillialslamia. The
DarulUlumNadwatul Ulamafounded in 1898 articulated amiddle position,
defining itself against the radical Aligarh spouting western ideas and the
more conservative Deoband. For detailsof thisinstitution, see, Malik (221-
238). The JamiaMillialslamia came into existence in 1920 and was a
breakaway group of the Aligarh University caused by the decision of some
of the Muslim political |eaders during the Non-cooperation movement not
to receive any government aid. As Mohamed Ali, a founder-member,
remarked: “1 never conceived of the Jamia's growth and permanence at
al.... Ourrea objectiveisAligarh which some day we shall conquer*
(cited by Hasan, 1999, fn. 84, 31, from Noorani, 25).

Cited by Prasad, 79, from Sachua, 19-20.

Cited by Hashmi,20-21, fromAziz,17.

Peter Hardy notesthat “the mutineers at Meerut, Muslim and Hindu alike,
rode to Delhi, as if by instinct, to restore Bahadur Shah to the empire of
India” in The Muslims of British India (34). Such ajoint anti-imperialist
move was to happen once again, during the Khilafat movement.

Pierre Bourdieu has classified the “ three fundamental guises’ of capital in
the social world: of economic capital—which isimmediately and directly
convertibleinto money and may beinstitutionalized in the form of property
rights; of cultural capital—whichisconvertible, on certain conditions, into
economic capital and may be institutionalized in the form of educational
qualifications; and of social capital—made up of social obligations
(“connections”), which isconvertible, in certain conditions, into economic
capital and may beinstitutionalized in theform of atitle of nobility (47). Of
these, the cultural capital can exist in threeforms: in the embodied state—
"in the form of long-lasting dispositions of the mind and body”; in the
objectified state—"in theform of cultural goods (pictures, books, dictionaries,
instruments, machines, etc.) which are the trace or realization of theories
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or critiques of these theories, problematics, etc.”; and in theinstitutionalized
state—"a form of objectification which must be set apart because, as. . .
inthe case of educationa qualifications, it confersentirely original properties
onthecultura capital whichit ispresumed to guarantee” (47), see, Bourdieu,
46-58.

12 The school that became the college was started in 1875.

13 Barbara Metcalf places the Deoband movement within other Islamic
intiatives which defy our piegeonholes. Her attempt is to consider such
movementsin their own terms and to identify some of the patterns such as
areal belief in Issam. Among the features, she identifies one as that the
participants who are “troubled by the world they live in and seeking
explanationsfor their situation, invariably interpret problemsasreligious,
for Issamisareligion that takes all lifeinits purview” (5). She attri butes
thisto the suddenness of a political vacuum, like the disappearance of the
Mughal empire and the weakening of the Ottoman empire (Metcalf, 1982:
3-7).

14 Elsawhere, heremarksthat the* neat division of humanlifeinto thereligious
and the secular involves a contradiction” (297).

15 Cited by Nanda, 73, from Mujeeb, 507.
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ABSTRACT
The paper focuses on the south-west Indian princely state of Travancore
where the development question was inextricably linked with the issue of
social equity. It argues that the local communities, rather than being
passive subjects of a monolithic developmentalism propagated by the
West, sought to negotiate and make development their own.

Keywords: Modernity, Development, Mentality, Agency, Civic rights
Introduction

Contemporary scholarship adheresto acritical stance on modernity
and views devel opment asfal se consciousness. The colonisersexhort the
colonised peopleto taketo the devel opment path asthey themselveswisely
and successfully did; the colonial subjectsenchanted by theideamissthe
exploitative aspect of the development project and pursueit. Thelatter are
thusviewed as passive subjects of the universalising, Western ideol ogy of
development.t Distancing itself from thisview, thispaper unravelshow the
colonised people negotiate with the super imposed project of development
seeking to makeit anew and their own.

The paper focuses on the devel opment processesinthe princely state
of Travancore, south-west India, during the nineteenth and early twentieth
century. It argues that in the caste-divided society of Travancore the
devel opment question wasinextricably linked with theissueof socid equity
and civicrights, including accessto public roads, conveyances, government
offices, courtsof law, educational and healthcareinstitutionsfor thelowest
socid groups. Thepaper isstructured asfollows. Following thisintroductory
note, the paper tracesthe material processes of development in Travancore
and thewelfareimplicationsthereof. The paper then proceedsto explore
how development wasimagined by different social groupsand how each of
these negotiated with theidea. Itisargued that such negotiation was shaped
by the given socid and economic conditionsof each group and the perceived
possibilitiesinthe new devel opment scenario. Drawing onthese, theconduding
sectionre-affirmsthe hypothesisof colonia subjectsnegotiating devel opment
evenwhilelegitimisngit.
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Mentalities of Development: The Case of Travancore
Of Production and Exchange

Someof the pet hypotheses of economic historiansof nationalist and
Marxist persuasion on economic changein Indiaunder colonia conditions—
likede-industridisation, agricultural stagnation and policy-induced famines—
fall tofit the Travancore case. Whilesomeof the cottageindustrieslikeweaving
of coarsetowe sand making of ironimplementsmet with decline, nineteenth
and early twentieth century Travancore presentsitself asabuoyant economy.
At once, however, the economic change occurring in Travancorewasmore
nuanced than what the Cambridge economic historians — with their
‘sustenance, if not improvement’ hypothesis—would have usbelievewith
regard to India. Travancore economy indeed grew but the benefits thereof
did not trickle down to the peopl e upon whosetoil and misery the growth
was attai ned.

Whiletheworld-market had forged systemic linkswith the Ma abar
hinterland of production beginning fromthe Portugueseimperidist expanson
of theearly sixteenth century, the post-1850sisespecialy remarkable.Ona
world-scale, the period was characterised by therapid collapse of barriers
to trade and transport and the unprecedented expansion of imperial capital.
World-trade expanded by around ten-fold between 1850 and 1910. The
replacement of sailing shipswith steam vesselsreduced cost and time of
shipping: tramp shipping freight fell by half; shipping timewasreduced to
one-fifth. More goods could be carried and over longer distanceswith the
ad of seam technol ogy. Consequently, freight carrying capacity at theglobal
level expanded five-fold. The Suez Cand, “ahigh road to the Indian Empire’
asDigadi describedit, effected asaving of 40 per cent intheshipping distance
between London and Bombay. Transit time between the two centreswas
fiveto eight monthsin the eighteenth century. With the opening of the Suez
Canal, thiswas brought down to one month by 1870. The advent of steam
ship brought it further downto two weeksby 1914. In the early nineteenth
century, atraveller from England would have taken ayear to reach south-
west India; by thelatter part of the century, he/shewould takejust about a
month, and by the early twentieth century, evenless.

WithinIndia, railwaysplayed amgor rolein condensing timeand space.
By 1870, three major trunk routes— between Cal cuttaand Delhi, Bombay
and Allahabad, and Bombay and Madras— werelaid. In 1902 Travancore
waslinked by rail to Madrasand thusto therest of India. For Travancore,
theimprovementsinland andinland-water trangport toowerecrucid. Besdes
theaready existing trunk routes of tradewith the Tamil country — through
Nanchilnadu and Shencottal —the south-north land routewithinwasextended
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and expanded in 1877-78 and re-christened asthe Main-Central road. It
followed acourseaong the hillsand gaveready accessto thevariousroutes
leading to the Highlands. By 1880s, withtheVarka acliffstunnelled through,
the state attained an uninterrupted inland water-transport route connecting
north and south. Telegraph brought placesfurther close. In 1854, Bombay
and Cal cuttawere connected; within ayear thelinewasextended to Madras.
During the same decade, tel egraph reached in Travancore. By 1870 India
waslinked to Britain through submarine cable. Thismarked an amazing change
fromthe earlier decadeswhenit took fiveto eight monthsfor aletter from
Indiato reach Britain and thewriter could not expect areply inlessthan a
year and ahaf from the date of his/her |etter.

Between 1850 and 1914, while world-trade expanded by about 10-
fold, theexternal trade of Travancoregrew over 20 times. Value of exports
from Travancorerose from British Rupees|[hereafter, Bh. Rs.] 17.5lacsin
1857-58to over Bh. Rs. 421 lacsin 1913-14 (at current prices). Imports
which stood at Bh. Rs. 10 lacsat the beginning of the period rose 27-fold to
Bh. Rs. 283 lacsby 1913-14. The expansion in trade surpluswas about 20-
fold. Thiswasremarkable cons dering that the popul ation of Travancore had
increased only by about threetimesduring this period.?

Two components of the colonial policy regime were critical to
Travancore's trade expansion. Neither was to the liking of the princely
government but it had to givein under the weight of the paramount order.
Thefird critica component wasthetrade and tariff reforms. Beginningfrom
the 1850s, pressure was exerted on Travancoreto lift the state monopoly of
trade. Eventually, in 1865, the princely government wasforcedto signa
customs agreement —the Inter-portal Trade Convention — that entirely
dispossessed it of themonopoly of external trade and theright to framethe
scheduleof tariff. The second component of thecolonia policy regimewas
monetary reforms. Inlinewith theuniform customsareacreated through the
I nter-porta Trade Convention, the British sought to cresteauniform currency
areafor increasing the trade within the subcontinent and with the outside.
Travancorewasallowed to retain its currency but denied theright of issuing
coinsof thevalue Re. One. The notional Travancore Re. was pegged at a
lower level than the Bh. Re; while 28 chukramwould make a Travancore
Re., the British Re. cost 28.5 chukram.

During the post-1850 period, besidesasubstantiveincreasein the
volumeof external trade— both exportsand imports— adefinitive change
occurredinthecommodity structureof trade. Traditiona agricultura produce
and spicesformed themgjor item of export at the beginning of the nineteenth
century. Whilethe absol ute volume of itsexports continued to riseduring the
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courseof thecentury and itsposition asthe most important commodity group
of export was never challengedbut therelative significance declined. This
wasin the context of therise of new agricultural commodities— plantation
produce—and new industrial goods— especially coir matsand coconut oil
—intheexport basket. Thevaueshareof thetraditiond agricultura produce
in total exports declined from 83 per cent in 1857-58 to 56 per cent in
1913-14. Thedeclineespecidly owed totherisng shareof plantation produce
whichincreased from lessthan one per cent to 22 per cent. Therest 22 per
cent of the value of exportsaccrued from industrial goods. Travancore’s
import basket at the beginning of the nineteenth century comprised opium,
tobacco, armsand ammunition, cotton goodsand yarn. Themost significant
changethat occurred wasthe growing value share of paddy andriceinthe
import basket. Together, theseformed aquarter of theimport basket in 1870-
71; by 1913-14 thesharehad risento nearly one-haf. Therisngvaueshare
owed to increased quantitiesimported rather than increased prices. With
better connectivity to therice-growing regions of Bengal and Burmaand
creation of new paddy fieldsthrough reclamation of backwaters, the price of
paddy and riceinfact declined during the period.

Consdering that therewas no unprecedented demographic expansion
what explainsthe steep riseinimport of paddy and rice? Foremogt, thiswas
conseguent to the shift of labour from the production of food cropsto cash
cropsand to manufacturing. A good part of |abour in the highland plantations
wasdrawn from the Tamil country but it imposed anew demand on paddy
andricein Travancore. Onthecoast, theemergenceof coir weaving factories
and innumerable spinning unitsimplied the withdrawal of labour from
agriculture, especially from food-crop cultivation. Such re-location placed
anincremental demand too on paddy and ricebecauseintheir earlier location
inthe countryside, their diet wasnot rice-centric but comprised dongside, a
largevariety of tubers. Further, the assignment of highlandsfor plantations
and the associ ated ban on hill-cultivation of rice—restrictionsbeganin 1870
and bringingin new landsunder cultivation bannedin 1911 —cut intointernal
supply. Besidesimporting paddy and riceand augmenting internal production
by encouraging reclamation cultivation, the government sought to propagate
the cultivation of anew food crop, cassava. By 1921 half the food needs of
Travancorewas met by cassava.

Thefact that the export volume of Travancore expanded by over 10
timesanditstrade surplusgrew by over 10-fold between 1850sand 1910s
should not lead to hasty macroeconomic conclusions. Whilethe stated growth
broadly indicates a buoyant economy, there are other facts worthy of
consideration. First isthe question of balance of payments, althoughthisis
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not easy to ca culate. Theannud tribute (subsidy) tothe Crownwasapressing
chargeintheinitia period but the burden|lessened over timeinthe context of
growing revenuefromland and trade. At once, however, there were new,
“home charges . The profitsdrained out by the plantation companiesand
coir weaving millsand exporters constituted asevere drain on the economy.
Plantation companies paid out dividend on equity at about 30 per cent onthe
average. Thenet out-flow of annual profit after posting reservewasover 70
per cent inthe case of major plantation companies. Over 60 per cent of the
valuegenerated in coir accrued to sterling capital . Assuccinctly put by the
author of The Travancore Sate Manual :

The salaries of the European servants of the State as well as their
pensions, interest and profit on theforeign capital invested inthe Quilon
Railway and the plantations on the hills, the cotton and oil mills, the coir
manufacture and other industries due to foreign enterprise may all be
taken to form a tribute which this country pays to British India or the
United Kingdom (Aiya3, 1984: 193).

Such drain was occasioned by the near total dominance of foreign
capita inthenew, globaly interl ocked economy of Travancore. Until thefirst
decade of the twentieth century when rubber began to be cultivated, the
plantationswere entirely monopolised by sterling capital. Eveninthe case of
rubber, thelocal peasants established aclear presence only by the 1930s.
Their holdingswere, however, relatively small. In 1911, eleven of the 12
major tea plantations, and nine of the 10 major rubber plantations
wereownedby sterling capital . Even those plantations not held by colonial
capital were controlled by European managing agency houses. Again, six of
theeight coir weaving factories, al four mining companies, thethree cotton
weaving mills, and thelone cotton spinning mill wereowned by foreign capitdl.
Theonly domain of significant presence of locdl capital inthefactory sector
wasin coconut oil-milling. It wasonly after the First World War that |ocal
entrepreneurship emerged from the poresof coir yarn manufactureand trade
and small-time banking, and expanded, a beit slowly, and moved into the
factory sector. Yet, by and large, local capital continued to prefer investment
in plantationsand internal trade. They occupied only thethird tier of the
capitalist class, next to serling capita and theWestern Indianimmigrant capital
who held thereinsof sub-continental trade.

By thetime of the First World War, Travancore had beenturnedintoa
production machinefor theworld-market. Within Travancoreno Stewas| eft
untouched: the highlands, the port-towns, the backwatersand the backwater-
sidevillagesdl cameto belinked with theworld-market. An overwhelming
share of the labouring popul ation was drawn from lower and out castes,
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especially women. Women of depressed castes formed the majority of
workforcein teaplantationsand reclaimed rice-fields. Their shareinthe
factory work-forcewasashigh as 30 per cent in 1897-98. Thisfigureexcludes
women employedintea-factorieswhichif included would perhaps post the
shareeven higher. Child labour washighinthe Travancorefactories: about
40 per cent in 1897-98. Women workersin factorieswere paid only half the
wagespaid to men, and childrenwere paid only one-third. Whilecoir weaving
millswereworked mostly by malelabour, theentire spinning sector comprised
femalelabour. Both maleand fema elabourersin coir weremostly Ezhavas,
alow caste, whilethe pre-spinning activitieswere apreserve of out caste
Pulayas. Toddy-tapping again was exclusively undertaken by Ezhavas. All
maj or operationsinvolved inreclaiming the backwater for growing ricewere
performed by Pulayaand Pariah labourers. Thegloba production machine
of Travancorethusowed itsworking to the cheap labour of lower and out
castes, especialy women.

I magining Development

Thefirgt seedsof theideaof progressin Travancorewere sown by the
Anglican Protestant missionariesduring the early nineteenth century. They
established thefirst school s patterned on the English mode and introduced
Western kind of healthcare among the lower-casteswho had opted for the
Christian path. Thisinspired thegovernment to set up schoolsand hedlthcare
facilities patterned on these. The state acting through the British Resident
ever-ingstent on socid and economicreforms, the'* enlightened princes  trained
insciencesand political economy, and gentlemen official swho appreciated
‘themodern viewsof Englishmen’ cast thedevel opment net evenwide. The
avowed am of aTravancore dewan wasto “ providefor every subject within
acoupleof hours' journey, the advantages of a Doctor, a Schoolmaster, a
Judge, aMagistrate, aRegistering Officer and aPostmaster” (Aiya, 1984:
564).Whileeventualy these officeswere established acrossthe state, it was
only with the powerful articulation by lower-caste socia movementsthat
these became accessibleto” every subject”.

Providing development infrastructure crucia ly depended on national
wealth. The state identified hard work and industry as the way to
increasewealth — of the nation and of the individual. “ The hand of the
industrious hegpethwedth”, so began thefirst prince slecture* Our Industria
Status at the podium of the Trivandrum Debating Society on September 26,
1874. Henoted that “ the happiness, prosperity, power and glory of asociety
or anation may awaysbe measured by itswell-directed, well-conserved
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and progressive industry.” Travancore combined “within so narrow
[geographical] limits... somany, so varied and so preciousnatura blessings’,
but the contentment that sprang fromit had “ stunted the spirit of progressive
enterpriseand industry”. While acknowledging that “it may belong before
wecould see Travancore convertedinto anindusiria bee-hiveof manufactures
like Bengal and Bombay” he consoled that the people* need not despair”.
Therewasagreat potential for commercia cultivation and export of edible
roots, plantains, indigo and jute bes desthe expans on of coir and coconut ail
milling industries already in place. He exhorted the moneyed-classesto
spearhead indudtridisation.

What avast quantity of coconut fibre iswasted or burnt as fuel in spite

of all our coir exports and the very enterprising American firms at

Alleppey! Why should not coir manufactories arise at Trivandrum and

Quilon?..A large quantity of coconut and other oils is exported. Why

should not soap and candles belocally manufactured?(Tirunal 1874:8-9).

The prince emphasi sed the potentia for individua self-advancement
throughindustry and labour. He sought toillustrate thisby advancing areal -
lifeexample. PD Devasahayam of southern Travancorewasborninto apoor,
lower caste Nadar family. He turned to Protestant faith and attended the
London Missionary Society’s Boarding School. Subsequently, heworked
asacatechigt, went to Ceylon and served asasupervisor inacoffee plantation
for many yearsbeforereturning to Travancore. Back home, Devasahayam
bought alarge expanse of ricefieldsand soon emerged asaleading coffee
planter. Clearly, the princely portrayal of theindividud life of & self-made
man’ marked adefinitive break with thetraditional Hindu notion of humanlife
asentirely determined by caste-position and destiny.

Thevarious caste-based socid movementsthat emerged from thelate
nineteenth century articul ated specific development demands. The central
concern of each caste — whether high or low — was how best it could
adapt to thechalengesand possibilities of the neweconomy and society. The
emphasesin the devel opment agendaof different castesvaried. Yet broadly,
these wereinfluenced by two factors: first, the position of the castein the
prevailing socid order and the specific set of needsarising thereof, and second,
the organi sational features specific to the caste and the extent towhich these
conformed to the attributes of development.

For Pulayasand other depressed castes—mostly wetland agricultural
workers— gaining accessto roads, schools, hospital's, courts, government
officesand marketswastheforemost need. Thegovernment had notifiedin
1865 that public roads shall be accessiblefor wheeled carriage by peopl e of
al cagtes. It wasasif neither thegovernment nor the socia elite accepted “ dll
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castes’ to include Pulayas and otherswho were regarded as‘ out-castes .
The half-heartedness of the government and the resistance from the caste
€lite combined to ensure non-implementation of social legisation, often
introduced under the paramount pressure. In an open challengeto the upper-
caste elite and the state, Ayyankali — who subsequently emerged asthe
most important |eader of the community —heroically rode adecorated cart
aongthevillageroad; heformed amilitant band to res st the attack fromthe
upper-caste elite; the band marchedto the market-place, asserting the
legitimate claim to public space that was denied to themembers of their
community. In 1904 Ayyankali opened aprimary school for Pulayachildren
but the upper-castedite burnedit down. Inan attempt toforcethegovernment
to offer school admission for Pulayas, the members of the community, most
of whom were agricultura workersof the upper-castelandlords, struck work
for nearly ayear in 1907. The strikewascalled off only whenthegovernment
agreed toissue ancatification throwing school admission opento Pulayas. As
theresistance of the upper-castes persisted the government had to re-issue
thenatificationin 1910 and 1914.

During the second decade of the twentieth century the movement took
adeve opmentalist turn. Theearlier militant band had givenway toaformal
organisationin 1907. Asthecommunity gained representationinthelegidature
through nomination by the government, the demandswere articul ated more
onthelegidativefloor and much lessoutside. Educationwasrecognised asa
key resourceto the modern. Ayyankali pronounced that hislife-ambition
wasto seeamember of hiscommunity graduating. He saw the possibility of
linking up the skill-background of hiscommunity with modern manufacture
and sciences. Speaking at the Popular Assembly on February 28, 1916, he
pointed out that a ong with genera education Pulayachildrenshal betrained
insomekind of work or manufacture. He requested the government to set
up specid technica schoolsfor Pulayasand to award scholarshipstotrainees,
to rel ease special grantsfor weaving schoolsrun by the community; andto
impart training in science, agriculture and industry to teachersfrom the
community. Further, given their traditional association with agriculture, he
perceived the socio-economic gainsto be had by command over the new
agricultural science and requested the government to include agronomy in
thecurriculum of Pulayastudents.

The Ezhavas—astep higher inthesocial order but reckoned aslow —
wereengaged inarange of occupations. agricultural work, coir spinning and
weaving, tapping and sale of toddy, and petty trade; therewereteachersand
traditiona doctorstoo. Whilethey had accessto educationincluding university
education, most of them lacked resourcesto invest in higher education; for
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thefew who could afford, thefact that government employment was closed
to them was major disincentive. In 1903, the Ezhavas established the Sri
Narayana DharmaParipa anaYogam(the Yogam, for short) which aimed at
“the progressof spiritual and worldly education and industria habits’. The
Yogam perceived devel opment asameansof overcoming the* backwardness
imposed onthecommunity by thetraditiona socid order. TheYogam activists
were expected to lecture on austerity and the best methods of devel oping
agriculture, trade and manufacture, to convince men and women that living
upon lazinessis against theinterests of the community, and thusto excite
themtoaction, and to set upindustrid unitswherever necessary, to encourage
peopleto makeascientific study of industriesand propagateideasthereof. A
vocationd training centrewasintegral to most of the Yogam establishment.
The central monastery had aweaving centre attached toit. At its Sanskrit
School, ‘ mechanism’ and * agricultura science’ werepart of thecurriculum.

Spiritud progressand materia deve opment wereperceived asmutualy
complementary. When the Yogam established anunnery, Narayana Guru,
the spiritual leader of themovement insisted that it should aim at imparting
training in sawing and other handicrafts, nursing and childwelfare. Again, as
the members in Cochin approached him for consecrating a temple, he
suggested that initsstead, aweaving centre and anindustrial school may be
set up. Even ashe consecrated temples—in amilitant defiance of the Hindu
scripturesthat disallowed lower castes doing so— the occasion was often
used to deliver the message of materialism. For instance, on consecratinga
templein Cochinin 1912, the Guru observed:

The economic condition of our community is sickly. Economic
progress cannot be secured other than through industry. This demands
special attention of therich. They alone are better equipped to introduce
various kinds of machines and conduct manufacturing activities. If a
single person isunableto undertake this, agroup of people should come
together to float joint-stock companies and act courageously in such
matters. While paths of progress lie straight ahead, unfortunately, our
people are weary of treading on these (Vaidyar, 1972: 154).

Theinaugura addressddivered by Dr PPa pu, aleading activist of the
Yogam, a itsfirst annua meeting heldin 1904 isreflective of the devel opment
concernsof thecommunity:

We should display morelove and interest in buying and using things
produced by our community and our country. An ordinary English citizen
buyswith pride the goods produced in England and by the English, even
if these are priced slightly higher. Japanese and Americansact likewise.
We should try to emulate this as far as possible. If our goods are not
quite up to the mark, we should not dismiss them with contempt. Our
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attempt should be to improve them. Members of our community should
enthusiastically engagethemselvesin different kinds of businessventures
(Madhavan, 1986: 199-202).

Following theexample set by the Crystal Palace exhibition 1851, and
variousexhibitionsin India, often organised out of anationalist fervour, the
Yogam held an exhibition in 1905. About 3000 Ezhavasfrom acrossthe
Ma abar Coadt attended theexhibition. Theking andthedewan of Travancore
madeafinancia contribution for itsconduct. Interestingly here, ongside
productsof traditional craftspersons, modernindustrial productswerealso
displayed. (Ibid, 144-54) Theexhibition seemsto haveleft adeepimpact on
young minds asthe childhood memoirsof C Kesavan, the chief minister of
theunited state of Travancore-Cochin, suggests.

| saw Dr Palpu’syounger brother, Mr Tanuvan, using atypewriter.
The ceaselessplay of asinglefinger on this machine was quite amazing.
It left everyone there wonderstruck. It was only recently that the
machine had come into use in Travancore. Ezhavas of Kottar and
Balaramapuram had displayed finewoven cotton goods of thefirst grade.
A loomwith warp frameswas also on display. A saucer made of candy-
sugar by an Ezhavafromthe Tirunelveli district attracted much attention.
Another interesting item on display was an engraved vessel with alid,
made out of a large sized coconut shell. These were some things that
aroused one’s curiosity and are still vivid in my memory; as also the
presence of KumaranAsan displaying hisphonetic skill in English, which
he had just learned to speak (Kesavan, 1968: 410).

Besidesorganising industria exhibitionsto propagate the message of
industry and labour, Yogam activigsthemsdvesinvestedin tradeand industry.
In 1906, Palpu and afew wealthy Ezhavasjointly floated the Travancore
Weaving and Trading Company with acapital of Re. OneLac.TheYogam
directly initiated acooperative, theWeaving and Trading Association, in 1909.
INn 1914, it floated the Malabar Economic Union with acapital of Re. One
Lac. Thecompany, formed specifically to generate empl oyment opportunities
for themembersof thecommunity, had NarayanaGuru asoneof thedirectors.
Asanwasnot merely agreat poet and aleading activist of the Yogam; hewas
asuccessful industrialist who owned and operated aroofing-tilefactory. It
wasnat that the Guru and the Yogam were supportiveof al economicactivities.
Whilethe consumption of toddy was spread across socia groups, the upper-
castes often chose to denigrate the Ezhavas for being its producers and
purveyors. Guru pronounced alcohol as*poison’ and commanded: Neither
produce nor supply it.

TheNayarswere privileged by their higher socia statusand control
over land. They had accessto university education. Whilethe higher level sof
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employment in government were adesignated nichefor Brahminsfrom
Marathaand Tamil country, themiddleand lower level swereopento Nayars.
They sought to capitalise on education with aview to attain alarger share
ofthegovernment jobs. TheMalayali Sabha, apioneering organisation of the
community, offered financial assistance to Nayar students at Madras,
patronised Malayal am school sinthe state, and established an English School
at Trivandrum. The educationa effortsof the Sabhawere ably continued by
itssuccessor organi sation, the Nair Service Society foundedin 1914.

Not that the Nayarswere unaware of the gainsto be had from trade
and manufacture, but their traditional family property structure and lack of
experiencewereahindranceto mobilisation of capital. TheMdayai Sabha
therefore sought to promote community-industrial collectives. Onitsown,
the Sabhaformed atrading company, whichwasasuccessful oneconsidering
that the company had anannud earning of Rs. 5000in 1887 (Jeffrey, 1994:158-
9). The Sabhaa so established anindustria school for givingtrainingtothe
membersof the community. Besidesthe stepsinitiated by the Sabha, there
were localised attempts at trade and industry by the members of the
community. A newsreport of October 14, 1905 indicated theeffortsof Nayars
incentral Travancoreto mobiliseacapital of Rs.10000 through individual
subscriptions of Rs.20 each from 500 peopl e to conduct varioustrading
activitieson alarge scale (Manorama, 14 Oct. 1905).

Yet, except in the cashew nut processing industry, Nayars could not
riseto economic prominence. M.L .JanardananPilla, perhapsthelone Nayar
industridist of any significanceat Alleppey, lamentedinthe 1930s.

The various high-rise monuments, trading and industrial
establishments that dot the skyline of Alleppey belong to other
communities. Nayars are said to be heroes, but ironically they show no
heroism in thismatter [trade and industry]. Agricultureisnot profitable.

It isnot easy to get employment ... .We [Nayars] are not used to saving
money ... If we start anything [business] we quarrel and split our ways.
The expenditure of Nayars is on the increase. But we do not care to
increaseincome. We have no bank of our own...(Deepika,May 1, 1939).

At the apex of Travancore's socia hierarchy was Nambudiris or
MadayalaBrahmins. Forming lessthan oneper cent of the population, they
were predominantly non-cultivating land owners. Their education wasof the
traditional kind, in Sanskrit and the Vedas, and aimed to equip them to
undertake priestly tasks. Constrained asthey were by the conventions of
distance pollution and the exacting requirements of everyday worship, their
mobility and therefore accessto schooling wererestricted. Theauthor of the
Travancore Sate Manual writing in the early twentieth century noted that
“aNambudiri isat hisbest in hisquiet and secluded retreat, remote from
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townsand citieswhich heinstinctly dreads. Hewould beentirely out of his
elementinalargetown where one can easily detect him by hisqueer looks
and awkward manner” (Aiya, 2: 251-2).

Eventhislonginsulated community could not escape theinfluence of
the sweeping changesin the economy and society. Asthetwentieth century
wore on and other caste groups made advancesa ong the path of modernity,
thecommunity found that it had been almost entirely left out. Thisprompted
sdlf-reflection by thecommunity:

L ook at other communities. Agriculture, trade, employment, positions
of honour — all these are in their hands. We merely receive rent and
arequite content to have our mealsthus. The goodies offered by servants
and tenants we take, without ourselves doing any labour. Basking in
ancient glory, we have no idea of what happens outside Kerala. We
have not cared to study the dynamics of science. We practically offer
nothing to the nation (Bhattatiripad, 1983: 66).

Consstent with thissdlf-critical stance, wasthe attitude of asection of
the Nambudiriswho began to feel ashamed of charities bestowed on them
by the State. It wasa so felt that such incentivesimpaired the community’s
effortsto encounter thenew challenges. Thisisreveaedin Mathur Vasudevan
Nambudiripad’sappeal to the Travancore Rgjain 1911.:

Well-versed as he is in the Science of Economics, His Highness
does not need to be advised that the resources used in extravagant
expenditurefor Murajapam and other ceremonies of thiskind [inwhich
Brahminswere bestowed with charity] could be morefruitfully utilised
for the education of the Nambudiris. Economic theory informsusthat a
nation’s wealth should, to the extent possible be channelised into paths
of progress. To aid the leisurely, stifles their incentive for industry. It
would be useful if the money now spent on satisfying the voracious
needs of idle Nambudirisis used instead, to set up a school that would
be a thing of permanence. It should go without saying that the main
curriculum of the[proposed] school should consist of English and sciences
taught in vernacular (MalayalaManorama, April 8, 1911).

In 1944, EM SNambudiripad, an early activigt of theNambudiri reform
movement and subsequently aleading communi<t, addressed the community
thus

These days there are many Nambudiris who have secured their
share of family property and are living separately. Many of them are
capable of starting industries, at least on a small-scale. But most of
them continue to depend on the tenants' rent; very few take up trade
and agriculture even in asmall way. Not one factory of significance, or
an estatewhere cultivationiscarried out on scientific lines, initiated by
Nambudirishave cometo my notice... If weareto surviveinthe changing
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economies of theworld, Indiaand Kerala, instead of spending our time
exacting rent in the capacity of landlords, we should try to increase our
wealth and the wealth of the people by entering the spheres of trade
and industry. Unless we do this, all those social reform activities
undertaken so far would prove to be infructuous. (Priyadarsan, 1982:
XXXi-ii).

What was the economic status of the non-Hindu communitiesin
Travancore?How did they respond to the new economy?Themost prominent
among thenon-Hinduswerethelocd, Syrian Chrigians. The Syrian Chrigtians
werelargely amonoalithic church connected with the orienta churchestill the
Portuguese arrived and inducted them into the papal fold; but they retained
many orientd rites. The Syrian Chrigtianswereengaged inwetland cultivation
of rice, cash crop cultivation in the garden land, agro processing and trade.
Many of them were royal tenants and enabled by the 1865 land reforms
became absolute ownersof land. They further rosein prosperity with the
expansioninrice-fieldsthrough thereclamation of backwaters. Eventhose
who were not owner-cultivators attained economic rise by acting asfarm-
managers with a sharein the produce. Many moved to the midland and
established cash crop gardens, invested in trade and money-lending or set
up agro processing units—coir and coconut oil milling ventures—in the port-
towns. With the spread of rubber cultivation, especidly inthe post-First World
War days, someof them established smal and medium-sized plantationsand
acquired further wealth.

Thecaseof P Johnisillustrative of therelatively richer capitalist —
though in no way comparableto the sterling capitalists—among thelocal,
Syrian Chrigtians. Hisfirst venturewasacoconut-oil mill inAlleppey in
partnership with hisbrothers. John got involved in rubber planting soon after
the crop was introduced in Travancore, becoming a partner in a rubber
syndicate managed by the British in 1903. Subsequently, along with his
brothers and a sterling partner, he floated a new firm; land was bought
specifically for planting rubber; but it wasanon-starter and theland was sold
to asterling company. From 700 acresin 1910, the operated arearoseto
justlessthan 2000 acresby 1917, but the economic depression, theincreasing
use of synthetic rubber, and the Second World War proved trying and by
1961 the acreage was alittle more than 2000.

The Syrian Christians had accessto village schools; some of them
wereteacherstoo. Fromthelate nineteenth century many schoolswere opened
inthechurch premisesor a theinitiativeof thechurch. With accessto university
education and backed by economic power toinvest therein, many of them
could join the ranks of the small but growing class of professionals. The
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combination of higher education and economic surplusasofacilitated their
riseas’ print capitalists . Both themajor newspapers Nazrani Deepikaand
Malayala Manorama in Travancore were captained by Syrian Christians.
Enlightenedinthemattersof modern polity and economy by virtueof university
education and enthused by their rising stake asinvestorsin the new economy;,
the Syrian Christian proprietor-editorsfashioned the pressasaplatformfor
articulating arange of devel opment themes. Thethemesincluded, foremost,
accumulation of wealth, reformsin agriculture, drain of economic surplus,
promotion of cash crops, value-addition inindustry, scarcity of capitd, state
intervention, and technical education.

On July 16, 1888 the Nazrani Deepika gave a clarion call: “Oh,
Malaydi, themost important thing for human beingsinthisworld [asdistinct
from the other world] iswealth and the principal means of acquiringitis
through trade. These being so, at |east from now on, striveto achievethis
goal”. A two-part editorial, “Nammude Aal ochanakkuravu” (Our lack of
reflection), which appeared in September 19, 1900 issue noted thus:

In trade and manufacture, we [people of Travancore] have not
attained eminence. Thiscountry whichisso richly endowed with avariety
of cereals, plants, fruits and tubers, ought to have outshone other
countriesin trade and manufacture. The present situation appearsto be
the outcome of a certain lack of capacity to reflect and to invest
commensurate efforts. The prosperity that accrues to a country from
trade and manufacture would indeed be great. Countries[sic] like Europe
and Americahave, by employing thisprinciple, grownricher thanus...
It is now our turn to pursue routes of progress.

The second joint-stock company floated in Travancore was the
Malayala Manorama. Itsstated alm was, besides publishing anewspaper,” to
demonstrate how income could beregped by forming joint stock companies’.
In 1910, its promoterslaunched arubber planting company that wasthefirst
locally-owned planting company inthe state. Through editorialssuch asthe
onepublishedinthe duly 7, 1906 issue, the paper made astrong casefor the
formation of joint stock companies.

First, thereare only very few amongst uswho have sufficient capital
to run a proper business. Second, the [sole proprietary] business
enterprise runs the potential risk of incurring setbacks because of
proprietor’sfollies. Third, inthe unfortunate eventuality of any possible
misfortune, the proprietary concern may become insolvent. If on the
other hand, several individualscometogether, subscribe Rs. 100 or 1000
each, float a joint stock company and run the business none of the
problems cited above would affect it.
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Among the other major non-Hindu communities were the Nadar
Chrigiansand Mudims. Theformer were concentrated in southern Travancore
and had chosen Christian faith under thelead of the Anglican missionaries.
Whileeducation hel ped many of their membersto gain upward mobility the
vast majority continued to be agricultural labourers and palmyra-toddy
tappers. Muslimswere scattered acrossthe state with some settled in the
river-side trading townsin the midland and many more on the plainsand
coastal tract. Somewerelargetraders; afew wereinvolved in cashew-nut
processing industry but by and large the economic status of therural masses
washot very different fromthat of the Nadar Christiansand thelower-caste
Hindus.

Negotiation and L egitimisation

Admittedly, initsorigins, theideaof development isWestern but the
project of development asit unfolded in Travancore was not a one-way
imposition. To assume so would beto misstheagency of the colonised people,
who exploredtheidea, accepteditin parts, and modified it to suit their existing
statusand needs. The peopleof lower and out castesespecially viewed and
represented theideaof development asinseparablefrom theideaof socia
equity. Against theterrain of the colony theideaof development thus ceased
to bemonoalithic and assumedamultiplicity of meanings. Yet, ingppropriating
development in so many different way's, the col onised peopleadsolegitimised
theideaof devel opment.

NOTES

1 See, for instance, Ferguson (1990) and Escobar (2011).
2 Except where specifically attributed to other sources, al figures and quotes
are drawn fromRammohan (1996).
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ABSTRACT

This paper tries to address the questions related to the writing of Dalit
history in its broad academic context. While it is impossible to write
histories of Dalit communities in isolation from other social groups as
they interacted at several points of the social node, it is significant to
attempt a history of such social groups as it would bring under focus
several problems that the ‘historians craft’ has to face. Therefore the
central question of this paper is the challenges that Dalit history offers
to academic history writing. It is argued here that the perspective of Dalit
history makes possible exploration of new objects of analysis, which
much of the nation state centric history fails to articulate. It isin this
context that | address various genres of history writing in India.
Keywords: Dalits, history, Pulayas, Parayas, untouchability, caste slavery,
experience, Christianity, salvation

In this paper my major concernisto discussthe problemsin the
writing of history of Dditsathough theterm Dalitsisnot used in the source
materials pertaining to their history or sociol ogy even now. Some of these
guestions occurred to me when | took up the project of writing athesis
entitled ‘Imagining Equality: Modernity and Social Transformation of
Lower Castesin Colonial Kerala. However, | find that the problemsthat |
had to encounter were common across south Indiaor for that matter wefind
paradlelsinthehistory of the subordinated peoplein other partsof theworld.
Animportant aspect of my study wasto anayzethediscoursesof equdity as
it developedinKeralafrommid 19" century asinitiated by themissionaries
and carried forward by the socia movements of thelower castesinthe 20"
century. Thelower castereligious congregationsand social movements put
forward the agendaof social development that wasinformed by notions of
equdity. Wehavearichliteraturededling with thework of variousmissonary
organizationsand their interaction with thelower castes and the resultant
transformation of such socia groups across south India. (Oddie, 1977;
Kooiman, 1989; Frykenberg, 1980; Gladstone, 1984). Similarly thereare
large number of worksthat deal with particular studieson communitiesand
ther transformation. (Oomman, 1997; Danid, 2000; Deliege, 1997; Mosse,
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1994) Thereareworksthat deal withlong-term changesinthelower caste
communitiesinthemodeof thelifehistoriesof theindividuasthat unfoldin
the rich ethnographic context. (Racine& Racine, 1998) It isthrough the
unfolding of theintense biographical elementsthat we get asense of the
transformation of the community aswell astheindividud lives. Suchstudies
show adefinite bearing onthelower castelife-world aswell asthe problem
of identity and agency of the people.

| shall discussherequestionsrelated tothewriting of Dalit history in
thisbroad academic context. Whileitisimpossibletowritehistoriesof Dalit
communitiesinisolation from other socia groupsasthey interact at several
pointsof the socia nodeit issignificant to attempt ahistory of such socia
groupsasit would bring under focus several problemsthat the historians
craft hasto face. It will amount to stating the obviousthat thelower castes
have certainamount of circularity intheir socid lifewhereby they comeunder
theinfluenceof other social groupsand worldviews. Thesequestionshave
been taken up by ahost of scholarswho worked on various parts of South
India. Ineconomic history thelower casteswere studied more as part of the
agrarian structure providing their socially necessary labour power for the
production devoid of any particular rightsto property and resources other
than that was essential for their survival that guaranteed the physical
reproduction of their [abour power. They wereat thereceiving end of various
regimes of labour control that could be generalized asdavery. | anusing
heretheword davery awarefully well of the discussionsand debatesit had
generated on thelabour control regimesin various partsof India. (Prakash,
1997) One prominent question hereisto rethink the pre-colonial forms of
davery andlabour control regimethat existed in variouspartsof south India
and thetransformationsthat such systemsunderwent under colonialism. In
thelast few decades scholars havetried to understand the significance of
davery asalabour control regimein agricultura productionin different parts
of south India Thedebates|argely centered ontheimportance of davelabour
inthe pre-colonial/pre-capitalist production and its eventual abolition as
marking thecoming of capitalist production based onfreewagelabor. Another
group of scholarswere concerned with the causative factors behind the
abalition of davery such ashumanitarian concern of theabolitionistsincluding
missionaries, and their effortsto speed up the march towardsfreedom and
humanismand transform thedave cagteseventudly full membersof humanity.
There hasbeen arich historiographical debate on the problem of daveryin
south Indiathat bring together interesting materia for acritica understanding
of theexperientia dimension of davery. (Saradamoni, 1980; Kusaman, 1973;
Yusudas, 1975; Vijaya, Jayasree, Kumar, 1965; Hegele, 1967; Ravi Raman,
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2002; Kurup, 1984; Kooiman, 1989; Manickam, 1977; Baak, 1999) It
may not be out of place hereto suggest, following the debatesthat | have
referred to, thethree different viewsrel ated to the abolition of davery that
hingeson thehumanitarianideol ogy of missonary (Hegele, 1967; Saradamoni,
1980; Manickam, 1977; Kusuman, 1973; Jeffrey, 1976), freewagelabour
for capitalist economic production (Kurup,1984; Kooiman, 1989; Baak,
1999) andfindly theargument that the synergy between abalition and capitaist
economic production wasfar fetched and that the plantationsdid not offer
themuch projected freedom to the plantation daves (Ravi Raman, 2002). At
thesametimeitisimportant to notethat thereishardly any inevitableconnection
between capitalist devel opment and freewagelabour.

Whilethese studies areimportant and the information they have
generated on thelower casteswere decisive, therewasasubstantial lack of
the experiential dimension of slavery in such writings. It may not be an
impossibility towriteadifferent history of davery that could be conceptudized
through areverse ethnographic practice reading the sourcesthat were used
inthehistoriesof davery that arein circulation. Thesignificant pointisto see
inthe narrativesavailablein the sources, the emergence of the daveswith
body, soul, names, feelings and emotions, rel ationships, past, present and
future. Most studieson the problem of davery anditsabolition wereredtricted
by the historiographical positionsthat we havereferred to and asaresult of
that they could not engage with the experiential aspectsof slavery.

Itisinthiscontext that we consider the experiential dimension of
davery to transcend the prevailing debates on the history or sociol ogy of
lower castes. The dave experienceisimportant, asit would bedifficult to
undergtand thelower cagtelifeworld without aproper understanding of various
formsof davery. Thelower caste experience of modernity can’t bestudied
without serioudly engaging with the experiential aspect of davery. Infact
there are source materialsthat speak of the experiential aspectsof davery
that unfold throughthe narrativesof davesthat privilegether experiencesas
human beingswithemoations. Intheir narratives, thedavesprovidetestimonies
of the oppression and sufferingsaswell astheir resolveto understand their
Stuationinrelation to their structural positioninthesociety. They recollect
thelr experiencedrawing fromthesocia their memory. Thismemory of davery
and itsnarrative should be considered asthe materia on thebasisof which
one could rethink some of theissuesrelated to davery. Thisisundertaken
not merely to lament the past sufferings asthey were dominated but onthe
other handitisintended asastrategy that allowsacritical revisit of the past.
(Hartman: 2003) It isfor thispurposethat the experiential aspect of davery
istraced through the narrative construction of memory. The dependenceon
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davememory canraisequestionsrelaed to the construction of socid memory
itsdlf.

Incontemporary socia theory and historiography thereisasignificant
emphasison the question of social memory. Intheresearchesonthelower
castesocia groupssocia memory could be used asan extremely important
source. Recollection of memory isaval uable method when it givesaccount
of traumati c experiencesof the past such asgenocide/ethnic cleansing or the
socia sufferingsthat one particular socia group might have experiencedin
the past. In the case of thelower castesit isthe memory of social suffering
and oppressionthat isprominent whenthey recollect their past. Whilememory
iscongtitutive of history itisnot history assuch or sometimesit canhavea
surplusof meaningsand allusionsover and above history. Memory isnot
replicableby any other source. Memory isthematerid withwhichthehistorian
hastowork andit isreferred to as secondary memory asitisrecordedfor a
different purpose sometimeinfuture. Memory will alwayshave meanings
abovetherequirement of thehistoriansand itishig’her decisiontoreflect on
the past making use of memory that decidesitsuse. The peculiar nature of
memory and the continuous congtructionsof itinthe courseof itsrecollection
makesit non replicable by other sources.

Following theargumentsof Dominick LaCaprait may be observed
that memory—a ong with itslapsesand tricks—posesquestionsto history in
that it pointsto problemsthat are still alive or invested with emotionsand
value. Hefurther observesthat idedlly, history critically testsmemory and
preparesfor amore extensive attempt to wor k through a past that has not
passed away. Atthesametimeitisnecessary that historiansworking onthe
material of memory are ableto understand “ false memory syndrome”’ which
accordingto LaCapraisoneof themore socialy consequential formsthat
thetricksof memory may take'. (LaCapra: 1998) Thiscautionissignificant,
asmogt often historianswork with secondary memory. Itispossibleto creste
and sustain memoriesthrough discursive practicesthat privilege, for example,
the experience of sufferings. | consider that thetask of the historianisto
work through apast that has not passed away. It isinthisbroad context that
| think one could analyze davery and itsvarious manifestationsin different
partsof south India. It will bedifficult to retrieve dave memory if wedo not
find activerememoration of davery. But it doesnot preclude our search for
secondary memory that could beused intheandysisof thelifeworld of lower
castesfollowing the arguments of thememory and history. | considered this
problem assignificant when | had to analysetherememoration of davery as
practiced by certain social movementsin contemporary Keral&.
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Thereare somerecent worksthat explore the experiencesof davery
asrepresented inthe Maayaam literary worksto unpack strategiesof textual
representation aswell asthe social context of davery. (Menon: 2004) The
literary representation of davery hasbeen sudied fromacritical Ddit/feminist
perspectivethat triestofocusonthesocia dimension of desireinthediscussion
onthetext‘ Duravastha’ (Yesudasan: 1999; 2000)

Infact theabovediscussion on theexperience of davery leadstothe
question of religion of thelower castes. Thereisadefinitereason why the
discussion on davery immediately switchesover toadiscussiononreligion.
Themissionary interventionin mobilizing support for theabolition of davery
happensin the context of their interaction with the lower castesin various
regionsof south Indiawho had beenlivinginthestatusof daves. Subsequently
themissionariesredized how davery wasembedded in the power structures
of thevariousregionsand their relationship with the caste formation which
wasorganicaly linked to Hindu rdigion. Therealization dawned on themthat
only if thelower casteswere ableto sever themsel vesfrom the dominant
Hindureligionthat thelower casteswoul d ever be ableto becomeindependent.
Although the historiography of thisparticular apect of south Indianhistory is
really complex it ispossibleto pursue the question without going into the
problem of themotivesbehind joining anew and different religion whether it
is Christianity, Islam, Buddhism or any other religion. There are two
fundamental questionsthat arerelated to the problem discussed herethat is
decisveinwritingahistory of Dalit communities. Thefirst and foremost isthe
relationship that different Dalit communitieshad with Hindu reigion asit was
practiced in different regions. The contemporary debateson thisquestion
show the compl exity of the phenomenon.

It may be argued that the castes such as Pulayasand Parayas (similar
other castesin different partsof south India) that form maority of thelower
caste Chrigtianstoday in Keralahistorically had weak linkswith the dominant
Hindu religion athough they were very much part of the hierarchicd structure
of production as slave labourers. It is equally important to see that such
hierarchieswere never out sidethe Hindu religion whether initstextual or
practical aspects. One of the historians of Dalit movementsin Keralahad
observed that the lower castes such as Pulayas and Parayas never had any
religion. (Chentharasseri: 1979) It does not mean that they did not have
ritualsand related worldviews. Therdigion of thelower castesremained as
an elusivething and much of the colonia ethnography would treat themasa
residua category. Thesegmented nature of the caste society that allowed the
lower castesto havetheir own “inferior godsandrituals’ isthemgjor factor
to beconsidered here. Theliterature on thisquestion showsthat although the
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lower casteswere part of thevillager society, they weredefinitely externd to
theritua world of thedominant castes. In other words perhapsuntil categories
such asreligion wereenumerated for purposesof governmentality thereis
no reason to believethat thelower casteswere part of the exclusiveworld
of the upper caste dominant religion evenfor definitional purposes. There
aresomefundamenta questionsthat one hasto encounter when theseissues
areposed inthecontext of writing Dait histories. Therdigiosty of thelower
castes needsto be considered asauthenticin order to exploretheir lifeworld.
Thisisessentid for understanding the symbolicworld thet they had devel oped
indifferent regionsof south Indiahistorically. Thereformist agendaof the
20" century turned out to be detrimental to many religious practicesof the
lower castesasthey wereinterpreted to beinferior. But thereisinteresting
datain the ethnographic writingsaswell asinthetill living practicesof the
lower castes which could be used to study their symbolic world in a
diachronic manner using the devicesof the ethnographic history. 1 would
liketoinclude here black magic and other formsof ritua sthat had prevailed
among variouslower castesthat would giveusan entry intotheir mentality.
Itisinthiscontext that we consider thereligiosity of thelower castesas
authentic.

The second aspect of the problem isrelated to what isgenerally
referredtoas‘ converson’. Thelower casteswere hardly part of the Hindu
religion although they were spaced within thelarger agrarian society not
necessarily by taking part intheir symbolicworld. But with the coming of the
missionary Christianity (Catholic aswell as Protestant in various parts of
south India) they became componentsof the organized religion and beganto
sharethe new worldview. But at the sametimethey were opento negotiations
asthe contemporary analysisof popular Chrigtianity invariouspart of South
Indiashows. In other wordssomeof therecent writings, following the Socia
Anthropology tradition suggeststheliminaity of such practices(Rg:2002).
This,inmy opinion isan areathat needsto be studied.

There should be ahistoriographical critique of the debatethat is
completely overpowered by the* motives of ‘converson’ asif motivesare
bad andif it iseconomic, worse!! The proposition that comesout of this
historiography isthat sincelower castes conversions were motivated by
economic considerations, their religion was something less than proper
religion!! In hisbook on conversion and social equality Kooiman (1989)
made an interesting observation that the lower casteswere moreeager.....
‘to better their worldly conditions, to emanci pate themsel vesfrom their
social misery to befreed fromthetyranny of the higher castes' than much
moreprivileged greater ided of thesalvation of the soul. Onerecent scholar
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OlgaNieuwenhuysrepeatsthiswhen shewriteson thefuneralsand politics
among south Indian Ezhavas. Sheisexplicit when shesaysthat. * ...rather
than by conviction of sinor astrong desireto be saved, Christian converts
wereinspired by adesire ....to better their worldly conditions....” Inhis
book on the Paraiyars of Tamil Nadu Robert Deliege addressesthe same
guestion and goes to the absurd extent of saying that Paraiyars pray ‘to
obtain something fromthegods . (asif al upper castesareprayingto obtain
somethingto begivento God!!!) Without venturing for further examplesl
would liketo discussthe problemsthat are evident in such historical and
sociological constructions. Let usbeginwith what Kooiman says. Inhis
observations one could hear the echo of some of themissionarieswho felt
disgusted with their mass movement Christians. Or even beforethe mass
movementswefind smilar observations made by missionariesfrom various
partsof south India. Doesit show any thing meaningful about thelivesof the
lower castesin Keralaor anywhereelsein south Indiathat issignificant for
ustoday? Consider thetropes used by K ooiman that will be seen repeated
inother scholarly writingsaswell assome other sourcesthat | havementioned
here. Herefersto the desire of thelower castesto beliberated from their
worldly conditions, to emancipatethemselvesfrom their social misery and
to be freed from the tyranny of the upper castes.

If wereconsder itinthecontext of the Biblical knowledge, weshould
ask if it show somesimilarity with the situation that made Jehovahto send
Mosestolead thel sradlitesout of Egypt? What arethemeaningsof concepts
such asemancipation, socia misery, andthedesireto befreefromtyranny in
such contexts? (here the tyranny of upper castes). The archive of CMS,
LM Sand smilar missonary organizationsarevery e oquent onthisparticular
issueand thereareanumber of occasionswhen the Travancorelower caste
davescompared their Stuation with that of the | sraelitesunder the Egyptian
captivity when they refer to their conditions under the domination of Nairs
and Syrian Christians and the liberation that they felt when the CMS
missionariesworked among them. Theso-called ‘worldly conditions’ were
very much part of the spiritual conditions. Moreover there are narratives
that speak of the experience of emancipation that thelower castesfelt dong
with their reflectionson their accumulated social misery and sufferings. It
may bereiterated herethat the conditionsto which Kooiman referstowere
dehumanizing thelower castedaves. Thecontemporary researchesondavery
actudly show inavery engaging manner the dehumanizing effectsof it. What
the conventional historiography failed to understand herewasthe multiple
meanings of the concept of emancipation aswell asthe nature of the social
sufferingsof thelower castesunder thetyranny of the upper castes. In other
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wordsthere needsadeeper understanding of theexperientia aspect of davery.
Thenext related questionisto seeif itisreally bad to desirefood or other
worldly goods. Infact if wereconsder the narrativesin the subsequent studies
onthelower caste Christians, wewould seethat in many mass movement
areas of south Indiatheir economic conditions have not improvedin any
substantial manner and large mg ority of them continued under variousforms
of servitudethat exercised extraeconomic coercion. | would have agreed
withtheabovescholarsif therest of the communitiesin south Indiaor for that
meatter Kerdawererenouncing their food and other requirementsandindulging
insdf-mortification for the sake of the salvation of their souls!! Weareyet to
get empirical dataonthat.

Nieuwenhuysdidfield researchinasouth Keralavillagetowritethe
paper “ Mourning Amma: funerasas politicsamong south Indian Ezhavas’
(Nieuwenhuys.2004) But theinstrumental rationality that influenced her
perceptionof lower cagtereligiosity prevented her from undertaking further
research onthisquestionsand shegivesher opinion asasubgtitutefor research.
Itisinthiscontext that | would liketo consider the conceptsof sin, repentance
and salvation. | would argue that these concepts and the worldviewsthat
derivefrom them were extremely significant for thelower castes. | do not
think that the choi cewas between theses conceptsand the so-called materia
comfortsthat food and clothesoffered. Now let us seewhat isthe nature of
theinformation available onthe question of sin, repentanceand thedesireto
be saved which these scholarsargue were not the concern of thelower castes.
If wefollow thejourndsof missionarieswhoworked among thelower castes
wewould come across substantial information on theway thelower caste
people understood the notion of sin. Contrary to thearguments of Kooiman
and ahost other scholars, these sources show how deeply the notion of sin
had goneinto themindsof thelower caste peoplethat were powerful enough
to discipline’ them. Moreover inthe contemporary socia sciencethereis
an explicit recognition of the significance of the notion of sin among the
indigenous peoplewho joined themiss onsacrosstheworld (Robbins: 2004).
Infact one of the main themes of the missionary speecheswasthe necessity
of escaping from the sin and theimpending punishment in the hell that was
waiting for thesinners. Similarly thosewho joined the mission congregations
were made to understand the differences between various theological
classficationsof sins, such asorigina, mortal sin, minor snto mention afew.

| would argue on the basis of the sources both ethnographic and
archival that those who listened to these sermons and catechism began to
evaluatetheir livesand actionsinanew light. The numerous occasions of
people confessing to themissionariesaswell astheir decisionsto keep away
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from situationsleading to sinincluding drinking, should beconsideredina
new light. Peoplewereingtructed of rightful conduct such asrighteouswords
and deedsand ordered lifethat isguaranteed by the attendancein the Church
serviceand catechism. Missionary lettersand other documents speak of the
effectivenessof their gazein reforming the peopl e. The non-attendance of
Sabbath and work on Sabbath day was considered ashig sins. The people
were instructed to keep away from situationsthat could be construed as
invitationtofurther sins. Observanceof prayer timewasextremely important
and missionaries observe how thelower caste Christianswho would have
spend their timein variousother activitiesincluding quarrelsat night were
serious in their evening prayers and reading of scriptures. One of the
missionaries in Travancore observed that ‘among this people not only
drunkenness, adultery, thieving and other vices, formerly very common
were almost banished but also evil spirits were obliged to run away
from the place, there being scarcely any instance of demonical
propitiation, real or imaginary'. Rev. Koshi Koshi, another missionary
givesthe observation of aSyrian Christian informant that in the stillness of
the night he could daily hear in his home, the united voices of men,
women and children fromtheir different huts, praying and praising God
in the most fervent manner.

The upper castes of the neighborhood takes note of the changesin
thehabitsof their lower caste d ave/semi—d aveworkerswho they thought
previoudy werean unruly stock but have changed dramatically owingtothe
teachings of the missionaries. What doesit mean? My argument isthat it
refersto apossible changein the attitudes of the people and their conduct
that underwent aprocessof disciplining. Thereisdefinitely aneedfor revisiting
theseissuesif wehavetowriteacritical history of theexperiencesof various
Ddlit communitiesthat underwent thisprocess. Itisinteresting to notethat
from another region of south India—Dornaka inAndhraPradesh—we come
acrossexamplesof lower caste, Malaand Madiga Christiansreforming their
practices following the missionary disciplining that was evident in the
introduction of new marriage practices. (Susan Billington Harpe: 2002)

Another area of research that needs to be emphasized in
understanding thelower caste mentdity inthe context of their interaction with
missionary Chrigtianity isto Sudy the prayersthat werein useand thelanguage
inwhichthey became popular. | am not taking up the question of whether the
Paraiyars prayer towhich Deliegereferstoisjust for theworldly goodsas
eventheL ordsPrayer would have asentencesthat includes* give usthisday
our daily bread” which isfollowed by request of forgiveness of the sins
committed. My point isadifferent one, to seethelanguagein which these
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prayers were available to lower castes that had the potential to create a
different culture of language use. (Burke: 1987, Burke and Porter: 1986).
Themiss onary communi cation and language had adecisiveimpact onlower
caste peoplewhofollowed them. Itisinthiscontext that onecanthink of the
stories, sermons and speeches that must have been improvised to make
effective communication possible. Theseoral performanceshad adecisive
impact on thelower caste people asevidenced by thelife historiesof people
whowerevery well versed in prayersand their performativerendering. Itis
necessary to consider thevarietiesof speech, the main codesand registers of
themissionary linguistic practices. Thenotion of ‘ Code’ here standsfor a
variety of givenlanguagewhilethe'register’ isavariety spokeninaparticular
situation (Quotedin Burke: [bid: 83)

Closdly following thiswe need to reconsider the question of literacy
and new tastesthat have devel oped among thelower castesanditssignificance
inwriting about thecultura persondity of such socia groups. Infact weneed
to have more engaging researches on the questions such astherelationship
between lower cagte/Ddit literacy and ingtitutionssuch asstate, church, family
€etc.

Sociologistshave done extensivework on thelower castes' religion
insouth India. Therehasbeen an active engagement with questionsof *idioms
of subordination and styles of protest, inthewritings of scholarssuch as
David Mossethat trey to look at |lower casteinteraction with Christianity as
asgnificant socia experiencethat should have been viewed asimportant in
itsown terms. He explainsthelower caste experience of dominance and
subordination by showing how they have manipul ated the very ingtitutions
and symbolsthat definetheir subordination, to forge new social relations
based on the principles of honour, respect and autonomy (Mosse: 1994) It
deviatesfrom theinterpretationsearlier scholars such asMoffat who speak
of the reproduction of hierarchy among the lower castes as well as
contemporary scholarslike Deliege who suspectsthe authenticity of lower
castereligiogity. (Moffat: 1979)

The foregoing discussion on the various aspects of the social
experiencesof different lower caste communitiesin south Indiawould demand
acloselook at the question of religion in the context of modernity and
emancipatory politics. It isnecessary to accept thefact that lower castesas
political agents or for that matter Dalits as apolitical category assumes
significance only under conditions of modernity. The use of the term
emanci patory politicscan also appear abit out placenow. But thereisroom
for emancipatory politicsaslong asone doesnot totalize the subjectivities.
Themost important point hereisto see how the resources of thelower caste
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communities have been reinterpreted to provideacritical understanding of
their historical experiences. In someof thestudieson Ddlit cultural and socia
practiceswefind the explicit of use of the Dalit worldview and symbolsto
re-imaginean emancipatory politics.

Therdigioustraditionsof Dalitssuch asYellamma/Pochammacult
hasbeen reinterpreted by Kanchalliah asaresourcefor egditarianmobilization
and the need for reconstituting society on a different paradigm that is
expressively egalitarian and the process of which herefersto Dalitisation.
Similarly inthe context of Tamil Nadu Clarke exploresthe symbolic world of
theParalyarsasatheol ogica sourceto concelve of an emancipatory theol ogy
that hedevelopsfromthe primeval symbol of drumwhich hasadecisverole
intheir lived experience. Herethe Drumiselevated to asymbolic realm
whereit communicatesthrough adifferent language to the peopleand it
assumesadifferent ontology. Theidentification with the Buddhist theological
and religious practices by the Dalitsin Tamil Nadu isthe main concern of
Aloysius. All thesearemgjor effortsat exploring the Dalit cultural resources
inthe context of the discussions on religion and agency of the oppressed
people. (Clarke: 1999; Aloysius: 2000) Thisbrief discussion actualy raises
questionsrelated to therdligiousexperiencesof lower castesunder conditions
of modernity that wasessentid for critically engaging with theemanci patory
praxisthat they have devel oped.

Another sourcewherewefind thesocia imaginary of thelower caste/
dailit communitiesexpressed very srongly isintheliterary world. My immediate
referenceisto theworksof the colonial period although the contemporary
literary expressionsare equally important. | would includein the category of
literary worksfolk songs, prayer songsetc of variouslower castesHindus
and Chrigtiansof variousdenominationsincluding thosethat haveexisted as
limina entities. (Sherinian: 2002; Trawick: 1988) Thisliterary expressonthat
has become famoustoday, as Dalit literatureisan important siteto under
stand thesocid imaginariesat work. Therearestudieson literary figuresand
their contributionsto the socia changeamong Dalit communities. Thegenre
that they haveintroduced and theliterary sensibility and tastethat come out
of such interventions have been studied and some studiesarein progress
NOW.

Another areathat needsto be studied isthe emergence new family
form among different Dalit communitiesand the context of itsemergence. It
ispossibleto study it by following thelate 19" and 20" century debates. In
Keraathere were debates on suchissuesin the Sri Mulam Praja Sabha of
Travancorethat included questionsof family, property and inheritanceamong
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thelower cagtesingenerd. Thisdiscussontakesplaceinthelarger background
of social movementsthat have been demanding therecasting of the social
structure. Family was considered as an important site by thelower caste
movementsin general that required activeintervention to appear asmodern.

NOTES

! Dominick La Capra, History and Memory after Auschwitz, Cornell
University Press, London, 1998, pp.8-9

2 | am here referring to the movement named Prathyaksha Raksha Daiva
Sabha of untouchable castes such as Pulayas, Parayas and Kuravas who
are referred to many of the documents presented in this paper as Slave
castes and in contemporary Indian (Kerala) society as Lower castes. The
movement was started in Keralain thefirst decade of 20" century. It was
started by Poikayil Yohannan whose followers attributed divinity to him
posthumously and is currently worshipped as God, referring him asKumara
Grudevan. | have traced the career of Yohannan and his transformation in
my thesis.

¥ Thelimitations of the comparison are obvious.
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ABSTRACT

Caste has formed an integral part of the South Asian identity, sometimes
even superseding religious affiliations and ideologies. The pervasive and
ubiquitous nature of caste and its persistence has stimulated theoretical
debates and speculations about its origin and its role in Indian society.
This paper reflects on some of theories, historical and anthropological
about the origins of caste and its role as an organizing principle of society
in this region. It tries to highlight some of the key aspects of caste, the
nature of Varna and Jati and the contribution of these to building up of
community and social life.
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I ntroduction

Theinstitution of caste has remained an enigmatic aspect of Indian
society asmany decadesof socia reform and |egidation have not succeeded
ineroding therolethat caste playsinthelndian society. Astheexampleof the
Chrigtiansand Mudimsin Indiaindicate, evenreligiousconversion hasnot
succeeded in eroding caste val uesbut onthe contrary have madethemintegral
aspectsof those religionswhich have no placefor themin their doctrines.
Evenpalitica ideologieslikethat of communism havenot been abletoridthe
inbuilt caste prejudicesfrom the minds of peopleasillustrated beautifully by
Arundhati Roy in her book, God of Small Things. Inthis paper we examine
sometheoriesof theorigin of castein Indiaand itsamalgamation withthe
Indianidentity. A point of view can bethusput forward that castevalueshave
beeningrained into the very fabric of society in SouthAsiafromthevery
inception and some specific historical accidentshavegoneinto theformation
of aunique system of codification of identity that setsthisregion apart from
theworld. Thisisnot to say that caste as a system of discrimination and
inequality doesnot find parallelswith other similar systems, most notably,
race (Channa, 2005, 2013) but interms of ascription of personhood and a
total system of bestowing identity and reproduction of social categories, it
combinesaset of propositionsthat areitsvery own. Thusdifferencesare
rooted in philosophical specul ationsabout the nature of embodiment, about
the phenomenol ogica and the numinousand not merely in conceptsof power
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and hierarchy. Theworld of the sacred isnot monopolized but distributed
among thevarious segmentsirrespectiveof their hierarchy including thevery
lowest and despicable; likefor examplethe Domsof the cremation ground.

Historical evidences and speculations

Smith (1994.3) attributesthe basisof having thefour fold typology of
Varna, whichisthe core of the caste system, as stemming from aneed for
classficationthat isinherentinal humanthought, “it isthevery condition of
possibility. To know about somethingisto know how to categorizeit.” Itis
often specul ated thet thisform of classfication exisedinthepre-Vedic societies
evenbeforethey cameto India. A fourfold classificationisaso not uniqueto
India, inTibet dsoit exigsasdescribed by Nimri (1978:52) as. nag-pa(priest),
ger-pa (noble), mi-ser (commoner) and ya-wa (outcaste) and “As
endogamous units combined into asystem, these seem to approximatethe
Hindu Varnamodel of society withitsfundamentd divisonintofour ranks’
(ibid). However whilethefour fold systemiscommonto both, the el aborate
conceptsof purity and pollution asfound inthe Hindu system are absent and
so arethejatis, thereal operational unitsof the caste system. In genera,
eveninthefeudd order, apriestly class, aruling class, acategory of commoners
and oneof sarfswasnot uncommoninmany partsof theworld. Theuniqueness
of casteliesinthe complex set of relationshipsand norms (of purity and
pollution) and different manner of constructing personhood.

In the Hindu cosmology attributed to the Vedas, theword Varnais
synonymouswith the concept of ‘ colour’ and also ‘ quality’ ; and recognizes
threekindsof qualitiesto be co-existentinthisworld, namely satvic, rajasic
and tamasi ¢; associated with the colourswhite, red/yellow and black. These
asorefer todifferent qualitiesin human and other beings; satvic referring to
thesuddha (pure), spiritua and intellectua properties, rajasictovaor, srength
and warring and tamasi c to the material, sensual and worldly things. The
Purusamyth of the Rgveda, describesthe sacrifice of the primal being Purusa
(R.V.10, 90; c.f. Bodewitz, 1992: 51) and hisdissolution into thefour mgjor
kindsof beings, Brahmins, K satriyas, Vaisyasand Shudra; from hishead,
arms, thighsand feet respectively. However aspointed out by Ghurye (1969),
theterm Varnawas not used in the Rgvedato refer to these categories, this
classification comeslater inthe Satpatha Brahmana, where according tothe
sage Patanjali (in 150 B.C) “the Brahminwasfair skinned withtawny hair
and the skin colour of thenon-Brahnminwasblack” (ibid,173) . Thusonthe
basisof evidencethat existsfrom the Rg Veda, actual colour to designate
Varna, wasnever impliedtill maybe quitealate period.
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Aneminent scholar of the caste system, Hocart (1950: 27), addsthat
thisfour- fold divis on wasincorporated evenin the planning of thecitiesand
that Varnawas not about colour but symbolic of the four cardinal points.
“Thefour groupsare placed at different points of the compass, within the
sguareor circular city- royd to the east, mercantileto the south, servileto the
west, priestly to the north. Hereticsand outcastes|ive outside the city near
thecremation ground”. These placementsindicatetheritua superiority of the
priestsasthe North direction hasbeen the superior directioninancient India
and the superior position of the Brahmanawho carried out the Vedic sacrifices
seemsto have begun the process of hierachization in ancient times. Inthe
present day too, theinthelay out of thecastevillagesasmilar planisfollowed
where the upper castes are placed towards the superior direction, either
‘north’ or up, and the outcastes are pl aced outsi de the main boundaries of
the village. For example in a village that | visited near Hrishikesh in
Uttarakhand, | found that the Brahminswere on the higher slopes of the
inclined village (being ahilly area) and the middlelevel casteswhowerethe
primary cultivatorsand land ownersnear the centre of thevillageand also
favourably placed with respect to the sources of water. The untouchables
wereoutsidethevillageacrossaroad that separated their habitation from the
mainvillage. Intheolder orthogenetic citieslike Old Delhi, L ucknow and
Benaras, similar divisions were made within the city itself with areas
demarcated for different castes.

However Hocart was a so of the opinion that the Varnasystemwasa
flexible system based on actua capabilitiesof personsrather thantheir birth,
at leastinitsinitial phase of inception. Itisinteresting to quote Hocart who
saysthat the Puranastell that, some sons of Manu became K shatriyasand
some Shudras (likelshvaku), “ You will not persuade peoplethat three castes
are descended from three brothers, unlessit iscons dered within the bounds
of possibility” (ibid, 52). “ Thetermjati, whichwehaveunfortunately rendered
‘cadtée, isvery dadtic, aswesaw, and may mean any sort of common descent”.
(ibid, 59).

Thetheory of thefour fold Varnadivisionshas also beenincorporated
intotheracid theory of casteto say that thehigher categoriesof the Brahmanas
and K satriyas came from aconquering whiterace, called Aryan, who a so
composed the verses of the Vedas, and thelower casteswerean indigenous
and defeated (therefore subordinated) dark race. Many peopleincluding
theearly British administrators supported such atheory and administrators
cumanthropologist like Ridey (1908) substantiated it through anthropol ogical
measurements. Trautmann (2004/1997), among others, completely
demolished the Aryan theory to show conclusively that “the Vedic evidence
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that hasbeen brought forward hasbeen subjected to acons stent overreading
infavor of racialized interpretations, and that theimage of the* dark-skinned

savageisonly imposed on the Vedi ¢ evidence with aconsiderable amount of
‘text-torturing’, both substantive and * adjectival’ in character.” (ibid, 208).
Theoriginator of thisterm, Max Muller dso distanced himsdf fromtheracia

connotation, saying that Aryan wasonly alinguistic category of apeople
speaking certain kinds of Indo-European languages having nothing to with
any biological characters.

Even moreincisiveare Ambedkar’s (1946) reflectionsonthe early
originsof theVarnaandjati dassifications. Likemany othershewascompletely
opposed to thetheory of asuperior and whiteAryan race, caling it afiction
tolegdizethehierarchy of the caste system. Hed so believed inthefluidity of
thesystem from ancient times, quoting “ Rig Vedax.49.3 (saysIndra) ‘| have
deprived the Dasyusof thetitleof Aryas'” (ibid, 72) which indicatesthat
thesewere not mutualy exclusive categories based on race but on statusand
power and war and conquest could move one group, either up or downfrom
one category to another. Heisal so of the opinion that thereweretwo groups
of Aryans- The Rigvedabel onged to one group and theAtharvaVedato the
other, there arelikewise two stories of origin of the Varnas. The Purusha
theory whichissupernatural and the origin of the Varnasfrom the various
sons of Manu (see also Hocart, 1950: 52), which is a natural theory
(Ambedkar, 1946: 76).

Apart fromthetextual misinterpretationstherewasmeateria evidence
to opposethe’ conquest’ theory and thiswasinview of the superiority of the
pre-Aryan civilizationthat existed inthisregion, namely the highly devel oped
Harrapan citiesand therather thin possibility of them having been conquered
by an invading horde of pastoral nomads. For whoever the people who
entered into the Indian subcontinent from the North-West may have been,
they were certainly mounted, being ableto travel long distancesand would
have been pastoralsrather than agriculturdistsasthelatter are not known to
have been prehistoric travelers. Theknown civilizations of theworld at this
timewered| settled onriver valeysand whilelong distance trade flourished,
they have not been travelling to colonize distant lands, a characteristic
predominantly of pastoral nomadsonly. Thereiscertainly historical evidence
of the Harappan civilization having disappeared but the exact cause hasnot
beenfully agreed upon athough the conquest theory haslargely been replaced
by an ecological one (flood or famine) like that of the Mesopotamian
cvilization.

At the sametimethereisalso enough evidence of migrationintothe
I ndian subcontinent of peoplefrom the North West sidetoindicatethat some
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mixing of populationsmust havetaken place. Miller and Miller (1970: 272)
confirmthat there are archaeol ogical and skeletal evidences of mixing of
culturesand people; “two different tool traditionswerediscovered, the Euro-
Africantool typesof ‘ paeolithic’ varietiesandtool typesgenerdly considered
to be South-East Asaninorigin... Skeletal remains suggest aconsiderably
mixed population at aperiod between 3,000 and 1,500 B.C.” Wolpert also
pointsto amigration around 2000 B.C when “the origina Indo—European
speaking semi-nomadic barbarians, who most probably livedintheregion
between the Caspian and Black seas, weredriven fromtheir land by some
natural disaster” (1997:22).

However, the proponents of the Vedas (whosoever they were), for all
therichnessof their verseshad no script and no cities of settlements. Infact
Wolpert (ibid, 25) hasalso raised doubt about the Aryan conquest theory
saying that in comparison to the fortified and well developed cities of
MohenjaDaro and Harrapa, theAryans did not have the technological* or
military capability of storming thecities. Doubtsarea so cast ontheveracity
of thisterm whereAryan seemsto have been alinguist rather than aracial
category. AsWolpert (ibid) putsit, Aryawasaperson of high rank andthe
common category of theAryanswasreferred to asVis, and was probably
theancestor of thelater Vaisyas. In other wordsAryan isnot someonewith
distinct racial characters but anyone who is culturally and politically
superior. Thisisareflection similar to that of Ambedkar who aso thinksthat
thesedivisonswerepoalitica andflexible. Trautmanntoo says, “...darkness
of skinwasnot asalient marker of Dasyu/dasaidentity to the hymn writer
(of theRig Veda), for whom the most important attributes of their enemies
had rather to do with language and religion” (1997:208) (seea so Ketkar,
1909: 79)2. But still some eminent scholarslike Habib (2007/1995) are of
theopinionthat sincethe Harappan civilization wasnot smply itscitiesbut
also alarge peasantry (required to support thecities), theflood or disaster
theory isnot tenableasit isnot possiblethat theentireagricultural communities
weresubmerged. Therefore heisstill supportiveof theinvasion and conquest
theory by some outside people who too were not completely without
dratification and somedegreeof accomplishments. “ Thesuccessof theAryans
isascribed to the possession of the horse, and, still more, the horse drawn
chariot. Since, compared with all the previous armour and weaponry, the
chariot wasimmensdly expensvemachine, itspossessonimplied apre-existing
arigtocracy; itisthereforedifficult toenvison anearly egditarian stagewithin
Rigvedic society, ashas sometime been suggested” (Habib, 2007/1995: 114).
In other words Habib isal so suggesting that the invaders camewith their
ownsystemof hierarchical classificationwhichisasoaplausibletheory and
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someare of the opinion that thefour fold division may have occurred asa
grafting of two systems, oneindigenousand theother incoming. Thusreferring
to thetwo distinct kinds of groupings of Varnaand jati, Thapar (2002: 63)
specul ates that they could also have been two distinct systems and the
integration of thetwo could have been ahistorical process.

Infact the Rg Vedic sourcesrefer moreto afluid society where power
strugglesweretaking placethan asystem of rigid classfications. Itismore of
asociety inthemaking than onewith everything aready in place. Whilesome
scholars have supported atheory of amalgamation of thefertility cultsand
matricentric ritual s(asevidenced from thefinding of mother goddessfigurines)
of Harrappan civilization with the patrilineal and male centric gods of the
incoming pastora people, to createthehybridjati systems; Jaiswa (1998:160)
citesbasic dissent of the Sivaand Sakti worshippersto the caste system®to
support her contention that the hierarchy of the Varnacould not be an outcome
of synthesisbutismorelikely aresult of internal evolution of the Rg Vedic
society.

Mogt historianssuch asAltekar (1958), R.S Sharma(1977) and Jaiswal
(1998) are of the considered opinion that while the pastoral people who
authored the Vedaswereranked, they did not haveafull-fledged classsystem
that later supported there atively morerigid andingtitutionalized organization
today recognized as caste society. According to Jaiswal, such asociety may
have emerged only when the class of rulers appeared along with the
supportivepriestly classand R.S.Sharmaputsthe datesasthe sysem emerging
around AD fifth and reaching its climax in the twelfth century. Altekar
(1958:226) writesthat “ The Satapatha Brahmana (X .4.1.10) describeshow
some of the sons of Shyaparoa Sayakayana became Brahmanas, Some
Ksatriyas and some Vaisyas. Some of the authors of Vedic hymns were
Ksatriyas” Similarly Visvamitrawhowasborn aK satriyabecameaBrahmin
and asage. He(ibid) also mentionsthat Rg Vedic society did not encourage
heredity, and athough classeswere present, the caste systemisunlikely to
have materialized. AsPandian pointsout ‘inthe epic Mahabharata, Krishna
states. “Chaturvarniyammayasrataguna karma vibaghasa (The four
agpectsof humanity aremanifestedintermsof quaity and action)’ (1995:109);
thisaccording to Pandian would meanthat thelossor gain of aquality would
bring about achangein one’sVarna.

Ascited by scholars such as Dandekar (1992), the Rig Veda® mostly
concentratesupon the power struggle between thetwo highest groups, namely
the Brahminsand the K satriyas, more so asmost of the verseswere composed
by the Brahminswho a so had control over themagica worldsof themantras.
Dandekar (ibid) isof the opinion that the Rg Vedic mythol ogieswere not
satic but were responding to the historical transformationsthe society of the
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composerswereundergoing. Thevariousgodswere gaining importanceand
a so changing their charactersasthe society moved and transformed; which
included thefusion of two godsinto oneto prevent break up of communities
following these separate gods, example Mitravarunau and what Dandekar
considerseven moresignificant, the emergence of Indravarunau; fusion of
Indrathewar lord with Varunathe god that imposed order. Asthe proto
Aryasmoved from Balk towardstheland of the sevenrivers, they had to
adapt toawar likelife situation confronting many obstaclesand the cosmic
cult of Asuravarunawasreplaced by that of Indra, thewarrior who became
the supreme god in this period of migration and resettlement. “ The socio-
religiousrepercuss onsof the newly evident domineering stance of thecult of
militarism against priest craft- of ksatra against brahman- are seento have
been reflected in several Vedic passages’ (ibid, 69-70). Intheir struggle
for power with the dominant K satriyas, the composers of the Vedic verses
had toinsist that, “in order to prove efficacious, the military prowess (as
symbolised by Indra) had to be supplemented by the magically potent
mantra.” (ibid). Thus Brhaspati, thelord of Brahmins, emergesasanew
god, aBrahmin, heisthe creator of all mantras without whose help no
action of the king can be successful. At the sametimeastring of stringent
laws appear to protect the Brahmin and hiswife.

Thusitisto be clearly understood that there was dynamism and
power struggle between the various categories, especially those at thetop,
during the early phase of evolution of theVedic civilization. The adaptive
natureof theclassficatory sysemtothehigtorica and environmenta conditions
(asfor examplewhen the pastoral nomads adapted to asedentary lifestyle
and agriculture and the state made its appearance) makesit clear that at |east
intheearly phases of itsdevel opment, Varnahierarchy wasnot rigid but a
dynamic variablewith negotiable power equations.

There havebeen severd waysinwhichtheorigin of thehierarchy in
early Indian society hasbeen conceptualized; oneasal ready discussed was
theracial theory. Thapar (1992: 30) also outlines several other theoriesin
addition to the conquest and palitical formation theory; the professional or
occupational group formation asgiven by Max Muller and one based on
religioussectarianismgiven by Alfred Lydl, according towhichreligioussects
could also have evolved into castes. Shea so refersto Senart’sview that the
lawsof commensality point towardsthe exclusion of the‘ outsiders sothat
caste could have originated from an extension of the concept of family and
internal equality (Ibid). All thesetheorieswere not just directed towards
explaining thefour fold hierarchy but also the formation of numerousjatis

84



Some Reflections on Caste

with their different cultures and even ritual s and which werein addition
endogamous.

Char acter sand attributesof Varna/Jati

Atthelevel of day today lifethe caste systemisnot just aphilosophy
in abstraction but comprisescodesof action that most importantly isintegrated
with thekinship organization of Indian society and d so dictatesmoremundane
activitieslike occupation and class. The Varnadivisionsmake aseparation
between those who are recognized as Twice—Born, among whom themen
aregiven asacred thread to indicate that they areof high Varnagtatuseligible
to be served by the Brahmin and thosewho are not so privileged. Usualy it
Isthethree upper Varna, to the exclusion of the Sudrathusrecognized as
‘casteHindus’ (aterm much usedin contemporary socid studies). Theones
who are deprived of the sacred thread, the Sudraand the untouchabl es cannot
be servedritualy by the Brahmin and haveto performtheir lifecyclerituas
such asmarriage and death ritual swithout accessto sacred Hindu mantras.

Attheoperaiond level theVarnadissolveinto numerous’jatis ; actua
groupsof identity that dividesal Hindusintoterritoria andlargdy intermarrying
groups, that arelocally ranked and to which the Varna categories only
provideageneraized schemaof classfication. Thuswhenwearetaking of
rank, thereisabroad four fold division of Varnaand then theseinnumerable
local *jatis whoseranksareusually only broadly categorized, leaving plenty
of scope for movement and contestation; the dynamics of which have
stimulated numerous ethnographi c and anthropol ogical studiesof specific
historically situated instances. Theterm Jati, that isetymologically quite
different fromVarnaisapolysemicword that may mean many things. When
onetaksof manusya (human) jati oneisreferringto aspecies, smilarly al
birdsanimals etc arejatis, then when oneistaking about being anari or
purusajati, then oneisreferring to gender, female or male, then also one
may belong tothejati of thewhite peopleor thejati of someoneof adifferent
socid grouping and soon. Itisthusaway of identifyingastowhoissimilar to
one'ssalf and whoisdifferent but it has positivereferentsin termsof the
specific and known charactersof different jatis, human or non-human. Jati
can aso beused as synonymouswith Varnasothat itis perfectly feasibleto
say oneisof theBrahman jati or Sudrajati.

Thuswhilein philosophical termsthe VVarnacategorization providesa
kind of timelessideology; theinterrelationship of ‘jatis’ providesaground
level situation that isembedded in political, historical and economicfactors
and hasbeen oneof themost debated and studied dimension of Indian society.
AsPandian pointsout (1995: 68) “We must keep in mind thefact that the
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religious principles of endogamy, rank, heredity, and occupation which are
identified asthe distinguishing characteristics of the caste system do not
constitute a coherent model for the users of the system. People use the
principlessdectively andinmultiplecombinations. Ranking of groupsisaways
inrelation to other groups, and groups move up and downintermsof their
economicand political power whichisrepresentedinreigiousor ritud terms’.
Perhapsit isthispotentiality for interpretation and reinterpretation and its
flexibility rather thanitsrigidity that has contributed to the persi stence of the
castesystem.

Theoccupational diversity of thevarious'jatis’ and their localized
character indicatesasbelieved by Iravati Karve and also pre-historianslike
D.D. Kosambi that local artisan groupsand peopleof diverseethnicorigins
and customs became gradually incorporated into this system asthe kings
expanded their kingdoms and brought every one under their commonrule.
Thapar (2002:63-4) specul atesthat thejatismay havebeentheorigind clans
that became castelater. Thesmilaritiesbetween clan andjati areintermsof
membership by birth and conferring of statusthrough ascriptive membership,
the separation of identitiesand regul ation of marriagesasmembersof agroup,
rather than as individuals. The difference lies in that the occupational
specidization of jatisisnot foundin clans.Itislikely that some clanstook to
occupational specialization asthe economy evolved to encompassawider
range of occupations. However all these remain speculativetheoriesonly.
TheManusmriti attributesthe proliferation of Varnaintojati through mixed
unions providing another point of view (Tambiah, 1973a).

Conclusion

What isimportant to note even at the outset is that Varnaand jati
compriseoneof themost basic and integral aspect of identity and personhood
in SouthAsiaeven asof today. What contributesto thereslience of thecaste
system?Why isit till anintegral part of theidentity of most Indians (even
non-Hindus)? Theanswer probably liesinthat it isfirstly integrally tied up
with some of our most basi ¢ perspectiveson cosmology and secondly itisa
multifaceted system that touches upon some of themost vitd aspectsof life,
likefamily, marriage, occupation and accessto socia resources. Rao (2003:5)
writesquitesignificantly “ Caste can be understood asaform of embodiment,
I.e. asthe meansthrough which the body asaform of ‘barelife’ or mere
biologica surfaceisrendered expressive and meaningful”; to the extent that
most | ndians cannot even imagine thinking about being aperson without a
‘jati’ . In present timeswhen many aspectsof jati havelost their sgnificance,
theseidentitiesstill remain meaningful. Even associetiesare getting moreand
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moreclassbased, ajati servestoidentify the coreof being of aperson; more
inanswer to thequestion, “Whoam1?’ Just likegender isoneform of such
essentialized identity, soisone'sjati or ‘jaat’ from the point of view of most
born on thesoil of the subcontinent.

Thusthe historical analysispointsto the caste system asoriginating
and evolving asthe society evolved in Indiaunder the specific conditions of
migration and conquests. Somewhere down thelineit enabled the various
groupsto create anidentity for themselvesboth aspositiveidentitiesand as
relational onesto enablethem to negotiate with each other. Certainly there
wasa 0 an established hierarchy and asaresult of which somegroupssuffered
indignities and marginalization. But even for these groups the sense of
bel ongingness and i dentity that enabled them to form support networksand
also adegree of subsistence security was an incentive not to discard the
casteidentities. My work on the washermen (Dhobis) showsthekey role
played by the' biradari’; the endogamousgroup, asub-division of thelarger
category, Dhobi; that islocal and closdly tied to each other by tiesof kinship
and marriage. Thus even those at the lower rungs of the caste hierarchy
rarely wishto disowntheir caste name. Thusas Srinivashasa so shown, the
mobility that iswished for in the caste system, isthat of the group and not
only of theindividual. Processessuch as Sanskritization and Hinduization
etc, pertainto theentire Jati. Thisismore so when the peopleare marginal,
and need the support of their jati members. As shown in Channa (1985),
there are many waysin which the community based on Jati supportsits
members. Thusthe casteidentity isanimportant resourcein many situations
and onethat may not be given up easily. Infact even under theinfluence of
modernizationitisonly afew personsusually onesthat have security and
privilege, that tend to disown their casteidentities; whilefor amajority it
remainsaway to find their way around the socia milieu.

NOTES

1 TheAryans, “ baked no bricks, built no elaborate baths or sewer systems,
created no magnificent statues, or even modest figurines, they had no seals
or writing, no faience art, no splendid homes’ (Wolpert 1997: 25)

2 “For centuries, till the arrival of the European scholars on Indian soil, the
people of Indianever meant by theterm ‘Arya', that race of invaders who
reduced the native of the soil to servitude” ( Ketkar 1909:79)

% The myth of Siva, not being an invitee to the Yagna performed by King
Daksha, his father-in-law; is one such instance. Also in Bengal and other
placeswherever thereis organized worship of the Mother —Goddess, caste
of the devoteesisgeneraly disregarded. InBengal, in order accommodate
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people of all jati description the worship of the Goddess Durgaisannually
carried out in the ‘outside’ of the house, in a place common to the entire
village. It is referred to as Baroyaripuja (Community worship).

4 According to Ghurye (1979), the compilation of the Rig Veda took place
around 980 B.C and the hymns were composed between latter half of the
fourteenth and thefirst half of thethirteenth century B.C. Ghurye, likeR.P.
Chanda and Ambedkar supports the two Aryan theory, that is the Aryans
having come in two waves.

5 Thisview of the Rig Vedic verses reflecting the power tussle of a society
that was still moving has been supported by the research of other scholars
like Kuiper (1960), Heesterman(1957) and Sparrel boom(1985)
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ABSTRACT

This paper argues that modernity is a historical sense, a sense of thetimes, a
sense of the era. It isa feeling that the times themselves have changed, and
the sense of the modern is the sense of the changed character of the whole of
the very dispensation in which we live and move and have our being. At its
root, it is a millenarian sense, whether for the better or worse, of a world
passed or passing away, and a new one with its changed challenges and
satisfactions already come or coming into being to claim our attention and
efforts. Dominating the modern intellectual environment are the sciences
and arts of the Europeans setting the pace for what takes place and the vision
of what the future holds.

Keywords: Modernity, rationality, history, progress, freedom, equality.

Modernity, modernism and modernization are simultaneously
matters of our voluntary action and altogether beyond our control.
Beyond our control because though they may not concern us ourselves,
they do concern also others with whom we have to live and who are of
intimate concern to us in the conduct of our lives. But for most of us,
the modern is a matter of intimate concern and something essential to
the choices with which we are faced, to the issues we confront in large
mattersand in small. The modern, even though it isathing of the mind,
acast of theimagination, faces us everywhere as apal pable reality with
which we must cope, if indeed we are not modernists ourselves and
altogether committed to some allegiance or the other of a missionary
modernization. The modern is our ownmost ghost in the issues of our
attitudes and orientations to ourselves and to each other, and indeed to
theworld, the universe, thewhol e of what faces us and indeed constitutes
our very own being.

Modernity isahistorical sense, asense of thetimes, asense of the
era. Itisafeeling that the timesthemselves have changed, well beyond
thewaysinwhich every day isanew day, every circumstance demanding
judgement altogether unprecedented and not to be encompassed by an
already formulated rule, a summary principle which already holds all
the answers. The sense of the modern is the sense of the changed
character of the whole of the very dispensation in which we live and
move and have our being. At itsroot, it isamillenarian sense, whether
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for the better or worse, of a world passed or passing away, and a new
onewith itschanged challenges and satisfactions al ready come or coming
into being to claim our attention and efforts. Such achangeasisentailed
in the end of ayuga and the beginning of a new one. Such achange as
isinaugurated in Indiawith the advent of Buddhism and Jainism, when
Arya dharma turns defensive and first feels the need to engage in
missionary effort, to proselytize. Such a change as is marked by the
establishment of European rule in India, with its alien thought and
wisdom. Such a change as shakes the imagination itself.

In the popular imagination, the word modern has come to be
associated with theturn in thinking that is associated with the European
advent. Fairly rapidly, our ways of life have been transformed and a
new order, incorporating both native and European elements has been
well ontheway for almost two centuries. There are somefor whom the
pace of modernization is not rapid enough. There are some for whom
modern ways seem unsuited to our circumstances, and who wish for a
path of development more amenable to our own discrimination. There
are somewho using modern techniqueswish to carve out an independent
future to rival that of European civilization. There are some who seek
an independent indigenous ground of thinking in which we can be
masters of ourselves and not just a late-comer into the practice of
European ways. Dominating the modern intellectual environment are
the sciences and arts of the Europeans setting the pace for what takes
place and the vision of what the future holds.

European opinion on what the future holds is divided between a
popular enthusiastic optimism, and a superior critical pessmism. At
the same time, as the Utopian imagination refuses to be fazed by the
disastrous unintended consequences of missionary modernizations, the
dystopic vision laments the unimprovability of human kind and the
unthinking destruction of the very sources of our well-being and
humanity. To be sure, everyday life carries on apace, but under the
veneer of civility and peace, passions seethe setting one against the other
and each against al asthe very structure and substance of thiseveryday.
Despiteincreasing affluence and the multiplication of amenitiesavailable
to such affluence, life does not seem to be getting easier, rather more
difficult, and anxietiesand hatred and intolerance increasing rather than
decreasing.

Most sophisticated modernists have an ambivalent attitude to
modernity itself. Whereasin sum they are committed to programmes of
modernization, and tend to seein modernity the promise of theredlization
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of the age-old hopes of humanity, they are aliveto the del eterious effects
of the modern, and the unacceptabl e transformation of the ways of life
that it displaces. Whether itisMarx or Weber or Durkheim, the modern
comeswith itsown baggage of the disastrouswhich hasto be somehow
contained or transcended. But all commentatorstend to seethe passage
of modernity as inevitable, and indeed the face of the future, whether
desirable or undesirable. The valorization of modernity is almost
invariably yoked to a metaphysics of history, that sees human and not
infrequently cosmic history asunfolding in agrand panoply of progress,
and that castigates any wish or attempt at conservative and anti-modern
undertakings as aridiculous and futile effort to turn the clock back, a
retrogressive development that needs to be completely extirpated. The
turn in thinking that modernity betokens is almost invariably extolled
in the rhetoric of the partisan as an Enlightenment, and modernists are
ever eager to take up the cudgels against the non-modern as myths and
superstition.

The attempt to root out myths and superstition is a characteristic
feature of modern European thought. It is the agon that fires the
modernistintellectual urge and that has been instituted in the educational
systemsall over theworld, knitting the vocabulary of the various nations
into aworld-wide linguafrancain which one must necessarily speak in
order to be taken seriously and to be considered educated. Myth is
understood as the alter of philosophy and the distinction goes back to
ancient Greece and Rome. Superstition is understood as the alter of
true religion and goes back to medieval Christianity. In keeping with
this, modernists tend to see themselves as governed by arationality, a
rationality the like of which has never been seen before. True enough,
modernists can also be Romantics, valorizing beauty, emotion and the
non-rational elements of human personality, but thewaysin which they
elaborate these and indeed in the nature of their commitment to such a
life, they take care not to overstep the prejudices and boundaries of the
European sciences.

The Europeans have instituted a whole discipline called the
philosophy of scienceto explorethe distinctive peculiarities of the way
of thinking that isentailed in the sciences. Itispresumed in thisproject
that science is a distinctive way of thinking different from all others,
and thediscipline hopesto be abletoisolateit and so to set it apart from
all other ways of thinking. The exerciseisan epistemological one and
as the European philosopher Martin Heidegger has pointed out
epistemol ogy istranscendental metaphysicsin disguise. Under theguise
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of an abstract enquiry into the ways through which we know and the
attempt to characterize valid ways of knowing, the philosopher advances
in sum hisor her own prejudices asto the nature of Reality. All that can
be definitively advanced about the premises underlying the European
sciences is a methodological atheism, a repudiation of the divine and
the supernatural in the process of explanation, and a sharp distinction
between factsand values. Thusit isthat scientistsand philosophersand
indeed those in the public at large who take the European sciences as
their model of thinking, argue an atheism and the extirpation of emotion
and passion from our way of thinking. The European philosopher Karl
Popper has however argued that scientiststhemsel ves are however human
beings and so, emotional and passionate creatures and emotion and
passion enter into their scientific pursuit, and dispassionateness and
objectivity accrue through the mutual criticism and discussion of their
work by the community of scientists. Though thereis much to be said
in favour of a methodological atheism in the inquiry into natural
phenomena, amethodological device hardly qualitiesasan argumentin
the nature of thisreadlity itself.

For most of the rest of the world the success of the European
sciencesin producing technol ogical marvelsisthe most powerful of the
arguments advanced in favour of following the West. But, European
superiority and the claim to it resides not only in the European sciences
and their technol ogical accomplishment but in the culture and cultivation
from which these have arisen. And where science is admired and
emulated, equally the culture of the West has disseminated all over the
world and influenced and influences the course of devel opment of all of
therest of theworld. European modernism and modernity providesthe
model for the changesinitiated in thelife and practices of the nations of
the world at large. And the most powerful modern word is not indeed
science, but the motor that drives the emotions and passions of modern
aspirations — freedom!

Freedom is understood variously in various cultures and the
European and western understanding interprets freedom as primarily
political and social. Modern programmes of political and social
emancipation are many and varied. Isms proliferate and the ismic
mentality itself generates a bind in which the partisan modernizer is
trapped. That isnot to say that the modern aspiration to the freedom of
thought, its expression and action is a hollow claim. But freedom, is
not achieved by a one-sided attempt to claim freedom by those who
consider themselves bound or enslaved, but the surrender of those in
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authority curtailing these to the claims of the person wishing to be free.
By far, the most important dimension of freedom isthe degreeto which
parents and adults permit children the privilege in their conduct.
Similarly, as adult citizens, people are bound by custom and laws and
the degree to which these permit the free exercise of initiatives is a
variable feature conditioned by the nature of the authority exercising
constraint. However, the aspiration to an unconstrained life and the
unchecked enjoyment of whatever it may be that circumstances haveto
offer is an explosive force in the unfolding of personal and social
relations. Unfettered existenceis perhapsthe most powerful of urgesin
the logic and realization of desires and wishes. Thisisnot to deny the
overwhel ming importance of responsibilitiesand duties, but even within
the ambit of blameless behaviour, freedom and the wild passion for its
realization functions as agoad urging humanity to unprecedented effort
and achievement. This, to my mind is perhaps the most important
dimension of European modernity, touching all livesall over the globe.

It could be argued that it is modernity itself that first creates the
fettersthat it latterly pitsitself against. Yet, even so, theurgeto freedom
is an empowering experience well beyond the circumstances of
containment within which it is enclosed and against which it marshals
itsenergies. And freedom never losesits edge, no matter the degree to
which emancipationisalready achieved. Thoughitisonly inarelative
sense that social and political battles are fought and social and political
emancipation achieved, the peremptory and encompassing urge to
freedom itself isAbsolute. Indic thought of course posits the absolute
realization of this absolute urge in the transcendence of karma and the
release from the cycle of birth and death that it sees as the fundamental
human predicament. Marxian and leftist thought, within the ambit of
modern European and Europeanized thought tends to inject this
absolutenessintoitsrelative pursuitsand at its atheistic apogeeinvokes
the Paradisiacal transformation of its earthly predicament.

Usually, in the interpretation of freedom by modernists,
considerations of equality are inextricably intertwined. Simmel has
pointed out that equality and freedom are often opposed to each other
and at contradictory cross purposes to each other. But at the sametime
as egalitarianism is a characteristically modern value, equality is not
infrequently conflated in the usage of modernist thinkerswith freedom.
Whether it is Rousseau or Marx, the logic of emancipationisidentified
with egalitarian premises. That isnot to say that there are no modernist
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thinkers who separate the two. But certainly, in popular and customary
academic usage the two go together.

No matter where we go, and from birth to death, hierarchy isthe
rule. Society is impossible without it and each one of us desires the
highest and the best for themselves. Beteille has tried to argue that
what wefind in natureisonly difference, whereas hierarchy isaproduct
of human evaluation. The contention fliesin the face of the ordering of
nature, and forgets that egalitarianism itself is avaluation. Besides, a
human thinking that does not eval uate is perhaps altogether impossible.

Considerations of the inevitability of hierarchy have led to a
Situation where egalitarians no longer speak of equality but haveinvented
aword to housetheir egalitarian aspiration within the ambit of necessary
and unavoidable hierarchy — equity. Within the ambit of a modernist
and modernizing thinking the only salutary form of hierarchy has been
advanced asameritocracy. Radical egalitarians and realists disputethe
possibility of such aform of hierarchy, but in the institutional practices
of contemporary societies with egalitarian prejudices it is indeed the
evaluation by some form of merit that guides the conscious
administration of privilege. The customary form of the evaluation of
merit is usually an examination by those in positions of authority. The
egalitarian urge in society at large takes two opposed directions. The
usual isthe emulation of the higher by the lower, always accompanied
by the attempt of the lower to denigrate the higher and to pull it down to
its own level. The second, of course, is loaded with vindictive
revolutionary potential, but isincapable by itself of instituting healthy
and salutary social practices. Thisisnot to say that there are no senses
inwhichweareequal. But thesetend to be transcendental, even though
they haveimplicationsfor the waysin which we conduct ourselveswith
respect to each other.

Individuals differ in the degree to which they have adopted
modernist orientations. At its deepest level modernismisaspirit of all-
round changeincluding changein the apperception of the spirit itself. It
is achange in spiritual and aesthetic values which affects the ways in
which theworld and our relationships are perceived. It ispotent with a
changed aesthetics and changes ethics. And thisisthe senseinwhichit
ispossibleto suggest a shift away from modernism to a post-modernity.
Itisnot asif themodernist spirit has passed away but that it isassimilated
to amore inclusive point of view than the peremptory radical mission
of modernizing.
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M odernity and modernism continueto fire theimagination of many
and equally the characteristically modern hostility to modernity.
Contrasting moral valuesare pitted against each other, and theintolerance
entailed breeds persecution and oppression. Though persecution and
oppression are nowhere and at no time admired values, the sense of the
defence of values that are admired and extolled tends to be used to
justify the use of coercion and violence. Though peaceisnear universal
inits appeal, war is an inevitable expedient of the human condition. A
morality that rises above both and assimilates the virtues of both war
and peace into itsown internal dynamic isnot only the superior dharma
taught by spiritually accomplished persons, no matter when, no matter
where, but the need of the hour. There have been many exemplarsin
thepast. It remainsto be seen how wewill facethe challenge of cataclysm
that isimpending, and how humanity will fareinthisgreat trial of itself.
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ABSTRACT

The Arab Spring with its wide range imperatives brought a situation in
which Islamist groups in West Asia and North Africa (mainly in Egypt
and Tunisia) to acknowledge the popular political experience and thereby
to reinterpret the state and democracy as the situation demanded.
Establishing an absolute ‘theocratic’ state or a completely ‘secular’ state,
thus, seemed a politically non-viable option. Instead of that, an effort
was made to create a civil state (dawla madaneyya) by giving appropriate
space for the rights of minorities and other weaker sections. Taking cues
from the experience of Morsi Sate in Egypt (2011-12), this paper examines
how did the discourse of ‘civil state’ profoundly transform the very ground
on which secular-nationalist states were envisioned and negotiated in
the post-Spring Arab world? This paper also traces out the genealogy of
it modern state in the region and examines how secularism becomes an
essential structuring condition for it.

Keywords: Modern Arab State, Arab spring, dawla madaneyya, Muslim Broth-
erhood, Ennahada, Umma, Watan

Thispaper isan attempt to understand apost-Spring initiativewithin
the contemporary Arab political discourse-dawla madaneyya or civil state-
envisioned by theldamistsagainst many of the conceptsand practices asso-
ciated with the secular-liberal understanding of therelationship betweenreli-
gionand politics. In contrast to the secular understanding that hasacolonial
modern genedl ogy inthe context of modernArab world, dawla madaneyya
positsavery different onethat goesbeyond the ‘ essential’ modern binary
opposition of secular versusreligious. Theroleof religionremainsvery vis-
ible and operativeinitsconceptualization, but, at the sametime, despiteits
avowed antagonism towards secular state, dawla madaneyya presupposes
many key secular concepts, making the concept far morehybridin charac-
ter. In Egypt, inamoredelicate act of balancing, Mors’sstate endorsed the
componentsof both‘Islam’ and ‘democratic’ tradition and an attempt was
made by them to show that |dlamist ideology and democratic governance
werenot polesapart. Civil Statein thiscontext challenged many aspects of
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‘secular religiosity’; key among them was seeing secularism asthe essential
component for democracy to flourish regardless of the contexts. The de-
mandsfor democratization of variouskindswere attempted to address by
theldamistsin Tunisiaand Egypt through both religiousand secular means
and through practicesacombination of thetwo. Dawla madaneyyain that
sense necessitates awhol e series of effective and sensiblere-orientations of
theway inwhich democracy gathering sense; from atechnique of governing
toameansof congtituting the body poalitic. (Agemben, 2011:1)

Though the constitutional debateinitiated by Mors led eventually to
overthrow theregime, the debate, in fact, was an open-ended onewherea
hedlthy street level public discussion on legalities of state wastaken place.
Taking cuesfrom the experiencesof al Arab Spring states, Sadiki liked to
seethewholedebate asapart of aninevitable conflict between two competing
but interchangeabl e setsof | egitimacy; democratic and revolutionary. (Sadiki,
2013) Thelatter revolvesmainly around aromantic politicsin societieswhere
theinformal kind of politicswasinvaidated by fifty yearsof tyranny. Asad
Substantiated thispoint further with hisstatement that the politica imagination
should not belimited by themattersof legality but by adifferent set of criteria
to eva uatewhat we have beenwitnessing in Egypt. Theexperiencesin Egypt
went beyond the procedura democratic legitimacy which often seeksformal
structures, proceduresand contractsthat frame politics. Rationalizing political
debatesin such casesawaysfail to understand the dynamicsinvolvedinthe
Arab Spring.

It is no less incorrect to say that the Muslim Brotherhood's
conceptudization of civil satemadeacompletedeparturefrom both ‘ secular’
and‘religious states. Thishinary hasbeen manifestedin an apparent conflict
between thecolonialy created‘ modern’ stateand thelocal sense of identity
that of bel onging to ummaa ongwith theformsof political organizationthat
stem fromit such aslslamic dawla. Thelslamic dawla representsanon-
sovereign temporary political arrangement that is accountable to and
responsiblefor thewholeumma, not to aparticular territory. The‘ secular’
stateinthe Egyptian context referred to apolitical entity created by colonial
powersand supported by neo-colonia powers.

In thiscontext, there seemsto be the significancein employing the
framework of post-secularismto politically analyzethe character of dawla
madaneyya. Thispaper isan attempt along that direction. The post-secular
state doesnot entail thetotal rejection of theongoing ‘ secularizing’ process
and a so not areturn to the medieval theological predominance. (Habermeas,
2006:1-25) Instead, this perspective assumesthat thereis the continued
exigenceof religiousidea sinacontinualy secularizing environment. Secular
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frameworksfail to explain rdigiousdeterminantsof thestate; their normative
presumption of the superiority of the‘ secular’ over ‘religion’” doesnot allow
them to conduct an objectiveanaysis.

Habermas definesthe concept asthe continued existence of religious
communitiesand movementsinacontinualy secularizing environment. Asad
devel opsthethesis of post-secularism further by analyzing thefailure of
secularization theoriesin explaining religionin contemporary life. The post-
secular, according to Joas, does not mean asudden increasein religiosity,
after itsepochal decrease with therise of modernity, but rather achangein
mindset of thosewho, previoudly, felt justified in considering therdigiousto
be moribund. It doesnot reflect an increasein themeaningfulness of religion
or arenewed attentionto it, but focuseson achanged attitude by the* secular
public domainwith respect to the continued existence of rdigiouscommunities
and the impul ses that emerge from them”, notes Joas. Briefly put, post-
secularism offersan aternative way of approachingtheroleof religionin
conceptualizing the state and di scussesthefailure of secular effortsto anayze
religious practicesthat determinesamodern state with apredominance of
scientific thought and rationality at the core. It also incul catesthe need of
reformul ating the bas ¢ presumptionsof religion and secularisminthelight of
emerging complexitiesin contemporary times. Thispaper addressesthe need
of re-evaluating thebasic presumptionsof religionand secularisminthelight
of Mudim Brotherhood' sexperienceinestablishinga’ civil sate whichreflects
both an increasein the meaningfulness of religion and renewed attentiontoiit
and afocuson popular ‘ secular’ ideals.

Genealogy of ‘Modern-Secular’ Arab State

Thesignificanceof Mors’sstateliesinitsroleto problematize the
binary of thecategory of ‘religion’ and its presumed opposite, ‘ secular.’ The
experiences of the creation of civil state demonstrated a new complex
relationship between religiousand secular that cannot really bereducedtoa
conflict of * universal democratic’ principlesagaing * sectarian commitments
nor to one of reason versusbelief. Interms of outreach, composition and
ideology, the body politic envisioned by the Mudlim Brotherhood remained
Incongruent to European concept of nation-state. Drawing up onapre-colonia
Islamic perception of politics, it also rejected the political imaginations
generated by Arab nationalism asthe underlying ideol ogy.

Historically, it was believed in the modern centres of the Arab world
that every society had to passthrough certain historical stagesandfinally
enter intoa’‘ secular modern’ nation-state. All socia and politica engineering
schemesemerged with modernity intheArabworld ing sted that whilepassing
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through these inescapabl e stages, each society had to undergo aradical
restructuring of culturein tandem with the secul arization of the society by
purging out itsretrogressive bits. Theindigenouselitesacquired the control
of theprocess of secularization of cultureby internalizing anative version of
thecivilizingmisson.

Theideaof secular modern-state entered most of the Arab societies
through the colonial connection. Within ashort span of timethe concept of
modern nation-state which cannot easily beisolated from thenationaist and
organizationd devel opmentsthat took placein Europe, margindizedal other
conceptsof thestatein theregion. The European experiencewasinternalized
further with the development of modern state structure with elaborate
bureaucracies, policing strategiesand mechanismsof control by which post-
colonial Arab states could managetheir own population in the 1950s and
60s. During thisperiod, adeep transformation of polity affecting therelation
between religion and state wastaking place. The evolution of a‘ secular’
bureaucracy wasclosdy pardlded evenin countrieslike Saudi Arabia, where
thewahabi inspired nation-building in the 1930shad followed adistinctive
tribal mode. (McLachlan, 1986:92-5)

Most of the statesinthe Arab world, however, failed to develop into
viablemodern nation-statesthough they unsuccessfully tried to emulate the
path of ‘ progress.” Aswhat happenedin Egypt, the statewasincreasingly
envisioned inamoreidealized form-associalist and secular. But thereality
was different as most of the states did not live up to the imaginations of
politica dites. Theoppositiontothefailed satecamemainly fromthereligious
groupswho were sidelined during the nation-building process. In order to
overcome the situation, elitesin the Arab states engaged in eliminating
‘problematic’ opposition.

L ooking at the history, one can say that theArab stateswere emerged
at atimewhen theintellectual discourseswere mostly pre-occupied either
withtheumma (globa Mudim community) definedintermsof Idamic palitics
or watan ( national community) definedintermsof Arab nationalism. Because
of thelong historical preponderance of thesetwo concepts, Arab scholarsat
theinitia stagedid not show much of enthusiasm to endorse the concept of
the body-politic based on territory, territorial sovereignty assuch. (Ayubi,
2006:4, 115) With a few exceptions, the state as a concept and as an
institution appeared quite alien to most of the Arab countries. As the
modernization and secul arization of the statedid not occur at theopen political
domain, therole of 1damic umma and Arab watan remained operativewith
greater amount of socid aswell asrdigiouslegitimacy. Thelack of socid and
cultural cohesion furthered the complex relations between the modern,
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‘secular’ stateand their ‘ religioudly oriented’ people. Theprevaent concepts
of state that Arabs tended to borrow from the West, therefore, were
excessvey formdidica theinitid sate, thoughlater onbecameingrumentaist.
Thenewly established satesinWest Asaand NorthAfrica, infact, functioned
asacoloniad tool to make peopleof theregiontofit into aframeof reference
familiar and useful to the colonia masters. (Al-Bargouti , 2008:3)

The Egyptian political scientist Hamid Rabi’s observations are
particularly significant in this context. Rabi’ wasastaunch critic of basic
conceptualization of modern Arab State. Hedid find futility ininterpreting
Idamic gateintheframework of European enlightenment tradition. Nation-
sateemerged intheArab world, according to him, wasmainly an emulation
of the Catholic model, seemingly with the mission of creating a direct
unmediated rel ati onship between the citizen and the state.( Rabi, 1980:15-6)
The European model in actudity, forcing the Church to beamute spectator
and thus purging out all religious agents ended up in the hegemony of a
particular religion or sect. Modern Arab stateswith no inspiration fromthe
Idamicmode by way of reviva of theturath or ‘ cultura heritage’ and guided
by adistinct ‘ politica function’ (wazfa Syasyya) exemplify thismismatch.

Though not familiar withthevocabulariesof ‘voting', ‘ formd inditutions
and ‘ organized opposition’, theldamic model waspoalitically vital withan
dternative set of conceptsandideasfor political equilibrium. These concepts,
Rabi suggested, include moderation, control between the Caliph, theulama
andthejudges. So, Idamic polity, inthat sense, can't trandateto the statein
European context with well defined territoriesand sovereignty. It rather
connotes to an organized politico-religious community or umma. The
libertarian aspects of European enlightenment tradition, therefore, seldom
overpowered theideaof justice (‘adl) in Islamic polity. (Hourani, 1970)
Whilethe concepts of freedom and liberty were at the centre stage of statist
discourseintheWest, they carried dightly different connotative meaningsin
theldamic political discoursethat go transcend the limits of the state and
netion.

L ooking at the geneal ogy, one can seethe statein traditiona formin
theArab/ldamic world asthe outcome of two processes; anatura evolution
of the Sultanic state and areform process. Of which thelatter wasby and
largeaproduct of changein materia aspectsof society reflected mainly in
adminigrativearrangements. Thereformist tradition, though not completely,
had borrowed substantially from the European experiences. Thistradition
didfinditsexpressonfirst intanzmat which wasintroduced by the Turkish
Sultaninorder to consolidate hisown authority internally and externaly and
later on carried forward by the European coloniaistsin order to expand their
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imperial market and weaken thelocal leadership. Apart from extending the
reach of imperial market, the modern state helped the colonialists to
accommodatethe then emerging socia elitesintotheir politica congtituency.

However, the modern state asan imported commodity cameinto being
partly under colonia pressureand partly under theinfluence of imitating the
West, fail ed to capture the popul ar political imagination and to transform the
attitude of Arabstowardsit. TheArab political imagination during that period
was hinging morearound other overarching conceptsof cultural unity and
politica integration than theconcept of date. Pan-Idamismwithrdigio-palitica
orientation and Arab Nationalism with lingui stic-cultural bond werethetwo
major ideol ogiesthat contested each other to gain the edge over theArab
public sphere. Theformer represented acomprehensive I amic concept of
ummawhilethelatter wasan embodiment of secular nationalism definedin
terms of amore inclusive concept, watan. Both had lively spread asthe
Arabsthought of paliticsintermsof anon-territorid affair. The'foreignness
of modern sate prevented it from being identified by the peopleemotionaly.

Though therewereal ot of ensemblesto statein Egyptian history, the
history of state in the modern sense with territorial integrity based on
sovereignty externdly and legd indtitutionsinternal ly tracesback tothereign
of MuhammadAli who cameto power in 1805. Hewasthefirst tointroduce
the concept of citizenship and modern system of education, to build national
army, compact bureaucracy and state-owned industria networksandto cregte
aclassof paliticd ditesin Egypt. MuhammadAli’sattempt to builda‘ modern
state’ represents a balance borrowing components from both European
experiences and the pattern which was preva ent with Ottoman rule. The
state system continued even after his defeat in 1840s under successive
regimes, but internal contradictionsand threatsled tothefailure of the tate
system and eventually to the British occupation of Egypt in 1882.

What happened with theformation of modern stateinthe postcolonia
period wasthetotal abandonment of culturd function of thestatein favour of
‘purely secular’ political functions. The romance of secular modern state
continued to capture theimagination of politica ditesintheregion even after
thenationd liberation movementsgained aclear hegemony inthe political
realm. The growth modern nation-state system West Asiaand North Africa
wasdirectly linkedtothe’ secularizationthes's' developed inthewest keeping
separation between religion and public space. (Yasmin, 2013) Cultural and
religious specificities of each society were conveniently ignoredin order to
build‘modern’ states. Though at ideol ogical front, they tried to undo theill-
effectsof coloniaism, offering an aternativeto the colonial concept of state
seemed impossiblefor national liberation movements. Thisinability ledtoa
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compromise between the populist ideology of Arab nationalism and the
reglpolitik of colonialy created Arab stateswith repressve gpparatuses. Jama
Abdul Nasser, for instance, |ooked for legitimacy from both Arab nationalist
doctrineand strong colonial ‘ secular’ modern state and contained Ilamin
order to build a‘ modern’ Egypt.

Nasserite state was acombination of amodern secular colonially-
ingpired andArab socidist state; both of thesemutualy conflictingidessexisted
inonesynthesis. Although the socialistic component of it was appealing to
many inthethirdworld, the‘ secular’ ‘ modern’ hangover of Nassarite State
madeit diento Egyptian society. Though the state machineand apparatuses
of itwerevery muchinfluentia inthedaily life of people, thestatefailed to
create an emotional bond with the society. Despite the rhetoric of Arab
nationalism, Nasser could not offer an aternativeto themodern state model ed
on European experiences. His perceptions, therefore, remained surprisingly
vague about theissuespertaining to the natureand form of anArab nationalist
state.

Though initialy attempted in creating an alternative statewith Arab
socialistic background, Nasser’s statist experiments ended up with an
autocratic onetaking modern liberal state asitsframe of reference. Unable
to movefar from the hangover of secular modern state, Nasserite state, in
effect, maintained astrange ba ance between theideol ogy of Arab nationaism
and colonially created nation-state. Thismismatch between theideol ogy of
Arab nationalism and the secular modern nation state with coercive military,
ashappened e sewherein theregion, manifested in abruta suppression of
popular political movements. Communistsand Muslim Brotherswerethe
two magjor victimsof such suppression.

Although theideol ogy of state changed from Arab Socialismto neo-
liberalism, Sadat’s state exemplified how neo-liberalism and secularismare
connectedinacircuitousfashion, not just conceptually but practicaly through
amechanism of governance separating religion and state. It dsoillustrated
the unique character of modern‘ secular’ Arab statein termsof itsinherent
commitment to theideaof authoritarianism. Theneo-liberd state, adheredto
theprinciplesof separation of religion and stateand control of popular religious
groups, engaged in totalitarian exercise of power. Thenotion of ‘ secularism’
was seen as a bid by the Sadat regime for centralization of power and
consolidation of authoritarian state.

Secular state under Mubarak al so carried anegative connotation of
regime’'sconsolidation of coercive and autocrati ¢ state subordination of its
policy tothat of the United Statesin exchangefor financial and military aid.
Military coercion was central to Mubarak’s* secular’ governance. (Asad,
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2012:279) On hispart, Mubarak consolidated the political and economic
dependence on theWest re-configuring economy further, enforcing secularism
and fighting Ilam and tradiitional culture. Secularization remained to bethe
bas c task of the government with which Mubarak sought to transform Egypt
an authoritarian satewithtight control. Intellectualsfrom both liberal and left
spectrum aso sded with theregimetacitly and havel ong supported athorough
going secularization of Egypt and crystdlization of Idamist groupsinthename
of secularism. Mogt of theleft and liberd critics, accordingtoAsad, smply
saw theformal separation of ‘ politics from‘religion’ asthesolutiontothreat
of sectarianisminthe Egyptian society. Mubarak found excellent justification
inauthoritarianismfor hisattempt to crush Idamist organizations. The' secular’
satefunctioned asaguarantor of national security especidly inthebackdrop
of Americaninitiated ‘ war onterror.’

Theseelementsintheideology of ‘ secular’ state cameunder criticism
becauseof itsjudtificationfor sate-sponsored violenceinthe post-Arab Spring
period. Theideaof Sate asthechief secularizing agent from Nasser’speriod
met argection and religious-based ‘ non-modern’ or ‘ pre-colonia’ concepts
of state begun to emergeinresponsetoit. Thecreation of thecivil state by
the Brotherhood offered abid to unpack the heterogeneouse ementsinvolved
inwhat we mean by religion and not to focus solely on abstract theol ogical
notions. Withinthedtrict framework of * civil’, Mors tried to offer an opposition
to pro-western neo-libera dictatorial regime. The Musdlim Brotherhood, at
thesametime, did not hidethat their goal wasastate based on Sharia asthe
frameof reference. Thebiggest chalengeto the creation of acivil statewas
theremnant forces' of ‘ secular’ system that outlived the 25 January revolution
and their supporting networksinthearmy, media, business, civil society and
judiciary.

Digging a bit deeper, one would not surprise, why civil society
movements which protested vehemently against SCAF's threat to the
revolutiontacitly alowed thearmy to sack thefirst popularly e ected president.
Eventhough avariety of important civil society groupsemerged or survived,
transformed for last six decades, the state either went to somelengthsto
accommodate many withinits‘ secular’ congtituency or to prevent, preempt
or destroy others. The'liberal’ middle class content of civil society at times
sought patronage of statein someway or the other, though they could easily
break the rel ationship with the M ubarak state, when the revol ution happened.

Mudim Brotherhood in power posited atradition of challengeagainst
theincommensurabl e divide between strong religious belief and asecular
world view. Thecivil satethey conceptualized, onits part, tried to direct
others' attention to how the religious and the secular? are not so much

immutabl e essences or opposed ideol ogies.
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Dialogic aspects of Dawla Madaneyya

Arab spring, at least for ashort while, brought asituationinwhich
peoplewitnessed to the unpopularity of the statesin the region created by
the colonial powersand supported by the neo-colonial powers. The event
a so contributed to de-westernizethe West Asian and North African politics
through the embrace of non-western (mainly Idamic) ideal sof democracy.
Though Turkey ignited suchamovemaking‘ civil reigion” moregppeding as
an alternateto ‘ secularism’, Ilamist partiesin Tunisiaand Egypt madeit
more popular world over.

Thegtateenvisonedinldam, dawla showsthecharacter of adoctrinal
or ideological (‘aga idiyya) state based on a practical merger of ethical
principleswith pragmatic political idealsand on anon-separation of private
and public. Cultureremainsto be an inextricable part of such astate and
through dawla Idam presentscertain cultural idealsif not aspecific political
model. The lslamic state al so rejects the concept of state autonomy and
attempt to confinethe state’ sfunctionto afixed territory and political domain.
Barghouti definesit asanon-sovereign, non-territorial, temporary political
arrangement that isaccountabl e to and responsible for thewhole umma or
thewhole community of Muslims, not only to aportion of it, regardless of
bordersand nationdlities.

Thelinguistic originsof theword statein European context and of the
word dawlain Arab context actually imply two different things. It isthe
concept of ummaor thecommunity, especidly initsreligioussense, ismore
important in the Islamic political tradition than any concept of the state or
political system. Thehistory of Idam characterizesthisbasic binary-of dama
and the umma. The question which of the two has responsibility for the
enforcement of 1slamic law has been perpetuated throughout the history.
Dawla madaneyya, initstraditional sense, isconsidered to be adeparture
fromthereligious state, as opposed to the reformation of such astateina
new guise, or an understanding of the state asopen, secular and flexible. But
inwider sensesof theterm, theideacontemporarily denotesto aresponseto
the challenges posed by both theocracy and secularism.

Dawla madaneyya, intheory, impliesacontrast with military state or
theocratic state not governed by clergiesor genera sbut by technocratswho
comply withawritten congtitution to protect thecivil libertiesof bothMudims
and non-Musdlimsalike. (Hassan, 2013) By definition, it must be based on
institutionsand on consultation and the operative decision-making process
should becivil in nature. Such astate rulesrecognizing thewill of people
through the categories of democratic or undemocratic, not through those of
faith or of itsrgection.
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Dawala Madaneyya in the Egyptian context offersan alternativeto
theempire/caliphate and the differences are apparent in their use of Sharia
or Idamic Law. Theimplementation of Shariaintheformer context isdone
by the people€' schoiceand freewill. Unlikecdiphete, civil Satecarriesspecific
associaionswith democracy, condtitutionalism and equality of citizensbefore
the law. The stress here is not on the ‘ secular’ aspects of the ‘civil’ but
‘democratic’ with strong sense of popular sovereignty.

Thecontemporary relevanceof thisterm, civil Sate, isnot just associated
withthepolitical discourseinduced by theArab Spring. Though having roots
tothepre-colonia debatesof the statein West Asaand North Africa, it was
Musdlim Brotherhood which madethe civil state with Islamic background
popular in the 1950s. (Hill, 2013) Idea of ‘civil state’ has always been
attracted thewrath of other 1slamic organizations mainly, Salafiswho see
‘civil gate’ asidentica tothe* secular stat€’ and both for them arereferredto
Western, opposedto lIdamandtherefore, illegal under Idamiclegd provisons.
But the Brotherhood literatureincul catesthat the civil stateisfully compatible
with Islam and Sharia. It is western-modeled secularism that, in fact, is
something antithetica toldamicjurigorudencehencenot suitablefor theldamic
world.

The' secular’ criticism of dawla madaneyya with Ilamic reference
revolves most importantly around theissue of sharia asthe source of law
anditsinherentinability to sanction practiceslikethe decentralization of power,
plurality, and freedom of expression and publicliberties. Themoderate Sunni
objection to the concept of dawla madaneyya wasits alleged attempt to
maketheideaof rulership areligiousmandate. Sunni factionssee’ civil sate
with Idamicbackground asareviva of theold shibbolethsof the Brotherhood,
Hukumat e-11ahi considering therulership asan organic part of religion. By
inggting that rulershipisfundamentally part of religion, the political process
becomes an end in itself for the Brotherhood rather than a means to
democratize Egyptian palitics.

By re-interpreting theconcept of “ civil’, Mudim Brotherhood articul ates
that madani or civil intheArab Idamic context issomething that isnot opposed
totheroleof reigioninpubliclife. Inthat sense’ civil’ can not necessarily be
often employed asakind of euphemismfor almani or ‘ secular.” Thelatterin
thespecific historical and palitica milieu of West Asaand NorthAfricashows
atendency to take on amore military anti-religious meaning, whereas, the
concept of “civil’ doesnot dissociate completely fromreligionandindicatesa
more neutral and acceptable areaof secular. Asarticulated by theMuslim
Brotherhood, thereisan apparent differencein meaning between‘ secular’
and ‘civil’ here as dawla madaneyya is defined not in terms of its non-
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religiousattributesbut as something that stands sharply against thetyrannical
rulesof any sort. Simultaneousto maintain aspirationsfor anon-military Sate,
theterm*civil Stat€’ envisagesan absence of completehegemony of asingle
religioninthepoalitica affairs. Withtheuseof ‘ civil’ inoppositionto military,
what theleadersof Mudim Brothershad in mind wasto cresteaunited front
of both ‘religious and ‘ secular’ forcesagainst thetradition of ‘ secular’ Sate
with repressive apparatuses. The second related connotation of the*civil
state’ accordingto Mors wasthat of a‘democratic’ or ‘ congtitutiona’ state.
Whiledefining hisvision of state, Mors articulated that the statewould be
“the Egyptian nationd, democratic, congtitutional, lega and modern state.”?
Suchagtate, hewent onto say that “isruled by the peoplethrough an e ected
parliament that representsthe popular will.” (Ibid) Inthat sense, the state
should be discussed in terms of its open and flexible structure that could
ensure the political independence, plural religious identity and cultural
specificitiesof theArab world. (Ramadan, 2012)

The‘civil” inthissensedoesnot insist onthe separation of religion
from the political sphere, but on accommodation of amulti-religiousbasefor
the polity. AsTariq Ramadan argued, the term has been adopted by the
Islamist groups in the context of Arab Spring in part to distance from
‘secularism’ ontheonehand and from Iranian-style* theocracy’ andtheir old
call for apure ‘Islamic state’ on the other. President Morsi himself has
expressed that the ‘civil state’ dissociates equally from ‘secular’ and
‘theocratic-religious’ government in principle and practice. Brotherhood
maintainstheview that acivil statefunctionsasan dternativeto secularism
and the hegemonic rule of onereligion, both of whichthey argue, arethe
productsof western paolitical culture. Thecivil statewith Idamic references,
in Tariqg Ramadan’ swords comprised threefold response-religious, cultura
and political and cultural- to theimposition of western models.

What Brotherhood conceptuaized wasacivil statebased onldamic
references, with three compl etely independent authorities: the parliament,
judiciary and the government. Peopleregardlessof reigionand classarethe
paramount source of the power in such agtate based not on theocratic concept.
Isam, accordingto Mors, confirmstheindependence of these authorities.
Although, theldamic framework to agreat extent control sthe government
and behavior of the state, the notion of Islam cannot be imposed on the
peoplefromthetop. To quote Morsi: ISam hasto beinitiated, created and
agreed up on by the people. Caling it acivil, democratic State guaranteeing
equdity andjustice, Brotherhood stressed that Egypt isnot following anIranian
model and has no i ntention of implementing, or attempting to implement, a
theocratic statemodeled on Iran.*
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The re-conceptualization of the state and democracy in the new
context had a so echoed inthe statements of many scholarswho aresubscribed
totheideology of ikhwanall over theworld. Yusuf Al-Qardawi, aprominent
Idamist ideol ogue associated closely with the movement, madeit clear that it
isincorrect and unjust to say that Brotherhood in Egypt isestablishing a
theocratic state. “ Thecall of Brotherhood isfor anIdamic civil statethat by
no meanswill end up intheocratic rule.” > The same had resonated in the
wordsof theleader of Ennahadain Tunisia, Rachid Ghannouchi interpreting
religioustextsinaway that iscompatiblewith theideaof secularismand civil
state. He objected the notion that Ilamic principlesand civil stateare poles
gpart. Ghannouchi’sonly objection isto secularism asaphilosophy of state.
Thereisnothing essentialy wrong with secularism asa‘ procedural measure
that helpsanation with cross-cultura baseto build aconsensus.

The concept dawla madaneyya in the Egyptian context involved a
convergence of Idamismand secularism around theterm civil. The secular/
Idamicbinary hasa ready becomemeaninglesswithacomplex set of reactions
to the suppression and tyranny by the secularists. Asdiscussed elsewherein
thispaper, theterm* secular’ intheArab context waseither quite synonymous
withtyrannica ruleor did not offer any aternativeto thetyranny. In contrary
tothe genera situation, it was actually the religious movementswithits
victimhood under the‘ secular’ rules of Nasser, Sadat and Mubarak, had
contained spacefor resistanceto the * secular’ politics. Theill-effects of
globdizationin the pre-Spring period had contributed further to the blurring
of rdligious- eft divide. Therewasanear-total absenceof thestatein mediating
the conflict between ordinary peoplein the soci ety without purchasing power
and the market which made the regimes mute spectator in the neoliberal
context. It wasagaintheldamicorganizationswhich had been very ingrumentd
inthe struggle against both tyrannical state and theimposition of American
imperiaismthrough neoliberd politicsintheArab Sates.

Inshort, Dawla Madaneyya in its conceptuaization recognized the
publicrelevanceof rligion and rdigiousideasin concelving satist discourse,
But their recognition moved beyond thevisbility of religionwith affirmingits
symbolicvauesmanifest in publicritua sand rhetoric, madeincreased culturd
influencesof religion on government. It also represented ademocracy that
moved away fromitsgenera conceptudization asatechniqueof government.
Thedidogic aspect of it should betaken asan evidence of using democracy
by theldamists Egypt asameansof congtituting thebody palitic. Theldamic
model inthiscontext boasted apolitica vitality that inspired contemporary
politicsand offered an aternativeway of approaching theroleof religionin
conceptualizing the state. The entire debate |ed to exposing thefailure of
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secular effortsto analyzereligious practi cesthat determinesamodern state
withapredominanceof scientificthought and rationality.

Conclusion

Dawla Madaneyya in its conceptuali zation recognized the public
relevanceof religion and religiousideasin conceiving statist discourse. But
their recognition moved beyond thevisibility of religion with affirmingits
symbolicvauesmanifest in publicritualsand rhetoric, madeincreased cultura
influencesof religion on government. It also represented ademocracy that
moved away fromitsgenera conceptuaization asatechniqueof government.
Thedialogic aspect of it should betaken asan evidence of using democracy
by theldamists Egypt asameansof congtituting thebody politic. Theldamic
model inthiscontext boasted apolitical vitality that inspired contemporary
politicsand offered an dternativeway of approaching theroleof religionin
conceptualizing the state. The entire debate |ed to exposing thefailure of
secular effortsto analyzereligious practi cesthat determinesamodern state
with apredominanceof scientific thought and rationality.

Thecreation of civil statein Egypt and Tunisia, inasense, marked a
trangition of Idamist politicsfrom the principlesof revealed religionto the
experiencesand patternsof living traditions. Thisdicein history also proved
that 1dam and civil are not oppositeto each other, but with shared concerns
againg tyrannical rule. But fromthelineof traditiona secularist thinking, the
establishment of * civil state’ by Mudlim Brotherhood was concelved asyet
another cycleof eventsleading to theexpansion of Idamist forces. Many | eft
intellectualsfrom insdeand outsidethe Arab world, focused on explaining
what they saw as something anomalous to the ‘democratic’ rule. This
perspective was based on amisconception being held by theliberalsand
|eftistsaikethat the genuinedemocratic senseintheArabworldislimitedto
anarrow set of secular dites. Secular paradigminitsconventiond form seemed
to be not sufficient enough to make sense of the situation which needsto be
understood withinamultilayer of contexts. Theexperiencesof Egypt redigned
thedebate away from thetraditional binariesof reigiousversussecular. The
new binariesemerged inits place were democratic versus anti-democratic
and freedom versustyranny.

NOTES

1 The opposition, according to Asad, consisted a diverse spectrum of elites;
the rich businessmen who established themselves during Mubarak’s neo-
liberal regime; high court judgesthat maintained close linkswith thearmy;
ambitions politicians and ex-politicians; left and liberals; army officersand
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journalists. Theleft politicians disliked Brotherhood for itsideol ogy aswell
as its country-wide grassroots organizational set up. See Asad (2011) the
conversation by Talal Asad and Ayca Cubukcu, Neither Heroes, Nor
Villains: A Conversation with Talal Asad on Egypt After Morsi, www.
Jadaliyya.com accessed on 23 July, 2013.

2 Secular inthiscontext isunderstood not simply asthe doctrine of separation
of church from state, but the re-articulation of religion in amanner that is
commensurate with modern sensibilities and modes of governance. See
Mahmood ( 2013) “Is Critique Secular”, The Immanent Frame,
blogs.ssrc.org accessed on 8" July, 2013.

¥ See Interview with Mohamed Morsi; “What to Expect from the Muslim
Brotherhood” , www.policymic.com/ articles/ 380/exclusive- Interview-with-
mohamed-morsi-what-to-expect-from-the-muslim-brotherhood.Morsi,
September, 2012.

4 El-Arain: MB wants a civil state; Egypt will not become another Iran,
www.ikhwanweb.com/print.php?d=28368.

> Yusuf Al-Qardawi as quoted in Hassan Hassan, “Muslim Brotherhood
Still failsto offer a‘civil state” solution”.
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ABSTRACT

This paper triesto interrogate the question of prostitution in medieval Kerala
society. Thisis done against the backdrop of the presence of three categories
of women, viz., the tevadaccis or tevaradiyal, the nangas or koothathis who
were temple dancers and the women in Manipravalam literature. The
argument is that prostitution arises only within the context of well defined
and controlled sexual relations and is an institution that involves wealth
exchangein lieu for sexual services. Snce they are located around temples,
they can be imagined only within a system where temples are based on
expanded agricultural production/trade and thereby produce considerable
surplus.

Keywords: Prostitution, temples, tevadiccis, koothathis, manipravalam
women

Introduction

Prostitution, as a system in which women’s bodies and sexuality
are made available in return for payment, may be a phenomenon that
datesback very early into history. Historically, women'sbodies are seen
to have been objectified as early asthe stages of ancient stateformations.
This, as Gerda Lerner has remarked decades ago, made women the first
slaves in history wherein women'’s labour as well as sexuality were
subject to male control. “The Sumerian word for female prostitute,
kar.kid, occursin the earliest lists of professionsdating back to ca. 2400
B.C. Since it appears right after nam. lukur... one can assume its
connection with temple services. On the samelist wefind the following
female occupations. lady doctor, scribe, barber, cook. Obviously,
prostitution, whileit isavery old profession, isnot the oldest” (Lerner,
1986). According to Chinesetradition, commercial brothelswere started
in the seventh century B.C. by the statesman-philosopher Kuang Chung
asameansfor increasing the state’ sincome. Though thereis some doubt
asto whether Kuang Chung actually established the principle of licensing
prostitutes, prostitution very early was set apart in special areas of the

111



Sheeba K.M.

town (Bullough, 1978). It was the Greeks who first put the brothel on
an official footing. The celebrated Athenian lawmaker and lyric poet
Solon founded state brothels and taxed prostitutes on their earningsin
the 5th century BC. They were staffed by hetaerae (companions) who
ranged from slaves and other low class women to those of the upper
ranks (Vallely, 2006). Aninteresting featurein common among all these
early societies, where prostitution prevailed, is the prevalence of state
formations accompanied by ordered or regulated male femalerelations
or marriages. Therefore, adefinition of permissible or prohibited sexual
relations was certainly a precondition for sale of sex to develop into a
social practice.

Relationship between men and women out of wedlock find
reference in the Rg Veda. (Bhattacharji, 2005:198).These relations,
however, were not necessarily followed by payment while gifts were
sometimes made; such optional gift making indicating an economic
system characterized by barter. Prostitution becomes an accepted
profession during the later Vedic period. The prostitutes were called
vesya and with the growth of trade were expected to cater to the traders
and merchants who travelled away from their homes. The prostitutes
were variously known as ganika, bandhki, rupjiva, veshya, varangana,
kultani, sambhali, pumscali etc. Simultaneously, sexual moreswerein
the process of being clearly refined and remodeled. The ideology of
patriarchy and, withinit, the cults of chastity in marriage, virginal purity
and ideal of strict monogamous life for women were being gradually
established. As was to be expected, disparity in labour and economic
complexity inthe society becomefor thefirst timemanifestinthisperiod
(Sinha, 2003).

In the early stages of agricultural expansion and state formation,
the patriarchal, patrilineal and patrilocal family emerged; pushing women
steadily out from production and increasingly relegating them to
reproductive roles only. This cut off their access to resources which
they could now claim only through their relations with men. Thus
women, whether unmarried, married or a widow became the ward of
some man; she was his property. So any man approaching any woman
other than ‘his’, did so by trespassing another man’s right over her.
“Pleasure outside the house, therefore, had to be paid for- hence
prostitution had to beinstitutionalized so that there was a steady supply
for ready payment” (Bhattacharji, 2005: 198). Prostitution, it can be
argued, arises only out of a context that has framed strict rules for
marriage and imposed monoandry as the norm while allowing for
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polygamous relationships for men. Inherent in such a system was the
insistence on chastity and fidelity for the wife which wasto be enforced
through coercion or consent. There appear the strict lines of demarcation
drawn between the chaste wife and the unchaste prostitute. Prostitution
presupposes an economic condition in which surplus was produced/
earned either from agriculture or trade. Hence most of the early forms
of institutionalised prostitution are found mentioned in the Buddhist
and Jai natexts corresponding to the stage of agricultural expansion that
accompanied the growth of trade and urban centres. That Buddhism
gave space for prostitutes like Amrapali to join the monastic order
indicates that the ideological realm catered to the material social
transformations of thetime. The elaborate descriptionsand classifications
of prostitutes in keeping with their social and economic status reflect
the well established nature of such a profession. The Arthasastra
mentions the taxes that these women had to pay to the state indicating
that prostitution was accepted and even promoted as a legitimate
profession. (Chandral973: 48).

Medieval Keralam — Historical Contexts

Evidence of social stratification based on the evolution of an
agrarian systemisforthcoming by the sixth century in the extreme south
of India. By then, structural temples emerged, along with the expansion
of agriculture, in most parts of the Keralaregion. The process of evolution
from primitive agriculture to an advanced system was matched by
corresponding structured land relations and social hierarchies, wherein
traditional hereditary occupationswere systematically incorporated into
an ordering of jati. Thetempleswerethe new institutionsthat facilitated
thischange (Gurukkal, 2012: 292).With jati asasystem of social ordering
and Bhakti as an ideology that facilitated submission and contained
dissent, the scene was set for non-kin labour and surplus extraction.
Thetemples, with itsfunctionaries ranging from sweepersto musicians,
dancers, accountants, priests and many others who were remunerated
withvirutti or jivitam, emerged asindependent institutions and gradually
established themselves asthefocal pointsof production and distribution
aswell as of social and spiritual life (Gurukkal, 2012: 298).

As regards the caste ensemble, the period from the 5" century
A.D.islargely ascribed to the settlement of Namboodirisinto the thirty
two gramas (Veluthat, 1978). There seemsto have been no evidence of
land grants from Keralam leaving us to understand that the thirty two
gramas occupied by Namboodiris (all being along fertile tracts of land)
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were acquired through migration and occupation. That the earliest
migrantsinto theland were without much influence or forceis sometimes
used to explain why the Namboodiris of Payyannur became matrilineal.
TheKeralaBrahmanasare also different from the Brahmanas el sewhere
inthat they followed the strictures of Sankarasmriti and the regulations
therein. They arrived at a scene of matriliny in Keralam and tried to
accommodate themselvesinto it and work out their dominance therein.
Later they became a force to be reckoned with (Soman, 2001:11).
Whatever the argument about the relative strengths and weaknesses of
the successive batches of migrants, by the close of the eighth century,
the Brahmana settlements became crucial in reorienting the society
through placing themselvesin superior positions. Therewasasystematic
consolidation of brahmana power after the decline of the Cheras in
M ahodayapuram |eading to the breakup of political power into anumber
of feudal principalities and the rise of the temple centered economies.

During the post-Perumal period from the twelfth century onwards,
swarupams that resembled the structure of extended joint families had
emerged asthe political power centresin all natus, the membersof which
were subject to a gradation of rights and privileges within a system of
kuruval chawith the mutta kuru enjoying overall authority and theilamkur
succeeding the mutta kur (Ganesh,1996:98).While the Svarupamswere
held together on the basis of kinship ties, succession was matrilineal
requiring the male members to assume muppu on the basis of their
relation with the female members of the house whether as brothers,
uncles or sons. Thus, lineage that was decided through the relationship
with the mother’s house was a crucial factor in determining seniority
and isindicative of the matrilineal locations of male power.

Failing to obtain political centralization, power centres got
deployed horizontally with temples emerging as autonomousinstitutions
independent of the kings. Both the dewaswom lands (under temples)
and brahmaswom lands (grants to brahmanas) came under the direct
control of brahmanas. This was accompanied by the emergence of
Sanketams which consisted of the temples and its lands. In the absence
of hierarchical power relations, the Swarupams were often bent to
submission by the Sanketams to prevent political intrusions, through
the observance of pattini (fasting) or refusal to perform theritual services.

Land, asbrahmaswom or devaswom, was now virtually controlled
by the Namboodiri Brahmins. South Malabar and Kochi weretheir areas
of influence; land in south Travancore being almost seventy five percent
owned by the state as pandaram vaka land limiting the possibilitiesfor
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the Namboodiristo extent their rightsasjenmisin Venad. The alignment
of other casteswerein correspondence with the hierarchiesin production
relations and those lower in the caste rankswere lower in the production
hierarchy as well. The ideology of Bhakthi celebrated through the
mapar atha pataras, who retold mythology from the Mahabharatha, or
through the enactmentsof the‘nangas’ or chakiars,who werethetemple
performers, contributed to the ideological reinforcements of the social
order. The performances were designed to attract people and wealth
into the temples.

Temples, as from the Perumal period, continued to be the centres
for ideological legitimacy of the power of the Swvarupams. Many of the
templesemerged asroyal templesunder the melkoima (overlordship) of
particular Swarupams, the authority of which werelegitimised not only
through patronage but through rituals and ceremoniesin these temples
aswell. Along with this, the legitimacy of the Svarupams was secured
through the transformation of their politico juridical authority into
‘kingship’ sanctioned by the brahmanic —sanskritic ideology (Ganesh,
1996: 104). However, even as Swarupams gained political legitimacy,
their powerswere limited to the small regions under their control and it
became virtually impossible to effect a political centralization.
K.N.Ganesh (1996: 105) arguesthat thisform of authority, in the absence
of political centralization, could not develop a revenue administration
or abureaucratic network. What then obtained in thismedieval polity in
terms of production relations was the retention of customary practices
while dues from land comprised of the varam and pattam which were
customary shares of the produce.

Thetemple centred economy, asit hasbeen called, evolved asocia
formation that centred on paddy cultivation. Theimportant templeswere
all situated in agriculture areas. However, an agricultural expansion that
occurred on alarge scale was lacking. Hence, compared to many of the
temples in South India, the resources of the Kerala temples were
extremely limited (Gurukkal, 1992: 33). The Kerala temples were not
grand projects of architecture, compared to those in Tamizhakam. The
level of agricultural expansion, surplusproduction and powerful kingship
responsible for such structures were largely absent in Keralam.
Consequently, the temple organization and expressions of spirituality
were also not elaborate. The Kerala temples were not associated with
large religious ingtitutions, chariot festivals or devadasis as they were
in Tamizhakam. The control and exercise of power present in the
Brahmin Ur were absent too.
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It is believed that the Namboodiris and chieftains enjoyed the
produce of the land instead of imposing taxes (Soman, 2001:20) though
scholars like Elamkulam PN. Kunjan Pillai has opined that the 13
century ‘hundred yearswar’ changed the order of lifein Keralam, ending
also the system of taxation (Pillai, 1959: 44).Since agricultural production
did not create much surplus, thekind of urban culturethat could otherwise
have evolved did not emerge in Keralam. So also was the case with
large scalecirculation of currency signifying traderelation. At best, paddy
was used for exchange. This practice of ssmple exchange continued well
into the modern period with the village potter, barber, milkman, etc.
being given paddy in return for services. The temple servantswere also
remunerated thus.

Theabsenceof circulation of money on alarge scale, the minimum
surplus created and the non development of an urban culture are points
of departurefor Keralam from ageneralized ethos of South Indian history.
Scholarshave beeninclined to project the state of affairs of south Indian
temples, mainly those in the Tamil region, and its attendant institutions
onto the social life of Keralam. Such attempts may hold true partly for
Travancore where the Tamil influence was felt more strongly and
devadasis were instituted in the temples (Pillay, 1953: 280).

The devadasis of the temples in Karnataka and Tamilnad find
mention in the works of travelers like Marco Polo (Thanjavur), Abdur
Razzak (Vijayanagar), Bucchanan (Kanchipuram). Missionariesin the
18" century have al so mentioned them. Thedevadasislater became castes
in themselves, though the need for providing sexua services was no
longer imperative. However such mention about devadasisin Keralam
are virtually absent be it from Sheikh Zainuddin who travelled here in
the 16" century or in the writings of missionaries who worked here.
Duarte Barbosa, however , comments that the Nair women took pride
in the number of their *husbands and tried to seduce as many men as
was possible. This allusion surely was not to a prostitute.

The Tevadicci/Devadas

Elamkulam Kunjan Pillai has quoted South Indian inscriptionsto
state that the first known mention of devadasis occurs in Kota Ravi’s
inscription in the Chokkur temple of Malabar .The inscription dated
differently to 932 A.D. (Pillai,1970:280) and 898
A.D.(Gurukkal,1992:54) refers to the women as nanna, tevadicci and
kutacci. Other evidence for the presence of such women are the terms
tevadiyal, tevaradiyal, adikal, etc. mentioned in theinscriptions (Annual
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Report of Epigraphy 1901). While referring to Kizhanadikal, daughter
of Sthanu Ravi Varma, Elamkulam Kunjan Pillai is not certain whether
the term adikal referred to being atevadicci in the temple or whether it
was a mere sign of respect (Pillai, 1953: 45). Evidence states that the
wife of Venad king Vira Kerala Varma was Kandiyur Thevadicci
Unnikkalathram (Pillai, 1953: 45). The inscription at Nedumpuram tali
refers to the remuneration to the nangaimar of the temple and the
classification accorded to them as uttama, madhyama and
adhama(Gurukkal,1992:55). The basis of such a classification is yet
unknown. A record of Bhaskara Ravi refers to a Ciritara nangacci also
referred to asthribhuvanadevi, atitle commonly held by the consorts of
rulers in South India suggesting that she must have been aroyal lady.
Both Cirraraiyil Nannaiyar in the Chokkkur and Cirithara nannacci of
the Nedumpuram inscriptions are referred to as making grants to the
temple (Gurukkal,1992: 55). Another record from Nedumpuram dated
A.D. 972 refers to Mettalippurathu Cankara Nangacci. The four
tevadiccikal of the Thiruvallatemplein the 11" century are recorded to
have received special payment for their Onam performance. (Tiruvalla
Copper Plates, TAS 11l 197). The tevadiccikal were considered very
trustworthy and one of them named Perumal Rayar was entrusted the
safekeeping of the valuables donated by Iravi Varman of Trippappur
towards the conduct of the rituals at Sucheendram (Pillai, 1958: 47).
Though the status of a tevadicci was one that received payment,
voluntarily service as uzhiyam existed as in the case of Chengodan
Poovandi at the Cholapuram temple who made a substantial donation
to thetempleand so was Komalavalli whose brother Vadukan Kunavan
made agrant to the templefor meeting hissister’sneeds(Pillai,1958:47).
Elamkulam Kunjan Pillai cites evidence to claim that the natakasala
(theatre) and some mandapas were built by the tevadiccikal there
(Pillai,1958: 47). The Thiruvallainscription mentions the remuneration
of ‘panthiru nazhi’ paddy granted to four thevadiccikal (Pillai, 1958:
50). It is not certain whether this was meant for the dancers or the
ambalavas castes who were responsible for the many chores of the
temple. The Kilimanur record suggests that the tevadiccikal pounded
rice and held lamps in the temple (Kilimanur Copper Plates, TASV .I
:63-86). Besides the fact that many of these women belonged to royal
households or familiesof chieftainsthereisamarked absence of explicit
mention of sexual activities. Hence, on the basis of these references
alone it is difficult to assume that they had to sexually service those in
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power on aregular basis aswasthe case with the devadasis of the Tamil
region.

The Temple Dancers

The nanga or dancer, was expected to attract therich to thetemple
and entertai n them. She performed therecreational function of thetemple.
(Gurukkal, 1992: 55) They were variously known as koothis,
koothasthreekal, koothaccikal, aadum paathrangal, kudikkarikal,
thaliccerippondukal, etc. (Pillai, 1953: 49). Svavilasam, a Sanskrit
poem, mentionsthat the proficient dancer Cherukara K uttathi wasamong
the most prominent wives of Odanad ruler Iravi Kerala Varma
(Pillai,1953:45). The practice of systematic performance is attested by
the presence, aswell, of male dancers or Chakkiarswho performed the
Kuttu which involved acting, dancing and storytelling accompanied by
the Nattuvanarswho played music. In the absence of much inscriptional
evidence of temple dancing girlsforthcoming, the evidence from panels
ontemplesat Thrikkulasekharapuram of the tenth century and thetwelfth
century Trivikrama Mangalam temple, depicting dancing girl, are
pointers to their presence. The Thrissur Inscriptions refer to dancing
girls attached to the temples (TAS I11: 194). Inscriptions refer to the
jivitamlands set apart for maintaining thelivelihoods of these performers.
This evidence should help understand these women as a category of
temple servants. M.G.S. Narayanan attributes continuity in the roles of
the temple women as he argues that with the full development of
feudalism in Keralam, the tevadiccis or servants of the Gods became
servants to prostitution (Narayanan, 1973: 48).

Women in Manipravalam

Manipravalamworks, acollection of poems composed in Keralam
between the 13", 14" and 16" centuries, with an accent on the erotic,
portray women as dancers and seductresses luring men of prestige and
status to their midst. The women, it seems, were trained in the art of
seduction. Men of high rank and status as well as the chetti traders are
described as flocking to the homes of these women, described as
accomplished inthe artsand endowed with rare beauty, waiting for their
attention. The notable Unniaccicharitham composed by Cirikumar
cel ebrates the beauty of Unniacci who isreferred to asan accomplished
danseuse attached to the Tirumurudur templein Wayanad. (Pillai, 1953:
48). Her koyil or palace is described to be frequented by physicians,
astrologers, merchants, warriors and Vedic scholars (Narayanan, 1973:
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49). The Unniyadicharitham composed by Damodara Chakyar is about
Unniyadi, the daughter of the Odanad ruler .The Unniccirutevicharitham
is about Unniccirutevi, the daughter of the performer Unniyappilla of
Chokiram and the Valluvanad Raja Rajasekhara, whose dwelling isthe
meeting place of merchants, Brahmanas and chieftains(Pillai,1958: 55-
56). Besides these, there are the numerous poems like Ceriyacci,
Mallinilavu, Naraninandana, Uttaracandrika, Kaunothara, as well as
sandesakavyas like Unnuneelisandesam and Kokasandesam, belonging
to this genre (Narayanan, 1973: 49). The women described here as
placed in contexts of wealth, refinement and social status, were ascribed
either royal lineage or status of Nair caste and perceived to have assumed
titles like Manavimenaka, Maralekha and Maracemandika, etc. The
geographical locations of these women extended from Odanad and
Kandiyur in South Keralam, Matilakam, Kodungallur, Trichur and
Chokiram in Central Keralam and Tirumarudur, Trichambaram, and
Pallikkunnu in North Keralam( Pillai,1958:55-56). These locations,
incidentally, arethe areas over which the Namboodiri brahmanical order
held sway.

Vaisikatantram, a work that describes the teaching and learning
of the art of the erotic from mother to daughter has been severely
condemned asimmoral by scholars like Elamkulam PN. Kunjan Pillai
and K .K. Rgja. The Namboodiriswere alleged to have openly publicised
this‘ parastree’ (prostitute) category intheliterature by identifying them
with their names and places of habitation (Pillai, 1962:11-12). The
literature, it seems, at once reflected the orgiastic season of the
Namboodirisaswell asexposed the waysin which they reduced women
to sexual savery.

Thereisan argument that thisliterature was purefiction, copying
erotic literature from Sanskrit into Manipravalam (Nair, 1971). Perhaps
they were inspired by Damodaragupta’s Kuttanimatha, Kshemendra's
Dasakumaracharitha or Bhoja's Sringaramanjari which were composed
on these lines. Poetry, rather than reflecting social reality, could have
been employed to earn rewards from men of rank who wanted their
beloveds to be aesthetically represented in the details of verse (Nair,
1999: 55).

The acci of the Manipravalam works has not been properly
located yet. One opinion is that they were all koothathis (Nair, 1999:
55) and that they lived in wealth and considerable socia status (Nair,
1999: 55) which makesit difficult to believe that they sold their bodies
for money. They are not mentioned as members of any low caste. Since
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the fish sellers and other lower castes are mentioned in the description
of theangadis, probably these women belonged to the Nair caste. Some
scholars have ascribed the authorship of these versesto Namboodirisor
ambalavasisin asmuch asit reflected the social realities of those social
groupsin thosetimes. Marriage, polygamy, poverty, indebtedness, lack
of responsibility of the youngsters are al constant refrain in the verses
(Ilayargja, 1940:84). It has been cited that the canons of beauty and
desire, ascribed to these women, reflected the Namboodiri erotic
imaginations of their Nair sambandham women (Soman, 1995: 77).

A hasty conclusion that this situation was one of prostitution is
unwarranted. In asystem wherewomen’s accessto resources and social
statuswere determined by their sexual relationshipswith thosein power,
whether through sambandham with Namboodiris or through sexual
relationswith theruling classes, such seductionsand proficiency manifest
strategic signification for social living. Vaisi katantram acquires meaning
in such a context.

Problematizing ‘ Prostitution’

The material contexts for the rise of prostitution as an institution
did not exist in medieval Keralam. In the Mauryan polity, taxes from
prostitution had been received into the treasury to support the state
machinery. Compared to the Tamil region, surplus production that can
sustain such an institution did not emerge in Keralam due to limited
agricultural expansion and production. It would be amisstep to generalise
for the whole of Keralam from a‘ South Indian’ experience of temples
and temple organisations. Thereisthe need to view Travancore, largely
under Tamil influence, asdifferent from Kochi and South Malabar which
were regions more or less within the ambit of a Namboodiri
(brahmanical) social order. Feudal processesthat were characterised by
decentralised authority and the presence of autonomous Sankethams
had prevented systematic and expanded level s of surplusaccumulation.
More pertinently, the production relations of the region need to be
considered seriously before assuming an urban culture and its attendant
socid institutionsfor thewhole of Keralam. Large scale craft guildsdid
not develop in thisregion after ancuvannam and manigramam receded
in importance in the post Chera period. The institution of nagaram, a
“separately designed area inhabited primarily by men of the trading
community and others who earned their living largely by commercial
and artisanal activities...and acorporate body of nagarattar ... constituted
only by the merchants of the locality” (Veluthat,2012:219), that was a
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feature of Tamil regions, did not obtain in central Kerala. Nor did major
markets emerge except for the Mudlim, Jew and Syrian Christian angadis.
Theinscriptions of ninth and tenth centuriesfrom Keralam refer only to
dinaram, kasu and pazhankasu which were also in use beyond theregion
(Varier,1997: 36). From 13" to 15" centuries, referencesto acchu, kambi,
kasu, taram, tiramam, panam, pakam and salaka are present in literary
productions like Ananthapuravarnana, Unniaccicaritam,
Unnicirutevicaritam, etc. and werein circul ation beyond theimmediate
localities. References cite the use of such coins for horse trade with
Arabia and South India The Manipravalam literature describes the
merchandise, that were bought and sold in the angadis, categorised as
food itemsincluding fish, vessels, medicines, beauty products, clothes,
flowers, etc. (Dilegpkumar, 2011: 9-13). Theitemsof trade were everyday
objects suggesting the angadi to be locales where people shopped for
their daily needs. Manipravalam poems also attest to the fact that, in
addition to employing them for exchange, there was exchange prevalent
between the coins too (Varier,1997: 41) suggesting the absence of
flourishing internal trade that necessitated intense circulation of coins.
Trade, at itsbest was not inland and the ports and townslike K odungal lur
served as exchange and collection centres in foreign overseas trade.
Largely, Chinese and Arab trade links were located in Malabar while
Central and Southern Keralaregionsdid not fare much in the post Chera
period except for the Jewish trade(Varier,2014: 103-19). Interestingly,
the poems have allusionsto different parades people- Pandi thattanmar,
Ariyar, Kannadar, Maavar, Vangar, Tulingar, Goudar and sometimes
even Chinese who mostly were the carriers of merchandise from other
places (Dilegpkumar, 2011: 9-13). However, they do not find mention
as‘clients' of the women in the literature.

The caste ensemble and the rules of untouchability were factors
of primary concern that determined both production and socia life.
Patriarchal and patrilineal family structures accompanied by endogamous
caste hierarchies that sustained the state formations, evident in the
Gangetic plaininancient India, did not evolvein Keralam. Keralasociety
had extensive traditions of matriliny before the arrival of the
Namboodiris. The Namboodirisworked themselvesin, both assimilating
and accommodating themselves into the order, to work out aform of
dominance. The legend of Parasurama prescribing that the women of
Keralam need obey no rule of chastity is perhaps a case in point. An
understanding that the sexuality of women (excluding the Namboodiri)
was available to men of higher castes is vital in locating the sexual
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mores of the time. Unlike in the Gangetic plain, in Keralam, except for
the Namboodiri women, women of al other jatisincluding theantarala
jatis of temple servants viz., the Poduval, Varier etc., were rendered
accessible to the Namboodiri males at will. The rules of sexual
relationshipsdid not strictly demand monogamousfidelity from women
other than the Namboodiri. Duarte Barbosa, alluding to the practice of
sambandham among Nair women, is shocked to note that they had no
qualms in taking many husbands and in seducing them to ensure their
own livelihoods.

Prostitution as an institution can survive only within a context
wherewomen'’s sexuality isavailableonly for payment. In Keralam, the
strictures on endogamy within the caste ideol ogy were subverted to suit
the needs of the specific social contexts.While Manu prescribes severe
punishments for Brahmin men having sexual relationships with women
of lower castes and is acutely concerned about the crisis of
‘varnasankara’, in Keralam it became a common practice for
Namboodiri men to seek out women from other castes; the rule of
primogeniture among the Namboodiris making this practice necessary.
Since there were no Kshatriya or Vaisya castes in the caste ordering in
Keralam, the next one down the order, the Sudras were subjected to
such sexua arrangements. Casteslower downwereinsignificant interms
of production relations to demand such arrangements though these
women’s bodies were nonethel ess approachabl e to the men of superior
caste and class. Therefore, more than an impersonal payment of money,
the ideology of caste in Keralam ensured that women’s bodies were
available for men in power.

By what parameters were the tevadiccis, who were often women
from royal households or chieftains families, pictured as koothathis or
temple performersis not known.. The koothathis, placed by historians
in a linear continuity, have been equated with the women in the
Manipravalam literature. This is despite the fact that some of the
Manipravalam women, like the heroine of Kaunottara Kavya , have
been identified as Kshatriya ladies (Pillai,1970: 281). Though the
devadasis, as part of an elaborate institution, did not exist in Kerala
temples except at Suchindram, the sexuality of the performers would
gradually have been available to the priesthood as well asto the ruling
class, provided they no longer hailed from aristocratic backgrounds.
That the word koothathi has evolved into koothacci, a standard
contemporary slander on the ‘unchaste’ women, is not a matter of
coincidence. However, in those times, the women from the aristocracy
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cannot be imagined to be placed at the mercy of thetemplelordsand be
subjected to sexual services at their will. Moreover, this offers no
exception from the general rule, within the caste ordering, that already
rendered all women'’s bodies (except the Namboodiri) thus accessible.

Understandings on the sexual past of medieval Keralam turns
out to be expressions of contemporary concerns regarding sexuality.
Elamkulam PN.Kunjan Pillai writeswithin the backdrop of heightened
annoyance and resentment at the ‘ degenerate’ ways of the Namboodiris
who reigned as ‘stud bulls' in that society. That the Nair women were
accused of luring Namboodiri men into sambandhams invoked hisire.
His interventions, within the reform discourse, with Kanippayyur
Sankaran Namboodiripad on this issue is well known. The Malabar
Marriage Commission Report (MMCR) statesthe problem of not finding
a term to denote the man-woman relationship involved in the
Sambandham practice (MMCR: 12). There is an apparent display of
shame whereby the customary cohabitation of the sexeswasincreasingly
looked down upon as indecent and unnatural. ‘An institution
(Sambandham) which by debauching thewomen of one class, condemns
thewomen of another to lifelong and enforced celibacy isnot onewhich
justice need hesitate to condemn’ (MMCR : 9). In the debates on Nair
marriage reform in the Madras Legidative assembly Sir. C. Sankaran
Nair defendsthe morality of the Nair women asserting that these women
too had practiced ‘chastity’ ( Judicial Branch ,Simla Records).The
pressure to make Nair unions, considered as concubinages, respectable
is evinced in the marriage reform debates(Arunima, 2003: 128-56).

It is of consequence to note that most historical explorations of
the Kuttacchi, tevadicci or the women in Manipravalam have been
undertaken within the colonia standpoint of social reform where a
sudden shameis evinced regarding an ‘immoral’ past. Furthermore, by
the nineteenth and early twentieth century, the discourses of modernity
and colonia morality had established prostitution as an institution that
required to be engaged with. The newspapers reporting on the now
historic smarthavicaram trial of Kuriyedath Tatri had termed her as
“worse than a prostitute” (Malayala Manorama, 31 May 1905).

It is necessary to identify the three categories of women in this
picture - viz., the thevadiyal or tevadiccis who were associated with
certain functions of the temple, the koothathis or nangas who were the
performers and the Manipravalam women. Elamkulam PN. Kunjan
Pilla who pioneered the studiesin Kerala' s History createsamonoalithic
equation of tevadaccis as kuttaccis who later continued as the
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Mani pravalamheroines. Thisimpressonregarding medieva Kerala ssexua
lifewasonethat waslargely accepted and subsequently employed without
any serious questioning. One may perhapsfind overlapsin thefunctions of
thesewomen but to mergedl digtinctionsinto onesinglenarrativeof proditution
isto leave unattended the dynamics of caste and production relationsthat
werecrucia indetermining the sexud livesof womeninmedieva Keralam.
That sexual relations between the koothathis and Namboodirisor between
thewomen in Maniparavalamand thosein rank may have been areality.
But instead of emerging asasystematic institution that was state regul ated
and promoted, they might haveremained at thelevel of either an expression
of socid dominanceasintheformer or inlieufor gift making withinacontext
of an open discourse on sexudlity asinthelatter.
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ABSTRACT

In the early twentieth century, when matrilineal tarawads were breaking
down and patrilineal nuclear households were slowly replacing them, an
educated elite in Malabar re-invented the notion of ‘home.” In valorizing
‘home’, they were influenced by the colonial conditions they were living
in, and the Victorian debates on domesticity. The imagined ‘home’ in middle
class discourse, however, remained more of an ideal, for, in reality, it
remained a place seething with internal conflicts — male-female, master-
servant, as well as family-individual. Inspite of women being placed at
the centre of the domestic universe on paper, in reality, the father, the
head of the family, remained its central element. The ultimate power in
the domestic sphere including decisions concerning education and
marriage remained in his hands. Meanwhile, new, secular ways of
spending leisure at home were devised, gardening and listening to radio,
to name just two. And, with the growth of individualism, individualistic
ways of spending leisure came to the fore, none more illustrative than
reading, which a literate class took to with passion.

Keywords:Middle class, Ma abar, home, woman, domestics, childhood, leisure,
radio, reading

I ntroduction

In 1975, Arnie J. Mayer, whilelamenting that academics, over time,
havenot doneresearch onthemiddleclass, even asthey writeprolificaly on
theworking and peasant classes, wondered whether it was dueto thefact
that socid scientigtsare hesitant to exposetheaspirations, lifestyle, and world-
view of thesocia classinwhich so many of them originate and fromwhich
they seek to escape. (Mayer, 1975: 409) This was the period when the
Indian academiaaswell, dominated asit was, by the Marxists of various
persuasions, exhibited asmilar rluctancein exploring thehistory of thelndian
middleclass. Sincethen, however, alargebody of work onthemiddieclass
haspiled up bothinternationaly and nationdly. Regiond studieshaveenriched

*| have benefited over the years from discussions with and suggestions from
K.N. Panikkar, M.S.S.Pandian, Biswamoy Pati, K. Gopalankutty and Sanal
Mohan. For any limitations inspite of that, | alone am responsible.
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our knowledge about thisclasswhich cameinto their own during thecolonia
period. However, not much work hasbeen done on Maabar inthisregard.
Thispaper isan attempt inthisdirectioninsofar asit seeks, by examining
fiction and non-fiction produced inlate colonial Malabar, to show how the
new middle class conceptuaized domesticity, and how far it reflected redlity.
Thesecond part of theessay showshow new, secular formsof leisureemerged
duringthistimetoenlivenlifeat home.

The Setting

In late nineteenth century Malabar, the new middle class did not
congtituteahigh percentage of the population. According to the 1871 census,
inCdlicut, themost important of thetownsinthedistrict, out of apopulation
of 48,338, there were only eighty government servants and 188 learned
professionas.t At the end of the nineteenth century, the number of graduates,
undergraduatesand matriculatesin thedistrict wasabout 1,000 and thenumber
of officidsdrawing asdary of morethan 10, 20 and 50 rupeesamonthwas
1063, 245 and 90 respectively.? Though aminority, theinfluence of the
middle class was disproportionate to their numerical strength, a fact
acknowledged by the Ma abar Marriage Commission inthe context of their
demandfor marriagelegidation:

Though the minority that desireslegislationissmall, itisagrowing and
an educated minority, and every year will add to its strength and influence.
The educated few are the leaven which will leaven the whole lump,
and...their good example will in two or three generations ... lead the
rest to adopt the same standard.®

The new middle class camefrom different sections* even though, as
the Statistical Atlasof Ma abar, 1906, saysthe® Nayars supply the bulk of
thelearned profess onssuch asvakilsand schoolmastersand alarge proportion
of those engaged in scriptory work.”® According to K. N. Panikkar, the
reluctance of the British authoritiesto gppoint asrevenueandjudicid officids
those men of wealth and respectability duetotheir roleinrebellions, threw
open opportunitiesfor theNairsof inferior economic satus. Amassing wedth
usingtheir official statusthey raised their socia prestige. Their childrenwho
went to the government run school sand colleges ended up being munsiffs,
magi strates and judges while they themsel ves had begun as petty village
officials. It wasthis classwhich had the economic independence, and who
had imbibed new cultural valuesthat wereat theforefront of theagitation for
marriage and other reformsat theturn of the century. (Panikkar, 1977: 38)

However, theThiyyas, inspite of their relatively low socid statusin
the Hindu caste hierarchy, produced a high percentage of middle class
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professiona sand bureaucratsduring thecolonid period. Inthemid-nineteenth
century, Uppot Kannan and Dewan Bahadur E.K. Krishnan, both belonging
tothe Thiyyacommunity, becamedeputy collector and sub-judgerespectively.
The community had made tremendous advances during the colonia period.
Initidly, during the Company rule, as zeable section among them had become
economicaly prosperousthroughtrading linkswith the English, which, inthe
course of time, even led toloose conjugal tieswith the colonizers, “their
caste rules not making so much objection to temporary aliances as other
castes.” (Dunsterville, 1898: 52) Moreover, astherewasasuperstratum of
Thiyyapunditsthroughout theland, the Englishmen used them asmunshisto
learn Malayalam. Naturaly, therefore, therewere severa Thiyyasoccupying
clerical jobs, positionsin the police department, and even junior executive
postsin the revenue sections.

It was, thus, the lower strata of the upper castes (Nairs) and the
upper strataof thelower castes(Thiyyas) who, by acquiring English education,
and, consequently, obtaining government jobs, congtituted themgjority among
the Hindu middle class.On the other hand, the Nambuthiris, the erstwhile
privileged group in society took timeto adapt to the new circumstances. Of
course, aradicd intelligentsadid emergefrom among the younger generation
in the group in the context of the reform movement led by the
YogashemaSabha. But, for asignificant section amongst the community as
well asafew diteNair feudd chieftains, lossof politica power did not put an
endtotheir illusionsof grandeur. Turning their back on English education,
they tried to maintain theindulgent life of the past, till possiblethrough the
possession of extensivelands.

Upto theearly twentieth century, amongst the variouscommunitiesin
Malabar, polygamy and polyandry prevailed, best exemplified by
Sambandham, the multiple, looseconjugal tieswhich existed between the
Nambudiri malesand Nair women. It wasonly later, with the backing of the
English-educated natives, that the colonia government passed Actswhich
brought into existence monogamous marital unionsamong the Hindus. Other
Actsfollowed which destroyed the Mar umakkathayyam (matrilineal sytem)
and thetarawads (joint family househol ds).® The stagewasthus set for the
emergenceof patrilineal nuclear householdsintheregionwhich G Arunima
dealswithingreat detail in her work. (Arunima, 2003)

TheHome
Inatract from Malabar of the early twentieth century, the‘ home' was
described as:
...one of the most sacred places on earth, where children possessing
innocence akin to angels are born and grow up. Thisisthe place made
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sacred through the performance of hospitality, and which providesfertile
ground for the‘divineradiance’ of matrimonial loveto emanate. (Menon,
1912; 2)

Intheimagination of themiddleclassduring the colonial period, asis
clear from the passage above, ‘ home', counterpoised to theworld outside,
wasgivenagreat deal of importance.”

From thelate nineteenth century onwards, alongsidethetraditional
homesteads, houses constructed along modern lines were coming into
existencein Malabar. Inthefiction of thetimes, theambience of these new
homesisvividly described. In Vasumati, for instance, Murkoth Kumaran
beginsthe story with the description of abungal ow bel onging to awell-of f
Thiyya, one of the upwardly mobilelower castes, with aneatly kept garden
outsde, whileinsde, inthedrawing room, the heroine playsharmonium, and
thehero Stson asofaamidst curtained windows, tables, and chairs. (Kumaran,
1935: 257)

Theidea wasthemiddleclasshomein Victorian England. During his
stay in England for higher education, M.A. Candeth, who later became one
of thefirst Indian Director of Public Instruction, wrote thus of the house he
sayedin:

Very nice house, parallel walls, low ceilings, long nooks and fireplaces,
the whole house ramblingly built. One of the country houses of which |
have read so much. There is a very fine garden with hedges, small
apple trees. Oh! All so lovely...How nice English home lifeis... so
lovely, so clean. There was avery nice gramophone ... At heart, | wish
| were an Englishman. It isan honour to bel ong to this nation. (Candeth,
1907)

A featureof Victorian middle classdomestic life had been the display
of surpluswedthin over-cramped living roomsfilled with curios. Home had
become asiteto expressone' staste.Piano, scul pture, paintings, and afew
green plants indicated a well domesticated nature. In Chathu Nair’s
Meenakshi, theinterior of the homeisdoneup inthe style of the Victorian
bourgeois domestic spaceswith painted mirrors, expensive carpets, sofas,
chairs, glasslamps, and thereisalibrary with two cupboardshol ding Sanskrit
and English books. (Nair, 1949) Inside middle class houses, in the sitting
room, shelveslined with books had become the norm. In Indulekha, for
instance, SuryaNamboodiripad, who representsthe old order, isstunned by
the number of bookskept onthe shelvesin the drawing room of the heroine.
(Menon, 2010: 117) At atimewhen, transport and communicationswerein
their infancy, the home library was a window to the outside world. It
encompassed the world within the confines of the home, and satisfied the
desireto know theworld without leaving home.
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Perhaps, some of the descriptions of inner spacesin novelsand short
storiescould have been mereflightsof fancy. But thereareindicationsthet, in
some cases at least, they reflected reality. For instance, Balamaniamma, in
her autobiographica writings notesthe changesinsidethe home during her
lifetime. During her childhood in the early part of the twentieth century,
decorationsat homewere minimal, confined to shiny auminium potsand
tobacco boxesher grandmawould place under the cotsin dark smal rooms.
Later inher life, shewasto livein modern houseswheretherewere changes
inarchitectureaswell asdecoration, which reflected both the changing role
of women aswell asher ownindividuaity in nucleated families. Therewere
gardens, high boundary wallsand gates outside, whiletheinteriors of the
housewouldinevitably have ashowcasewith dolls, other toys, well bound
books, kitchenware, and colourfully decorated handfansaswell asRavi Varma
paintingsonthewall. (Balamaniamma, 1982: 10) In the photos available of
public figuresduring thistime, the backgroundisa most alwaysprovided by
bookshelves A section of thetraditiondistsdid not takekindly tothemimicking
of theWest. For ingtance, it waspointed out that “the blind imitation of western
architecturein the construction of houseswithout properly comprehending it
had resulted in the absence of beautiful houses, and the proliferation of fourth-
rate English houseswithout taste. LikeVarasiyar in Parangodi Parinayam,
adrawing room was compulsory, even if therest of the houseisdirty —
crowded with chairsand tables of little use or aesthetics; agramophonein
one corner, and aharmonium in the other just to look civilized.” (Menon,
1918: 270) Thenew productscarved out by the carpentersreflect the changes
taking placein theinterior of middle classhomes. M.S.A.Rao, at theend of
our period of study, wrote:

asignificant change in the articles prepared about thirty years ago can
be observed. They [carpenters] were preparing mostly agricultural
implements, cots, boxes, benches, doors and windows. Now they make
chairs, tables, modern cots, almirahs, easy-chairs, tea-stools, dressing
tables, mirror-stands... (Rao, 1957: 41-42)

Another new devel opment wasthe photograph, which, in the course
of time, replaced portraits. Most of the photosweretaken from the studios
which cropped up in different parts of the district, like Pinto studio in
Tellicherry, Pithambhar and Nina studiosin Calicut. Thosewho could afford,
got theirstaken from home. Asaform of inheritance thesefixed imagesof the
self and family — itschanging lifestyles, family events— were stored for
posterity on mantel pieces, and e aborateframes, or e se, dbums. Traditiondly,
inIndia, portraitsand later photosof the dead ancestorswere placeaongside
those of deities. So, photos, in away, had been portends of death, but this
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did not prevent them from catching theimagination of the newly emergent
middleclass. AsMdavikaKarlekar pointsout, “ preciousevidenceof arecently
acquired mobility and status, the photograph’sval ue obviously outweighed
likely proscriptionsof caste and community.” (Karlekar, 2005: 72) Severa
photosareavailable of themiddle classrepresentativesin Maabar belonging
tothefirst part of thetwentieth century, themaesin modern attire, in some
cases Where the photos had been taken at home, with shelveslined with
booksin the background, and later, photos of the wholefamily including
women and children.

TheNew Woman

In Partha Chatterjee' sopinion, asan alien rule established its sway
over thelndiansintheexternd domain by virtueof itssuperior materia culture,
the Indianintelligentsiagave shapeto an inner spacethat wastaken to be
inviolateand autonomous.(Chatterjee, 1997: 238-239) The Hindu homewas
thus counterposed to the world outside which lay beyond their immediate
power and control. With the strategic placement of the home, the Indian
intdligentsainvented thenew cult of domesticity, wherewomenwereto play
acrucid role. Inthemiddleclassdivison of theworldinto public and private
spheres, women'’srole was confined to the latter. The dominant view was
that they should not haveto go out and work for their maintenance, which
should betheresponsibility of themenfolk. Therationalefor thiswas:

There is and should be a division of labour. In every family there are
two kinds of work — earning wealth and household work. Only men
can do the former as that work entails staying far away from home for
long hours. Due to problems like menstruation, pregnancy, child birth,
child rearing, etc women cannot do that. I nstead, they should concentrate
on running the household. (Nambuthiripad, 1926: 288)

The‘ideal’ type of woman portrayedin literature was someonewho
waseducated enough to beafriend to the enlightened middle classhusband,
inconformity with the concept of ‘ companionate’ marriage’ popularized by
Victorian sensibilities, but who would, at the sametime, stay at homeand
perform her roleaswife and mother to perfection.

The education of women was expected to help ‘ create’ this New
Woman. Fromthelate nineteenth century onwards, girlswerebeing admitted
to schooals, but not awaysiningtitutions meant exclusively for them.8 This
invited criticism, and the Kerala Sanchari of August 21, 1889 drew the
attention of the Directorate of Public Instructionto evilsarising from sending
girlsto boys' schools.®But by the fourth decade of the twentieth century,
attitudeshad changed. It was, for instance, felt that “ apart from thefact that
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co-education reduces expenditure, boyswould not feel unnecessarily shy in
the company of girls, nor misbehave with them if given achancefroma
young ageto minglewiththem.” (Kuruppu, 1939: 49) More persistent was
thedisquiet regardingthe content of education. Inan articleinformed by current
patriarchal values, an editor of awomen’smagazine wrote of the need to
restructure women’seducation in which * housekeeping’ wasto get pride of
placeinthesyllabus, and whichwouldinclude coursesin primary economics,
cooking, child-rearing, etc. (BhagirathyAmma, 1932:35) The outcomes
expected from education varied for men and women. Inthenovel Indulekha,
whereasM adhavan’seducationisgeared to gain him employment and thereby
independent income, the heroine’sisof aprivate nature meant mainly to
sanitisethemind. In Malabar, by the 1940s, the percentage of girl studentsto
femal e population constituted 10.6 which was the second highest in the
Presidency.'® However, adominant male discourse ensured that very few
girlswent for higher education, and eventhosewho did, ultimately ended up
staying at home, performing household chores.! Even someone like
K.PKesavaMenon, educated at Madras, editor of Mathrubhumi, and a
Congressleader of prominence by the 1920s, writesin hisMemoirsthat
even though hiswifewaseducated only up to thefourth standard, it did not
matter as shewas adept in household matters, and that to someonelikehim
whowasparticular about food, her culinary tlentscameasablessing. (Menon,
1957: 23) Muliyil Krishnan, lecturer at Presidency Collegein Madras, kept
an Englishmistressto tutor hissemi-educated wife, Sixteen yearsyounger to
him. Everyday, beforegoing to college, heused to assign  homework’ to her
inorder toimprove her handwriting and knowledgein Maths. Itisnot clear
whether her English and Mathsimproved, but Krishnan'sbiographer points
out that she became adept, like many other women of her generation and
class, at cooking, oncewinning thefirst prizein an* Indian Food competition’
organized by the National Indian Association. (Nair, 1932: 36-37) Within
thelimitsprescribed for them, and not grosdy violating the stereotypesthey
were supposed to conform to, somewomen did try to combinethe qualities
of agood housewifewith their own creative and commercial initiatives. For
instance, Madhavi Amma, wife of C. Krishnan, though she spent her time
mostly in the kitchen, had started her own business from home —*Mrs.,
Krishnan'sMaabar Medicd Sore', specidizinginAyurvedic medicine, which
soon attracted orders from even distant Ceylon, Burma and Singapore.
(Sankaran, 1967: 92)

Thenew conceptionsof sexud differencebuilt uponexigtingtraditions
ensured that women stayed at home, and the few who ventured out had to
face the consequences. Revathy Amma, wife of apolice commissioner at
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Mahe, recountsin her Memoirshow her attemptsat alife outsidethehome
evenin philanthropic activitiescamein for much criticism. (RevathyAmma,
1977:28) Similarly, ParukuttyAmma, acharacter in the Wound of Soring,
after agint asamusicteacher, findsalifeof isolation a home.(Menon Marath,
1997) Under the circumstances, the sole objectivein awoman'slifewasto
find anideal husband. It was pointed out that “the biggest thing for awoman
inmaterial lifeismarital happiness, and to gain aconducive husband for
that.” 2Whiletalking of her childhoodin Mdabar, KamalaDasrefersto one
womanin her neighbourhood who ended up being aspinster becauseno one
was willing to marry her as she was too highly educated! (KamalaDas,
2003: 179)

Some men belonging to themiddleclassfoundit difficult to combine
publiclifewith their family life. An active publiclife prevented afew from
providing sustenanceto their family. K.P. KesavaMenon, with hiswife
increasingly becomingill, hadto giveup hispubliclifeaswell astheeditorship
of Mathrubhumi, which was anything but remunerativein those days, and
gofirst to Madras, and then abroad. When it appeared that hiswife was
expecting another child, G. Sankaran Nair notedin hisdiary “1 fear sheis
getting pregnant. God help her and me. My family seemsto grow anditis
hightimethat | took to my own affairsinstead of spending al my timefor the
public.” (Sankaran Nair, 1926) Thereverse was also true. For those men
whosefamily lifewasafailure, therewasthe possibility of fulfilmentinthe
world outside. K.PS. Menon, after revealing hisshare of problemsat home,
consoled himsdlf thus: “ Felt perfectly miserable as Chimaisbecoming more
and moreindifferent. How theromance of our marriage hasfled. | feel she
doesnot carefor me. Theold spontaneity isgone. Butitisal my ownfault.
Why should |, after dl, allow myself to bewrapped upinameregirl. | have
other interestsin life, enough to make manignore such worries.” (Menon,
1923) For women therewasrarely such duality; homewastheir ‘dl inal’,
the' naturd’ Siteof their femininity.

Husbands of thosewomen who did not conformto the expected
normswere pitied. Asonesarcastically putiit,

There are organized efforts on to protect the tenant from the oppression
of thejenmi (landlord), the worker from the capitalist, the debtor from
hisrich creditor, and the nephew from his karanavan (the all-powerful
maternal uncle under thematrilineal system). Butitisapity that thereis
not any such equivalent attempt to save from the wife the husband who,
in effect, is more oppressed than any of the ones mentioned.™®

Childhood and Domestics
Childhood attained importanceduring thistime. Earlier, during aperiod
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of domestic production, after infancy, achild becamean adult, helpinginthe
production process. Now, therewas along process through which achild
went through before attai ning adulthood.(Bose, 1995) Childrenprovideda
lot of joy to devoted parents. Assomeonepuit it, “achild having thetraits of
both husband and wife, asource of great joy, was somebody to shower all
your loveon.” (Elayathu, 1932: 26) Manual s appeared telling housewives
how toraisechildren. Inwell-to-do families, separate physical sphereswere
kept asidefor thechildren. To keep the kidsamused, avariety of toysbecame
availableinshopsspecidizinginthem.

Inthe new nuclear househol ds, keeping adomestic servant becamea
criterion of social distinction; every middle-class housewife wanted one.
Attitude towards them was a bit ambiguous, though. Normativetextson
child-rearing denounces servantsfor their bad influenceandill-treatment of
thechildren. Murkoth Kumaran who authored aMothers Manual, cursed
“those lazy motherswho out of consideration for their own convenience,
beauty and hedlth put the responsibility of feeding and bathing their children
topaidAyahs.” (Kumaran, 1977: 22) Thelatter wasa so blamed for depriving
theyoung mothersof any kind of physical exercise.(Menon, 1916: 32) But,
lived experienceswere sometimesradically different from the contents of
these normative texts.** M urkoth Kunhapparecollects how Koran, one of
their servants, had hiswedding at their house, and hisson, whowasborn and
brought up there, stayed with them even after hisfather’sdemise. Later he
became a peon, and when Kunhappa s mother lay dying, sent asad |etter
accompanied by afive-rupee note.(Kunhappa, 1975: 88) Whiletalking of
KrishnaM enon’schildhood, hishiographer mentionshow the childrenwere
taken wherever they wanted to go by ahorse-drawn carriage, the coachman
of whichwastheir cherished friend. When thelatter got unfairly implicatedin
acrimina suit, Krishna, though still achild, volunteered to goto court asa
witnessfor the hapless coachman who wasfinaly acquitted.(Ram, 1997 4)

Leisure

Inspite of abusy schedule, theurbane middleclassin colonia Maabar
found spacefor leisure. Asonewriter put it “while entertainment without
purposeislikedead leaves, lifewithout entertainment islike atree without
leaves.” (Kumaran, 1936: 158) L eisurewasgivenitsdueimportanceinthe
lifeof theindividual, and indeed, in some cases, itsrelevance asaserious
topic of research was stressed. As was noted in the pages of Malabar
Quarterly Review, oneof the premier contemporary English magazinesfrom
theseparts, “it isnot the serious side of man’snature a onethat deserves our
careful study. Hisgames, hispastimes, hisdiversons... equaly cdl for minute
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research...For, there, the spirit, bereft of artificial conventiondlities, runsriot
in her perennial atmosphere, and shows herself in her true colours. Itisin
those happy moments of relaxation that theinmost virtues of man come
out...relaxation repairshisweakened spiritsand makeshim thefitter toface
thefuturestruggle...” (Varma, 1904: 158)

According to Joffre Dumazedier, the French sociologist, leisure serves
threemain functionsto theindividual - relaxation, diversion and personaity
development. (Dumazedier, 1967: 16) Work isdistinct from leisure. While
theformer isspecific aswell aspredictable, thelatter isnot. But thiswasnot
the case earlier when there was hardly any distinction between the two.
Leisure, according to Stanley Parker, wasaproduct of industrial society.
When work cameto be donein aseparate place, with special timing and
under specia conditions, al of whichwereabsentin earlier times, leisuregot
itsnew identity distinct fromwork. (Parker, 1976: 27) GeorgeA Lundberg
defined leisure as” thetimewe arefreefrom the more obviousand formal
dutieswhich apaid job or other obligatory occupation imposes upon us.”
(Lundberg, 1934 2) In more recent times, feminist scholars haverejected
such aresidua definition of leisure by pointing out that such an explanation
failsto account for the unpai d labour women (both housewivesand empl oyed)
performat homein theform of child-rearing and housekeeping. For women,
the private domestic spaceisnot alwaysarealm of non-work. Women have
lesstime of their own after their household chores, whereas men’sleisure
activitiesget priority. Home, thus, becomesagendered spacereflecting the
unegual relationsthat exist between men and women outsideit.( Wearing,
1998; Deem, 1986)

John Mcguireobservesthat in colonial India, leisurefor the British
ruling classmeant aclosed classactivity revolving aroundritudigticclubllife,
whereasthe bhadral ok preferred to relax in traditional ways, most of which
involved household activities. (Mcguire, 1983: 77) Thesame could be said
of themiddleclassel sawherein the country.

InMalabar, inthelate nineteenth and early twentieth centuries, under
theimpact of colonial modernity, changesoccurred inthemodesof |eisure.
Someamong themiddleclass, recollectinga’ golden past’, rued thesechanges,
and fondly recalled an erawhen, for instance, during the Onam cel ebrations,
“peopleenjoyed new clothes, thefeast, and games afterwards, wherewomen,
children and men participated” in contrast to the present where “ after the
perfunctory meals, the husband takes anewspaper, and smoking acigarette,
settlesdown on hisarmchair.” (Govindan, 1934: 8)

Withthegrowth of individualism, leisure, like other things, had taken
anindividualisticturn. Thisisindicated in the nature of reading. In earlier
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timesit wasacollective enterprise. The growth of the private domain and
changesin the nature of enjoyment ensured that reading now took place at
home. The emergence of the novel reflects best thistransition. As K.N.
Panikkar observes, the emergence of the novel wasrooted intheintellectual
needsand aesthetic senghility of theburgeoning middlecdlass.(Panikkar, 1995:
96) Similarly, ShivaramaPadikka arguesthat the novel wasan entirely new
genre, arising from the historical moment when the English educated middie
classisattempting toimagineamodern nation. (Padikkal, 1993) Early novels
in the Malayalam language beginning with Indul ekha enjoyed col ossal
SuCCesS.

Inearlier times, leisurewasnot seen assomething distinct fromreligious
activities. For instance, inMadabar, asM.S.A. Rao pointsout, womenin old
tarawadsand illams spent their leisurehoursin reading sacred lore. (M.S.A.
Rao, 1956: 179) Religiousliterature continued to haveitsfanseveninthe
twentieth century. For ingtance, inthenovel Premabandham,Devikutty reads
out Puranas and stories of mythical heroes to her daughter Amukuitty.
(Menon, 1917: 17) Churia Canaran, who went on to become the deputy
collector of Malabar, spent his leisure hoursin reading Sanskrit works,
especidly those devoted to theol ogy and philosophy. (Krishnan, 1904: 29)
But these instances were becoming rare asreligious poetry based on the
epicsgradualy gaveway to secular prosein the popul arity stakes.

Evenasnove sand other formsof fictiontook their rightful placeinthe
reading world of the newly emergent middleclass, critiqueswere produced
agang popular nove sby somemiddledassintdlectuas. Vengayil Kunhiraman
Nayanar madefun of intending novelissswhowereproliferatinginanarticle
titled* AkhyayikaAllengil Novd.” (Nayanar, 1987) Ramankutty Menonwrote
anovd titled Parangodi Parinayamwhich wasaparody of theimmensely
popular Indulekha aswell asacritique of modernity. (Menon, 1892) These
critiqueswere prompted partly dueto themalemiddie classfear that reading
novelsmight devel op baseinginctsand corrupt thereeders, especialy women.
A critic pointed out that “in most of the novels, which, in their wisdom, text-
book committees prescribefor young students, thereare vivid descriptions
of theamorousactivitiesof love-lorn couples... if only thetalentsof these
writersareused for narrating the biography of great menwhichwould set the
right examplefor young minds.” (Sukumaran, 1933: 167) AsTapti Roy says,
inIndia, initially, the colonia regime categorized the pressand defined what
isobsceneandwhat isnot. Later, it wasleft to theindigenouselitesto define
what was* proper’ and ‘improper’ in literary aesthetics. (Roy, 1995)

Beforetheadvent and popul arization of eectricity, eveningswere spent
indarkness. In hisaccount, Mayer wrote that in many partsof thedistrict,
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“lighting ismade possible using coconut —oil lamps, or lanterns of kerosene
oil; electric power existsonly inthelargest towns.” (Mayer, 1952: 108) But
that did not prevent thosewho were swept off their feet by the printed word
from devouring booksby daylight. For example, Sanjayan, thefamoussatiri<t,
during hischildhood used to rush homefrom school and beforethe sunwent
down, read his favourite Bhaktamala authored by Tharavathu Ammalu
Amma. (Pazhass, 2000: 17) Sukumar Azhikodewho later went onto acquire
fameasorator-writer-academicianwritesof how in hischildhood, hisreading
habit got aboost through hisfather’ slibrary which, according to him, contained
more booksthan some of the publiclibrariesaround! (Azhikode, 2010: 23)

That the middle class had taken serioudy to reading isclear fromthe
diary of G.Sankaran Nair, alawyer and acongress activist who regularly
used to read, apart from Maaya am magazineslike Mitavadi and Prabudha
Keralam, English newspaperslike Times of India, The Hindu aswell as
TheModern Review published from distant Cal cutta. Sanjayan wasan ardent
reader of Punch fromyoung daysaswell asTit-bits.(Pazhass, 2010) Often,
membersof themiddle class subscribed to morethan one magazine, and, in
some cases, even foreign ones. Kamala Das, the famous poetess, recalls
how, whilein Calcutta, her father used to get the British* Daily Mirror’, and
theAmericanweekly ‘ Saturday Evening Post’, and whilestaying at her village
in Malabar, he used to subscribe to Manorama, Mangalodayam, Parijatam
and Mathrubhoomi.(KamalaDas, 2003: 106-107) Men, sincethey were
moreliterate and had better accessto the public sphereand, therefore, kept
track of literary and cultural devel opments, had awider range of periodicals
to choose from, but women were not altogether kept out of the process.
KamalaDas, for instance, talksin her Memoirs of how she was an avid
reader of theweekly-love storiesof Uroob and Pottekkat, and used to enjoy
solving puzzleswhich appeared in themagazines. (KamaaDas, 2003: 107)
One periodical the middle class in these parts could identify with was
Mathrubhumi. Beginningwith articlesand short stories, it soon had different
sections on children, women, science, gardening, literature, cinema, etc.
alongside its regular commitment to nationalist politics. A.R.
Venkatachalapathy has shown how, in the context of Tamil Nadu, the
magazines, asanew bus nesstactic, indulged in asuccessful mix of humour,
crossword puzzleswith fabulous prizes, cartoons, fiction withitsthrills,
suspense, mel odrama, and passed them under anew legitimising |abel -
nationaism. (Venkatachal apathy, 1997)

Another source of home entertainment wastheradio. It haditsorigins
in 1926 when aprivate concern under the name of the Indian Broadcasting
Company Limited, in an agreement withthe Government of India, set uptwo
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stations, at Bombay and Calcutta. Theformer wasinaugurated on 23 July,
1927 and the Cal cuttastation on 26" August the sameyear. By themid-30s,
the Government had taken over, and on June 8, 1936, the Indian State
Broadcasting Servicewasre-designated asAll IndiaRadio. (Awasthy, 1965:2-
3) InMalabar, during thefirst haf of thetwentieth century, theinitialy bulky
and expensive apparatus was not very common, and in the smaller towns
and villages, it wasamost unknown. Even aslate as 1939, “ Ottapalam had
only one[abattery —operated] radio setinitsonly club.” (Kutty, 2009: 51)
Thosewho could not affordit, listened to theradio at restaurantsand other
public places, whileotherstook refugein their rich neighbour’shouse. Inlate
1933, onegirl recalled in the pages of Mathrubhumi, the excitement shefelt
whilelistening to music from the radio of her doctor neighbour who had
invited her family over inthe evening. (Sumangaladevi, 1933: 24) Radio
programmesincluded music, news, weether report, market fluctuations, etc.,
and had awideaudience. Of radio’ssignificance, onecommentator observed:
Only twenty years have elapsed sinceitsinception. But during thisshort
period it has assumed such marvel ous proportionsthat today it hasalmost
become ahousehold necessity...only problemisitsprohibitive cost...the
government should do something. (Chintan, 1938: 4-5)

By themiddle of thetwentieth century, there was the widespread use
of radio.® M.SA. Raowrites, “withtheinvention of thewire ess, gramophone
has becomeless popular. For the peoplewho can afford to possessa set, it
isthe chief mode of spending one’sleisure. Asit catersto different interests
(music, songs, news, lectures, playsand sometimesreligiousprogrammes) it
has come to be considered as a necessity of a home.” (Rao, 1956: 183)
Many peoplewho could not afford it, listened to theradioin public places,
restaurant and parks. In Calicut, for instance, therewasabig transistor radio
placed at the Mananchirasguare where peoplein the eveningsused to come
andligten.

We have aready seen the interest shown by the middle classin
decorating theinterior of their homes. If aspurt of interest in maintaining
flower gardensisany indication, they wereequally concerned about how the
houselooked fromthe outside. Thefiction of thetimesisrepletewith gardens
adorning middle classhomes. In Vasumati, for instance, Murkoth Kumaran
beginsthe story with the descri ption of agarden with marble statues, fountain
and benchesbd onging toawel-off Thiyya (Kumaran, 1935: 257) Thecoming
into being of nucleated familiesliving in separate homes enabled peopleto
work out their botanical fantasies. Thevegetable garden which partly fed the
family continued to exist, but the new crazewasfor theflower gardenwhich
soon became asymbol of middle classstatus. Appreciating flower gardens

138



Domestic Livesand Leisurely Pursuitsin Colonial Malabar

hasbeen traditionally seen asafeminineattribute, but thereisno evidencefor
that in contemporary literature. Members belonging to both the sexes
recognized in equal measure the aesthetic pleasuresthey offered, and the
hedl th benefitsone stood to gainwhileworking inthem. Thefollowing passage
from acollegemagazineisacasein point:
a flower garden is a veritable paradise on earth. It has a charm of its
own. A beautiful garden in front of a home or a public institution is
indeed adelightful sight that welcomesthevisitor...Gardening...besides
giving exerciseto the muscles, providesaninteresting and useful pastime
for one's leisure hours. Ministering to the dumb colourful plants and
flowersin the open air, inhaling the sweet scented air, is sure to add to
physical aswell as mental growth and refinement.(lyer, 1938: 21-22)

Themiddleclasses, in order to distinguish themsel vesfrom thelower
orders, avoided menial labour at any cost. But therewas no such taboo as
far asgarden tending was concerned.

Of course, it isnot aways possible to distinguish between leisure
partaken at home and those available outsideit. In many cases, asincertain
kindsof games, aswell asmusic, thereisan overlgp. Smilarly, talkingwasan
important pastime, traversing both home and outside. “ Talking,” according
to NelsAnderson,” isthe most universal of pastimes, and also quite the
cheapest, inour society...it hasitsplacein every society. To beexiled from
it, aswhen prisonersare put into solitary confinement, often|leadsto madness.
It enables onetoidentify with one’ssocial mileu.” (Anderson, 1974: 94)
Dipesh Chakravarty writesof theingtitution of addain coloniad Benga which,
asalegacy of an earlier period, persisted inspite of Victorian reservations
regarding it asit went against the values of modernity. It wasbelieved to
confirmthe‘laziness’ of the nativesand hinder family life. Inspite of such
reservations, adda in the coffee houses, parks and beaches helped oneto
feel at home in the epoch of modernity, providing ademocratic space—
though women were conspi cuousby their absence- thediscussionsnot having
any tel os, no conclusion, and no agenda.(Chakravarty, 2007: 180-213) The
talking sessonswerefacilitated by the proliferation of friendships, smilar
professionsand common publicinterests bringing peopletogether. Kamala
Daswritesthat her uncle' sfriendsincluding advocates, literary figures,
diplomats, and physicianswould turn up at their homeinthe eveningsand
have conversationson the verandah, and that when the discussionsgot heated
and lasted long, some stayed back overnight. (KamalaDas, 2003: 15-18)
Visiting homesof peoplewith similar background andinterestshad become
popular. PS. Variar of Kottakkal AryaVaidyasalafamewas*agreat host,”
hishiographer notes, “ and entertaining guestswaslikeahobby to him.” (Nair,
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1953: 164) By the early twentieth century, theingtitution of castenolonger
had the prohibitory effectit had earlier inrestricting publicinteraction between
membersof different castes.’® The period threw up several closefriendships
betweentheNarsandthe Thiyyasinspiteof thelatter occupying adidtinctively
lower status than the former in the traditional caste hierarchy. Murkoth
Kumaran, aprominent Thiyyaliterary figure, whilestaying a Tdlicherry, was
afriend and neighbour of K.T. Chandu Nambiar, awell known criminal

lawyer aswell asaleading literary critic. Regarding literature, they had their
differenceswhich they made public through their respective columnsinthe
leading magazines of the period. Later, Murkoth and Nambiar started
separate newspapers - Katora Kutaram and Ramabanam respectively-
wherethey continued their literary dispute, which, however, did not, inany
way, affect their friendship. Infact, Chandu Nambiar was Murkoth's
Shashtipoorthi celebration committee’s chairman, reading out his
Mangal apathramon the occasion.!” There were other instances aswell.
Murkoth Kumaran, in hisbiography of Chandu Menon, thefamousearly
Nair novelist of Kerala, writesof hissubject’sclosefriendship with E.K.
Krishnan, aprominent Thiyyaof Tellicherry. - “itwasonly natural that both
of them being accomplished, honest and innocent, they would get attracted
to each other. While Krishnan wasanatura scientist with akeeninterestin
plant and animal life, Chandu Menon was an expert on human affairs,
caricaturing their faultsand exalting their qualities. Bothwereinterestedin
hunting.” (Kumaran, 1996:36) AsG. Arunimapointsout “ sharing thesame
literary space created acommunity of intellectualswith at least one shared
concern—of engaging with the experience of modernity that was shaping and
often, confusing them.(Arunima, 2004 213) Often, thesefriendshipsdid not
remain confined to the public domain, but extended to theinteriorsof their
respectivehomes. Theclosest friend of C. KrishnanwasManjeri Sundarayyar,
one of the prominent Brahmin vakilsof Malabar who used to frequent the
former’shouseintheevenings. Thiswasthe period when‘ taste’ wasgaining
inprominencein middle classlife, the capacity to discriminate beauty and
perfectioninart and literature. Theart of conversation, the ability to express
the opinions gai ned through appropriate reading marked out the* cultured’

fromtherest.

A relevant question in this context iswhether lelsureand work are
inherently incompatible. H.L. Wilensky distingui shes between two types of
people—those who try to compensate for the frustrationsthey experience
while at thework place through leisure, and otherswho look for similar
experiencesduring their leisuretimeto those they experiencewhileinthe
office. Whiletheformer holdstruefor those whoseworking conditionsare
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harsh, the latter refersto those whose work isinteresting and requiresa
certain amount of skill and education. (Wilensky, 1960: 544) Among the
latter, would be examplesof the middleclass. O. ChanduM enon, thefamous
novelist who combined hisliterary work withajobinthejudiciary, isacase
inpoint. On reaching home after settling adifficult case, hewould relax at
home by making hisservantstake sidesinamock case, occasionaly joining
inhimsdf. (Vaidyar, 1913: 12) On other occasions, during office hours, after
his superiorshad left for homein thelate afternoons, hewould indulgein
songsand dance with friends.(Kumaran, 1996: 46)

Conclusion

Administrative changes during the colonial period provided the
backdrop to the emergence of a new middle classin colonial Malabar.
Government officesand the courts provided the arenawhere the educated
nativescould hopeto find employment. Whenthesaleof land becamecommon
following the break down of tarawads, and marriagesbeganto beregistered,
registration officesbecamearedity. The spread of education witnessed from
thelate nineteenth century onwardsresulted inthe cregtion of several hundreds
of school and collegeteacherswho became animportant segment of thenew
middleclass.

Among the Hindus, the middle classes came from all the castes.
However, thefinancidly lessprivileged among theNarsand thedightly well-
off among the Thiyyas, who went for western education, dominated. Therich
NarsandtheNambudiris, in generd, took timeto adjust to the rapid changes
taking place around them, and, in the process, got | eft behind.

Though in the initial stages, the middle class was not dominant
numericaly, itsinfluencewassgnificant dl dong. Themiddlecd asshad become
the custodians of dominant cultural valuesin asociety undergoing rapid
transition. Thiswas possible due to the knowledge the group possessed,
mostly through western education, and itsability to communicateit. Almost
inevitably, it dominated anascent public sphere. However, women only had
aminimal presencehere.

Even asmen dominated the public sphere, the* home' wasdesignated
astherealm where the woman was expected to hold sway. Here, shewas
expected toraise children and perform her wifely dutiesto perfection. There
werecdlsduring thistimefor women's education to bere-structured to suit
her roleat home. Though theoreticaly, women controlled thehome, inpractise,
men continued to dictateterms. Laws strengthened the position of thefather,
asdidtheliteratureof thetimes. Women'sfinancia dependenceontheir men
ensured their subordinate statusat home.
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L eisuretook new formsduring thistime. Religiousfunctionswhich
passed off asentertainmentsin the past gaveway to new secular ones. Now,
within home, oneimportant way to spend time constituted reading which
was, in no small measure, hel ped by the spread of education and literacy.
And, withtheproliferation of publications, therewas sufficient reading to be
had. Of theliterature available, secular prose attracted readers the most;
spiritual poems, whichwasthemain component of literatureinan earlier era,
now, catered to a minority. Radio provided information as well as
entertainment. Sometook to gardening, while others engaged themselves
with theinterior decoration of their house.

NOTES

1 Satement of Population of 1871 in Each Village of the Malabar District
Arranged According to Area, Caste and Occupation, Govt. Gazette
Press, Madras,1874,p.7

2 MMCR, The Presidents Memorandum, p.9 cited in K.N. Panikkar, ‘Land
Control, Ideology and Reform: A Study of the Changes in Family
Organization and Marriage System in Kerala’, The Indian Historical
Review, 4, no. 1, (1977). In contrast to the West, in India, the middle class
was also marked by their linkages to land. AsK.N. Panikkar shows, those
who secured government jobs or practiced as advocates, also held Kanom
tenure or belonged to ‘tarawads which had Kanom rights over land. Ibid.,
p. 38

® Report of the Malabar Marriage Commission, Lawrence Asylum Press,
Madras, 1891, p.43

4 Even among the Mappilas, for long stereo-typed as backward, there were
the occasional professionals and bureaucrats. L ord Pentland, Governor of
Madras, on avisit to Malabar in 1913, in hisreply to Himayat-ul-Sabha,
notesthat “you now have aMappilatahsildar, and adeputy superintendent
of police besides anumber of Mappila officersin the Registration, Police
and Educational services with many representativesin the clerical posts.”
First Tour of H.E. The Right Hon. Lord Pentland, Governor of Madras
(Coimbatore and Malabar) Govt. Press, Madras, 1913, p.103

° Satistical Atlas of Malabar, 1906, p.10

® The acts include The Malabar Marriage Act which sanctioned the
registration of customary sambandham union as legal marriage where the
wifeand children could claim maintenance from the husband/father without
forfeiting their rights to property from the household. The Malabar Wills
Act of 1898 gaveright toindividualsto passon their self-acquired property
totheir wivesfrom legal marriages. In 1933, the Madras Marumakkathayam
Act was passed by the Legidative Council which effectively ended the
tarawad (joint family household) system. It legalized sambandham
marriages, granted the right of adoption, and allowed branchestheright to
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demand partition. It aso legalized inheritance from father to son. Meanwhile,
these changes as well as the various tenancy Actsin the twentieth century
affected the Nambudiriswhich necessitated changesin their own community.
The Yogaksema movement which was started in 1908 had, among other
objectives, the reform of marriage laws within the community. Partly due
toits efforts, the Nambudiri Act of 1933, was passed, according to which,
younger Nambudiris could now marry Nambudiri girls, and [1lom (house of
the Nambudiri Brahmins) property could beinherited by the younger sons.
Inspite of differencesin specificities, following urbanization after which
the division between ‘home’ and the ‘world’ gets pronounced, in middle
classdiscourse, thereisauniversal valorization of theformer. For instance,
the middle class of England in the nineteenth century, found “the market
place ... dangerously amoral. The men who operated in that sphere[thought
they] could save themselves only through constant contact with the moral
world of the home, where women acted as carriers of the pure values that
could counteract the destructive tendencies of the market.” Catherine Hall,
‘The Sweet Delightsof Home', in Michelle Perrot, ed, A History of Private
Life, Vol. 1V: From the Fires of Revolution to the Great War, Harvard
University Press, Cambridge, Massachusetts, 1990, p. 74. According to
John Tosh, a home was seen by the English middle class as a haven from
al thetroublesin the outside world, to spend with your wife and children,
where there would not be intruders to destroy your peace and privacy.
John Tosh, ‘ The New Men; The Bourgeois Cult of Home' in History Today,
Vol. 46 (12), December, 1996, pp. 9-15.

By thelate 1930s, the number of girl students even in the centres of higher
education was quite significant. T. Narayanan Nambiar, while proposing
the ‘Toast of the College’ twenty years after he had graduated from
Government Brennen College, mentions how while hewas astudent there,
“we had very few girl students .... In those days we lived in two different
worlds. But now | find thegirl studentsmoving freely with boysand taking
an active part in all the activities of the college.” T, Narayanan Nambiar,
‘Toast of the College’, Government Brennen College Magazine, Vol.
V111, No.1, December, 1939, p. 84

Kerala Sanchari 21% August, 1889 in NNPR in the week ending 31*
August, 1889, p. 172

Report on Public Instruction in the Madras Presidency for 1939-40,
Vol.2, Parts| and I1, p. 51

A Women’s Education Commission appointed by the Namboodiri
Yogakshema Sabha, initsreport, recommended that if considerable number
of lllams existed together, schooling could be organized in one of them,
thereby denying the need for public schooling. Education was also to be
limited to girls between five and twelve. Married women'’s education,
meanwhile, was to be decided by their husbands. K.M. Sheeba, ‘ From the
Kitchen to the Stage and Back: Continuing Forms of Women'sExclusionin
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Keralam.” in Journal of South Indian History, Vol.2, No.2, March, 2006,
p. 65

Bandhusamudayangalile Manya Sahodarikal oduoru Apeksha, Unsigned
Article Unni Nambuthiri, Vol.8, No.12, 1928, p.682

Unsigned article, ‘ Bharthakkanmarude Vishamasthithi, Vijayan, vol.2, no.7,
August 1938, p.17

SwapnaM. Banerjee, ‘ Child, Maother, Servant : Motherhood and Domestic
Ideology in Colonial Benga’, in Avril A. Powell and Siobhan Lambert-
Hurley, eds. Rhetoric and Reality : Gender and the Colonial Experience
in South Asia, Oxford University Press, New Delhi, 2006

In the post—independence period, the government consciously promoted
the use of radio. According to an analyst, this was for two reasons: the
need to speak directly to a huge population of illiterates, and to preserve
the cultural-iterary tradition of the region. K.M. Narendran, ‘Kozhikode
Akashavani’ in Malabar: PaithrukavumPrathapavum, Mathrubhumi
Books, Kozhikode, 2011, pp. 535-536.

But agenuine breaking down of the caste barrier, especialy at the personal
level, still remained a distant dream. The biographer of Muliyil Krishnan,
one of those Thiyyaswho ‘ made’ it, having become, among other things, a
teacher at Presidency college in Madras, recounts how Nair friends of
Krishnan used to say good things about him on his face, while pouring
scorn on him behind his back, and how they would take food from his
home, but would bewary of otherscoming to know of it! K.M. Nair, Muliyil
Krishnan, Norman Printing Bureau, Calicut, 1932, pp. 72-73. Murkoth
Kumaran issaid to have confided in private his anguish that hisgood friend
O. Chandu Menon, in hisfirst and most famous novel, Indulekha, did not
include asacharacter asingle Thiyya, acommunity numerically dominant,
and by then educated and decently employed. Murkoth Srinivasan,
‘Apoornamaya Oru Atmakatha', Mathrubhumi, Vol. 22, No. 16, July2,
1944, p. 1. C. Krishnan ended up converting to Buddhism, which would
suggest that he never felt quite comfortablewith hisHindu identity, where,
in spite of hismaterial success and public fame, he continued to occupy a
lower position in the caste hierarchy.

Mangalat Raghavan, ‘Poyi Poya Thalamurakal’ in Thalasserry:
SaradaKrishnayyar Memorial Fine Arts Society Smaranika, Chitra
DTP Solutions, Tellicherry, 2002, p. 73 In his presidential address on the
occasion of the Sashtipoorthi of Murkoth Kumaran, Ulloor waxed
eloquently of hisfriendship with theformer. According to him, both of them,
vassals at the temple of Saraswati, the Goddess of knowledge, enjoyed a
specid bonding, ‘taramaitri’, possible dueto compatibility of their respective
star signs. Sreeman Murkoth Kumarante Sashtipoorthi Aaghosha
Vivaram, Imperial Printing works, Tellicherry, 1934, p. 2
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ABSTRACT

The theoretical constructions and contestations of ‘what is ethical’ is very
much connected to the parallel, yet more deviant question of ‘what is
political’. To paraphrase Alain Badiou, this troubling question raises
more ‘combinational paradigms of underscoring what is political rather
than what is ethical. In this paper, | will look at the Malayalam modern
writer M. Sukumaran’s stories to highlight this problematic paradigm of
understanding the ethical and the role of the narrative that situates/
explicates the same.More than any other modern writer in Malayalam,
Sukumaran’s stories are overtly political. Most of his stories aim to create
a space for the marginalized, the ones that never map in the geographical
and political territory of the state and the succinct way by which the
gender disequilibrium is carried out in the society. Sukumaran breaks
the parameters of the naturalistic tradition of Malayalam by posing the
question of the engagement of the ‘ethical ‘with the subject formation
and interconnected subjectivities. His characters, far from being prey to
the circumstances, also become the constantly differentiated and
understood people as the plane of their discourse changes always with
various readings.

Keywords: Ethics, politics, witness, subject, discourse

Modern Maayalamwriting hasin it ethicsoperating at two important
levels: the concern of the subject asthe ethically coherent and inescapable
onewhenwelook at the need of the expression and the political contextin
whichtheideaof ‘being ethical’ isimplanted. Both theseexpressionsare
serioudly contested asthe philosophical assumptionsof the ethicsaremore
wideand multiple. Asinal regiond writingin India, theriseof modernismin
Malayalam, to certain extent coincided with the colonid grid fromwhichthe
writing took its shape and thefdl of any rigid systeminwhich the subject of
literaturefindsitsexpression. Theriseof modernisminMaayaam literature
whileowing alot to thetrand ation of westernliteraturesand cultures, also
need to belocated inthe precinctsof therise of the public sphere, birth of the
bourgeoisindividualism, theunequal division of wealth among theKerala
citizens, margindization of thelower class, thearray of theunemployed youth
and the disintegration of thefamily situations. Theorizing the modernity in
Maayadam literatureinvolvesthetask of reinterpreting and rehistoricising the
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changing patternsof theMalayali culturein the post 1950s and the various
discourses connected to the evol ution of anew subjecthood.

Ethicsisfirg andforemost aphilosophica conception. Thisisconnected
to the expression of the self in the society, the platforms of the self and the
level of internalizing the‘ other’, the question of morality connected with
individuds, theissueof thechoice, theroleof theagent tointernaizewhat the
moral code providesand further the exemplification of one' ssocial status.
Right fromthetimeof Aristotle, different dimens onsof ethicswascarved by
thinkers and philosopherstogether. The crucial distinction of ethicswas
provided by Immanuel Kant. Kant observes: “ Inlaw amanisguilty when
heviolatestherightsof others. In ethicsheisguilty if heonly thinksof doing
0" (Kant, 2000:123) However, to takeintrospection, the K antian categories
and moral preceptswere very much challenged while acknowledging its
relevancefor repositioning ethicsin our time. The question of themoral
conduct, thelevel of participationinany socia index and the culmination of
human behavior arethekey e ementsof |ooking at the question of ethicsin
the post- Kantian phase. Thisalso impliesthat the post-K antian phaseis
rivenwith aseriesof contradictionsasthe notion of ethicsisboth subjectified
and taken asthediscourse at apersona realm. Therelationship betweenthe
personal and the public mattersalot in the reconstitution of ethicsat the
mord plane. Thequestion of an* ethica community’, therefore, isasdifficult
topostulateasthe’ ethicdl literature’ or literaturesof ethics. Whilethisdebate
isendlessinitstheoretical formulations, the practical implicationsof ethics
are understood by the act of the agent in the society. In Kautilya's
Arthashastra, we comeacrosstherules codified for the practical realm of
man. Later inthe Gandhian socia tenetsa so weencounter amora sphereof
activity, which morethan asocia act, movetoward therealmsof an ethical
plane. Literature, irrespective of thefact that, writtenin any continent and
country isopento all the codesand conducts of the public act of enunciation
and rearticulation of the morals. Sometimes, thismay serve asthe other of
what thewriter intendstowork on; at other times, itsimplicationsarewide
enough to engulf al actsof interpretation.

Inmodern Maayaam literature, therehasawayshbeen ashift fromthe
public to the personal. Thisshift wasprimarily ashift from theexpression of
everythinginliterature of modernism fromthe publicto theinternaization of
what theinner world of thewriter isall about. Moreover, thisshift needsto
be understood from modernism’sinternal combination of act of resistance
andtheact of incorporation. Whilein most of theIndian regiona languages,
literature needsto be understood asan act of resistance, itisequally truethat
modern literature tended toward recouping many thingsfrom thetradition
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and other spheres by submerging into the act of involving writing with the
social sphereand appropriatingwhat it hasgeneralized. Modern literature,

therefore, istheinvolvement of the persond into the space of engaginginthe
public domain, where persona many times can become apowerful tool of

resistance. PP.Raveendranobserves.” It may not be possible, either
theoretically or in terms of a cohesive methodology, to carry forward a
sustained argument in support of the presence of an ontologically related
body of knowledgewith ashared discursivehistory called Indianliterature”
Raveendran,2009: 28). As Raveendran’s arguments may elucidate, it
becomesdifficult for al of usto think and reimagineaparticular point of the
evolutionof Indian literatureaswell asmodernismin Indian literature. While
thisistruewith al Indian languages, the collective body of modern literature
inthelndian context dsoistheonethat needslot of rethinking. InMalayalam
particularly, theworksof K Balamani Amma, M. T. Vasudevan Nair onthe
one hand are examples of creating aseparate sense of modernism by their
adherenceto a particular social aestheticsthat negated modernism. The
powerful impact of modernismin Maaya am began by thesocio-redist writings
of Vaikkom Muhammed Basheer, Thakazhi SvasankaraPilla and Kesavadev.

Thesewriters created aspace of the public very much internalized inthe
wanderings, strugglesand opinionsof theindividua turned against al socia

customs. However, the next generation turned the switch of writing fromthe
public to the private with notabl e exceptionslike Anand where the public
resurfaces as the domain of all discourse. Thisincludes writers such as
0.V.Vijayan, M. Mukundan, Zacharia, Sethu and Anand. M. Sukumaran
followsthisfootstep with aremarkabledifference. Sukumaran’sturnisnot to
reclaim themodern agendaastheultimatein Maaya amwriting; on the other
hand, that wasmeant to restructurethe strugglesintheindividud, particularly
the dispossessed within the socia milieu. Sukumaran kept the glassopenfor
reflection tothe society whereall ideol ogiesand promisesfell blindly andthe
turn of the blind masstoward the party politicsalso evaporated intheair
without offering abright tomorrow. Thisintense phase of modernismin
Malayalam writing was experimented by very few writers- PK.Nanu,
U.PJayarg), and rlatively few moreincluding M. Sukumaran. Thequestion
of ethicshere operatesat two levels: on the one hand, thisasksthe question
of thewriter’ssocia responsbility by putting theissueof mora rightsand on
theaother, thisexposesthedeviance of modernism from thestringent assumption
of its“ newness’. Ethicshere questionsthe* newness' attributed to language,
class, casteand orientation. Ethicsno more servesasthe philosophically
right word for acorrect life, but thisworksasthemechanismwherecorrection
asan act of moral duty isputinto questioninliteratures.
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Set against the backdrop of intensepolitica strifesin Keralaaswell as
inIndiainvolving the trade unions against the landl ords, bourgeoisclass,
bureaucratsand theinternal divisionswithintheworking class, Sukumaran's
collection Chuvanna Chihnangal ( Red Signs) exposesthe nature of the
Keraacitizen compelledtolivealife of faithlessness, dejection and utter
poverty. Theapriori set up of these storiesisthe post-independent Kerala
politics, particularly the post- 60s politicswherethe publiclifein Kerala
underwent aradical change. The promisesgiven to thelabour classvery
soon turned out to be fallacious and the new generation or the new class
among the trade union leadersturned out to be the new capitalistsinthe
god'sown country. The story “ Ashritharute Aakasham” (The Sky of the
Dependents) isan exposition of thecruel irony of the existence of alabourer
who becomesthe prey to theinner dynamism of capitalism and the corporate
world. The character inthe story expresseshishomageto the death of PK .,
the person who tellshim how to be an obedient worker under the owner. His
cremationisan ethical act where he becomesthewitness. “ The cemetery
wasonthehillside. The pit they had dug was not that deep astheir heads
wereswirlingintheintoxication of arrack. If astrong rain comes, the upper
layer of sand will wash away and the dead body can be seen. The eagleswill
swoop down and peck. Thefoxesafter tearing it will deposit the bones at
different places. Sincethisisan unknown body, | didn’t havethe courageto
express such anxietiesto the Municipa workerswho were drunken louts”
(Sukumaran, 2004: 12). This passageisan example of the anxiety of the
local worker toward the safe burial of adead body. His ethicsis deeply
entrenched in histhoughts of expressing something; but refusesduetothe
nature of themanwholed alifeof seclusion. Thevishility of thebody, here
isasothevishility of thedanger and derision. If the body would be seen by
others, it may evoke asense of derision. Sukumaran createsthe space of the
Municipal cemetery asthe place of deliberate and hidden discourse of the
body. The unnamed character in thisstory very soon sacrificeshisideasand
thinking for the sake of Krishnaveni, hiswifeand hisson. Hechangesthejob
and becomesthe representative of another company under anew master.
His sacrifice also turns out to be the sacrifice of hismorals. Sidelining
Krishnaveni, he becomesaprey to Aani, aseductresswho treatshimwith
drinksand cigarettes. Theinterna conflictswithinthisunnamed narrator turn
out to be the survival mechanism when the city and the people failed to
recognize him and buy hisproducts. Further, when Krishnaveni accidently
comes up inacompany meeting, dressedinfull attire, the narrator failsto
recognize her and later shootsat her. Histestimony before the policethat he
did not like her dress and behavior while she wanted to reclaim him had
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provoked himisthefina break of hisethical platform of amora living. He
further claimsthat heloved her throughout hislifeasshewashiswifea so
opensup theplatform of * ethicality’ in conjunction with hisact of murder.
Whilelying downinsidethelock up, hethinks.” Not evenasingleant didn’t
painme. | had seen the different ways of solving thecrimesinaweek. The
policewhich doesthat becametheenginesof closing eyelids, beedi smoking
and saluting. They wandered inside the station with their blood shot eyes.
Thewailing cry of the humansout of painwould befallinginther earslike
music. Having seenthose body torturesdaily, | discovered aprinciplefull of
sdfishnessfor mysdlf. Man can bekilled by throttling or by shooting. But he
shouldn’t bekilled likethisinch by inch. Thepins, sticksfrom the coconut
leaves, chinksof blade, ruler are not madeto kill man” (Sukumaran, 2004:
33). Thecentra question arising hereiswhoseethicsarewelikely to protect
and maintain? The unnamed narrator’ smoral dispositiontothejob andthe
survival ingtincts, and later the murdering of Krishnaveni al imply the non-
ethica platform of hisethica world. Beforehistragic deathinthehospitd, he
realizesthat his son and Dhanapalan’s son are arrested for attacking the
owner under whom hewasworking. What needsto beunderlinedisthefact
that Dhanapal an was another owner who committed suicide ashiscompany
businesswas collapsing. The systemsin collapse and the alignment of the
owner-labourer networks createthe ethics of the post-60s K eralasociety in
confusions. Theintertwining discourse of the owner and labourer isthe one
of perpetud confrontation and collusion.

In“Udayam K aanan Urakkamozhichavar” (Thosewho didn’'t degpto
see the Rise), Sukumaran conflates the feelings of a group of young
revolutionaries, thelr activitiesand aspirations. Written from the perspective
of congtant did ogues between membersintheyouth, thisstory hasthecanvas
of students, government employees, the pressand thosewho liveinisolation.
The story mixes up the public realm and the private through a series of
juxtapositions. Therevolutionary inthisstory PL. hastheexistentia crisis
when he thinks about what to be done and how things need to be
revolutionized. Sukumaranwrites: “ PL. asked himself. Theremayn’t be
any other doubt popping up inthehead of the comrade. Don’t worry Comrade.
When the net falls on me, the story of the river where | floated and the
mountain cragswill remainwithmeasorganswithout life. It'salight for me
therealization that some of my predecessors had worked hard to become
traitors. Inthat light, my followerscantravel. Bravely” (Sukumaran, 2004:
241). Thequestion hereisnot the one of uneasinessarevolutionary ishaving
with histimesof capture and surrendering to the powersof administration;
but the one of self- choice. Thissalf- choice, that isoneday hewill become
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atraitor, iswhat markshisidentity. L ooking at the nature of ethicsand the
subject’ sdependence, Barbara Johnson comments, “...if ethicsisdefinedin
relationto the potentially violent excesses of the subject’s power, then that
power isin reality being presupposed and reinforced in the very attempt to
undercut it. What is being denied from the outset is the subject’slack of
power, its vulnerability and dependence” (Johnshon, 2000: 48). The
revolutionary PL.’sdecisionto becomeatraitor tothemovementisanethica
choice aswe see hiscontemporariesare drawn into that either by choiceor
by compulsion. The clash between the state of dependence and the state of
autonomy, aswe seein Barbara Johnson’scomments, isexemplified here.
ButinPL.’scase, morethan Johnson’snotion of* subject’ spower’, hiscasua
observation of what heisor wherethemovement goesistypicaly noteworthy.
Keraa sleft movementsanditsfailureto offer all the needy thewantedis
highlighted hereasthe subject’sethical question; not as* vulnerability’.
Toward theend of thisstory we see PL.. going to see another comrade
fromwhom hethinks hewill get some contribution for the running of the
revolutionary magazine. To hissurprise, PL. meetsthe comradewho had
changed completely and studiesfor adepartmental test. PL’sdialogue, “the
wasted momentswould beimportant for acareerist” ( Sukumaran, 2004:249)
ishisredizationthat hedoneisleftinthisworldtothink andlead therevolution.
Hisdoubtsa so testify to thisstatement ashethinkshimself astheagent who
isemployed to betray hisfellow beings. Thisdoubtful platform of ethicsis
what creates the divided modern sensibility in Malayalam literature.
Abandoning theformer comradewalking ontheroad, PL’smenta conditions
aredescribed by Sukumaran : “ Comrades, | don’t have any enmity toward
any one of you. At acritical juncture, you all will bewith us. That isfor
certain. Thatishistory.” (Sukumaran, 2004: 249). Thisinternal monologue,
if wecan usethat dramaticterm, isthe crux of therevolutionary ethicsof PL.
where heencountersin daily lifeanumber of comradeswho have shrunken
fromtherevolutionary activitiesand haveturned out to bethe careeristsin
theKeradasociety. At thesametime, PL. doesnot want to end hisdreams of
therevolution ashe consoleshimsdlf inthe empty future of itscoming. The
fervor of revolution and theinterna dynamicsof theethicaly shrunken society
of Kerala, asshownin Adoor Gopal akrishnan’sfilm Mukhamukham ( Face
to Face) isbecoming the core of Sukumaran’sstories. PL'sethicsisnot the
one of abandoning what he believes and make him the object of another
movement. His ethicsisthe belief that heis existing, acontra- dynamic
articulation of the Kantian postul ate by sacrificing themoral conduct. While
in Kantian ethics, we have no dternatives provided, themodern Maayalam
gtory through M. Sukumaran asksthe counter- mechanism of sationing onesdf
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inthevalueless society to create somevalues or rather to search something
whileeverythingisvapourisng.

“Kunjappuvinte Duswapnanga” (The Nigthmaresof Kunjappu) is
perhgpsthemost deviant and paliticaly radica story writtenby M.Sukumaran.
Thisisthestory of therag picker called Kunjappu who hasno land, place
and identity in the space of hissearch for thethrown outs. Haunted by the
policeand dogs, hislifeisthrust onthe pedesta of hisown surviva, however
crucia that may appear before him. HisliferemindsusWalter Benjamin's
famous statement, “therag picker isthe most provocativefigure of human
misery” (Benjamin, 2007: 262). Set from one corner of the street to another,
therag picker doesnot have any staticity. Hebecomesthe condemned for al
and he stumblesbeforeall structures of power. Kunjappu in Sukumaran’'s
story issuch afigurewho doesnot have any placeto stay or movearound. In
hismeanderings, hereachesapublic space where people have thronged and
raise slogans asthe counting of the el ection takes place. Heis appointed
temporarily by a shop keeper to clean glasses and serve the people who
cometo the shop. Hisobservations becomethe plethora of what happensin
thesurroundingsasfar asthe situation therefinds doubly dangerousfor his
own existence dueto the cacophony and theimminent danger of thepolice
lathi chargegpproaching. Sukumaran anaysestherag picker’smentd tensons
“All roadsarefilled with people. They may be coming hereto find out who
had won. Though strange, Kunjappu aso ishere. But heiswaiting there not
to know theresults of the election. It isAppuvannan who had made him
stand there. Hishead isfilled with old and usdlessobjects. Hisdreamsflourish
inthemarket placewherethe old objectsare bought and sold” (Sukumaran,
2004: 138). Thisobservationisreevant whenwelook at thedifficult Stuation
of therag picker and his/her rolein any democratic system. Theethicsin
operation hereisthe onethat |ooksthe citizenry, public space, the voi ce of
theunderprivileged and thelack of articulation of thosewho are condemned
tolivealifeof perpetua danger.

Nowherein any democratic system, theethicsof therag picker isnot
heard or articulated. Thereason behind thiscan bethe multitudewherein he/
shehastolivealifeof thedispossessed. But apart from being acitizenwho
livesthelifeof ananimal, thisnon- represented ethicality givestherag picker
some power of observation, as Sukumaran’s Kunjappu shows. Thelathi
chargethat followstheannouncement of the e ection resultsand thedestruction
of Appuvannan’s shop and the consequent hospitalization of Kunjappu and
Appuvannan clearly indicatesthe dangerous and paradigmatory nature of
anarchy embedded inthe very democrati ¢ e ectioneering process. Kunjappu
looksat A ppuvannan’spathetic Situation insidethe hospital and forgetsabout
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the money he oweshimfor serving him. While thrown again into the open
ground, Kunjappu decidesto get his abandoned sack. While going back
with the sack, Kunjappu findsaload of trunksarranged insidealorry. He
findsout from another boy that these boxesarethe‘ balot boxes . Hisdoubt
iscentered on theideathat with what metal are these boxes made of. The
lastlineof thestory is, “ If itisiron, oneday it will rust; thisrag picker who
doesn’t have the conscience, education and theright to vote also may be
knowingthat” (Sukumaran, 2004 145). Sukumaran offersapowerful critique
of the public space and e ectord democracy of Indiaby highlightingthedesire
of Kunjappu. Whoserightsare protected by our democracy?Who areits
masters and prey? These questions go naturally beyond the philosophical
assumptionsof ethics. Dorris Sommer comments.” Ethics meansdemoting
the self to strive the Other, to be the hostage object of the Other subject
“(Sommer, 2000: 207). What wefind in Kunjappu's caseis perhapsthe
other of what Sommer argues as his desires are always met being arag
picker of aparticular place; but itisequally truethat hisambitionto beone
withthepublic never fulfills. Sukumaran carefully mis- matchesthe ethics of
Kunjappu fromthe*“ Other” who perpetualy create no spacefor himto enter.
Theideathat being the subject of democracy, hetoo has his opinion and
ambitionisthrown out here. Kunjappu’s ethicsbeing therag picker isto
know fromwhich metal the boxesare made of.

Thesubject of interpretation claimsfor thereasoning and validity of a
‘witness . InMaayaammodernliterature, thisact of witnessingisnot clearly
outlined. The subject which claimsto havean ethical content or thepolitical
needsto orient itsalf toward aseriesof witnessng—as Sukumaran’sdepiction
of Kunjappu suggests, would berather mere* absences inthepublic sphere.
AsMargalit Avishai argues, “to becomeamoral witnessone hasto witness
thecombination of evil and the suffering it produces: witnessing only evil or
only sufferingisnot enough” (Avisha, 2002: 148). Sukumaran, onthecontrary,
seemsto suggest thismora witnessing asan act of introspection. Thefate of
Kunjappu isresonant of the emptying of the space from where agroup of
jubilationistaken away and consequently the public spaceturnsout to bethe
inner realm of thereader wherein the clash of various power structuresand
innocentshappen. Theinevitablerecognition of what isethicd isthesubjective
redlization of the subject thrown out fromdl platformsof participationand as
thefate of Kunjappu suggests, that looksat the* usability’ of thematerial for
aday’sliving.

Thereationship of ethicsand literature, thoughinterdependent, raises
certainfundamental questions. Canliteraturebeapart of ethicsthat isaways
morally and philosophically grounded? Can the subjectivity bean ethical
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choice?Aretheremutualy existing characteristicsbetween ethicality and the
positioning of the subject?How do werecognizethe politicsof ethicswhen
wehaveaseriesof differences? Thesequestions, though difficult for aserious
theoretical postulation, needsto be pondered time and again to analysethe
roleof literaturesin the moremodern context. Alain Badiou in hisEthics
writes.” Every truth aswe have seen, despises constituted knowledge, and
thus opposes opinions. For what we cal opinionsare representationswithout
truth, the anarchic debris of circulating knowledge” (Badiou, 2001: 50).
Badiou'sinsistence of finding out truth from the opposition to opinionsis
indeed apowerful stand that critiquesthe systemsof governance. Thisperhaps
would be the way how one can offer a vehement critique against all
representationsinliteraturesaso. Literature, no moreisan autonomousentity.
Thereare multiplediscourses and paradigmatory shiftsoccurringinsideall
writing. Therefore, writing too needsto be understood as the mechani sm of
governance.

Asfar as Sukumaran’s stories are concerned, we come acrossashift
of the subject from theintense personal suffering—which wasapart and
parcel of themodern writingin Malayalam to the place/space wherethe
subject undergoes areaization in conjunction with the ethical choicethat
need to betaken. The subject hereisvery much political seeking the space
of expression. Sukumaran, unlike other modern Malalayam writerssuch as
M.Mukundan, T.R., M.PNarayanaPilla, Zachariah and others never makes
any aesthetic judgment to thissubject of dispossession. Theroleof ethicsin
politicsisvery much highlighted in Sukumaran’swritings. Thewritingisthe
liberation of ethicsinwhichthe' other Madaya eemodern sensihility’ iscouched
in. Thiswriting marks, to paraphrase Badiou again“ Asfor thequestionwhy
thesren cometoastop, immobilized asitisintheidedity of alack which, for
itspart, can not comeback, tolack, wewill not havetimeto answer it today”
( Badiou, 2009: 82). The need of the hour, though idealized differently,
becomesthe centrein Sukumaran’ swritings. It isboth an ethical choiceand
anexpressionof thepalitica aswefindthispalitical iswhat marksthenightmare
of modern Keralamaking.

(Thetrandationsof the storiesare by theauthor of thisarticle only).
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ABSTRACT

Inthisarticlel try to summarize the methodol ogical problemsinvolved
in the ethnographic study of such phenomenon which are under stood to
be evil, supernatural or/and magical. | have tried to review the very
limited source of ethnographic study related to the cult of a little known
deity called Kuttichaathan or Chaathan in Kerala, in order to discuss
my own ethnographic findings Whilel arguethat such phenomenon as
understood to be evil form a religious practice in its entirety for its
believers(Tarabout: 1997), | also maintain a distance fromtheorieswhich
give such cults a heroic personage(Gough:1958). This article is also
critical of the theories of Brahminization and Sanskritization which
demarcate supernatural phenomenon or cults involving possession as
marginal to the study of religion per se.

Keywords: Magic, Possession, Transgression, Caste, Parasite,
Sanskritization, Kerala, Kuttichaathan, Velan.

I ntroduction

Oneof themost contentiousand fraught areas of the study of caste has
been characterizing the diverse forms of ritualistic practices of worship
associated with possession. Themanner inwhich it dividesthe practices of
Hinduism into Brahmanica and Non-Brahminical (or Sanskriticand Non-
Sanskritic) asone can observe, for instancein anthropological literatureon
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kalampattu of Vishnumaya or Kuttichathan. This was made possible by their token
recognition of thefact that my interest in their work was genuine. | take thisas an opportunity
to thank them for this honor.

159



K_.V. Cybil

possessionis perhapsonereason behindit. Frits Staal for instance saysthat
“anthropol ogists commonly regard possess on asanon Sanskritic form par
excdlence’ (Stadl, 1963: 267). Whilearguing that such digtinctionsarise out
of thedichotomiesenvisaged in the conception of Hinduism as separated by
littleand great tradition or context and text, Staal cautionsthat they cannot
be superimposed merely on the assumption that Sanskrit asalanguage has
aways been the sourceintegrating the sub-continental spread of Hinduism.
Whilelooking at ritual s such asthoseinvoking possession Staa contentsthat
thereareeementsof thelittle or thenon-Sanskritic tradition that prevail over
the great or Sanskritic tradition that it becomes difficult to make a
notwithstanding Srinivas reservation regarding sanskritizationthat it “isa
two way process, though theloca cultures seemto havereceived morethan
they havegiven” (asquotedin Stadl, Ibid).

TheAnthropological Caseof Chaathan asa Deity of Possession

Focusing ontheanthropol ogy of onedeity called Kuttichaathanwhich
is prevalent predominantly in the state of Kerala, a part of Southern or
peninsular India, thedevoteesof who cutsacrossMdayaam, Tamil, Telungu
or Kannada speaking statesin the South, different castesfrom thelowest
untouchable to the highest Brahmins this paper will try to explore this
problematicinalittlegreater detail . Although itsrecent peninsular spread
sgnifiesonly arandom explosioninthe number of devoteesto Chaathan the
cult assuchremainslocalized to certain regionsand certain ancestral temples
inKerda. Itisapastora, Saivite cult with representationsof cattle- buffaloes
and cows—asthevehiclesfor Chaathan and Karimkutti finding asignificant
placeintherituas. Thepriestsfor thisritual called \ielan abstain from eating
themeat of either because of this. Assuch, thisisthe only form of apastoral
cult ill remaininginthetemplesof Kerala. Evenhere, itisonly in partsof the
state, especialy central Keraa, or theareasadjoining thedistrict of Trichur
where this property of this deity is emphasized through the ritual of
Kalampaattu. Elsewherefor exampleinthe north of Kerala(Payyannur)
where heisworshipped in Teyyam, hisvehicles- the cowsor/and buffal oes-
arenot given duerepresentation. Besides, asexamined by Sontheimer (1997)
inthecaseof pastord detieslikeAiyyanar (Tamil Nadu), Mailar (Karnateka),
Mallanna(Andhra) and Khandoba (M aharashtra), Chaathanisdepictedin
storieslinking theplateau or plainswith theghatsor theforests. But thingsget
more complicated in the case of Chaathan because he addsup to therol e of
aherder, dsotheroleof an agrestic davewhoworksthefie dsof theBrahmin
(Bhattathiri of Punchanellur, Nambuthiri of Kattumaatam are acouple of
hismasters). Theissuesarising from thiscombination of roleswill be one of
thethemesof this paper.
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Theword Chaathan signifiesamultiplicity of sblingsall but one, born
to Siva of which Kuttichaathan (born to Vishnnu and hence called
Vishnnumaya) isthe most popular followed by Karimkutti and hundreds
of othersthenamesof theentire pantheonitwill bedifficult torecord. Folklore
speaks sometimes of 400 and sometimes of 336 although the arithmetic of
counting himin numbers or by namesisagain-lesstask®. Chaathan here
exudes divinity as aform of quasi-object that multipliesitself through
possession. A guasi-object is another name used for a parasite in the
philosophical explorationsof Serresinto the nature of humanrelaionshipsin
apost-modernworld. Serres ideaswhich lament the reduction of the human
subject tothelevel of aparasite, seeksto redeem the subjectivity of human
beings by claiming that human rel ationships can no longer be understood
from asubject-centered world of meaning. Itisonly by meansof aform of
objectivity, known asquasi-objectivity that the subject postion of individuas
can be explained.

Chaathan’sdivinity isaquasi-object in caste society that defiesthe
fixity of position which is often attached to Sanskritic deities. Although
Chaathan isbelieved to have the power to assumeany shapeor formthere
are certain speciesof naturethat islinked to him asagnatic and recording this
I think will be achallengefor ethnology. They are supposed to be known
merely to hispriestly attendantsfrom the caste called \id an and evenfor one
of themtorecall al these speciesof Chaathans by name could beright now
impossible. Thisunpredictability inform and shapethat he can assumein
termsof entering into arelationship addsto hisdivinity perceivedintheform
of aquasi-object.

Thenearest | could get intermsof understanding thismultiplicity of
formswaswhen inthe midst of my conversation with Aasaan (apriest of
Chaathan), aninsect of the speciesof grasshopper wasindicated to me as
aChaathan. A multiplicity of thissort representsaquas objectivity whichis
far from theanthropocentric divinity of Sanskritic deities. Aningtalation for
Chaathan can be as ssmple as merely a Peethham which appearslike a
small stool with threelegs. It isquite possibleto think of Chaathan asa
generic namegivento al sonsof Sivaincluding Murukan (Tamil Nadu) and
Saasthavu or Aiyappan (Kerala). In order to understand how critical the
notion of multiplicity of formsisfor astudy of theworship of Chaathanone
hastofirst dispel therather blanket reduction of Chaathan to amalignant,
non-Sanskritic deity executed by colonia and modern anthropol ogy.

F.Fawcett (1901) was perhapsthefirst to describe Kuttichaathan
asadevil whowasworshipped dongsidealot of smilar detieslike Gulikan
and Karimkutti. Though he does not offer in detail the description of the
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practi ces associated with thisworship he does give some detail s about the
cult of Karimkutti but not adequately accounting for the agnatic relationship
shared between Karimkutti and Kuttichaathan. Much later L.K. Anantha
Krishnalyer it waswho madehisforay into thisdomain saying “ Kuttichaathan
is supposed to be a mysteriously working mischievous imp in Malabar
demonology” (lyer, 1925: 197). Hea so givesthem the description that was
togtick onfor yearsas”most willing davesof masterswho happento control
them” (Ibid). But lyer warns about the repercussions of using the powers
that accrue to the masters from the servitude of Chaathan as capable of
bringing childlessnessto themsaveswho haveto crossthrough al ot of mental
agony becauseof this. Thisfault asentirely dueto thedisturbance of Chaathan
issomething hisethnographic account triesto corroborate surreptitioudy?.

For amodern anthropol ogist like K athleen Gough (1958) whofollows
amethod of political economy in her approach the worship of Chaathan
amongst the Nairs of Kerala as a practice was coupled with the lesser
educated from the caste. She discussesthe case of ayoung educated Nair
malewho vigited her often without the knowledge of hismother ddliberately
for thefact that shewould shun hiseating Christian food with them. Thisman
but would never arguewith hismather or complain about her food which he
did not find at times suitableto histaste. Except on one occasion when he
had to arrangefor asacrificefor Chaathan a“ minor, malevolent deity” upon
his mother’s bidding because she thought her calf died because of the
intervention of the spirit (Gough, 1958:456).

Thereason as Gough triesto surmise behind thisattitudeamong the
lesser educated was that the worship of Chaathan was supposed to be
originating from veneration of the spiritsof lower caste men or womenwho
happened to be dlain by the higher caste Nambuthiri or Nair. Their spirits
returned to trouble or avengetheir deaths and hence were madeinto gods
and necessarily propitiated by the upper castesin small templesor shrines
adjacent totheir maintemplesor in partsof thecompound of their households
(Ibid:466). Whileit may be gratifying to find that acertain semblance of
justiceisdelivered and someform of secular balance of power isattained
through such descriptions, asexplanationsfor theworship of Chaathan, the
heroic cult of martyrdom or thelack of education amongst hisdevoteesare
hardly sufficient.

Ontological Perspectives on Possession

Tarabout (1997) sums up the problem of possession in colonial
anthropology inIndiaasborrowed fromthesenseof rdigionin Europewhere
itwaslinked tothework of magic, sorcery or witchcraft, assomething separate
and digtinct fromwhat can be called religion proper. AsLevistrauss (1964) in
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hisstudy of totemism had summarized thefailure of erstwhile ethnography
and ethnol ogy to understand the problem of totemismin Polynesiabecause
of avision or philosophy of religionthat held human beingsat its centreand
themultitude of natural objectsastiedtoit, possessonasoasaproblemin
theIndian context owed itself toitsantithetical roleattributedtoit vis-a-vis
religion. From asocia-anthropol ogical perspective, Raheja(1988) wasthe
first tointroducethe problemsof evil spellsor possessionthrough thecritique
her work makes of the concept of purity in the system of Hindu prestations
known as Daan. Visuvalingam (1989) al so emphasi zes the importance of
possess on through the concept of transgressionvita in decoding thediversity
of religious experience which earlier was branded merely asevil, black or
Taamasik. Tarabout (1997) has pointed out in his study of similar
phenomenonwhichhecalsmagicthat it wasstudied asspeculative, following
thelogicof aritud and asan antithesisto religion. Tarabout triesto overcome
the separation of religion and magic on the basis of hisstudy of the cult of
Kuttichaathan in Keraathat such practicesthat have been termed magical
constitutethereligiouslife of thelower castes, and isdistinguished by its
patrons, their degree of violenceand the officiating castes.

Tarabout followsan ontologica framework inthe only known existing
ethnographic work that isdevoted to thestudy of Chaathan. All earlier works
discussed werefragmentsin thediscussion of larger themeslike caste system,
religion or magicin ethnography of Kerala. Tarabout hascertainly pitched it
ontoalevel wherearticulation of a‘demonic’ cult can at least claimto some
amount of academic integrity. This he achieves by placing it within the
framework of master- slave relationship of command and servitude, of
ontology, of atheory of being.

Tarabout’ sframework athough expository of the blindnessto magic
asaformof religionin Europe, does not speak much about the rel ations of
hierarchy inwhichthecult exists. Theform of religion assumed by Tarabout
inthe context of theworship of Chaathan can beunderstood only by invoking
thelower caste, untouchable critique of society itself asatermination of all
human rel ationships, any new relationship being aresult of exclusionfrom
society at large. | arguethat thiscritiquelooksat caste system asanetwork
of relationswith no fixity of subject or order and that it functionsthrough
chaosand reordering. Thelower castes use Chaathan asametaphor for the
unifying field notion of culture by which they arerepresented in Hinduism.

Parasitology as Anthropology of Possession

Thefact that Chaathan represent amultiplicity (of sblings) isasyllogism
of theuntouchablelower castes’ existencelargely uncounted and unidentified
outside the Chaaturvarnya. It isin fact a critique of the alienating caste
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subjectivity itself to be seen here. Chaathan istherefore ssidom alone. If not
hissblings, heisawayswith ahost. Thehost can befrom different households,
often prosperousif not of the upper castes. Two, even with ahost heisnot
aone. Heismany and livesoff thehost so long aswillingly kept satisfied by
thehost and if not, stealing from the host. Chaathan cannot be chased awvay
or killed becauseevenif onetriestodoit, hedwaysreturnsin hismultitudina
indestructibleforms®. According to apopular proverb, it isthe diffidence of
Chaathan in spite of the effortsof hismastersto assail or kill himfor his
mischief that ingtigates hisreturnin numbers, not one or two, but many.

One needs alook at relationships sans obstructions of any of the
categoriesof binariesof thegood and evil if onewereto get afair ideaof
what it meansto be possessed (Baadha) by Chaathan. Itisacertainform
of excluded-nessthat isstrung withinachain of relationshipsobjectifiedin
nature as caste. Chathhan is areflection on the basi c truth about human
relationships. Theform of exclusion practiced by Chaaturvarnya asthat
which essentially gavebirth tothe caste syslemiscriticized by implicationin
theway Chaathan often rebukes the pedantism of his Nambuthiri hosts.
Chaathan can movefrom host to host and isalwayspresent or accessibleto
anyonewho iswilling to solicit his servicesto dominate any position of
disadvantage he or she may havefalen. Chaathan assumesthe position of
theexcluded and playson the very position to dominatetherelations of the
caste system whi ch seeksto jeopardize his supplicant®.

Asaready mentioned Tarabout (1997) whiletrying to understand the
cult of Chaathan links him to arelationship of master-servant which can be
linked to an ontology or atheory of being. Tarabout highlightstheinitiation of
aMantravaadi into theworship of Chaathan asaspiritual quest involving
meditation of akind by whichforcesnecessarily stored for afutureincarnation
inaperson’slifearereleased in the present. It ison the strength of these
forcesdonethat acult of Chaathan can be pursued and hencethe significance
of the Mantravaadi. Meditation isused by the Mantravaadi asatechnique
to augment the possession of hisown self by cleansing it of theinnermost
recesses of thefear of the supernatural.

While providing breakthrough on many fronts, | think Tarabout’s
work still does little justice to the way Chaathan is alwaysin akind of
surreptitious hegemony over hishoststhusallowing noneto enter into a
dominant or masterly position vis-a-vishimself. By spreading noisesand
nuisances in an otherwise structured order of things, Chaathan always
dominatesarel ationship by assuming theroleof aparasitethat playswithits
position or location. Chaathan isin that sensethe complete contrary of what
may betermed the subject that triesto affirm its position or itslocusin a
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relationship. Chaathan satisfiesal the demands or requests of hishostsnot
inorder to reciprocate the offerings madeto him but to ensurethat acertain
domainiscreated for relationsto exist independent of their locus.

Asiswdl knownfor thosefamiliar withit, the presence of Chaathan
isalwaysindicated by adisturbance or Upadravamasthey cdl it. Thisisa
parasitic order, a harmonious dispersion of things through a process of
exclusion®. For Chaathan thisisderived from thegradual exclusion from
that order of Chaaturvarnya to which heisdestined, nonethelessholding
sway over themultiplicity of formsinwhich he can dominateall relations,
including that of the Varna. The certainty that adomain would exist for
relationsindependent of the Varna isbecause in Upadravam, Chaathan
or hissiblingsdo not transform the caste system as such, but they changeits
gate, through aminimal action, neither revolution, nor reform.

Themagter-davere ationintheway it existsbetween the Mantravaadi
and Chaathan if at al thrives, then it is due to the open challenge or
competition to which such arelation can bethrown rather than one of order
and obedience. Asadependent of the elder Nambuthiri of Akavur Mana,
Chaahan had shown extraordinary brilliance to rid him of his sins of
promiscuity and outshine hiswisdom to provethat hewasactually asmuch
powerful adevotee of the sameforceor ideal called Parabrahmamthatis
worshipped by Brahmins. So much sothat hecould redizeitintheformof a
buffalo and command it to obey him (Sankunni, 2009: 42-59).

Chaathanisawayspowerful tointercept the career of hissuperiors
with ahistrionic of heroism. Themyths centered on Chaathan haveaways
been and still istoday anindustry that prospers on the strength of alcohal.
Alcohol consumptionismentioned inthe songsand a so used asKalassam
or offering that isindispensableto thegod. Itsrepresentativefunctionisone
of subversion and questioning the Tandaayan of the toddy —tapping and
tendering caste of thelzhavathederdlictioninthe practiceof histrade. This
servesasalocal criticismonthescaeat whichillicit liquor isimported and
sold in the state but not without the connivance of the major hosts of the
deity himself. Therefore asit goesin the songs of the Vielan the Chaathan
saysto the Tandaayathi or the | zhava femal e who sell sthe toddy tapped
by her husband that if you give ustoddy mixed with water thenyou will get
only ricemixed with chaff inreturn.

Thisprovesthat so much asthe master is capable of parasiting his
daves, thedavesor servantsare al so capabl e of producing counter masters
or daveswho will be mastersof the master and not the daves. Thisrelation
becomesthe quintessentia coreof thespirit of classrebellion and martyrdom
read into the story of Chaathan by modernist interpretationsincluding that

165



K_.V. Cybil

of Kathleen Gough whichwe saw earlier®. Thisrelation hasto bewhat can
be called aquasi-object aterm that | had al so earlier used to designate the
kind of relationship that may be conceptuaized between the 336-400 different
species of Chaathans. For Chaathan and 335 of hissiblingsthe arenais
caste asacirculation of disturbances, wherethey are constituted as quas
objectsand can never be permanently linked to any subject dead or living'.

The cult of Chaathanisoften understood asavotive offering by his
clientsinorder toredize particular amsor remedy specificillnesses(lyer,1925;
Gough,1958). Thisa solivesonthepredicate of arelationship of gift exchange
or aparadigm of reciprocity inthecaste system. But asachain of circulation
of objectsthe caste system takes count of only two positions, that of the
donor and therecipient. Theposition of an excluded and thethird that occupy
thechain of exchanges sans position isnot discussed anywhere®. Chaathan
asarepresentation of the excluded multitude spansthe material cycle of
exchanges, of therelation of the donor and therecipient. He partakes of gifts
or offeringsmadeto him only to the extent they can be parasited through his
host, irrespective of the host’sposition in the hierarchy of gift exchanges.
Chaathan creates asystem of the parasite out of such exchanges, beyond
the donor and the recipient whereof hefinds sustenance.

Thecaste system asunderstood inthe context of the cult of Chaathan
will haveto benot only acritique of thedonor-recipient theory of relationsof
exchangeor that of the master-slave relations of command, but also the
friend- enemy relationsof the contract theoriesof society. SusanVisvanthan's
ethnography on the Christians of Kerala (1999:88-91) revealed how a
Christian family became believers of the Chaathan and in the processalso
began apropitiatory donation of food grainsto adependent | zhava family
who were patrons of Chaathan. Interestingly her account makesno mention
of the caste or other whereaboutsof a‘' man’” who actualy invoked Chaathan
againg the Chrigtian landlord. Thismanwasnot fairly treated inthe payment
of hiswagesasanemployeeof thelandlord. Itisidedly intheform of enforcing
acontract that Chaathan must have been invoked in this context as the
author triesto conclude but stops short of explaining why only onefamily and
not all thelandlord’s dependants shoul d be reciprocated. Asan explanation
towards understanding the dynamic of inter-casteand inter-religiousre ations
inthiscontext it implicitly movestowards acontract theory of caste, the
occasional renewal of which ensuresthe perpetuity of deitieslikethat of
Chaathan.

But the notion of subject crucia to atheory of contract® and of rights
isnonexistent inthe casesinvolving possession of Chaathan asitisdifficult
to examinethefield of hispossession asinvolving merely human subjects. It
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manifests sometimes as a person possessed and at other timesasburning
clothes, shattered lamps, flying roof-tilesetc. Chaathan asearlier mentioned
constitutes aguasi-objectivity through his possession that encompasses
relationsengendered in objectsthrough possession, whichisawaysexcluded
inacontract.

Chaathan merely ensuresthat rel ationshi ps continue despite caste
concelved asasocia contract which asaformation of relationshipsaways
triesto excludehim asaparasite’. Itistheirreducibility of divinity to any
structure, system or order, whichisrepresentedinthevigtation or possession
of Chaathan asadisturbance. Chaathan's disturbanceisan objectification
of relationsin the nature of human setting or habitationinaplace. Itformsa
link between humans, his hosts such that Chaathan materializeshisown
divinity intheform of aquasi-object.

In this section we saw how the possession of Chaathan can beused
asaheuristic meansfor criticizing some of thewell known theories of the
caste system athough not on an exhaustive scale. Thiscriticismfollowed a
line of argument sansthe distinctions of theory and practice represented asa
disturbed set of relations. In the next section | will examine attemptsto
historicize the cult through writings which also point to reasons for its
congtellationsaround certain castesin Kerala

A Historiography of the Cult

Historiography asused heremeansastudy of theresourceslinking the
cult tothemainstream devotees of Hinduism. Sontheimer (1997) hasargued
that the pastoral deitiesof Deccan like K handoba (Maharahtra), Mallanna
(Andhra) and Mailar (Karnataka) havetraits of the pre-Vedic god Rudra,
athough theassociationwith Sivaispopul ar today betrayingitsBrahminical
influence. These deitieswhich are not traceabl e back to any of the Puranas
of Sva, thereforefindtheir storiesnarratedinfolk religion, especidly astales
of the pastoral heroes of communitieslike Dhangar and Gavli. Despitethe
severd invocationsof thesegodsby the popular Bhakti literaturelinking them
to Puranicdetieslike Sivaand Paravati, therootsof thesecultsremain pastord
and folk according to Sontheimer.

Chaathan, though may be likened to apre-cursor to Yama because
of the buffalo herides and al so because of the name saastappan (hewho
hasthe power to scold and correct wrongsin people, apower vested with
Yamaastheworld skeeper of justiceor Dharma), it isthrough hisassociation
with Vishnumaaya of Padmapuraana that the initial breakthrough was
crested for Brahminica Hinduismin creating foot holdsinlower casteworship
of Chaathan.
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Thisemerged out of therising popularity of the cult sincethe 1960sin
thel zhava househol d of the Aavanangotte Panicker. SubramanyaPanicker,
scion of thefamily of the Aavanangotte Panicker wroteabook asearly as
1963 claiming Saastavu (Chaathan) to be the same as Vishnumaaya of
the Padmapuraana paving theway for itsimmense popularity today. The
work of Panicker which waswritten asaKilippaattu or theforminwhich
themedieva Bhakti poetry waswritten has sought to club afolk and lower
castereligion with the renascent culture of popular Hinduism dominated by
the upper castes.

Morerecently Narayanan ascion of the Kaattumaatam Mana near
Valanchery in Malappuram has claimed that theworship of Chaathanisa
form of magic practiced by the Nambuthiri Brahmins of Keralawhichis
otherwiseforbidden to them but coming in theform of Vaishnavamaaya
Durga becomes acceptablein principle asaunion of the elements of the
Sanskritic deities Sivaand Vishnu. Inan articlewritten for apopul ar weekly
in Malayalam in 1991 Narayanan claims that it was also a source for
knowledge of magic for the Nambuthiri househol ds of Kaattumaatamand
Kaalakutam.

All attemptsat writing ahistory of thiscult thereforewill haveto content
withtheclaimsof different castesintheauthenticity of rituals performedfor
Chaathan. Yet at the bottom of things, it remainsthat this cult happensto be
adigtinctively, folk, pastoral and lower caste practice, into which many new
castesincluding the Brahminshave beeninitiated only of |ate.

Therestricted and rather upstart writing of history of thiscultinthe
vernacular may bedttributed to the shroud of secrecy that surroundsitspractice
till date. Thescenarioisasolargdy unlikely to changeand theonly possibility
of astudy that then arisesisthat of themanifestationsof thecultin theform of
possession at variousplaces, which arereported asevents. Kovur, arationaist
undertook an extensive survey of such reportsand went on to collect first
hand information regarding them in order to subject them to psychoanalytic
interpretation ascases of psychic maadies. Heeventriedtoridiculethefaith
insuch phenomenon as superstitiousby claiming that he could actually heal
many victimsof possession by using film songsin place of the Mantrasthat
aregenerally supposed to be uttered for these. Though popular asaform of
literaturefor acons derable period of timewhen many of these storieswere
publishedinaseridized forminaMalayalam weekly caled Keralasabdam,
it failed to deliver the promise of emancipation from supergtitionwithwhichit
cameand henceisverging on obscurity today.

Folklore had abetter understanding of thelegend of Chaathan that
dlowsitshigoric contextudizationintheform of atransformation of thekinship

structuresamongst thelzhava. Itisthework of Kottarathil Sankunni onthe
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legendsof Kerdain 1926, afirst of itskindin Maayalam that created aniche
for Chaathan amidst themodern literate publicin Kerala. Accordingtoitthe
worship of Chaathan grew in Peringottukaravillage of Trichur district
following acrisisthat arosein thefamily of Aavanangotte Panicker when
therewereno successorsinthemaeline. It wasleft with alone malemember
who had no sons-in-law the system of inheritance being matrilined. In order
tofind asuccessor for himself he married awoman and brought her home
thus breaking the convention of matriliny which stipul ated the residence of
thewifeafter marriageat her natal home. Children born of thisunionretained
thetitlefromtheir father instead of their mother.

When they grew up they aso learned Mantravaadamor sorcery from
their uncle and so began acult of Ganapathi to realizetheir goals. But they
soon realized that the cult of Chaathan was much more powerful because
Chaathan could be commanded to do thingsbecoming only of daveswhich
Ganapathi could not. So they exchanged Ganapathi with Chaathan from
the house of Punchanellur Bhattathiri in order to fortify themselves.
Aitihyamaala saysthat they received in exchange 390 of the 400 Chaathans-
10 were already given away to Kaattumaatam Nambuthiri- who were
with the Bhappatiri and established it asthe new family cult. The male
descendants of these brothersit iswho are believed to have brought the
Aavanangotte Kalari to its prominencetoday (Sankunni, 2009:552-61).

Thiscould not have been an easy task as songsused in the kalampattu
(theritual veneration of Chaathan performed by the \elan) say that they
had to overcomeres stancefrom their own uncle, or mother’sbrother’sclaim
that Chaathanishis property asserting theavuncular rule of inheritanceand
a so because hetaught thebrothersmagic. Thisthey did by daming Chaathan
not ontheir own behaf having actualy procured Chaathanin exchangefrom
the Punchanel lur Bhattathiri, but by claiming that Chaathan wasthe dowry
that should beduly givento their mother.

The point which could be taken from these accountsisthat hybrid
structures of family seeking redemption fromtradition can giveriseto new
religious practices. That matriliny asarule was oncefollowed and later
contested by a lower caste like the 1zhava is what the legend of the
Aavanangotte Panicker illustrates. Anthropol ogists have studied matriliny
asstructuresof transformation which should not be observed asstationary or
inisolation from patriliny (Levistrauss, 1969; Aiyappan,1934). Insofar as
thecult of Chaathan isconcerned one can only surmisethat one of themost
respected and well known devotees of Chaathan were | zhava who changed
fromapracticeof matriliny to patriliny. Itisapointer to hybrid structures of
family and inheritance arising out of disputes amongst the patrons, the
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preponderance of which has arguably risen to prominence with the
contemporary popularity of Chaathan. Thisisapoint thedetailsof which
haveto beyet examined at length. It isalso anindicator of how Chaathan as
shown above dwells on the strength of a domain of relationships any
consolidation of whichinto aspecificlocusor positionisasking for trouble.

Thereisone moremention of Chaathaninthisbook of legends. This
isinrelationto an entirely different context and setting. The place happensto
be Akavur and the patron household a Mana or Nambuthiri household.
The legend forms part of a bigger legend famed as Parayi Petta
Pantirukulam or the 12 lineages of Parayi or awoman of the Paraya,
untouchable caste and Vararuchi aBrahmin saint. Thechildrenborntothem
are abandoned by them because born to exceptionally talented parents, they
assumethechildrenwill fend for themselves. Eventudly they are adopted by
12 different househol dsand they absorb the skillsof their foster parentsand
excel inthem asbasket-makers, priests, warriors, washer-men, salt sellers,
nomads, agriculturistsand brick makersthus bringing them together under
the description of the singular lineage as born from thewomb of alower
caste untouchable woman as Parayi Petta Pantiru Kulam. Of these 12
one is Chaathan who was brought up in the Akavur Mana as one of its
dependants. Although the Mana has been madefamousby legend thereisas
such no placeto worship Chaathan here.

A survey of historiographic literature reveal sthat Chaathan has not
yet been absorbed into Brahminica Hinduismfully. Theaccount of K ottarathil
Sankunni especially seemsto suggest thisfact. It givesimportanceto the
specific, lower casteand hybrid nature of thisworshipintermsof accepting
new formsof relationshipsamongst humans. Thisfeature of the cult becomes
even clearer when onelooksat the story in which Chaathanisplaced inthe
ritualsof Vielan asaneutrdizing force betweenthe Brahminca cultsof Saivism
and Vaishnavismand asacatayzing forceinthe cult of Sakti , especialy the
way itispracticed amongst the non-Brahminical Hindu castes.

Mythology of the Cult

By mythology, | mean oneof thedifferent songstelling usthe story of
the birth of Chaathan and hissiblings. Itisusually told intheform of a
performance- asong, aspart of aritual, held aimost annually in different
lower castetemplesinthe southern partsof Trichur digtrict, i.eadjoiningthe
areasmentioned inthe Aitihyamala of K ottarathil Sankunni.

Themythsof hisbirth of 1ate have so overwhelmingly been taken over
by the presence of the upper caste deities like Sva, Visnu and Paarvati
whereasthereisawholearray of dementsintowhichit wasinitialy dispersed
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such asthose of insects, plants, animalsetc. Even withinthetermsof its
mythol ogy, sharp variations can be seen with respect to thelower and higher
castes. Theoneversionwhich | am going to now present belong to the caste
Velan whoisactually addressing amultitude of aspeciesnumbering 336 and
not any one God.

Thepeculiarity of thisaccount dsoliesinitsiconography of themother
of Chaathan. Venerated in the devotional songsas Kulivaaka, the mother
of Chaathanisherself neither adeity worshippedinor for herself witha
specific placeassociated with the Hindu pantheon other than that of Chaathan
himself nor isher nametakenin ordinary or common parlance becauseitisin
the songsalonethat such aname surfacesif at all. Usually though peopl€e's
namestakeafter thenamesof godsand goddesseslikefor ingtance Chaathan,
Sva or Paarvati, Kulivaaka hardly ever featuresin such alist. Aswecan
gather from the songsto Kuttichaathan, Kulivaaka isasurrogate mother
who concelves by consumption of aseed, atuber into which Paarvati had
transferred her fetus. Thisraisessevera questionsastowhy Kulivaakais
not being portrayed asthe real mother of Chaathan.

Sontheimer’ sargumentsthat the pastoral deitiesof Deccanareaways
depicted as having two wives—one from the plains and another from the
hills- can be also seen to be partly true with the birth of Chaathanwhois
born to Kulivaaka though conceived by Paarvati. Theonly differenceis
that itisin Chaathan’smother, and not wifethat mergeeementsof thetriba
andthe pastoral.

Lord Sva, once when he stepped out of hisabodein Kailaasafor
hunting cameacross Kulivaaka, awoman of such beauty that hewasingtantly
in love with her. When he approached her she tried to save herself by
requesting himto return from hishunt when shewill wait for her. Assoon as
Sva departed Kulivaaka approached Paarvati and informed her of the
incidentsthat happened. Paarvati upon hearing thistook the matter to Vishu
who suggested that Paarvati should take the form of Kulivaaka and wait
for Sva at the designated spot. Paarvati agreed and when she took the
form of Kulivaaka, Visnu himself was enticed by her that it led to the
conception of Kuttichaathan by magic or Maaya. Later onintherendezvous
of Paarvati with Svatherest of the Chaathan clan were a so conceived by
Paarvati inher form of Kulivaaka.

Kuttichaathan and his brothersthough conceived by Paarvati was
born to Kulivaaka and shetook their care until timecamefor their naming
ceremony. Sent to Kailaasa by their mother for this Kuttichaathan who
grew up asason of Vishnu challenges Sva’sstep- fatherly attitude to not
merely him, but a so hisbrotherswho weretrue sonsof Sva . Heasksfor
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ornamentsat thetime of initiation from Sva and refusesthe plantain string
with which Sva adorned hisbrothers. Not only that, he also asks Svato
chooseahost to offer him and hisbrothersthedaily hospitality of ritualsand
offerings. The Bhattathiri house hold of Punchanellur isthen chosen by
Sivaof which Chaathan and hisbrothersbecome davesbut not beforethey
haveall taken thebest of cowsand buffaloesfrom Siva'sstable.

Velan who are the composers of this song are freelancing ritual
specidigsin performing thecaendrica fesivasfor Chaathanintheancestra
templesof different families, of different castesand dsothe hedling specidists
intreating cases of possession. They can also practicethe Mantrafor the
appeasement of Chaathan. Thereisastrong belief also among themthat its
usein public or for anything other than related to itsobject, i.e of healing
possession could be dangerousto themselves.

Conclusion

To sum up, there arethree pointsfromwhich | haveraised tenable
perspectivesto an understanding of the cult of possessioninthe case of the
deity called Kuttichaathan. The ethnographic perspective pointsto its
conception asacritiqueof theassumed notionsof hierarchy rulingor governing
human rel ationships according to the caste system. The historiogrpahic
perspective which becomesrelevant because of the different attemptsto
historicizethe practice of the cult inthe twentieth century triesto compare
and eval uate the perspectives which seek to combine the cult with other
dominant traditions of Hinduism. These have been by and large attemptsat
SansKritization, but with the clause provided by Staal (1963) added toit that
itisalso vernacularization at the sametime. Themythol ogical perspective
triesto highlight theirreducible elements of anon-Sanskritic culture that
dominatesthecultinitsperformativeaspect whichisintegra to certainancesra
groupings belonging to different castes- higher and lower- of which the
sourcesyet remain unknown.

To conclude, | will beginwith apoint which hasto be noted that those
houses devoted to the worship of Chaathan desist from eating the meat of
cowsor buffaloes. Thisisfor thereasonthat theseanimals, itisbelieved are
the vehicles of Chaathan. Notwithstanding which they continueto make
offerings of chicken-cock sacrificesto Chaathan for his propitiation and
distributing its cooked meat as Prasaadam (offering) to be distributed
amongst the devotees. A documentation of thetribesand castes of Indiaby
theAnthropological Survey of Indiaciteson the contrary that the Vielan do
eat beef and they are not aware of the Varna system suggesting that the
consumption of beef is a practice concurrent amongst al lower castes.
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Sanskritization as an example of post-colonia anthropology hasaways
maintained that | et alone beef, al kinds of meat are becoming taboo to the
lower castes, dowly emergingtothewaysof vegetarianisn generdly followed
amongst caste Hindus. Caught between the domains of colonial and post-
colonial anthropology one can clearly see hereacase of how subtledetails
could havebeenlost when they areempl oyed with thetendency to generdize
sociad phenomena

Thisisapoint that requiresalittle more elaboration in termsof the
method of observation which fore-grounded thetheory of Sanskritizationas
well as Westernization™. Srinivas (1989:169) while commenting on the
categories of the observer and the observed had earmarked for the
anthropol ogi sts observation only human beings and not “rocks, plants or
ants’. Theworld of objectsexisted only in sofar asthey werereducibleto
the subjectivity of theanthropol ogist himsalf without which no observationis
possible. But hismethod lacked atheory of observation per seexcept for the
exclusion of everything non-human from it. Such atheory falsinto the
assumption that the observer is perhapsthein-observable. Hemugt, at least,
belast on the chain of observables. If heissupplanted, hebecomes observed.

Onemust be careful to noticethat Srinivasthough mixesup thenotions
of subject and object to eventually makeit possibleto reduce everything to
the subjectivity of the anthropol ogist little doeshe permit any transgression
or exchangeintherolesof the observer and the observed. If onewereto
evaluatetherole of theanthropol ogist in such ascenario, one can noticethe
method of observationitself turning from ascientific proceduretoacultura
phenomenon, whichisnot without itsimplicationsfor the scientific research
that the anthropol ogi st has set out to do. Thisnuanced areaof thetheory of
observation could not be of morerel evanceto anything thanthe caste system.

Living in an era of information and recognizing the role of
anthropologist him/herself as one of an informant the gravity of this
conjuncture and dig uncturein thetheory of participant-observation cannot
be overemphasized “ It might be said that the anthropol ogist helpsto provide
abackground knowledgefor thejournalist, bureaucrat, and theinformation-
seeking politician” (Srinivas, 1989:169).

Theideaof subjectishumanfor thetheory of participant-observation
emphasizing apanoramic view from the centre. It has no place for non-
human or the excluded. This comesto the forein the study of objects
representing supernatural phenomenon, thisbeing asoadomainto thestudy
of which participant-observation can never serioudy be contemplated asa
method. But therelevance of thiscannot beruled out a o because phenomena
that an anthropol ogist seeksto observe hastoincludeal, without ditinction
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of good from bad or evil or natural from supernatural .

Hereonemust return to what has been accomplished by theliterature
0N Possession vis-a-Vvis the caste system. As an attempt to objectively
understand the processes of itsfunctioning, abinary of Brahminica and non-
Brahminical waysor methods of possession hasbeen already established.
Thiswasaccomplished on the bas sthat the Brahminica methodsareaways
intended to incul cate controlled states of possession through complicated
and preci se processeswhereas non-Brahminica methodsincul cated Strategies
for releaserather than control (Smith, 2006:591). But like certain Brahmanica
ritualswhich haveto betreated as cases of possession asargued by both
Smith (op.cit) and Staal (1963), the possession of Chaathan is never
caendrical or life-cyclebased. Itismoreof afleeting phenomenoninwhich
aggrieved individualscan invokethe power of thedeity to get compensated
for disadvantagesaccruing to them because of thestatusquo. Sotheinvocation
of Chaathan is specifically aninstance of domination that transgressesthe
distinctionsof Varnaimposed on caste.

NOTES

1 Frederick.M.Smith (2006:549) stating that Chathan isaspirit indigenousto Kerala
adds that it is a class (Gana) of Bhutas, specifically a Jangli Bhuta (primitive,
undomesticated jungle spirit).

2 Karimkutti asibling of Chaathan was a servant in the Nambuthiri household of
Kaalakutamin northern Kerala. He was punished for protecting the chastity of the
wife of this Nambuthiri when he was away. Karimkutti being left to guard the
house had stopped a suitor to the Nambuthiri woman in the house because his
master was away. The fact that Karimkutti stopped the suitor without seeking the
consent of the woman and had him sent away brought on him the wrath of the
landlord or his patron who disliked his servant acting on his own to thwart the
interests of the masters and punished him mercilessy. Karimkutti became vengeful
and burnt down the whol e househol d and according to certain | egendsits occupants
went childlesstill he could be sufficiently propitiated and venerated as a deity

8 Metaphorically, the phenomenon of possession has been compared here to a
parasitic movement. Chase the parasite- he comes galloping back, accompanied,
just like the demons of an exorcism, with athousand like him, but moreferocious,
hungrier, all bellowing, roaring, clamouring (Serres:2007:18).

4 Toplay the position or to play thelocation isto dominate therelation. Itisto have
arelation only withtherelation itself. Never with the stationsfrom which it comes,
towhich it goes, and by which it passes (Serres, 2007:38).

5 It can be described in the metaphor of noise as Serres uses it. Claiming that
communication only emerges from background noise Serres says, that dialogueis
agame played by two interlocutors united against the phenomenon of interference
and confusion, tied together by mutual interest in a battle against noise
(LauraSalisbury, 2006).

6 Serres(2007) arguesthat theword martyr meanswitnessin Greek and this cannot
be a subject.
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7 A quasi-object isthat which createsinter-subjectivity initscirculation like aball
which circulatesin agame (Serres, 2007). The onewho playsor holdstheball isthe
excluded and the ball itself is the quasi object that defines the realm of inter-
subjectivity between the players. Thereisno subject as such but only arelation of
inter-subjectivity. The parasite or the excluded one in playing its position,
dominates or playstherelation of inter-subjectivity.

8 [Itisinteresting to see how Serres (2007) says such aparadigm isderived fromthe
Greek word eucharist. As currently known inits plagiarized formits function has
been substituted by aword called “thank you” in all languages. Thisword which
isoften reciprocated with a“welcome’ bringstherecipient into the donors' position
thus excluding every possibility of athird position. The response to eucharist in
Greek meant Good or Holy Graceswhichincludesathird, other than the donor and
recipient, and which as a position is dispersed throughout the chain of relations.

® “The social contract was thereby completed, but closed upon itself, leaving the
world on the sidelines, an enormous collection of things reduced to the status of
passive objectsto beappropriated. .. ..... The subject of knowledge and action enjoys
all Rightsand its objects none. They have not yet attained any legal dignity. Which
iswhy, sincethat time, sciencehasall lawsonitsside” (Serres, 2008:36).

10 Michel Serres criticized the notion of contract when he said “The all-out war of all
against all never took place, and will never take place...... All against one is the
eternal law.... The result is always certain, and the war is asymmetrical” (Serres,
2007:228). Theonly link isthe parasiteto which all relationships arein fact clubbed
to each other asin achain. Thereis as such no relationship that can be conceived
independent of the parasite, says hewhile adding that “the theory of being, ontology
bringsusto atoms. Thetheory of relationsbringsusto the parasite”’ (Serres, 2007:185).

1 Srinivas saw inWesternization, acounterpart to Sanskritization aswell asastrong
commitment to ideal s of British humanitarianism which also supposedly settlesal

problem related to egalitarianismin Indian society ( Saberwal, 1979).
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ABSTRACT

Putting aside the conventional notions of ‘religion’ and the alluring
debates of ‘religious conversions’, this study, as a working synopsis,
tries to understand how dalits looked at religion and religious
congregations of their own, by bearing an argument that these two notions
used as an emancipatory project to elevate their own subjugated internal
selves as well as external social selves in the context of colonial modernity.
For doing this the present paper examines briefly the life of two dalit
religious leaders i.e., Poyykayil Sri Kumaragurudevan and Sri
Subhanandagurudevan and their activities in colonial Travancore.
Keywords: Dalit Religion, Poyykayil Kumargurudevan, PRDS,

Subhanandagurudevan, Atmabodhodaya Sangham, Colonial Travancore.

Introduction

Sofar asSocia Scienceisconcerned, ‘faith’ or ‘belief’, which played
acrucid rolein shaping the course of the history of humankind, never attained
enoughimportanceto makeit itssubject matter. Most of thewars, bloodsheds,
and struggles acrossworld were actually either by and of or for ‘faith’ or
‘belief’. Sudieson religionsaso thought only through the constrained eyes
of sociology, where*faith’ or * belief’ isoften pushedtotheredmof ‘rdigiosity’,
whichfdlsinthe sphereof theology inthe contemporary systemsof thought.
Quiet contrary to these concerns Social Science hasto takeaturninits
outlook and need to be havea‘reversegaze’' fromthe point of view of the
‘oppressed’. This, | believe, hel psto seek how religion and their own ‘faith’
or ‘beief’ played amgor roleto resist the oppress on and maketheir surviva
possible. By sayingthis, at least asfar asthe dalitsare concerned, what |

* Thisarticleisaslightly revised form of apaper which | presented in the “ Two Month Work-
Shop on Researching the Contemporary” CSDS Delhi, on 29" August 2014. | express my
sincere thanks to the discussants like Prof: Adithya Nigam, Prof: Prathama Banerjee,
Prof: Ravi Sundaram and my friendsfor their interventions. | express my sincere gratitude
to Dr. Manmathan M. R. for his valuable suggestions to slightly modify it. | am deeply
indebted to Utthaman M. K., Divakarankutty P. C., Ashokan Nambiyar and M. R.
Renukumar for providing me the materials and their valuable suggestions. Apart from all,
| am solely responsible for al the shortcomings of this paper.
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precisely meanisthat we need to look at from the peopl €’ spoint of view to
understand theroleof ‘faith’ or ‘ belief’ that hel ped to formulatetheir own
life-worldintheir life-struggles. And thus, by examining itssocia science
aspects, thisisan attempt to ook at therole of religion asan emancipatory
project anditsfoundationa elementi.e. ‘faith’ or ‘beief” anditsfunctionin
the anti-castemobilisationinthe early twentieth-century Kerala, especidly
Travancore. Thispaper briefly triesto investigate thelives of Poykayil Sri
Kumaragurudevan and Sri Shubhanandagurudevan and their respective
religious sectsnamely Prathyksha Raksha Daiva Sabha (PRDS) and Athma
Bodhodaya Sanghamand ventureto argue the above mentioned conceptual
formulaions

TheContext

Let meintroduce briefly the social context of Kerala, Travancorein
particular, during late ninetieth and early twentieth centuries, wherethesetwo
leadersand their movement emerged. During thistimethe condition of Ddlits,
the then untouchabl e casteswere very pathetic than any other socia groups
intheglobe. Not only untouchakility but ungpproachability and even unseshility
prevailed. It wasasystem based on graded inequality, inwhich each of the
castesshould keep their socidly instructed distances by caste norms. To put
itin other words, an untouchable had to maintain adistance of 64 feet froma
namboothiri Brahmin, and the other middle-ordered casteskept their places
in between thisdistance and occupied their own socially prescribed places
and strictly observed these caste distances (Bhaskaranunni, 2000: 136-137).
Alongwith so many caste observances, irrespective of wherethey belongin
thecaste hierarchy, peoplelivedtheir lives, with afear of being polluted and
subjected to be out-casted, which is the most degrading form of social
expulsion, if they curtail any of the caste norms (Bhaskaranunni, 2000: 30;
Padmanabhamenon, 1986: 251-252). Though davery initsmost bruta form
embedded with caste, abolished by Princely State of Travancorewithits
Law in 1855 (Kusuman, 1973; Nair, 1986), it prevailed even thereafter for
severa decades. Theeffortsof Christian Missionaries, and the benevolent
attitudesof colonia governmentaity, brought initial changesinthesociety.

This was the social condition in brief and as a response to these
oppressive socio-political and cultura subjugations, several social groups
emerged under their own leadership through different forms of unification
paradigmsby asserting their own subjectivities. We could seethat * religion’
wasone of the powerful motifsin most of these unification processes, and it
was in fact played a crucial role in the phenomenon called
Samudayavalkaranam' (communitisation, i.e., the formations of
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communities) latter. Among dalits, Poyykayil Sri Kumaragurudevanand his
PRDSand Sri Shubhanandagurudevan and hisAthmabodhodaya Sangham
deserve special mention dueto not only their critical engagement with lofty
religionsand society but alsotheir consistency toremaintheir critical little
religionto aliveinthe present, asliving artefacts of anti-caste strugglein
Keraafrom ddit sde. Neverthel ess, these personditieswere contemporaries
of other dalit and lower caste organicintellectuals, who shared their ideas,
brotherhood and spacesand bel onged to the same constellation of anti-caste
struggle. Let mebriefly introducethesetwo dalit religious persondities.

Poyykayil Sri Kumaragurudevan and PRDS?

Kumaragurudevan wasbornin 1879 in aParayafamily, who were
davesof arich Syirian Chrigtian family in Eraviperoor near Thiruvadlaof the
Present PthanamthittaDistrict of Kerala. Hisinitial namewas* Kumaran’
(Samithi, 1983: 26). Becausetheir Landlord was Christian, he got achance
tolearntoread and write, and ferocioudy read Bible and rel ated literature
during the off-time of hiswork, herding cattle. Evenin hisadolescence he
expressed great talentsin oratory mixed with hisenchanting poetical skills,
which amazed hisfriendsand neighbours. Thusat theageof eighteen Kumaran
and his family were baptised as Christians in the same church of their
Landlord's, i.e. Marthoma Church and adopted a new Christian name,
Yohannan. Hisintringc skillsof oratory and unfulfillingenthusasminbiblical
and religiousknowledge madehim an Upades, pastor in the church. Though
whosoever convertedinto Christianity, the untouchabl esin the Church faced
very bad treatment within the Church, and Yohannan'sexperienceswere not
different fromthat. Thushe and hisfollowerscame out of the Church, and
joinedinthe Brethren’s Church. Dueto the similar experiencesheagain
changed his Church and joined in the Vlerpadu Sabha. After coming out
from the Vlerpadu Sabha, later he started independent gospd activitieswithin
which, heattracted large number of believersespecidly fromthelower castes.
The Syrian Christiansfelt provoked and they tried to even murder Yohannan
severa timesand fortunately he survived from these attempts. Wherever he
preaches gospel, he used thethemes of davery, liberation, and so on, with
thisthe Syrian Christiansfelt offended and they levelled severa malicious
chargesagaing himind uding blasphemy. During at thetimeof asecret meeting
at night in Vakathanam, near K ottayamin 1908, he asked to hisfollowers:
“Didyoufind any saying about your daveexperienceinthe Bible? Do you
believethat the Biblewill help youto liberate yoursalf from your pathetic
experiences? If not then why do you need this? Throw itinto thefire”, he
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commanded. Thusyohannan and hisfollowersburnt the Bible (Samithi, 1983:
47).

In one of hispoem Yohannan expressed his critique of the Christian
missionary activities, which resulted the mushrooming of different churches
onthebasisof castediscrimination, and implied hisdesperation. He sang:

“One church to the Pulayan

One church to the Parayan

One church to the Marakkan, who is a fisherman

Though Churches and Churches came out and arrayed

| did not see any changein the discrimination” (Samithi, 1983: 37).

Theseactivitiesprovoked the Syrian Christiansand they plotted crimina
casesagaing Yohannan. During thistime he conducted aprocessonwith his
followersin thousands, who dressed in purewhite clothswith ad ogan that
“peacefor world” which interpreted as he was spreading public appeal in
favour of Germany. With al thisconvictionsYohannan got an arrest warrant
and appeared before the court at Changanacherry, where he declared his
name of the church for the children of the slave as Prathyaksha Raksha
Daiva Sabha(PRDS) in 1910. TheMagistrate could not find any guiltinhis
cam, peaceful andlogica answersand freed him fromall thecharges(Samithi,
1983: 63).

It isevident that one occasion Yohannan expressed hisagony onhis
own peopl e sdeprivation of spiritual wellbeing and an indication of his
departurefrom|ofty religions, once hesang:

“Wetravelled like an orphan through the off roads-

Of Hindureligion

We travelled like an orphan through the off roads-

Of Christianreligion

Wewon't get admission in Hindu religion

Wewon't get admissionin Christian religion”# (Appachan, 2011: 45)

Subsequently PRDS harnessed its growth and it became a well
organised religiousmovement of the oppressed, irrespective of any sub-caste
feelings, under an evoked notion of * lave memory’ asits basic theme of
Unity®. Having becomeaGod-likefigure Poyykayil Yohannanled hispeople
inany of their hardshipsthey faced and peoplebeganto beieve him, submitted
their full faithinhim. He prescribed cleanliness, hedthy life, sdlf-relianceand
self-respect and cultivated a sense of owning their own land among the
untouchabl e castes, which weretotal ly new experiencefor them.

PRDSunder theleadership of Poyykayil Yohannan flourished asa
spiritual aswell asapolitical movement of untouchablesin Travancore. They
bought their own lands, built their own churchesand dwellings, established
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schoolsincluding English medium, devel oped cottageindustrial work places
and so on and so forth. In 1921 Yohannan was nominated asamember in
the Sree M oolam Popular Assembly (Praja Sabha), where herelentlessly
pleaded for the policy measuresfrom the government to uplift thecondition
of the untouchables. He met the high level authoritative peoplefrom both
native and foreign sideincluding the M ahargato the viceroysand submitted
seriesof memorandumsto theminthisregard. With al hisceasd essefforts
and spiritual leadership for leading untouchable populaceto adignifiedlife,
peopleaffectionately called him“ Appachan”, thefather and cameto known
as Poyykayil Appachan. He passed away duetoill healthin 1939, and his
second wife, Jnanammabecametheleader of the movement. Under her
leadership PRDS gonethrough drastic changes and Poyykayil Yohannan
renamed as Poyykayil Kumaragurudevan. PRDSisstill avery dynamic
influencia movement in Southern Kerdaand it hasaround 2.51akhsmembers
asfollowers.
Now let usturnto the story of Subhanandagurudevan.

Sri Shubhanandagur udevan and Athmabodhodaya Sangham®

Shubhanandagurudevan wasbornin 1882 in aparayafamily near
Thiruvalaof central Travancorein Kerala. Hisfirst name was Pagppan
(Theerthar, 1989: 201). From hischildhood onwards he showed aspiritua
inclination and said to have gonethrough an ecstatically spiritual experience
at theageof seven. Hegot aforma educationtill second standard fortunately
through amissonary school though the untouchablesnever dlowed to study
inschoolsduring these period. Immediately after the death of hismother, at
theageof twelve, heleft hishomeand becameaspiritual wanderer, and had
been associated with severd religiousbelief sysems. Attracted with Chrigtian
missionary activitieshe convertedinto Christianity and received the Chrigtian
name* Pathrose’ and worked with them for nine continuesyearsand later
cameout of it (VijayaPrasad, 2010: 27). Inhisentirereligiousquest, hewas
tryingtofind out asolutionfor theevilsof caste system and wanted to destroy
it completely. But he never got asatisfaction or solution from any of these
religions. Eventudly he continued hisspiritud searchandfindly undergonea
deep meditation(Tapas) for two years, e even monthsand twenty two days
(1915-1918) beneath a Punnamaram, an Alexandrian laurel tree in
Cheenthaar, aremort forest areanear Peermadein Idukki District, whereit
believed to that he got Athma Bodhodayam (Vijaya Prasad, 2010: 28)
which can beloosdly trandated as self-enlightenment or self-redlisation. He
adopted himself anew name* Subhanandan” , the one who possess good
and supremebliss.
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After hisattainment of Athma Bodhodayam, he reached Cherukolea
amadl villagenear Mavdikkaraof AlapuzhaDigtrict and founded an Asramam,
in 1918. The next year, in 1919 he founded Athma Bodhodaya Sangham,
through this he preached histeachings and addressed downtrodden people,
attracted large number of disciplesincluding upper-caste Hindus. Artist
RamavarmaRaja, uncleof the Sri ChithiraThirunal, the then Mahargja of
Travancore haslater becamethe Patron of the Athma Bodhodaya Sangham.
People called him with awe as Sree Subhanandagurudevan and his essence
of teachings and ideals codified in a sentence as “ Athma Bodhodayam
Subhanandam” i.e. the self-reali sation isthe good and supremeblissand he
proclaimed that he born for destroy caste through his knowledge, Athma
Bodhodayam, which he attained through hisrigorous penance and intense
meditation and he stood for “one caste one religion and one God”. His
fascinating and spontaneous speeches and recitation of fine poems, known
as Keerthanams, carry his spiritual messages, emphasised in anti-caste
themes, attracted large number of people’. It also enabled
Subhanandagurudevan and hisdisciples, not only to organise untouchables
ashisbelieversand followersbut a so gathered |arge number of upper caste
people as either disciples or friends and strong supporters. Naturally
Subhanadagurudevan and his Sangham met serious threat and strong
oppositionsand humiliationsfrom the caste ridden society. Gurudevan was
ridiculed as‘ Parayan Swami’ and several timesfortunately escaped even
from murder attempts. He used to travel during night to avoid thesekinds of
dangers.

Subhanandagurudevan and his Sanghamworked hard for uplifting
theuntouchablecasteseveninitsmateria redlm. They started weaving schools
and other cottageindustries attached to their several Asramamssituatedin
different partsof Travancore. They opened orphanages, old age homes, and
Ayurvedahospitalsand Vaidya Salas .. He advised hisfollowersto cultivate
cleanlinessand instructed to wear fine and neat dress. Hetaught themto use
refined language and built stablemind, good character and behaviour. In 1934
Subhanandagurudevan visited MahamaGandhi, whenthelater visted Kerda,
at Mavelikkara. Eventually in his speech Subhanandagurudevan said that
thoughwe coul d achieveindependencethrough our politicaly organising power
against the British davery, Indian people can only experiencereal human
freedom until we end compl etely the caste discrimination and its dreadful
inequality (Theerthar, 1989: 102). After hearing about hisactivities Gandhiji
offered hissupport to Athmabodhodaya Sangham. Having astrong believe
that the caste discrimination concretised through temples, in 1935
Subhanadagurudevan and his400 disciples conducted along march towards
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Travancore palacefrom Mavelikarato seetheMahargaSri ChithiraTiruna
for convincing himto theimportance of templeentry (Theerthar, 1989: 111-
114). After hisrelentlesseffortsto liberate the downtrodden both spiritualy
and socially, he attained Maha Samadhi at the age of sixty ninein 1950.
Athma Bodhodaya Sanghamistill continuing itsspiritual missonand having
nearly threelakhsof followers.

Religion as an Emancipatory Project

Havingreferredto the* subordinated peoples’ attempt to emergeinto
thehistory, Prof: G Aloysiusexpressed hisview that the multifariousand
scattered emancipatory effortsof the generally lower and excluded castes,
tribesand other marginalised sections of the society inthe modern period
were, invarying degreesautonomous, implying thereby aninspiration and
trajectory of their own (Aloysius, 2000: vii). Here we can see that both
Poyykayil Kumaragurudevan and Subhanandagurudevan emerged fromthe
lowest untouchabl e castes and carried their mission to emancipate entire
untouchablecommunity throughtheir own heuridicaly inventedreligiousidess
and found their own autonomousreligious organisationsasacritique of the
existed lofty religionsin the context of colonial modernity. They confronted
lofty religions, survived from thefrictions of thecolonial civil society and
dealt with colonial State strategically. They built a socia space, which
relentlessly engaged in diad oguewith the opposing societa psycheandforced
them continuoudly to change. Thoughtheselittlereligioussectsemerged and
flourished inthematrix of colonial modernity, they were neither traditional
nor modern and it was something different fromthat. Fromthiswhat | mean
that they cameout fromthetraditiond vauesand normsby offering acritique
of itandflourishedinthecontext of colonid modern by imbibingitspossbilities
to sustain but stepped out from it by being made anew but non-modern
entity. If wedid not ook onthismatter very carefully wemy fail tounderstand
itsnuances.

Thisambivaent nature or ‘ doubleness’ of thesetwo religioussectsin
fact suggesting anew vantage point for looking at the anti-casteintel lectual
labour in colonial India. Through thisformulation if we take the case of
Ambedkar, as suggested by most of the post-colonia scholarsfrom Indiaas
‘unalloyed modernist’, by sometimes pointing histhree piecesuiteasa
complete symbol of modernity, can be agesture of dissent. Interestingly,
Poyykayill Kumaragurudevan suggested hisfollowersto wear clean white
dresswhile Subhanandagurudeven instructed to hisfollowersto wear clean
and neet dress, asasymbol of purity of mind and human dignity inthe context
that the untouchableswere not alowed to wear even proper dress. Smilarly,
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Ambedkar suggested “ proper, clean and decent clothes, whichisan“ object
of respect” and“ enhancesonespersonadity” (Dayal, 2011: 44-45). He used
towear hisEnglish suiteswhen he appeared before English officialsaswell
asnative upper-cagtepolitica aswell associd dites. Heused towear ordinary
dresswhen he appearsbefore hisfellow folks. But he used to wear Indian
dressfor Viceroy'sParties(Dayal, 2011: 46). What | am suggesting hereis
that when we comparethese threefigures, the commonality isthat, though
thismay apparently suggesting to the symbolsof modernity butin contrast to
that, it wasan outcome of what they wereaware of the ' politicsof gppearance
or ‘politicsin appearance’ , whichwasformulated infact inresponseto their
socid context.

Similarly, Poyykayil = Kumaragurudevan’'s PRDS,
Subhanadagurudevan’s Athma Bodhodaya Sangham and Ambedker’s
NavayanaBuddhismwereinfact areheurigticdly invented religionsthrough
which, they offered acritique of both traditional and contemporary society
and lofty religions. Here again we could seethat through their attemptsthey
used the colonial modern/modern apparatusesto formtheir own‘new kind
of rdigions but stepped out fromiit, by using belief or faith asitsfoundationa
formsof making acollective consciousnessamong themsa vesfor liberating
inside and outside of the social life world. Any attempt to read these
phenomenaas simply as‘modern’, which actually coming out from the
“political correctness of thecritique of modernity, wouldfail to capturethe
intricaciesof these. To putitin other wordsthecritica edgesof theserdigions
simultaneoudly critiquing thetraditional aswell ascolonia modern/modern
society andreligionsand claming agtatusof ‘ new critica religions . By doing
thisitisessentially imagining asocio-political and spiritual emancipation for
theddits.

NOTES

1 The term Samudayavalkaranam was pointed out by Sri K. K. Kochu, a
dalit thinker and popular writer in Kerala, through his several writingsin
many Malayalam periodicals from 90s onwards.

2| prepared the biographical accounts of Poyykayil Kumaragurudevan by
referring some of the biographieson him like Chentharasery, 1983; Samithy,
1983 and Renukumar, 2009 and articles appeared in different periodicals
like Sanal Mohan, 2005 and Sanal M ohan, 2006.

3 Trandationismine.

4 Trandationismine.

> For more details on how PRDS used ‘slave memory’ as an artifact or a
basic theme of unity see Sanal Mohan, 2006.
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¢ | prepared the biographical account of Sri Subhanandagurudevan by
referring the works like theerthar, 1989, Prasad; 2010 and Thiruvadikal,
2010.

” For more details on Subhanandagurudevans spiritual teachings see
Thiruvadikal, 2010.
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ABSTRACT

This paper examines the aesthetic sense and technical aspects of the
ethnic painting/tribal folk art of the Nilgiri Kurumbas. Ethnic painting in
general articulates the aesthetic expressions of tribal/folk life and hence
is symbolic of harmonious blend of nature and the human. They are
painted on the walls of their huts and the colours used are mainly herbal
extracts and fruit juices. A study of Kurumba painting against Neolithic
art or prehistoric rock art would reveal a lot about the evolution of tribal
art and the mysteries of tribal life.

Keywords: Ethnic-Painting,Alu Kurumba, Rock-Art,Nilgiris, Everyday life

I ntroduction

Tribal folk artisgeneraly known as* ethnic art’ and one such ethnic
artformistriba panting. Indiantriba paintingsarehighly diversein character.
Eachtriba group, however smal it may be, hasitsown significant and unique
syle. Thoughsimpleinnature, their paintingsare highly expressveand full of
vitality. They expressthewhole story of themateria lifeof atribal group and
serveasaveritable visual source of study of thetribal communities. The
present study, while attempting to give abroad ideaof the diverse aspectsof
oneof therichculturd heritageof India, ethnic paintingsin historical perspective,
asoamsat familiarizing one of theforgotten ethnic groupsof South India,
Alu Kurumba of the Nilgirisand their paintingsto art historians and art
lovers.

Historically, the tradition of the engraving and painting on the
walls of natural rock is the artistic expression of the pre-historic cave
dwellersall over theworld. Archaeol ogists haveidentified that the early
rock-art paintings and engravings corresponded to different periods of
the Sone Age and even continued up to ashort span of the early historic
period. For a long time the rock-art of the world was an enigma for
archaeologists and historians. The entire surface of the rock shelters
contain engravings and paintings of different themes involving human
beings, animals, trees and geometrical pattern, each one is different
according to the taste and culture of the pre-historic communities. The
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colour used is red-ochre, grey saffron, pinkish buff and brownish
yellow.Sonawane argues that art is mostly a reflection of the human
mind to a changing environment and culture. From times immemorial,
such creative works of human origin have been controlled by hisfeeling
of visual space and reflected how men perceived the world (2002:266).
LeroiGourhan (1968: 48) has remarked that in a society models of
weapons change very often, models of tools less often, and social
institutions very seldom, while religious practices continue unchanged
for millennia. Against this background it is not difficult to trace out the
roots of the ethnic paintings from the pioneer rock engravings and
paintings.

Ethnic Painting: Features

Ethnic art isaterm used to define severa typesof aborigina artin
theform of painting, metal work, wood work, bead making, jewe lery making
etc. Paintingsare one of the most important expressions of aboriginal art.
Ethnic paintingsare seen generally on the housefhut wallsof thetriba folk of
India and are called wall paintings. Wall painting represents graceful
geometrical patterns, men, animalsand symbolsandisclassified into two
categories- simple drawingsand sketchesfilled in colors. On the basis of
theme, surface of executionandlocdity itisfurther dividedintofour categories.
Thefour classificationsare abstract, representative, natural and symbolic.
Theabstract paintingsaredrawn at the lower or upper portionsof thewall
or around the door corners. Representational figuresaredrawn singly on
thewa | and they and naturalistic formsare sketched at acertain height from
thelevel of theearth andin the centre of thewall or on both the sidesof the
door. Symbolic formsareseenintheinteriors. Abstract painting isthemost
common variety andispopular among amogt al ethnic paintersof India. The
basi ¢ themesof abstract paintingsare geometricd pattern akinto Paleolithic
rock art anditisvery difficult toidentify themeaning or utility of thesesymbols.
Symboalicformsrepresent somefamiliar figuresinthesurroundingslike human
beings, animalsand birds. Most of thetribal paintingsare representativein
nature and are spontaneously painted on the basisof artist’screativity. In
naturalistic formshuman beings, animalsand nature are depicted.

EthnicPaintingin India

Every aspect of Indian ethnic art blendsinto the pervasive greenery
with perfect harmony. Indiaisarich storehouse of different varietiesof
ethnic paintings. It haswon the admiration of al art lovers, historiansand
archaeologistsin different partsof theworld. Paintingsarean integral part of
triba exisence. They Sgnify socid and economicwel being, important events
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inlife, merry making, festive joys, reverenceto ancestors, and religious
symbals. A cursory glimpseat the panoramaof Indian ethnic paintingsreflects
regiond, cultural and ethnic variations. Onthebasisof thisvariationwecan
classfy theethnic paintingsasfollows.

Western India

Tribal paintings of Western Indiaare an extension of the ancient
customs and traditions of the numerous ethnic groups of the states of
Maharashtraand Gujarat. The prominent artists of these areas are Rathwas
inGujarath and Warli in Maharashtra. The celebrated paintings of Rathwas
areknown as Pithora paintings(Tribhuvan and Finkenauer, 2003) and the
paintersare solely malemembersand known asLakharas. Pithora paintings
(Fig.1) arecolorful wall paintings dedicated to the Supreme Being; Pithora
ispainted on various ceremonial/festive occasionsor to invoketheblessings
of God Pithora or to eliminate natural calamities. A majority of Pithora
paintings portray the wedding of Pithoraand his consort Pithori,
accompanied by dancing people, birds, animals, musicians, etc. Beinga
symbolic andritudistic form Pithora paintingsarefound ontheinner walsof
thetribal houses. Theexquisite character of these paintingsarethat they are
dynamicfigureswith properly blended colors, symbol of happiness, peace
and prosperity and it denotes auspicious occurrence like wedding, child
birth and festive occasions. Before painting thewallsare plastered with 2
layersof cow dung and alayer of whitechak powder. Theraw materidsare
arranged by unmarried girlsinthetribe, aprocesswhich they cal asLipna.
Themainwall, whichisthelargest, isconsidered sacred and paintings of
legendsof creation are made here. Thetwo sidewallscontain figuresof the
deity and ancestor. Thecolour isprepared from natural productsand ismixed
withmilk. Thenthissolution isagain mixed withintoxicating solution made
from Mahuatreeor Indian Butter Tree(Maducaongifolia). Themgor colours
used arered, vermilion, orange, yellow, indigo, ultramarine, green, silver and
black and the brush is prepared by thrashing twigs of Neem tree
(Azadirachtaindica) or bamboo (Bambuseae).

The Warli tribe in Maharashtra executed their artistic talent on
themudwallsof their housesandispopularly knownasWarli painting (Fig.2).
Unlike the Pithora painters, artists are female members of the
community. The main theme of thisethnic art isharvest and the nameis
originated from the word Warla which means a piece of land or afield.
Oneof theinteresting thingsrelated with this painting isthe color usage.
Only white color prepared from rice powder isused for painting. Besides
harvest, other important themes arewedding, birth ceremonies, everyday life
scenesetc. Thispaintingisalso notablefor itsrelation with rock art of ancient
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Indiabecause they used geometric patternslike dot, crooked line square,
triangleand circle. They used trianglesto indicate mountain and circlesto
indicate sun and the moon. Being an agricultural community we canrelate
their art formwith Neolithicrock art.

Easternindia

Thetriba areasof Eagtern Indiaaremainly thestatesof West Bengd,
Bihar, Jharkhand and Orissa. M ost popular ethnic groupsin West Bengal
and Bihar are Santhal sand Santhal paintings (Fig.3) are prepared on hand-
made papers with poster coloursand thethemes are natural surroundings,
everyday life, fields, dances, harvests, wine parties, Hindu Gods and
Goddesses (Kaiser, 2012). The paintingsare popularly known among the
Santhal of Jharkhand asPaitkar paintings (Fig.4). Specialized paintersof
thisethnic group known as* Jadu Patua’ or magic paintersinhabiting the
bordersof West Benga and Bihar, paint imageswhich speak about thelife of
Santhals and are painted with organic materials. The themes of Paitkar
paintings are Goddess Manasa, the Goddess of Serpents, scenesof donation
of dmsto Hindu godsand also to theregional tribal gods, daily livesof the
local peopleof Jharkhand etc. Thispaintingisalso known asscroll painting.

The Oraon tribes of Jharkhand areinvolved in several forms of
pai ntings which include Oraon Comb Cut paintings (Ghosh, 2003). The
designsof the Oraon paintings (Fig.5) are geometric patterns, birds, fishes,
arches, cattleetc.

The notable ethnic painting in Orissais|ttal painting (Fig.6) and
artistsarefrom Saoratribe. The expert Ittal paintersare popularly known
as Ittalmaranor picture man. These paintings are executed on thevillage
walls to please the gods and ancestors for averting disease, promoting
fertility, to celebrate festive occasions, and for ceremonial functions. It
isbelieved that before Saora artists started their work they got revelationin
their dreamsregarding thethemeand they acted according tothedirectionin
their dreams. Their mogstimportant motifsare horses, riders, monkeyscdimbing
or perched on trees, deer, peacock, dancing villagers, elephants, lizards,
tigers, goats, monkeys, sun, moon, huts, cattle, womenwith baskets, flowers,
birds, combs, villagersplaying musicd instrumentsliketrumpets, drums, gongs,
Idital thetribal deity, priests, worshippers, and scenes of ceremoniesof seed
sowing, harvesting, and hunting. Figuresare placed in circular or triangular
panelsaround the Ittal. One of theinteresting elementsin Saora paintings
arether rich blending with nature. They used bamboo brush andthemain
coloursused are black madefrom soot of oil lampsand whitefrom sundried
rice powder. Thesetwo coloursare mixed in water, juice from rootsand
herbsand madeinto apaste.
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Central India

Themost vibrant ethnic artistsof Central Indiaarethe Gond and the
Bhil inhabiting in Madhya Pradesh, Bundel khand, Gondwana, Nimar and
Malwa. The Gond paintings (Perdriolle, 2012) arelively expressionsfrom
their everyday life, religious sentiments and devotions and painters are
womenfolk (Fig.7). They marvel oudly painted festivalslike Karwa Chauth,
Deepavali, Ahoi, Ashtami, Nag Panchami, Sanjhi etc. Other important
items that figured in their paintings are horses, elephants, tigers, birds,
gods, men in bright and multi colours. Some of these were etched on
themud wallsof their houses(Fig.8).

The Bhil paintings (Ibid) are noted for their images from myth
and folklore and are executed on theinterior walls of their houses. They
prepared coloursfrom juice of leaves and flowers and brushes are made
from Neem twigs. The traditional painters of this community are
popularly known aslekhindra and they were expertsin drawing Pithora
horses. Being an agricultural community they painted seasonsthat affected
their agriculture, natura calamitiesand godswho protect their field and life.

South India—Alu-Kurumbas

Kurumbaisoneof thetraditional ethnic groups’ of Nilgirisin South
India. Their chief occupationsare swidden cultivation, hunting and food
gathering. TheNilgiri isadistrict of Tamil Naduwhichislocated at the point
of theunion of the Eastern and Wester n Ghats. The natural boundary of the
plateau on the South isBhavani river, onthe North Moyar river wherethe
Nilgiriborders the Karnataka State, on the West, it borders Wayanad
plateau in Kerala State and on the East the Coimbatore district of Tamil
Nadu. The Kurumbasare the smallest tribal group who are conservative
and areremarkablefor the degreeto which they adhereto old waysof living.
Among them there are two subdivisions — Palu-Kurumba and Alu-
Kurumba. The Kurumbas of Attappadi are Palu*Kurumba and of Nilgiri
are Alu*Kurumba. They are separated by the geographical setting. The Alu-
Kurumbasliveintheupper eevationsof theNilgirisand the Palu-Kurumba
liveinthelower elevation on both banks of theriver Bhavani. The Palu-
Kurumba are believed to bemigrantsfromtheKund, aregioninthe Nilgiris.
Dieter B. Kapp, who madetwo years extensive study about the Kurumbas
of thisregion, pointsout that the Nilgirisare azone of refugeetribeslike
Kurumba, Toda, Iruia, Kotaand Badaga. They are small factionsof groups
flourishing elsewhere and came here. The earliest settlersof thisregionare
Kurumbas and entiregroups of Kurumbaswereforced out of their hamlets
by the Badagawho arrived here perhapsin the sixteenth century. According
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to Kapp, “the Kurumbaswereforced to |eave the plateau of the hillslong
beforethe Badagasettlersarrived. Thereare strong groundsfor supposing
that the Kurumbas once occupied and cultivated the plateau of theHills, and
weredriven thenceby the Todasinto theunhealthy |ocalitieswhich now they
inhabit, on the pretext of their being arace of sorcerers, whose presencewas
abaneto the happinessof the other hill tribes. Severa spotsnear the Badaga
villagesbear thename of Motta (theterm used by the Todas, K otas, Badagas
and Irulasto denote the Kurumbahamlet). K app goesonto point out that to
thisday, thetracesof their housesarestill visible; andin one placeastone
enclosurefor buffaloesisseen, which, formerly belonged to arich Kurumba,
who was murdered by the Todas, at the instigation of the Badagas’ (Kapp,

1985:506). A group of theretreating Nilgiri Kurumbasreached the Attappadi

valley and settled there. Traditionally the Kurumbas played the role of

sorcerers, medicine-men and priestsnot only for their own tribe but also for
other Nilgiri tribeslikethe Badagasand I rulas. Thefield surveys® conducted
among thistribe hel ped to recognizetheir capacity and efficiency assorcerers
and magico-religious practitioners and they areanightmare for the other
Nilgiri tribes.

Featuresof theAlu-KurumbaPainting

TheAlu-Kurumbapaintingisardigiousart rooted in complex beliefs
that explaintheir everyday life, their customs, the presence and abundance of
natural resources.

Area of Execution:- Usually the surface for the painting is the outer
wall of the temple or the house plastered with cow dung. But today
artist use whitewashed walls and handmade papers.
Artigs-Alu-Kurumbapainting isan expression of their socio-religiousideas
andthatiswhy thisartistraditiondly practiced exdusivey by themademembers
of thecommunity liketemple caretaker or priest.

Theme -Traditiondly thefiguresexecuted are of animals, birds, gods, festival
of Gods, seasons, wedding ceremony, ancestor-worshipping ceremony,
scenesof ritual performancesbefore and after harvesting, scenesof ritualsto
ward off natural calamities, and scenes of ritual performancesin festive
occasions. But nowadaysthey a so depict scenesfrom everyday lifelike of
honey collection, cultivation, herding etc. Among these paintings® Figure 9
IllugtratestheAlu-Kurumbafolk making channesinther fieldsfor their seed-
sowing ceremony, closeto whichisfound the sacred tree (clearly visiblein
thesecond picture but not in thefirst) wherethe shrine of their God, Thuppa
KaaDevar (protector of harvest) isingaled intheform of asmall mud pot.
One person carries aseed basket and, in front of thefield, agroup of men
and women are gathered around the shrineto propitiate the deity before
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seeding—menwithmusica ingrumentslikeblow pipesandwomenindancing
postures. Three spades are kept before the mud pot; and offeringsto the
God arekept inleaves of the sacred tree. In Figure 10 thereisadepiction of
the Kurumba harvesting ceremony called Thodu Habba. A group of people
dancearound thefruitsof harvest presented asritual objectsamidst themusic
of blow pipe,drum etc. On the background grazingsheep, acow, deer and
an elephant are seen. Figure 11 isrelated with thefestival of Key Deval
MalingaDeva. Seven women areportrayed ascarrying pots. Stonesencircle
the shrine, which hasathatched roof, and astoneisplaced withinthecircle
at the entrance. Thewomen are supposed to pour their seven potsof water
over thestone. According to belief if thewater runsout over the edge of the
circle, abundant rain and agood harvest isassured. Several musiciansplay
fluteand drum, whilean elderly personwith whitehair, tandslookingonin
theforeground, wearing asash and carrying acane. Figure 12 illustrates
different ritual ceremoniesconnected withtheannua festiva of MdingaDeva
likedancing, pounding thegrainin themortar and offeringsto Good. Figure
13 depictstheritual known as Manal which isrelated to the worship of
forest god and issymbolic of Alu-Kurumbafaith in animism. Thetheme of
figure 14 isawedding ceremony and theritualsassociated withit. Figures 15
and 16 arerel ated to season —thefirst being adepiction of thewinter andthe
second portraysprayersinvoking rain. Figure 17 illustratestheritua srelated
to ancestor worship. Being animists, ancestor-worship isindispensableto
Kurumbalife. Figure 18 describes different aspectsof their economiclife.
Figure 19 vividly depictsthehoney combs hanging down fromtherocksand
thetechnica skill of Alu-Kurumbahoney collectorsintapping themdaringly.
Figure 20 depictsOlaManal aritud for theworship of toolsandimplements.
Figures21 and 22 illustrate peopletaking rest during leisuretime after a
day’swork. Here, men and women are portrayed in white colour.
Colours:- Generdly five colorsare prepared from natural objectsto portray
figures. They arered, black, green, white and yellow. Thered colour is
prepared from Semmanna or red soil, black and brown from the resins of
the bark of a tree called Vengaimaramor Indian Kino Tree
(Pterocarpusmarsupium), green from KataiGeda plant,(could not be
identified) whitefrom Bodhi manna (limepaste) and yellow from Kalimanna
or clay. Today they usewater and poster colours because of thedifficulty in
gathering natural materia swhich, however, makes paintings more colorful
thanthetraditiona.

Brush:-Originally, they used to draw pictures with burnt twigs. Today
they use a piece of cloth to apply colors.

Design:- They followed geometrical patterns similar to those found in
rock art and thefiguresare drawn of stick like characters. Main patterns
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used arelines, independent and concentric dots. Whilein traditional paintings
itisdifficult toidentify thesex of thefigures, intoday’ sart work malesand the
femalesareclearly detectable.

Alu-Kurumba Painting and Nilgiri Rock Art

The continuity of rock art tradition from the Palaeolithic timesto
the present isevidenced in the contemporary ritualistic and sacred paintings
of the Alu-Kurumba. In north-western Tamil Nadu the Nilgiri region,
Kothagiri region and Coimbatore region are key centers of rock art.
Prehistoric rock paintings and engravings are found in five places —
Vellarikombai, Selakorai, Errpettu, Kallampalayam, and Porivarai of the
Nilgiris, Karikkiyur near K othagiri and Mavadai ppu near Coimbatore. Among
these, rock art gdllerieslike Ve lerikombal (Allen Zackeredl: 1984), Karikkiyur
and Mavadai ppu have close affinity to the paintings of the Alu-Kurumbas.
They call rock art sitesas el uthu-parai means* pictograph-rock” and they
believe that these paintings belong to their ancestors. They used to draw
these pi ctographs on the body of thosewho haveincurablediseasesand dso
onthewall of their hutsduring afestival, ritual occasion etc.” The unique
ecosystem and themateria culture of theregion had asignificant impact on
therock art tradition here. Therock art of thisregion can beclassifiedinto
two categories- petrogramsor pictographswhich are paintingsdoneinwhite
or red ochreand petroglyphs, figuresetched out onrock surfaces. Themateria
culture, especialy thelivelihood patternsand ritual practices, of thetribes
have beenreflected intheir paintingsliketherock art of theregion. Garfinka
has argued that rock art can be a specially sensitive indicator of group
affiliation and group identity when it servesasamethod for symbolizing
group boundaries. Also in many archaeological situations, rock art is
the only data useful to the study of the stylistic elements characteristic
of a particular prehistoric cultural group. Rock art functions, in some
instances, as a manifestation of ritual/religious systems and exhibits
elements (imagery) which servesasaresponseto stimuli from the natural
and socia environment. If these stimuli differ between particular ethnic units
we can expect thisto be physically manifested in the drawingspainted and
engraved upontherock surfaceswithin their respectiveterritories(Garfinkal,
1982:67). The paintingsof Alu-Kurumbasduring certain seasonsespecialy
inthe harvest season and rituaistic occasionslikefestival sreflect aunique
culturd continuity of rock art. They arethe symbolsof harmoniousrelation
between the human and the environment. They remain anunbelievably rare
exampleof the pre-historic perception of rock artistssand it retainstheflavour
of theprehistoric rock paintingsof theregion.
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The petrograms and petroglyphs of the Nilgiri, Kothagiri and
Coimbatore region contain many elements similar to that of the Alu-
Kurumba paintings and it is also quite distinctive in many aspects
including its technique of manufacture. The similarity liesin its form,
subject matter and style.The Alu-Kurumba paintings are primarily
ritualistic which describes various facets of their everyday life in
ritualistic manner and have close relation with the Vellerikombai,
Karikkiyur and Mavadai ppu petrograms. The petrogramsin Vel lerikombai
(Fig.23) arestylized figuresof anima sand scenesof human activitiessuchas
hunting and dancing painted inred ochrewithinareligiousfervour. Theheads
of thehuman beingsin Vel lerikombai, Selakorai, Errpettu, Kallampalayam,
and Porivarai areinacircular form and the body ispainted in strokes. The
themeof petroglyphsof Karikkiyur rock art are battle scenes depicting men
on horseback with bowsand arrows, men on bamboo ladder, mystic symbals,
elephants, cattle, tiger, deer, wild boar and porcupine, and of human beings
dancing or fightinginwhite ochre. Thesetypesof figuresand use of white
ochrearesddom found inAlu-Kurumbapainting. Theimagesof Mavada ppu
(Fig.24) petrogramsincludeatiger, adeer with sraight horns, anthropomorphic
figuresmarchinginsdeacircle, an e ephant seizingamanwithitstrunk while
another man chasing it, and severa paintings of bamboo-ladders used for
taking honey fromthe heights. Themain differencesareintheusageof tools,
colour preparation, colour sense, surface etc. The rock artists of
Vellerikombai, Karikkiyur and Mavadai ppu werefamiliar with the use of
either red or white ochrewhiletheAlu-Kurumbaused brown, black, green,
red and white colours. For making petrogramsthe rock artists used sharp
tipped toolsand after drawing the outlinethey filled thefigurewith colours
but Alu-Kurumbaused twig brush (today cloth) and directly painted onthe
surface. The pre-historic artists selected rock surface astheir canvaswhile
Alu-Kurumbaprefer wallsand paper (today) astheir canvas. The petroglyphs
inrock artlikewild animals, human beings, faunaetcin stick likeform of the
Nilgiris, Kothagiri and Coimbatorea so appear to have highly influenced the
sketchesof theAlu-Kurumba.

Significance

Alu-Kurumba paintings occupy aprominent placein the cultural
tradition of South India and have a distinctive position in the ethnic art
history of India. The uniquenessof thisart isitsharmoniousand ritualistic
blending of human life with the ecosystem. A systematic analysisof this
ethnic art reveals the following fundamental elements behind it.

1. Alu-Kurumbapaintingsresemblerock art painting traditionin India.
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Thefigures are stick like characters, with ritualistic, abstract and
naturaistic themes; coloursare prepared from nature, and are executed
ontheplastered walls.

2. The artists are talented and versatile.

3. Unlike other ethnic paintings in Indiathe Alu-Kurumba paintings
have close proximity to Neolithic rock art. A comparison of the
Alu-Kurumba paintings with the ethnic paintings of the West and
Central and Eastern India reveal the differences in theme,
technigue, design and colour.

4. Traditionally paintings are related to harvest, festival of Gods,
wedding ceremonies, season, ancestor worshipping ceremony etc.
Besides, scenes from everyday life, such as honey collection,
cultivation, herding etc. also form frequent themes. A panoramic
view of the economic activities of the Alu-Kurumbas like pre-
harvesting, harvesting and post-harvesting and herding are clearly
portrayed.

5. Thepaintingsgive aspectator visual treat of thefloraand faunaof the
region especially wild floraand fauna.

6. The art form comes as a part of hereditary responsibility of
performing religious rites for the village. The technique behind
Alu-Kurumba paintings are passed on from one generation to the
other and this ethnic art is the means of livelihood of the artist.

7. The traditional style has been brought down from the walls and
temples to paper due to its commercial value.

8. Thetraditional Alu-Kurumba styleislosing its sanctity dueto the
lack of traditional artists and the emergence of a new style which
is more comprehensible to the outside world.

Conclusion

Asinthecaseof ethnic art of other partsof Indiaethnic art of the
Alu-Kurumbaal so deserve morein-depth analysisasto their featuresand
techniques. Thisisone of thefast-perishing ethnic artsvery closeto pre-
historicrock art andin order to saveit aswell astheartistsgovernmentsboth
at the center and statesare making earnest effortsin recent times—by setting
up handicraft emporiumsat important citiesall over Indiaandinal districts
of Tamil Nadu. Theseartisansare a so encouraged by variousgovernment
ingtitutionsto participatein nationa and international exhibitionsto display
their skillsand sharetheir expertise with others. Government a so conducts
art workshopsfor them and provide platform for youth and budding Alu-
Kurumbaartistsfor learning their traditional art form. Oneof thesignificant
stepsinthisregard isthefounding of KARI® and C.P. RamaswamyAiyar
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Foundation Chennai to revivethe fantastic Alu-Kurumbaart. Thesetwo
organizations conduct workshops and exhibitions and encourage Alu-
Kurumbayoungstersfor promoting thischerished tradition.

NOTES

1 Most of theanthropol ogical and ethno-archaeol ogical studiesare conducted
on Nilgiri tribeslike IrulaToda, Badaga and Kota.

2 Other ethnic groups arethe Toda-pastoral tribe, Kota-artisan tribe, Badaga-
farmers and Irula-slash and burn cultivators.

¥ Palumeansmilk in Tamil

4 Alumeans milk in Kannada

> Interview with Raghavan Krishnan and his students of Vellarikombai village
in Kotagiri district on 26-06-2014.He isthe only expert traditional painter
of this community and has been honoured several timesfor hisskill inthis
field.

¢ Paintings 9, 10&11, Courtesy: KARI (Kurumba Art Revival Initiative);
paintings12,13,14,15,16,17,18,19,20,21& 22, Courtesy: C. P. Ramaswamy
Aiyar Foundation, Chennai.

" Thisrock art site was first identified by Mr. Allen Zackerel, Professor of
anthropology from USA in 1984.
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Gond Painting (Fig.7)
Bhil Painting (Fig.8)
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Seed Sowing (Fig. 9)

Wedding (Fig. 14) Winter (Fig. 15)
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Relaxing (Fig. 21)
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Relaxing (Fig. 22) Mavadaippu Painting (Fig. 23)

Vellarikombai Painting (Fig. 24)
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