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Abstract

In most parts of the world, the political processes have arisen out of so-
cial matrix. Tribes, clans, castes, classes have existed around a social organization.
Economy, polity, religion, family and kinship networks have operated under a
social framework. When Aristotle said that man is a political animal he had in
mind the social element. In ancient Greece the political and the social were inter-
dependent. F.D. Coulanges in his study of ancient cities noted that in Greek city
states, the political activities of free citizens (who excluded women and slaves)
were associated with social and religious duties and obligations. The people who
gathered at the public forum participated in city cults which honoured their an-
cestors and deities and subsequently engaged themselves in political discussion.
The Roman cities also had similar cuts which were led by the senators in the pres-
ence of citizens. The modern states have treated political work as a formal pro-
cess which is independent of other factors. At present, the direct participation of
people in politics has become a thing of the past.

The domestic element has almost vanished due to the rise of representative
democracy. J. Habermas has stated that in the post — 17* century Europe the
public sphere has disappeared, because the direct participation of people in the
city councils has mostly disappeared. Harold Laski, the British thinker, has ob-
served in a cryptic way the today public opinion is neither public nor opinion. In
other words, politicians have taken over the functions of public who previously
expressed their opinion freely.

The Indian society has not only been multi-ethnic but also multi-religious. In-
dian religions are pantheistic in which the nature is seen as a manifestation of
divinity. By contrast of the monotheistic religions of West Asia the divinity was
withdrawn from nature and made transcendental. In the Pre-Christian era (at the
time of the rise of Jainism and Budhism) there were numerous small-scale re-
publics in the North. We find references to them in the Budhist Jatak tales (com-
posed both Pali and Sanskrit). These small tales had a strong demotic character:

1 Cell phone number: (+91) 80-3240 8782
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they elected their rulers mostly on merit; there was widespread participation of
people in the political affairs. In 3 century B.C. Alexander reached the borders
of India; this even gave rise to a socio-political ferment. Although Alexander
abruptly returned to Macedonia, Chanakya (also known as Kautilya) used the
threat of Greek invasion to mobilize the people towards building a central state.
He inspired Chandragupta (a warrior) to establish the Mauryan state in eastern
India. Thereafter, many such states came up in different parts of India. In spite of
their aggressive or despotic tendencies, these large states brought about social
stability. By decree they protected the many ethnic groups which were getting
absorbed into the caste system. Although the caste system was hierarchic, yet
it was based on reciprocal ties. Besides, they laid the foundations for socio-eco-
nomic development.

In the southern peninsula the village councils known as panchayats became
highly effective in the rural areas. These panchayats controlled land, fostered
community participation in the village affairs and punished the wrong-doers.
The southern kings never disturbed their autonomy. In the north also the village
panchayat flourished till the 10™ century. In the wake of British rule (17* century)
these village councils declined. Radhakamal Mukerjee, the Indian sociologist,
described them as “democracies of the East”. Although many Indians are not
educated, they have exercised intelligence in choosing their representative for
assembly and parliament. This is largely due to the legacy of the panchayats.

The Indian political systems have been traditionally guided by two types of
juridical texts. I. The dharmashastras (composed by Manu and others). II. The ni-
tishastras (such as Kautilya’s Arthashastra, Shukra’s Nitisara and Bhisma’s address
to the princes in Mahabharata which is known as Shantiparva). The texts of the
first type laid down rules for conducting cacred duties, codes of conduct, punish-
ment for transgression. The texts of the second type deal with more mundane
matters related to agriculture, irrigation, imports and exports and military or-
ganization. It is here that Indian secularism originated. In other words, the rulers
protected both sacred and secular pursuits of their subjects. The Indian rulers
(Hindu, Budhists and Jaina) followed the same texts in administering justice, con-
ducting warfare against the invaders and maintaining internal peace.

Further, the two ancient systems of Indian philosophy - Vaisheshika and Sam-
khya were highly ratiocinative. They laid the foundations for developments in
Indian science. Alburini, the Persian scholar, described in detail India’s develop-
ments in science, mathematics and astronomy in the 10" century AD. This clearly
shows that Indian religions have not opposed science which is a secular activity.
The Indian constitution (1951) has not seen any contradiction between religion
and secularism. Both types of activities are legitimate in India. All people of In-
dia have freedom of worship; only condition is that one religious group should
not interfere in the religious life of another group. However, in the recent years
the Hindu, Sikh and Muslim militant groups have arisen and disturbed the social
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harmony. These tensions and problems will be more fully analyzed in the larger
version of this paper.

Keywords: multi-ethnic, multi-religious, pilgrimage, inclusiveness, pan-
chayats, secularism.

Introduction

The Indian subcontinent was a welter of many political experiments. In
the millennium preceding the Christian era, the northern India was dotted with
many small states called the ganarajyas (republics). These were the autonomous
states, with an elective monarchy, a designated territory, a royal court and the
soldiers entrusted with a security of the domain. These republics were reminis-
cent of the ancient city states of Greece. In the Buddhist text Dighanikaya there
are references to such states. Similarly, in the Buddhist Jataka tales three are refer-
ences to them. Buddha and Mahavira, the great religious reformers, were born
into the royal clans of such republics. In these texts there are indications that
the incompetent or wicked ruler was thrown out by his angry subjects and he
was replaced by a new ruler. In the 3 century B.C., the Greek warrior Alexander
started from his Macedonian kingdom and carried out a successful military op-
eration against the Persian rule. He reached Punjab (the border of India) and soon
after returned to his kindgdom, but he passed away during this journey. His brief
stay near India led to a socio-political ferment, which stirred up India’s national-
istic aspirations. In north India a Brahmin pundit named Chanakya (also known
as Kautilya) mobilized the masses of people, by alerting them about the threat
of foreign invasion. He inspired a warrior (Chandragupta) who rallied people
around him, raised an army and overthrew the corrupt rulers of Maghadha (Bi-
har) and set up the Mauryan kingdom. He closely followed Chanakys’s advice in
launching an Empire, which in course of time controlled a vast territory in north
India. The Greek ambassador in the Mauryan court, Magsthenes, put on record
his detailed observations of Chandragupta’s rule. In this large state irrigation, ag-
riculture, mining, trade and commerce were actively promoted and controlled by
centralized administration.

The small republics mentioned above were nearly obliterated the march
of large states. This wa inevitable because a centralized rule was needed to de-
fend India’s vast territory. The Indian society had always existed on the basis of
the vernashrama dharma which was a four tired social system. As such tere was
no Hobbesian state in India. The king or the ruler was the one who protected this
social system and enforced sacred and social regulations among the members
of society. There was no divine right theory in Indian kinship. This is because the
king was not the source of law. His authority to rule was based on the juridical
texts known as (a) Dharmashastra - composed by Manu and others, and (b) ni-
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tishastras?. These texts are written in Sanskrit and they have guided the rulers of
ancient India: Hindu Buddhist and Jaina. The texts of the first type dealt with sa-
cred aspects of life, enforced ritual obligations on the people and also prescribed
expiation to those who violated the rules. Even if the king was not Hindu he did
not interfere in the ritualistic life of his subjects. In particular, the dharmashas-
tras® enjoyed upon the ruler to uphold the varna order by wielding the sword if
needed.

The king’s punishment of those who transgressed the rules was usually
preceded by expiation. Besides, the karma theory widely accepted in India held
that the wrong doers would incur demerits in the next round of births. The folk
tales of India mention that the ruler often moved among the common people in-
cognito in order to know the true state of his policies. Chanakya insisted that the
ruler should be a model of good conduct to his subjects. He should be available
to the common people and exert himself for the welfare of the state. His famous
work Arthshastra? belong to the second type of text known as nitishastra. There
are three other well-known individuals, namely Shukra, Bhisma and Vidura, who
contributed to the nitishastra. These texts are not directly concerned with sacred
aspects. They do emphasize that moral behaviour must be maintained. The old
traditions need to be followed. However, they are also concerned with secular
governance. The people must pay taxes to the state and contribute to economic
production.

Ashoka who became the ruler of Mauryan empire was personally a Bud-
dhist but extended his protection to Brahmins and Jainas. In his royal edicts en-
graved on stone he declared that he had undertaken welfare measures for the
common people. In his realm roads were laid, trees were planted, water sources
were created, rest houses were constructed for travelers, and hospitals for hu-
man beings, animals and birds were set up. He extended his patronage even to
the tribals who lived in the forests. More than this he was available to the com-
mon people most part of the day and night. Of course, as a Buddhist he forbade
the killing of animals for food. He set a personal example by greatly reducing
consumption of meat in his palace. This measure made him unpopular among
some people. He sent peace missions to Greece, Iran and Sri Lanka. H.G. Wells,

2 There were also instruction systems in Sanskrit known as vidyas (which were composed between first and fifth century A.D.).
These were used for the training of young members of the ruling class in various arts and sciences. Both sacred and secular sub-
mects were included in them; Vedas astronomy archery were among the subjects studied by the pupils. See G.S. Ghurye: “Vedas”
in his work Anthropo-Sociological Papers, Popular Prakashan, Bombay, 1963, pp: 303-351.

3 Ananda Coomaraswamy (noted commentator on Indian culture) writes“The emergence of a definitely Brahmanical rather than a
Bhuddhist scheme of life i to be attributed to the fact that the practical energies of Bhuddhists were largely absorbed within the
limits of monasticism. The Buddhists in the main regard Nirvana . .. as the sole object of life. But the Brahmans never forgot that
this life is in the field alike of Pursuit and Return. Their scheme of life is setforth at great length in the Sutra literature, the Dhama
Shastras and the Epics (in general 4 -1¢ centuries B.C.). See his works: The Dance of Shiva, Manshiram Manoharlal, New Delhi,
1975 (Indian Reprit), p.42.

4 See AK.Sen: Hindu Political Thoutht, Gyan Publishers, New Delhi, (Indian Reprint) 1986, pp. 135-179.
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writer and historian, has said that there was no greater monarch than Ashoka in
history. The Buddhists called him Chakravartin (wielder of the moral wheel) and
thus placed him on a high pedestal.

An interesting aspect of Indian rulership is that althouth the king wields
the sword in order to punish the offenders, yet he has no personal motive, hatred
or anger. As the Nordic Indologist unto Tahtien was shown the king emerges as a
non-violent person®. In other words he remains mentally non-violent even while
discharging his military duties. The Latin phase sine ira et studio(without anger
and passion) aptly describes a state of mind. In fact the Hindu sacred texts such as
epics, the purans and Bhagavad Gita uphold the kings’ duty in maintaining social
order by the use of force or military action. This trend was reversed with the rise
of Buddhism which made the ruling classes give up arms and turn inward. At the
turn of the 10™ century A.D. India’s borders became more vulnerable to foreign
invasions. In sum, the Indian ethos did not uphold a policy of non-violence but
expected the rulers to be free from personal hatred towards the wrong doers.

In the southern peninsula during the first two millennia after Christ,
there was an extensive growth and spread of village councils known as panchay-
ats. Theses councils of common people governed small areas of rural India. They
controlled land, water sources, forests etc. The Panchayats collected fines from
the rule breakers and also prescribed expiation. They settled caste disputes in
open assembly. The southern rulers such as Chola, Pallava, Pandya, Chera, etc.,
did not interfere in the panchayats. But the criminal disputes were beyond the
scope of panchayats and the king's court had to intervene in such cases. There
was a wide participation of the villagers men, women and children — in the meet-
ings organized by the panchayats. Sir Henry Maine, the British jurist, called them
the Village Repubilics. India attained freedom in 1947 and became a republic in
1950. all these years democracy as a social system had worked well in India; the
elections are fair and free. The masses of India are not educated. In spite of this,
the people have exercised a good judgment in electing their representatives to
the assembly and the parliament. They have been occasionally misled by cor-
rupt politicians; yet sooner or later they have shown a capacity to elect the right
person. These political skills have been inherited due to the legacy of the pan-
chayats which flourished in the north upto the 10t century A.D. and in the south
upto 17" century A.D. At present panchayat system has been under the shadow
of the big political parties. A revival of this system will be a very valuable aid to
strengthen democracy at the basic level of Indian society.

The modern Indian secularism has taken off from the past and as such
retains the elements from previous times. Most of the rulers (foreign or Indian)
adopted a policy of tolerance towards different faiths. The Greeks, Kushans, Mus-
lims and British who ruled at different times in the form of small kingdoms or

5 See. Unto Tahtinen: Non-Violent Theories of Punishment, Motilal Banarasidas, Delhi, 1983.
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as a big empire usually gave grants and endowments to temples, mosques and
churches. During British times, Lord Curzon established archaelogical survey of
India in the early part of the 20" century for the protection and preservation of
national monuments. This was a major step which led to the discovery and pro-
tection of Hindu, Buddhist, Jaina, Sikh, Muslim and Christian monuments. There
were two noted arcaeologists, namely Sir John Marshal and Sir Mortimer Wheel-
er who left deep a imprint on the others who continued their work. Also the Brit-
ish government established a muzarai (religious endowment department) in the
government, to give grants for the upkeep of temples etc. All these policies and
practices have continued up to the present in free India. Today, major Hindu tem-
ples are managed by government offices. Likewise, the religious places are gen-
erally under the control of government especially in different states of the Indian
union. When the major festivals of different communities are held large numbers
of people participate in them. The state police and para military forces have con-
trolled the crowds. One example is Kumbha Mela which is held in north once in
12 years. Millions of people participate in this event. Unless the state employs its
security agencies, these events cannot remain free from mishaps. Therefore it is
quite clear that the Indian state which is secular in the sense that it is not based
upon any particular religion, is nevertheless actively engaged in protecting the
people’s religious interests. The central assumption is that even if the state does
not believe in religion, most of the common citizens believe in it. hence, the state
extends its supports to the religious events. Another important policy is that the
religious establishments controlled by the government are open to all people
irrespective of their religious affiliation. If discrimination is reported then the
grants given to the temples etc. is suspended. Besides, there are various religious
boards which regulate the activities of their respective places of worships.

In India there are numerous schools and colleges run by Hindu, Sikh,
Christian and Islamic groups. Mainly they teach secular course and subjects.
There are also medical, engineering and management colleges run by the vari-
ous trusts. In so far they help in the spread of education, they are recognized by
the government and receive grants. The examinations are conducted by the vari-
ous government agencies. Thus there is an interdependence between private
and public wings of the society. in sum, secularism in India is more practical than
ideological. In some western countries religion is treated as a personal or private
matter. This is not the case in India even if the Indian constitution has separated
religion from secular activity.

In the Indian schools and colleges people of different faiths get educa-
tion. For instance, the Banaras Hindu University is opened to non-Hindus also.
Likewise, Catholic schools and colleges admit many non-catholics. There si no
religious instruction in these institutions which implies indoctrination. The reli-
gious trust retain control over the selection of the staff members subject to the
common qualification laid down by the educational boards of the government.
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It must be mentioned here that the government at the state and central level
has embarked upon extensive spread of education. This effort is supplemented
by private enterprise mentioned above. In the early part of 20™ century Banaras
Hindu University was brought into existence by the efforts of Annie Besent (an
Irish person) who worked with the Indian nationalists. The Christian missionar-
ies spread education in south-central and south-eastern tribal areas on a large
scale during the last few decades. Still there are large sections of people who are
not educated. The public literacy campaigns have not been successful, because
there is a belief among some sections of people that formal education does not
make much difference to them.

Religion in Indian Society

The major Indian religion such as Hinduism, Buddhism and Jainism be-
long to the pantheistic system; similarly, the minor religions also share the same
belief. This is also found in Japan, China and other countries of the Far East. In
these religions there are multiple ties between man and nature. In fact, the na-
ture’s diversities such as water, earth, hills, valleys, sea coasts are believed to be
permeated by divinity. The Hindu reach far away Mount Kailash which is located
between India and China to offer their prayers to it. Likewise, the Japanese reach
top of Mount Fuji for prayer and worship. Even the flora and fauna are part of
the sacred order. The lotus flower is regarded as sacred in many parts of Asia.
The Hindu God Vishnu rides garuda (eagle) as his vehicle; Shiva rides a bull and
the Goddess Durga rides a lion. The Indian society is not polytheistic because its
divinities are not discrete entities but arise from the same transcendental source.
For example, the numerous gods and goddesses of popular Hinduism are all de-
rived from the three primal deities Shiva, Vishnu and Shakti. The Muslims and
Christians who came to India were unable to understand that there was oneness
in the manifold idols or icons which were worshipped in Indian homes and tem-
ples. The early Muslim invaders destroyed the temples thinking that idolatry was
thriving in them. The idols are only personifications of some symbols or ideas
which are intangible in nature. These symbols are like the archetypes described
by C.G. Jung in his study of the collective unconscious.

Inclusiveness has always been the hallmark of pantheism. In India many
religions have lived side by side, in spite of occasional communal strife. In Japan
Shintoism has lived side by side with Buddhism; in China Confucian, Tapist and
Buddhist beliefs and practices are commonly shared by the people. In the mono-
theist religions of West Asia divinity was withdrawn from the nature and made
transcendental. Under this system what one believes in or adhares to is subjected
to control by the religious doctrine. A Hindu may worship a personal deity of his
choice - even Jesus Christ! It does not disqualify him provided he gets along with
others in performing rituals, or at least in participating in religious functions. In a
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pantheistic setting no one ever disputes the existence of god in academic terms.
Therefore, a person who does not believe in god is not called an atheist but an
agnostic. As a rule Buddhists and Jains are agnostic: they do not subscribe to the
creation of the world by devine decree. The agnostic attitude is this: “I do not
know why or how this has happened”. An agnostic nevertheless firmly believes
in an underlying spirituality.

There are important aspects of religions in India: (a) places worship; (b)
monastic institutions; and (c) sects and cults. (a) Places of Worship: The number
of holy places (temples, church, mosque) found in is India is legion. Patronage by
private donors, public donations and voluntary labour by local community have
provided the mans to build them. They are the centres where people gather to
offer prayers and participate in collective events. They have lend grandeur to In-
dia in lasting way. The lingaraj tample of Orissa, the Khajuraho temples of Orissa
the Kailas temple of Ellora in Maharashtra and the Brihadeeswara temple of Tamil
Nadu are just a few examples. The Buddhist stupa at Sanchi (M.P)), the Jaina tem-
ple of Mount Abu (Rajasthan), the Golden temple of Sikhs in Amritsar (Punjab),
the Bahai Temple in New Delhi, the Swamy Narayan Temple of Ahmedabad are
some of the holy places of the Indian sects old and new. Likewise the cathedrals
of old Goa (now part of India), the Islamic Monuments in Agra, Delhi and Bijapur
(Karnataka) are also impressive monuments. The impact of these places of wor-
ship on people is two fold: (1) Religious and (2) Cultural. Already reference has
been made to the religious aspect. The second type of experience is available to
the visitor who may be a non-believer but admires the vast and varied cultural
dimensions of India. Associated with the places of worship is the pilgrimage in
which people mover across the country in order to visit the sacred centres.

Pilgrimage is an universal type of movement among people of many
countries who seek religious or spiritual solace. They traverse vast distances on
land or sea to reach a holy place. Prior to modern transport pilgrims endured
much physical exertion to fulfill their desire. There were also many difficulties
faced by them in getting food, shelter and water. Still for centuries the pilgrims
carried out their vow to visit the holy places. Jerusalem, Santiago and Banares
are a few of the places which have attracted pilgrims from all over the world. Vic-
tor Turner (the British social anthropologist) have done outstanding work in his
comparative study of pilgrimage®. In India people from south move to far reaches
to north to worship a mountain or take bath in a holy river. Likewise, the people
of north visit the sea coast of western India or south India for a religious purpose.
The improvement in transport and communication in India have lent help to the
pilgrims. Even today the pilgrims have to stay in crowded shelters and endure
many personal discomforts. In the northern religion landslides and floods occur
in the Himalayan range during monsoon months. The cold season in the north

6 SeeVictor Turner: The Ritual Process: Structure and Anti-Structure, Aldine, Chicago, 1969.
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is also very severe. These difficulties have not stopped pilgrims from their march.
The pilgrims include both individuals and groups who share food and shelter
during the journey and make no complaints about the drawbacks.

One outstanding outcome of pilgrimage in India and elsewhere is the
pervasive sense of equality among the participants. When thousands of men,
women and children take bath in holy rivers or in hot water springs near the
temples there is no concern about their ethnic or caste background. The usual
identity which come from the village or caste background is obliterated during
the journey. The deeply structured inequality of the society is countered by the
anti-structure of the assemblage of people at ta holy place. The pilgrimage is val-
uable guide to the understanding of Indian society. it serves as a much needed
corrective to the assumption that India is dominated by hierarchic notons which
limit the interactions among the people and promote barriers. In fact in Hindu
temples the caste distinctions are not dominant. The priest who conducts rituals
for the people is not necessarily a Brahmin. In some of the important temples
of India there are Brahmins as well as non-Brahmins. Normally, the castes are
separated from each other in are marked by aspiciousness. For example, a non-
Brahmin who is ritually impure but is trained in temple liturgy acquires an auspi-
cious status. Hence, the temples also come under the category of anti-structures.
In the scholarly writings on Indian society undue emphasis is placed on caste
inequality. A totalistic understanding is more helpful for reaching a balanced
depiction of India. The holy men and women of India have come from diverse
castes but due to their inner attainment they are placed far above the ordinary
men and women, no one thinks of their caste status; those who are in search of
solace come to them on their own.

Among the non-Hindus durgahs of Muslims and gurudwaras of Sikhs
have served to make India a more equal society. They have given shelter to
people irrespective of their religious background. They are found in many parts
of India and they are visited by people from diverse backgrounds. In a country
where poverty, natural calamities and warfare have made people destitude or
homeless such havens have given hope and provided concrete help. The tem-
ples, durgahs and gurudwaras are at the basic level are organizations of people’s
welfare. Unlike the political policies of welfare which are subject to fluctuations,
these welfare centres have consistently catered to the needs of people. It is main-
ly by the public donations which are voluntary that these are managed. Besides,
no publicity campaign is launched by a holy place to secure advantages from
people. The visitors who come to these centres seek the blessings to heal their
sickness or find a solution to their personal problems. The continuation of tradi-
tional mode of welfare in modern times is a noticeable fact. Thus, tradition and
modernity have impinged on each other.

(b) Monastic Institutions: Bhuddism and Jainism in some respects dif-
fered from the main doctrine of Hinduism. Both of them aimed at a non-ritualis-
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tic kind of religion. The Buddhist and Jaina approach was to promote an ascetic
orientation by instilling monastic discipline” among their followers. Later, in the
8" century A.D. Shankara (the Hindu reformer) started 10 orders of ascetics. The
monks and nuns in Buddhists and Jaina monasteries engaged themselves in
prayer, meditation and learning. Similarly the Hindu monastic orders reoriented
the life of the people by eliminating some rituals and practices. Max Weber, in his
study of religions, referred to the otherwordly attitude of India. He was mainly
looking at the ascetic attitude of the monastic. He overlooked the fact that there
was diversity in India. The ascetic were no doubt very important but there were
many other sections of society who did not share this attitude. Centuries ago in
India made progress in astronomy, mathematics, metallurgy, ship-building, etc.
The Indian traders were engaged in trade even outside India including Greece
and Roma. The Buddhist monasteries which were thriving on the Silk Route,
which connected India to Central Asia on the one hadn and Far East on the other
hand, served as shelters for the traders and also provided warehousing facilities
for their goods; they even provided banking facilities. The Hindu monastic or-
ders extended educational opportunities to the people at large. In the last few
decades the Arya Samaj, the Ramakrishna Mission, the Swamy Narayan Trust and
the Lingayat Educational Society have done extensive educational work in India,
while keeping firmly their commitment to monastic values and norms.

An important aspect of monasticism is that there is scope for any aspir-
ant to attain a high spiritual status through the ascetic path. For example, the
four noted exponents of India’s spirituality, namely, Vivekanda, Yogandanda,
Sri Aurobidno and Mahesh Yogi belonged to a non-Brahminical background.
There is a wrong impression in some quarters that the Brahmins escaped from
the caste restrictions and became dominant in the monasteries. In fact the as-
cetic or monastic path is open to every one. There is no doubt that the ascetics
have valourised the Indian society®. Swamy Vivekananda inspired generations of
Indians by his teachings which called upon the people to rebuild the Indian So-
ciety. Sri Aurobindo made a painstaking study of the Rig Veda and cleared the
mental cobwebs created by the Western indo-logiest. He showed that the Vedas
were a rich source of symbols and ideas which can help in the reconstruction
of India. Incidentally, both of them were traditionalists and did not derive from
modern reforms. According the them the sanatana dharma yielded more and
more insights for reconstruction of the present and the future if there is sufficient
introspection. The monastic orders have also published extensively on Indian

7 PA.Sorokin referred to the stoic discipline practiced in the European monastic orders. He wrote “The majority of the medieval
thinkers stressed the same idea in various ways partly in the form of various philosophies and psychological theories, but prin-
cipally in the form of the applied arts of the re-education human being successfully practiced in the monasteries and similar
institutions. See Contemporary Sociological Theories, Kalyani Publishers, New Delhi, 1978, Indian reprint, p. 602.

8  a)SeeG.S. Ghurye: Indian Sadhus, Popular Prakashan, Bombay, 1964.
b) C.N.Venugopal:“G.S. Ghurye's Sociology of Religion”in A.R.Momin ed. The Legacy of G.S. Ghurye, Popular Prakashan, Bombay, 1966.,
pp. 47-60.

30 TTOJINTUKA W PEJIUTUIA Y CABPEMEHOJ UHANIN



CN. Venugopal, POLITY, RELIGION AND SECULARISM IN INDIA: A STUDY OF INTERRELATIONSHIPS « (pp 21-40)

culture and religion in English and other languages. The objective of social ser-
vice through education and inculcation of discipline among the youth has been
achieved by these missions.

A brief reference may be made here to the Christian monasteries. In me-
dieval Europe a number of monastic orders founded by Jesuits, Benedictines, the
followers of St. Francis started ameliorative work. These orders were opposed
to the worldly concerns of the Roman Chruch during the Dark Age of Europe,
these monastic centres were enclaves of learning and spirituality. They encour-
aged the cultivation of sciences and arts within the cloisters. The educational
missions derived from them are found in India also. There are many convents,
schools and colleges named after St. Charles, St. Zavier, Lady of the Rosary, etc.
While the Catholics have gained a firm roothold in the domain of education, the
Protestants are actively engaged in the spread of medical welfare through hos-
pitals. India’s composite societies is built up many cultural strands but there is an
underlying unity which seems to be timeless.

(C) Castes, Sects and Cults: Castes and their Networks: In the post-Vedic
times for several centuries have occupied a dominant position in India. There are
about 3000 castes, small or big. The all India pattern recognizes four varna or-
ders: the learned people, the warriors, traders and agriculturists and the service
class. But verna (which means colour) is different from jati (caste). The verna refers
to a national category based on the individuals attributes; by contrast jati refers
to a concrete category into which one is born. There have been several kings or
soldiers who came up from non-warrior background but attained success due
to self-effort. For example, Chandra Gupta was born into a non-ruling family; yet
he became the emperor through his valour. Likewise a person born in the lower
category can rise to the rank of the learned. Valmiki wh composed Ramayana
and Vyas who composed Mahabharata came up from a lower level. The castes®
are hereditary social unit. At the time of birth a person acquires a social position
high or low. It is called “status by ascription” in sociology. However, many castes
arose from the guild background. The guilds were engaged in the production
of weapons, textiles, arts and crafts. The productive process in the country was
supported by the guilds. Ther rulers assured protection to the castes and guilds
by confirming their traditional rights and privileges. This policy measure helped
in the continuation of social order.

Castes shared from positive as well as negative traits. They conferred a
social identity on their members. Marriage, property inheritance and peaceful
pursuit of occupations were made possible under the aegis of caste framework.
The main difference between the higher and lower castes is this: the former are
usually affiliated to the monastic orders from whom they seek guidance; the lat-

9 Berreman writes:“A Caste hierarchy is to large extent an interactional hierarchy ... . Every relevant other is a superior, a peer or an
inferior depending on caste. Only within the caste is status equality found. . .” See G.D. Berreman “Caste Systems”in Peter Worsley
(ed.) Modern Sociology, Penguin, Harmondsworth, UK. p. 511.
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ter have strong caste councils which strictly regulate the conduct of their mem-
bers. The negative aspects of castes are the exclusive attitude of their members.
There are also ritual restrictions which limit the psychological barriers in daily
life due to modernization some of these restrictions are modified but within
the closed circle of caste they continue in one way or the other. But virtually all
spheres of life professions, services, political affiliations are influenced by castes
in some way or other. When the candidates contest the elections for the assem-
bly or the parliament, caste and community consideration have a role to play.
However, there are exception to this rule. It must be recognized that the reality of
caste has somewhat halted India’s secular progress.

Castes in India cut across the religions barriers. In some form or the other
caste consideration are present among the Mulsims, the Sikhs and the Christians.
Among the non-Hindu groups castes are not recognized in terms of doctrine or
spiritual authority. But they exist as ground reality: Marriages are not devoid of
caste ties. The converts from upper castes prefer their own level in choosing the
marriage partners. Louis Dumont, the French sociologist, has made references to
the pervasive caste consciousness in India. In the recent years, the lower castes
have acquired some special status in the form of quotas in admission to colleges,
jobs, etc. The sects which exist in India are in Principle different from castes but
they too have some caste preferences. But in modern times the castes are inter-
acting in public places (markets, etc) as never before. The old social isolation does
not exist any longer. In buses and train people move together, take food in hotels
without reference to the caste background. This is a step in modernization.

Sects and Cults: The last millennium saw the rise of devotional move-
ments called Bhaktism™. In every major region of India, the Bhakti movement
emphasized the common man'’s nearness to god through the emotions of love,
affection and goodwill. Guru Nanak in Punjab, Tulsidas and Kabir in the Hindi re-
gion of north India, Chaitanya Mahaprabhu in Bengal, Basaveswara in Karnataka,
Shankardeva in Assam, Mira Bai in Rajasthan and Narsi Mehta in Gujarat are some
of the examples. These people ware poets and saints who composed in the re-
gional languages which were commonly understood by the people. The mod-
ernization of Indian languages was made possible by such literary efforts. Even
to this day they are popular because people can understand the message. These
poets came from the diverse backgrounds. Tukaram who composed Marathi lit-
erature of high order came from a lower caste. The Bhakti movement liberated
people from the hegemony of Sanskrit. In Fact this contributed to the seculariza-
tion of Indian societyby opening up the common channels of communication.

Another important outcome of the Bhakti movement was that the so-
cial interactions among the people were no longer restricted to the caste back-
ground. The satsang organized under the aegis of Bhaktism were assemblages of

10  a) See C.N.Venugopal: Ideology and Society in India, Criterion, New Delhi, 1988. b) C.N. Venugopal: Religion and Society in India,
Gyan Publishers, New Delhi, 1988.
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people in which men, women and children prayed together, ate the food served
to them and also stayed in common shelters. For centuries the satsangs have oc-
cupied an important place in north India. The satsangs are similar to pilgrimage:
just as the bath in the holy river purifies a person, the participant in a Bhakti gath-
ering is purified; the guru male or female is the holy water. Similarly, the Sufies of
north India rallied people around them irrespective of their caste or community
background. Both Bhakti and Sufi social gatherings ushered in widespread syn-
cretistic culture in India. The Hindu and Muslim groups shared many values by
participating in devotional activities.

The sects lay down some criteria for admitting members to their fold. The
members have to abide by the discipline of the sect. they have to wear clothes
and share the food according to the common practices. The sect membership
confers on them a social identity which is distinct from caste identity. In the sect
the Guru is succeeded by a designated discipline who is acceptable to the mem-
bers. By contrast, in a cult the people rally around a person credited with mystical
or magical powers. After this person is no longer there the cult usually ceases
to exist. However, the followers of cult believe that the spirit of the leader exists
in transcendental sence. For example Shiridi Saibaba who exists in the last part
of 19" century in Maharashtra has become the cult figure of an extraordinary
stature. Even now numerous people converge in the shrine dedicated to him
and offer prayers to him. The cult is growing stronger by the day; the modern
transport had aided the fast movement of people from different parts of India
towards Shiridi. Similar cults are existing in India which attract a wide variety of
people. Common to cults is the magic or miracle which is attributed personality
of the cult leader.

Secularism has become the main trend in modern world. In Western Eu-
rope after the industrial revolution, many countries separated state from Church
in the public domain. The state adopted secular policies independent of the
Church. Thereafter religious affairs became part of private domain. One reason
for this was that the Church resisted some developments in science; besides
the people were experiencing a lack of mental freedom because they had to
abide by the doctrine of the Church. In Western Europe secularism reached the
zenith in France after the French revolution; along with the march in science and
technology mass political parties arose in Europe which nearly obliterated the
earlier political pluralism based on local communities. Noted intellectuals’ like
Durkheim, Bonald, Hegel and Edmund Burke resisted the inroads made by the
big political set up. The previous political system was based upon primary hu-
man relations in which people knew each other. The social solidarity based on
reciprocity and collective feelings was eroded by an impersonal political culture.

In India there has never been a separation between the secular and

11 See Robert Nishet: The Sociological Tradition, University of California (U.S.A.) 1966, pp. 47-106.
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the religious domain in historical as well as present times. The noted rulers of
the past such as Ashoka, Kanishka, the Imperial Guptas and Harsha who con-
trolled most parts of north India had followed a policy of tolerance toward re-
ligions. They made grants and donations to Hindu, Buddhist and Jaina temples
and monasteries. During the Islamic rule (11the to 17* centuries A.D.) there were
some mixed trends. Some of the early sultans used forces to convert sections of
people to Islam. Aurangzeb the later Moughal ruler imposed upon non-Muslims
areligious tax known as Jizya. But Akbar was a liberal ruler who brought together
Hindus and Muslims through his amity and goodwill. The British rulers of the ear-
ly period of colonialism were not opposed to India’s religious traditions. Warren
Hastings the governor general sent his offerings to the temple of kali in Kolkata
worshipped by Hindus. He also gave grants to Max Muller to edit and translate
the Rig Veda from Sanskrit into English. The sultans and kings who ruled in India
generally tolerated religious diversities because it ensured for them the loyalty
of their subjects.

Under the constitution of India there are provisions for both secular
and religious pursuits; individuals and groups are free to follow their chosen
way of life without, of course, curtaining each other’s right. B.R. Ambedkar who
contributed much to the making of the Indian constitution became a Buddhist
and launched a social movement for the improvement of the underprivileged
groups in India. He used a religious idiom in guiding his followers on the path of
progress. He generally encouraged education for the masses. M.K. Gandhi who
led the people of India to political freedom was a religious person. He drew his
ideas from Gita, Bible and Koran. In the 1950s of 20™ century Vinoba Bhave, a fol-
lower of Gandhi, launched the Sarvodaya Movement to redeem the plight of the
landless peasants and other deprived sections. He too used ideas drawn from
religious texts to awaken the people and draw them out of their backwardness.
Botth Gandhi abd Bhave gave attention to the improvement of rural life through
constructive programmes. Thus secular progress is not halted by the religious
orientation; even if the leaders of the society are non-believers, most common
people subscribe to one faith or the other.

The communal strife which occurred in India before and after Independ-
ence was the result of the British policy of divide and rule. In the first decade of
the 20™ century Lord Curzon the viceroy of India divided Bengal into Western
and Eastern Provinces by the communal criteria. This created a discord between
Hindu and Muslims. In North India Communal electrorates were created in which
the Hindus and Muslims voted separately in the provincial elections. This later
led to the creation of India and Pakistan as separate states in the region. In the
postOindependence period the communal riots took place in many towns and
cities in which both Hindus and Muslims were killed. At present communal strife
has receded to the background but the national unity is disrupted due to militan-
cy and terrorism. One positive trend is that the religious bodies which have been
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part of the Indian tradition have not become communal in outlook. By contrast
both among Hindu and Muslim militant groups have given rise to a communal
ideology in other words, there is communalization of some sections of political
parties but the religious groups are not similarly affected™.

There are two challenges to secularism in present day India. One is that
there is a long standing dynastic tradition in Indian society. during the British
rule which lasted for nearly two and half centuries (18" century to the middle
of 20" century) under the treaty relations six hundred princely states were cre-
ated all over India/ the traditional ruling families who became the heads of these
states were given special powers and privileges. In turn most of these rulers re-
mained loyal to the British Empire. They lived in large palaces and led a lavish
life style which was supported by their inherited wealth and a large share of the
taxes collected from their subjects. In contrast most people in these states lived
in poverty, controlled by their caste regulations. However a few large states like
Hyderabad, Baroda, Indore, Bhopal, Jaipur and Mysore became quite progres-
sive in terms of education, industrial development, etc. The succession to these
states was inherited right subject to the viceroy’s approval. Between 1947 and
1950 most of these states were merged in the Indian union but the former rulers
retained some privileges till the year 1971.

In many spheres of Indian society such as politics, business, professions
such as law and medicine, defense services, etc. usually the offspring continue
in the path of their elders. In the professions and the defense services selec-
tion is through competition and those who are not up to the mark cannot get
into them. But in politics and business merit alone is not sufficient to succeed
to top position. Here nepotism and favouritism came into the selection process.
The rules may be modified to accommodate smooth succession. The persons
endowed with merit suffer a setback because of extraneous influences. In the
development of Indian secularism this method is unsuitable. In the field of busi-
ness there is an emergence of crony capitalism in some areas of investment. This
means that business partnerships are made or broken not according to the mar-
ket criteria but according to family, kinship and caste considerations. This has ad-
versely affected the further development of Indian industry. It is worth mention-
ing that during the long colonial rule there was no comprador capitalism. The
Indian business houses such as Tatas, Birlas built up capital through their hard
work and public support. They did not derive capital from the British banks. The
Indian banking industry which has contributed to the emergence if industries
has remained strong till the present. In contrast in U.S.A. many small or big banks
have gone into liquidation. Since the 1980s India has become self sufficient in
grains due to important strides made in the techniques of production. The emer-
gence of a large middle class has altered India’s position in the world. In spite of

12 See C.N.Venugopal “The Sociology of Religion in India”in Yogendra Singh (ed.) Social Sciences: Communication, Anthropology and
Sociologys:, New Delhi, 2010, p.485.
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poverty and backwardness which are evident in the country’s hinterland it has
reached the status of a high order.

A brief reference may be made to the prevalence of corruption in public
life. American sociologist Sutherland’s description of white collar crime is found
in India also. This type of crime is not visible to the public but it leads to diver-
sion of public funds, misuse of official position for selfish ends and formation of
secrete networks. The respectable looking politician, administrator or business-
man has often indulged in corruption. In particular the funds are diverted into
the hands of kith and kin for safe custody. In the recent years some very big cases
of corruption have been exposed through the mass media, there is also a lot of
protest against corruption by the members of the public. In the coming years this
will be a big challenge for Indian society. among the common people there is an
appreciation of the British rule where most of the foreign and Indian officers and
subordinates were dedicated to their work and maintained clean records of ser-
vice. When there is a fast development of the country there is a higher incidence
of corruption due to the lack of effective supervision. There is a negative trait
among many Indians who treat corruption with indifference. Further the lack of
corrective action has come in the way of eliminating corruption.
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L.H. Benyronan

APXXABHO YPEBEE, PEJIUTNJA N CEKYJIAPUSAM Y
MHAWIN: CTYOAUJA MEHLYOOHOCA

Pe3nme

Y Hajehem peny cBeTa, NOAUTUYKM MpoLecu Cy HacTanu u3 ApyLiT-
BeHe maTtpuue. [nemeHa, KNaHOBK, KacTe 1 Knace Cy rnocrojane y ApYyLTBEHOj
opraHu3zauuju. EkoHomuja, opxaBHo ypeberbe, pennruja, nopoaunua n pogourH-
CKe Be3e Cy ce pa3Bujafie y OKBMPY ApYyLTBeHOr obpacua. Kaga je ApuctoTten
peKao fa je YOBeK NOINTUYKA XNBOTUHA MMAO je Ha YMY APYLUTBEHN efleMeHT. Y
aHTWYKO] [puKOj APYLUTBEHO 1 NoANTUYKO cy 6unu mehysasucHu. O.[1. KoynarHec
y CBOjOj CTYAWjW O aHTUYKMM FPafoBKMa je 3abenexuno ga y [pukum rpagosuma
- ApKaBama, NONMNTMYKA akTUBHOCT cioboaHux rpahaHa (Koja je nckibyursana
»eHe 1 poboBse) 6ua NoBe3aHa ca APYLUTBEHVM 1 BEPCKUM AYKHOCTUMA 1 0ba-
Be3ama. Jbyan Koju 61 ce OKynuam Ha jaBHOM TPry Cy y4eCTOBann y rpafiCkom
KyNnTy KOju1 je CnaBmO HKxoBe npeTke 1 60XKaHCTBa a MOTOM Ce YK/byunBanu y
nonuTnyKe amckycunje. PUMckmn rpagoBu cy Takohe nmanu civyHe KyntoBe Koju
cy 6unu BoheHu of cTpaHe ceHaTopa y npucycTy rpabaHa. MogepHe gp»kase cy
TpeTupasne NONNTUYKM pag Kao ¢opManaH NpoLec Koju je He3aBNCTaH Of OCTa-
nux pakTopa. [laHac, AUpeKTHa nNapTuumMnauuja jbyan y noamMTium je nocrana
NPOLLIOCT.

Jomahn enemeHT je CKOpO HecTao 3060r yCMOHa penpeseHTaTBHe
nemokpartuje. J. Xabepmac je npumeTro aa je y EBponuy noct — 171om Beky jaBHa
cdepa HecTana 3aTo WITO je CKOPO HecTana AVPEeKTHa napTuumnaumja rpahaHa
y rpagckum caBeTrma. Xapong Jlacku, 6puTaHcKn mucaunal, je npumeTro aa
Cafallbe jaBHO MULL/bEHE HUjEe HATU jJaBHO HUTU MULWIberbe. [lpyrum peunma,
nonuTMYapu cy npeysenv GyHKLUWjy jaBHOCTM KOja je MPeTXOAHO CnobofHO 13-
pasuvna cBoje MULLbEHE.

MHpnjcko ppywTBO Huje 6mno camo MynTMeTHu4YKko, Beh n mynTu-
BepcKo. MHanjcke penurnje cy naHTenCTUYKe Y KojMa ce npupoaa Bnan Kao
MaHudecTaumja 6oxkaHcTBa. CynpOTHO Off MOHOTEUCTUYKUX penurvja 3anag-
He A3uje, 6OXKaHCTBO je U3BYYEHO 13 MPUPOAE U YUMHEHO TPAHCLEAEHTHNUM. Y
npexpuwhaHckoj epu (y Bpeme HanHrama v 6yarsma) 6uo je Benvku 6poj ma-
nnx penybnnka Ha ceBepy. M Hanasumo nopatke o rma y OyancTuuknm Jatak
npryama (nncaHe v Ha Manu jeauky n Ha caHckpuTy). OBe KpaTke npuye umajy
jak HapoaHM KapaKTep: OHe cy brparne cBoje Bnajape yrnaBHOM Mo 3acslyrama,
nocTojana je BUCOKO paluvpeHa naptuumnaumja Hapoda y nofMTUYKMM NOCso-
BMMa. Y Tpehem BeKy npe HoBe epe AnekcaHaap je cturao go rpaHuua Muguje,
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OBO je yUMHUII0 CaMO Ja Ce nojaya APYLUTBEHO — MOMNTMYKO NpeBupamse. Mako ce
AnekcaHnfap usHeHaga Bpatno y MakefgoHujy, YaHakuja (No3HaT n Kao Kaytumba)
je nckopucTro cTpax of rpuke MHBaswje Aa Mobunuile Hapog 3a CTBapake LieH-
Tpanu3oBaHe apxase. OH je nHcnupucao YanaparynTy (paTHuMKa) Aa Hanpasu
Maypwujcky ap»aBy y UCTOYHOj MIHAMju. HakoH Tora, MHOre ciinyHe fp»kase cy
HacTane Ha pasnMunUTMM MmectmMa y VIHanju. YnpKoc hXOBM arpecyBHUM UK
[eCcrnoTCKMM TeHAeHLMjamMa, OBe BeNKe Ap»aBe Cy AonpuHene ApYLUTBEHO]
cTabunHoctn. OHe cy fieKpeTuma LWTUTUIIE MHOTe eTHUYKE rpyre Koje cy bune
ancop6oBaHe y KaCTUHCKM cncTeM. aKo je KaCTUHCKU CUCTeM XMjapXIn30BaH, OH
je 3acHOBaH Ha peumnnpoyHMM Be3ama. lopepf Tora, oHe Cy NOoCTaBusie OCHOBe
APYLUTBEHO — EKOHOMCKOT pa3Boja.

Ha jy>kHOM peny nonyocTpBa CeOCKM CaBeTu MO3HaTU Kao MaHvajatu
cy noctanu BeoMa edeKkTMBHU y pypanHuM cpegmnHama. OHU cy KOHTponucanu
3eMby, NocneLwrBany napTyumnaymjy y nocsIoB1Uma cena 1 KaxHaBany OHe Koju
Cy rpewmnu. Jy>kHu KparbeBU HUKaga HUCY OMEeTanu lUxoBy ayToHOMUjy. Ha ce-
Bepy Cy CeOCKM NaH4ajaTy Takohe nocTojanu cee fo AeceTor Beka. Ha noueTtky
6puTaHCKe BnagasuHe (1711 BeK) OBU CEOCKM CaBeTU Cy Ounm yKnHyTW. Pagxaka-
Man Mykepje, NHAWjCKIM COLMOIOT, UX je OMKrcao Kao ‘AeMOKpaTuje CToka'. Mako
MHorv Haunjum Hucy obpasoBaHu, OHM Cy KOPUCTUAN MHTENUreHUWjy brpajyhin
CBOje NpeACTaBHMKE 3a CKYMLUTMHY 1 napnameHT. To je yrnaBHom 360r Hacneg-
CTBa NaH4ajaTta.

NHanjckn nonnTnukm cuctem je TpaguLmMoHanHo ypehusaH ca fsa Tmna
npaBHNX TeKcToBa. 1. AxapmaliaTpe (ypehusaHe og ctpaHe MaHya u ocTanmx)
1 2. HUTUWaTpPe (Kao wTo cy ApTxawatpa, lWykpa Hutuwapa n bxunma Koja ce
obpaha MaxabxapaTu Koja je no3HaTta Kao LLlaHTrnapBga). TekcToBM NpBOr TMa
MocTaB/bajy NpaBusia O YCNoCcTaB/bakby BEPCKUX AY>KHOCTU, CNpoBohene npa-
BWNa, Ka3He 3a NpekKpLuaj. TeKCToBM Apyror Tuna ce Brie OfHOCEe Ha CBAaKOAHEB-
He CTBapwW NoBe3aHe ca arpuKynTypoMm, HaBOAHaBateM, yBO30OM 1 M3BO30OM U
BOjHOM opraHu3auujom. OgaBge NoTNYe NHAWJCKN ceKynapur3am. Jpyrum peun-
Ma, NpaBuNa LWTUTE KaKo BEPCKE TaKo 1 CEeKyNapHe Texme cybjekTa. MHamjcke
Bohe (XuHpycw, 6yanct n HauHw) cy npatune NcTe TeKCTOBe Yy cnpoBohery
npaspae, Bogehu paToBe NpOTMB OCBajaya 1 YyBajyhv yHyTpaLlrbu Mup.

Jarbe, nBa aHTUUKa cucTema uHAMjcke dunocoduje — Bavwelumnka n
Camkuja cy 6rnum yecto KopuwheHn. OHM Cy MOCTaBWAM OCHOBE 3a fjarby Pa3Boj
NHAnjCcKe Hayke. AnbyprHU, NePCUjCKM HAYUHMIK, je Onmncao AeTarbHO MHAWCKM
pa3Boj HayKe, MaTemaTuKe 1 actpoHomuje y 10Tom BeKy. OBO jacHO nokasyje aa
VHANjCKe pennrnje HUCY NPOTMBHE HayLuW Koja je ceKynapHa akTUBHOCT. YCTaB
NHpuje (1951) HMje BMAEO HMKAKBY KOHTpaauKuujy vnsmehy penurunje n ceky-
napusma. Oba Tina akTMBHOCTU cy nerutumHe y Nnguju. Cen rpahanHm MHawnje
umajy cnobony oboxaBarba, jeiMHN YCNOB je Aa Ce jedHa penvruja He mela y
pennrujckn XmBoT apyre rpyne. Mehytum, y ckopuje speme Xunay, Cuknctunu-
Ke n MycnMmaHcKke MUIUTaAHTHe rpyrne Cy NoKBapwne 1u omeTtane ApYyLUTBEHY

POLITICS AND RELIGION IN CONTEMPORARY INDIA 39



40

TTOJTUTHKOJIOMMIA PETIMTWIE 6p. 1/2013 200 VIl « POLITICS AND RELIGION « POLITOLOGIE DES RELIGIONS « Ne 1/2013 Vol. Vil

xapMoHujy. OBe TeH3uje 1 npobnemu he 6UTN aHan3npaHe y o6MHMjoj Bep3nju
OBOr paja.

KJ'by‘lHe peun: MynTneTHNYKO, MynTnBepCKo, Xo4oua whe, YKIbYYEHOCT,
I'IaHLIajaTI/I, ceKkynapumsam
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