52 MODERNIZATION OF INDIAN TRADITION
GRTHOGENETIC CHANGES IN THE LUTTLE TRADITION

Sarskritization

Cultural renaissance and reformations as processes of change have relevance
for the Great tradition.  Their significance has been both textual and con-
textual.  Sanskritization as a process of cultural change has primarily
a contexiual significance; it is particularistic in origin and therefore belongs
to the Little iradition. Sanskritization, above all, describes an empirical
process in cultural change, and has been most widespread. It reflects
an important process of cultural mobility and social change in India. As
we mentioned above, Srinivas defines Sanskritization as “the process by
which a ‘low’ Hindu caste or tribal or other group, changes its customs,
rituals, ideology, and way of life in the direction of a high, and frequently,
‘twice born’ caste.”83 Looked at ifrom an ideal-typical vaiue frame, Sans-
kritization is a form of protest against the normative structure and principles
as laid down by the Great radition. It amounts te a rejection of the Hindu
theory of karma which integrates the various levels of role-institutionali-
zation suppossed to be ascribed by birtk; it is this a process of usurpation
of a position higher in kierarchy as defined by the Great tradition, by rejection
of the fundainental principle of hierarchy (Great tradition) itself. This,
however, is when we evaluate the significance of this concept in the con-
tcx‘t of the cardinal norms of the Great tradition, and from a purely logical
point of view.

This would, however, reveal the extent to which Sanskritization is not a
cultural response to the hierarchical world-view of the Hindu Great tradition,
but to a st of empirical existential situations which provide motivation for
status enhancement through emulation of the customs, rituais and ideologies
of _the upper castes. They emulate the customs of the groups or castes
which are higher in status and prestige, because they positively value higher
J!a!.us_and not because they value hierarchy, which constitutes its rationale.
This is why, there is not one particular caste at a higher status scale which
:«;vorrks as rcfcrf:ncc group for such Sanskritizing castes. Srinivas savs,
'f\ot any particular caste is imitated, or even the higher caste; Pocock
1s essentially night when he observes, a non-Brahmin caste of relatively
Iow status does not (or did not before the advent of books) imitate the idea

;)tf l]}%rah11:;1.1:1.5:.:11 nor did it have a general notion of secular prestige. For
1c models of conduct are the custes higher than itself with which it is in

f:Io'sc proximity.  Properly speaking, we may not even speak of one cast€
mult;mn.g z%notht?r but rather one local section of a caste imitating another local
section [italics mine].”®4 Two points become clear from this observation:
first, that Sanskritization is outside the pail of Great traditir;n and second,
as cultural movement Sanskritization is a manifestation of a hi hI- localized
pracess of cu-ltuml change; secondly, the causal forces bchidysanskriti—
znuon.arc existential rather than sacerdotal.  This is cl;:ar from the extent
to which dominant castes have invariably served a-s reference models for
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Sanskritization. Ritually higher status is only one of the four criteria
ef dominance as defined by Srinivas; the other three are, education, economic
strength and namerical majority.84¢  He says: “Even in the traditional
system, a caste which acquired cconomic or political power did generally
succeed in improving its ritual status”83 inferring thereby that not the ritual
but the existential factors determined the success or failure in Sanskriti-
zation. Also the motivation in Sanskritization is ““to imitate the dominant
caste’s own prestigious style of life,”’86 the aspiration for which, more often
than not, emerges when other structural pre-requisites for strengthening of
such motivations come to exist; for instance when due to economic prosperity
or educational achievements a lower caste wants to emulate customs of
the higher castc or when legislative changes through providing franchise
rights add to the numerical dominance of a caste the power of political
dominance.87

Our purpose in analysing the nature of motivation in Sanskritization is
to bring out the non-Sanskritic elements in Sanskritization, which have a
crucial significance for an evaluation of the qualitative direction of social
change in India. It would appear that in Sanskritization the objective
of the goups involved is to give manifestation to their new identity in respect
of social status and power. The customs, manners and s.rylcs, r.ellgm.us
and social, of the upper castes are imitated as means for this end (1den‘t.1ty
formation) and not as an end in themselves, which a sacred world-view
might imply. . 2

As a process of cultural change, Sanskritization has been going on thron%gh-

i int out that from time to time various

out the history of India. Historians point tim :
invadjng groups and aboriginal populations were assimilated, according

to their social position, in the appropriate hicratjchy of castes; .invading
rulers would become Kshatriyas and powcr'ful tradu.lg groups, Vaisyas and
$0 on. This process of assimilation of’ ahf:n ('ethmc and cultural grqups
within the Hindu system of role-institutionalization had only been a variant

Iso led to either formation of a new

of Sanskritization.88 Such processes a . L
sub-caste, jati, or assimilation of the new group 1nto some existing jati ot sub-
- L J

caste. More important than this h'istorical aspect of «:hangt:l is tlie ;ontem—
Porary phenomenon of Sanskritization and its impact on cu fural e ;f‘gﬁl;
Sanskritizatior:, as analysed by Professor Srinivas and othcrs,l might cake
Many forms. It may symbolize an effort on thr? part of ' thtl:]l owelr caste.l:,
to adopt the name of a higher caste and Flalm hlghﬂ: 50‘?10'0 turadstatllxs,
it n1a3; also reflect itself in mere emulation of certain cu'St_om‘s and sty e:
of life, so far being the presrves of only th‘i UPPCZ:STZ"SS;’?CT:;Z;&E‘ cilr
might also represent a situation where e OV L L At of the
Customs and social practices as to claim even higher }})( itizittion might take
twice-born castes; in some C4s¢ final 2 \Sf\? nst rnization b tieu
the form of a process of regression erm carlu;x" lcts :;11 e fca:iblc o\}:ffnﬂ
“astes, specially when rendered P olitically s c:f lj‘S,anz‘:leu'itize’’ thcmselvegs
o changed circumstances. Such castes might ‘‘re



54 MODERNIZATION OF INDIAN TRADITION
in the quest of new identity. This process may also be called traditionalization.

Traditionalization

The first aspect of Sanskritization started with the census operations 11
the last quarter of the nineteenth century. In some scctions, census was
considered to be an excellent opportunity for improvement of a caste’s
social standing and was similarly exploited by the leaders of various casies;8°
in some parts the purposc of census was misunderstood and about the Bengal
census of 1911, the following observations of Srinivas on O Malley's report
may be noted: ’

There was a general idea in Bengal that the object of the census 1s not
to show the number of persons belonging to cach caste, but ro fix the
relative position of different castes and to deal with questions of social
superiority. . ..Hundreds of petitions were received from different castes—
their weight alone amounts to one and a half maunds (100 lbs. = on¢
maund)—requesting that they might be known by a new name, be placed

higher up in the order of precedence, be recognized as Kshatriyas and
Vaisyas, etc.90

As the study of Srinivas reveals, between 1911 and 1931, thirteen castes
continuously attempted to claim higher caste position; the nature of claim
itself progressively rose in order of hierarchy. If in one census a caste claimed
the status of a Vaisya, in subsequent censuses the claim would progres
sively rise for the status of Kshatriya and Brahmin, respectively.9l In the
census of 1931 alone 175 claims were made, of which the maximum—thal

is to1—were from the Shudra or lower castes, 46 were {from untouchable castes
and 8 were from the tribal groups.92

The rest were from amongst the
Muslim castes.

: It is also interesting to note that the caste status claimed
was In maximum cases (80) that of Kshatriyas; next (33 claims) in favour
of Brahmins and in the third Place (15 cases) claim was made for Vaisya
status. This might indirectly prove that the major motivation in the claim
for highstatusand consequent Sanskritization of these castes was not governcd
by religious or ritual but social-cultural considerations. Kshatriyas, in all
the states to which this census figure refers (U.P., Bihar and Orissa, Central

Provinces and Berar, Bengal and Sikkim) ¢

‘ onstituted the ruling group with
maximum economic

. prosperity and social prestige.  'This vindicates ouf
inference. These census claims and counter-claims subsequently proved
so irksome for the administration that at the 1941 census and thereafter
the column of caste was eliminated from the census schedule.

Apart from the census, major case studies of Sanskritization have been
reported by social anthropologists doing field work in various parts of the
country. Srinivas reports as to how in southern Mysore, smiths claim
the status of Vishvakarma Brahmins, Coorgs emulate customs of Brahmins
and Lingayats too identify with Brahmin ritual status.93  The emulation
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of Rajput customs by the lower castes has been reported by Cehn, Pocock,
Rowe and of both Rajput and Vaisya model by Shah and Shroff in their
study of Gujarat. In the castern region of Uttar Pradesh both Cohn and
Rowe have found that low caste Chamars and Nonyas have started emulating
the customs of Rajputs, some even clairing to be new Chauhan Rajputs.94
Rajputs used to resist this change in customs before the abolition of their
status as landlords, but now they look at this process with indilference.
Pocock too mentions that in Gujarat where thirty years back, when a lower
caste Baria tried to emulate the style of Patidar castes, he was victimized, but
nowadays such emulation is lovked at with indifference;?5 The study of A.
M. Shah and R. G. Shroff reveals that formerly in Gujarat both Kolis and
Patidars used to emulate the Rajput style but with changing social situation
and value-scales now Patidars identify more with the Vaisya model. This
is because, nowadays, in placeof the former supremacy of the ‘kingly model’
of Rajputs, there is a dominance of “business model” in Gujarat, and accor-
dingly this change in the Sanskritization model has followed.9 Similar
notes might be found in the study of this process by other social scientists.
In such cases of borrowing and emulation of customs of the upper castes,
change follows through re-adaptation of aspiratious, values and cultural

performances.
The third pattern in
sociological point of view. ~Sans

Sanskritization is even more important from a
kritization in such cases takes place through
increased puritanism and traditionalism in a caste along with rejection of the
superiority of the ‘twice-born’ castes. The Koris of c_astc.rn Uttar Pradesh
refused to accept water even from the Brahmins, considering them less pure
than themselves.97 In the case of many other lower castes too, the process
of $anskritization includes the rejection of some models of the Great tradition.

Referring to the Chamars of northern India, Cohn writes:

Literacy has enabled the Camars to rc_latc to_ aspects of the Hindu Great
tradition, through reading stories avall;_al:?lc in vcf’nacular t‘)ooks. Urban
employment has enabled Camars to part1c1p.atem rl.tl}a.ls, de‘rwed from the
Hindu Great tradition, at low caste temples in the cities. Simultaneously,
there continues an earlier movement, the Siva Narayan sect, whos? goal
was Sanskritization. Another strand is represented by the celebration of
Rai Das birthday, which now is in t}'lc hand:'; 'of Cam'flr college _5tUden_15s
who are, among other things, urging political action. Their stories
about Rai Das have an anti-Brahmin tint to them and they strf:s.s .nght
action and right principlcs rather than the more orthodox activities of

worship and ritual.?8

Such processes of deliberate reaction against Sanskritiza-tion,‘ also called
‘de-Sanskritization’, have been recognized by many soczologls:ts.” This
process might take many forms of expression but the most crucial element
is the emphasis on subcultural-identity and rejection of cultural form of the
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upper castes derived from the higher traditions. In structural terms
this contributes to new horizontal solidary groups and greater economic and
political mobilization. Culrurally, however, its traditionalizing element
remains supreme, although it mightindirectly advance the objectives of
modernization.100

The last process in Sanskritization may be called re-Sanskritization, a case
where a formerly westernized or modernized group discards many of the
cultural symbols of modernization, such as dress, spoken language, food
habits and style of living and political idcologies and reverts to traditional
Sanskritic symbols and beliefs. As we have pointed out, this process is
easily discernible in the Great tradition of elites in many Asian and African
countries. But this process also persists in the Little tradition of specific
groups. In the study of an eastern U.P. village it was found that Rajputs,
who before independence were highly identified with the Western culture and
its ideologics have after independence discarded this pattern of culture and
deliberately identify with orthodox Hindu cultural symbolisms and the
political ideology of Jana Sangh, a conservative political party with Hindu-
istic leanings.101 This process is not only empirically existent but also
logically possible; only in this casc re-Sanskritization should not be cquated
with non-modernization in the same manner as de-Sanskritization may not
be equated with lack of traditionalization. Singer has stated, “Sanskriti-
zation and de-Sanskritization are cyclical processes, in this sense. And
while in general we should expect modernizing changes to be de-Sanskriti-
zing and traditionalizing change so be Sanskritizing, this need not always by
the case. In final analysis these processes are relative to the posttion from which
they are being compared [italics mine].”102

This cyclical, or more correctly, the wave-like movements in the process
of Sanskritization, have been a great source of cultural mobility and conti-
nuity in the substantive domain of the orthogenetic Hindu tradition. Un-
like the movements in the Great tradition, Sanskritization did not have 2
pan-Indian pattern. Neither in respect of the sources for cultural emulation,
nor in regard to the pattern and direction of emulation of cultural forms has
there been a universal Indian character. Sanskritization and its various
forms thus belong to a series of particularistic cultural responses by specific
castes or even sub-castes to the Hindu Great tradition. But the process
itself has a localized and specific rather than pan-Indic character. Never-
theless, it is a change at the grass-roots level and potentially more stable and
meaningful even in comparison to the orthogenetic changes in the Great
tradition. It may be correct to say that Sanskritization in its various
forms is a response of India’s Little traditions to modernity through the process
of traditionalization. '

The significance of such changes could be explained through the concepts
of existential and cultural closures, which channelize aspirations for in-
novations and change into a limited series of manifestations.193 The pheno-
menon of closure is itself existentially and cuiturally determined. Depend-
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ing upon the intensity of aspirations and the existential and cultural resis-
tance cncountered for the realization of these aspirations, this process
may result into certain forms of deviance, may be pathological, may be
positive from a sociological point of view. It may happen, that a society
might reinforce similar pattern of aspirations for all its members though
they may be located in differential socio-economic (existential) situation:
as Mecrton!04 has mentioned about the universal prevalence of ‘success
theme’ in American socicty or as Myron Weiner!05 writes about India being
in the throes of the crisis of *high aspirations’. In both cases the result
for groups not situated in viable existential circumstances is to attempt a
realization of the aspiration-directed goals through non-institutionalized,
even negative, means: for instance, through crime in America and through
casteism, liguism, regionalism and other factious mobilizations in India.
The attempt towards cultural mobility through Sanskritization may be
also an expression of those aspirations for change which might be better
understood through the theory of cultural closure. In this connection a
point is worth taking note of, that if we analyse the cultural and structural
situations of various caste groups which have been reported to attempt
Sanskritization, a few very significant general principles come to our view.
These general principles could also be called sociological pre-requisites of
Sanskritization. These are: (1) that the groups or castes whose customs are
being emulated are, more often than not, economically better off than the
emulating caste or group itself; (2) that the group or caste which attempts
Sanskritization, has high aspiration to improve its social status; (3) that
such a group is in close proximity of the higher group or the .rcfcfcnce group
for Sanskritization and has many occasions to interact with it at social,
cultural and economic ievels; (4) that such a Sanskritizing group is generally
less politicized, in other words, it still pos_itivcly values tlfc :.'.ustoms of the
upper castes, thus indirectly accepting their c.ultu'ral supt‘:norlt'y and.cov.ets
for vertical mobility rather than horizontal sohdarx.t).: z-md'1dent1Ly-prQ]cct1.o.n
which generally follows the plmnomuno.n‘ o.f p_ohtmtz;?.uon_. DC-SanSl‘{TIU-
zation may be an expression of high politicization; this .mlght rcﬂe.ct itself
in anti-Brahmin movements in the southern part of India.!9 and in mass
conversion of the low scheduled castes to Buddhism in Maha.rzfshtf'a..lo"
In the light of these prc-requisitcs it may be cl::ar that Sansknt_l'za.uon is
a form of cultural response (o aspiratif')x?s for higher status mobility for a
group under special sociological conditions as de.re.rmmcd by these pre-
requisites which close other avenues for status mobility for the groups con-
cerned. In such conditicns wherc the groups are not_numcncally very
dominant (unlike in Tamil Nadu and Andhra), are economically al_sc.) depend-
ent on the upper castes and are culturally (cducatlonfxlly) and politically not
advanced, they accept the traditional status symbolism of the upper castes
as valuable and covet for that. o o '
This implies that Sanskritization is in fact a dlngISfid fo.rm cff moderni-
zation; its foundation is rooted in the same structural soil which given proper
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conditions would lead to not merely emulation of the customs of the upper
castes but also the adaptation of their other practices in the spheres of politi-
cal initiative, economic enterprise and quest for modern education and
developmental innovations. The reason why some castes are Sanskritizing
rather than modernizing lies in the many structural bottlenecks and limi-
tations from which these castes suffer and owing to which the other alter-
native is closed to them. Looked at from this view-point, Sanskritization
should be deemed to have already set in a radical process of cultural and
social change in India. Sanskritization like modernization poses a real
challenge to the ideal-typical cultural attributes of traditional Hinduism.
But ironically, it owes for its genesis to the orthogenetic tradition.

Renaissance and Sanskritization as two orthegenetic processes of change
in the Hindu tradition are oriented to different directions. The renaissance
or reformation movements, with few exceptions, have been focused to the
need of maintaining the basic values of the traditional world-view by marginal
adaptations. The corc values are never compromised. Adiustments are
proposed at the periphery. This has been true from Shankaracharya to
Mahatama Gandhi. Orthogenctic renaissant changes are not ncutral to
modernization; it is always relegated to the bottom scale of the hierarchy af
goal-orientations, that of artha and kama, which though necessary should
never be made central to the goal-orientation in life. Apart from this
renaissance forms the part of the dynamics in the literate-clite tradition of
Hl.nduism. It is more ideational than existential. Sanskritization is more
existential than ideational. Unlike the renaissant changes in the tradition,
Sanskritization is a process of change oriented to cultural synthesis rather
than resistant encounter.

The relationship between Sanskritization and modernization is, thus,
indirect yet in a way it is positive. A question may arisc: how far
does the structure of the Great Hindu tradition, through its various vicis-
situdes of orthogenetic changes, tally with modernization? Strictly, from
a theoretical point of view, its value-themes of hierarchy, holism and pre-
destination, do not appear to be consistent with many cultural pre-requisites
of modernization, such as values of equalitarianism as opposed to hierarchy,
a‘tomism as opposed to helism, and a kind of progressive evolutionary world-
view as opposed to Hindu theory of predestination. Nevertheless, it must not
E)c forgotten that Hinduism has no strict dogmas, and orthogenetic changes
in the Great tradition themselves suggest that its ethical norms have aiways
been viable and elastic and assimilative. It only sets the outer limit of
behavioural choices for individuals, without ever confounding the inner
freedom of man. Though itself always setting neat logical categories of
ethical norms and codes of behaviour, Hinduism has always tolerated dis-
se.nt.which ranged from atheism to agnosticism to devoted ritualism. Above
ali, its ethos is finally orieated to renunciation which discourages men from
passionatc hedonism and reinforces the attitudes of neutrality, tolerance for
“pluralisin in values and objective curiosity in life. These att’ributcs of the
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Great Hindu tradition may finally triumph and work out a pattern of
selective synthesis with modernization. As we shall elaborate later, this in
fact is happening in contemporary India.

Tosum up we have madc an attempt to analyse the changes in the Great
and Little traditions of Hinduism from orthogenctic sources. In order to
evaluate these changes in a meaningful context some ideal-typical attributes
of the Hindu Great tradition have bcen formulated. These idcal-typical
attributes are hierarchy, holism, cyclical-devolutionary conception  of
change and emphasis on continuity. Since many of these attributes may be

present in any traditional culture, the substantive-historical nature of these

attributes in the context of the Hindu tradition has been illustrated and
cxplained. Successive stages of major changes in the tradition have then
been analysed in the light of the modifications which ticse sought to intro-
duce in the meaning and value system of the ideal attributes. In this con-
text, two major processes of change in the Great tradition, one by re-inter-
pretation and re-adoption of the ideal-typical attribute and the other by
formation of breakaway traditions like Buddhism and Jainism, have been
analysed. In the sphere of the Little tradition, it has been found that Sans-
kritization as a concept adequately illustrated the nature of changes that have
been going on. Whether treated in a linear or cycllcz.ll sense of the term,
Sanskritization involves processes of diverse kind, which may strctc}.x frox?x
de-Sanskritization to re-Sanskritization. ~ The impo.rtan.t element in this
process is that all forms of its manifestations have a disguised I'Cfercnce. toa
protest against the basic ideal-typical value fsyndrornes of thf’ Great tradition.
In a latent form, therefore, Sanskritization is an orthogenetic response of the

Hindu culture to the forces of modernization.



