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Organized Hinduisms: From Vedic Truth
to Hindu Nation

Daniel Gold

Prologue

The vown of Ayodhya in the castern Gan-
genc plain s known to pious Hindus as the birthplace of King Ram, the human
incarnation of Lord Vishnu and the prime exemplar of orthodox Hindu virmues.
Home to ascerics and visited by devortees from all over India, Avodhya has neverthe-
less managed o eseape the chaotic excitement and hucksterism that comes with the
worst excesses of the pilgrim trade. To the jaded rescarcher of raditional Hindu life,
it can seem an unusually peaceful place, with visitors and residents calmly following
their customary pursuits in the shops and remples throughour the town. Only once
during my several sojoums there in 1980 and 1981 was an attempt made to draw me
ino a charged religious situation—and this by no tradinonal pilgrim’s guide.

Ram was bom, they say, on a hill inside the town, which the Hindus refer to as
“Ram’s birthplace,™ But thus same hill is also the site of 2 mosque said o have been
established by Babur, the first Mogul emperor of India, during a sojourn to Ayodhva
in 1528.! To Muslims, then, the site is known as Baled maifid, “Babur’s mosque.” In
1949, two vears after India became independent as a2 Hindu-majority but officially
secular state, an image of Ram appeared in the building at the siee—Dby the agency of
god, say pious Hindus; by the agency of Hinduo acrivises, say oymical Mushms: Follow-
ing the clashes berween Hindus and Muslims that ensued, the building was closed
and the districe magistrate was ordered to remove the image. This, however, he re-
fused to do, citing concerns about renewed communal violence. Bur the magistrate’s
refuisal to act had further consequences. Because Hindus expect their images oo neocive
regular worship, they have been permitted to enter the building once a year on the
anniversary of the image’s appearance; 2 program of devotional singing, moreover,
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has been instituted in front of the building. The issue of Ram’s birthplace Baburs
mosque has since prompted several Hindu and Muslim groups to mitiate Lirigason,
but no suit seemns likely ever o reach satisfactory resolution,?

The case has become a cause more imporeant for religions activists from outssde
the area than for the local population. Eventually large sectors of the Hindu poblc
winild be roused with a highly effective image depicting Ram in jail * During the mome
of my visit, both sides were maintaining a presence at the site. Approaching a boors
wiell stocked with literature presenting the Hindu point of view, [ was assored v =
fery-cyed young man that the present building had originally been an importaes
temple; Babur had then wrongfully tomed it into 2 mosque 1o commemiorste s
victory over the Hindus. Besides, my interbocutor reasoned, there was only one bt
place of Ram, and it was m the sacred Hindu soil of Avodhya. Even if Babur had b
the mosque himself, he was just 2 marander from outside. The young man kooked
deran amd murmured: If the Muslims want someplace special to worship, ler them 2=
o Pakistan. Then he continwed with more energy, didn't T want to sign my name o=
their list and give 2 financial offering ro their cause?

This was not the traditional Hinduism of cemple pricsts and ritual but an oz
nized defense of perceived Hindu rights, and it was encountering sinilarly organses
Muslim forces. Relations between the two sides were tense, but they were noe s
murderous, They were, however, to become so, In 1986, as the result of 3 legal pe=
rion, a local court allowed the building to open for Hindu worship, While nor makss
a final ruling on the case, the judge saw no legal reason for the building o be choses
mareover, he had been assured by the Ayodhya police thar opening the bulkSes
wotld lead 1o no violence in the area. Instead, violent rioting soon broke out = s
other towns scartered chrough the north [ndian plains, Shops were burned and &
bamb set off, at least twenty people died.*

By 1989, the confrontation at Babur's mosque had mrned into 2 major poisss
paue, At convention of Hindu activists held that Febrpary, o decision was made =
build a new temple ar the site. The project was conceived as an event thar sl
mvolve Hindus across the nation and from all strata of society. Small donations wes
sought from common people, and beicks for the remple’s construction were s
crated in villages all over north India to be carried to the site. Vigorous organimsssss
efforts in the sunvmer and avtumn led 1o increased wnrest, with riots flaring = &
tween Hindus and Muslims throughout the northern regions.® Tensions heighsesss
in November, when both the laying of the remple’s foundarion stone and the Inses
general elections were scheduled to take place. Although Rajiv Gandhi's gpoversses
had been tryving to mediate the escalating dispute, its artempts were nnsicoestl s
managed to alienate both Hindu and Muskim activists, contributing to Gands's &
fear at the polls.* In the north, where reverberations from the remple dispess s
miost severe, Gandhi's party lost most of its seats in parliament, and an enerpesssd
large number of them passed 1o candidates from the Hindu right. Through ssiSs
organization, legal plovs, and political maneuvering, Hindu activises had, for the
ment, gained unprecedented influence on the national government.
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The Arya Samaj and R3S as Movements of Organized Hinduism

With their penrions, provocative placards, and populist militancy, the defenders of
Ram's birthplace offer a vemsion of Hinduism thar diverges greatly from the ritual and
devorion of most of the piows Hindis who come to pray in the temples of Ayodhya,
Yet this politicized, acoivist Hinduism, although raken up only by a minority, has
considerable precedent. Movements of organized Hinduism arose in British India
from the first two decades of the nineteenth cenmury, alongside parallel movements of
Muslims and Sikhs, As movements of collective solidarity, all these groups recognized
2 number of collecrive comperitors, with whom they interacred and from whom they
kearned. The Indian groups then, 2 now, faced off against one another—bath beyond
their broad religious communiries and within them. All. moreover, also confronted
Christian missionarics, whom they understood 1o be in league with the British colo-
nial power. This perceived threat from the West was in its origins more pressing than
the challenge of other Indian groups and in its results more revolutionary, For in
reacting oo threars understood as modern and Western, all the Indian groups end up
having to adape Wistern organizational models.

In the Hindu case especially, the adaptation of Western models entails some drastic
transformations. of the structures of traditional religion. The importance of casee
membership may be ourweighed by that of committee membership. Where once
people found religious auchority in their family priest or 2 lineage of gurus, they may
now find it in a formalized organizational hierarchy. Together with these structural
innovations, moreover, come changes in ideas abour Hindo communiry isself: ques-
tinis arise abour both its external boundaries and the tradidional socioreligions divi-
sions within it. Indeed, many think that even if it has to enrail drastic reforms in
tradition, 3 new socioreligious order among Hindus is nevertheless necessary, crucial
for the vitality, if not the very survival, of Hinduism in the modem world. To effect
these internal reforms within and 1o ward off external threars, Hindus muse organize,
If fundamentalist religion implies a resolute religions reaction to forces of moderniry,
then fundamentalist Hinduism is necessarily organized Hindutsm.

Arising in various regions and catering to different constituencies, movements of
organized Hinduism have sometimes cooperated with one another and just as often
not. Nevertheless, the major politically active groups reveal a line of development
traceable from the kst quarter of the nincteenth century. To present a sense of the
direction of organized Hindu reaction, [ will deal with two groups: the Arya Samaj,
vital ar the beginning of the period, and the Rashiriya Svayamsevak Sangh, commonly
abbreviated RSS, snll very important today, The Arya Samaj was in its origins a
nineteenth-contury mowvement of religions reform that served - part as an organ of
Hindu nationalism during the political tensions of the eaely rwentieth century. This
was the era when the RSS emerged, the creation of an individual palitical activist with
a vision of Hindu cultural renewal through personal discipline, Phenomenologically,
the Arva Sama) and the RSS present contrasting assertions of Hindu identity in a
secular, pluralistic world: the first grounded in specifically religious reforms of doc-
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trine and practice, the sccond in cultural and national kvalties. Fistorically, they =
veal a development from a narrowly based sectarian organization o a movemess
reaching out to encompass a wider segment of the Hindu population.

Established in Bombay in 1875, the Arva Samaj found its greatest strength amons
the educared classes of the Punjab and the north Indian plains, From the end of ==
nineteenth century through the first decades of twentieth, its prowth was steady and
robust: from 39952 in LB9], toc 243,000 in 1911, po 9H1,233 in 1931, the last ver
i which the Indian census counted its members separately. By Indian independencs
in 1947 total membership in the Arya Samaj worldwide has been estimared ar mess
than one and a half million.” Although the Arya Samaj is known to Hindus of nosss
India through its nerwork of schools and colleges, it has not been a significans pees
ence in the south, where it has intervenied at times dunng speafic orises but has nowes
had a vital membership base.

In Hindu India the term Arm carmies complex conmotanions. It refers first of of =
the early Indo-Arvans who sertled in the subcontinent in the second millennes
B.C.E., bringing with them the cardy Vedic scriptures still revered by all Hindos, 5
modern Hindi, the term also means “coltured™ or “refined,”™ 2 meaning highlghess
by important leaders of the R3S as well as the Arya Samaj.* Thus the Arya Sama
licerally, the “Socicty of Aryas,” suggests an association of cultured Hindus folloses
the pristine tradition of the andent Vedas. For as educared reformers, members of S
Arya Samaj adhen: to what they perceive to be the core tradition of Vedic texts s
dismiss much of later Hindu tradition as degenerate practice thar is best forgoemes. &
its attempes to build directly on the Vedic corpus—the eardiest of Hindu sorptasse—
the Arya Samaj presents one of the closest parallels to Western fundanentaliom of =8
the Indian groups. And like most Western fundamentalises, members of the S
Samaj usually see themselves as belonging to a2 specific movement withen 2 st
religions community: a definiee religious proup with its own leaders, guiding s
and sacraments.

Prominent members of the B35, by contrast, often describe their group puiies
not as a religious instinotion within Hinduism but as a Hindu culurl orpasss
tion—a characterzation thar seems most apt when culture is understood s s
broadly inclusive sense, informing religious, economic, and political life. The wae
majority of members of the RSS remain convenrional Hindus by most peopie’s s
dards, purting faith in the accumulated wisdom of tradition and following mos S
not all) traditional pracrices. They may say they have joined the B5S to “held S
acter,” as a favorite RS expression goes—both their own character and the of s
natton. The full name of the RSS8-—which translares as the “Narional Limon of S
unteers™—thus reflects an ethos of patriotic service.

Its top beadership bong dominated by Maharashrrian Brahmans, the R5S consmss
to maineain its national headquarrers in Magpur, Maharashira, where wosess IS
meets the cularal north. From there the movement has spread decp into the Sl
speaking northern heartland, where it is particulardy vital among the urbes mie
classes. In pecent years, the RSS has also become a visible presence in some s
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the south, particularly Kerala. Although its acrive membership has fAucruared since
Indian independence, it grew rapidly through the eighties: from estimates of about
200,000 on the eve of independence in 1947, to 1,000,000 in 1979, to 1,800,000 in
1989.* With a disciplined core of workers, a widespread following, and a network of
affiliated organizations, the RSS works both publicly and behind the scenes 1o pro-
moge a vision of Hindu culrural ideals that is often at odds with the policics of the
secular Indian state, Thus, at the initial confrontation between Hindus and Muslims
at Avodhya in 1949, the district magistrate who resolutely refused orders to remove
Ram’s image and so consolidated Hindu gains was known as an RSS supporter; he
was, however, eventually forced into early retirement, his activisr role being unaccept-
able to the ruling powers, '

From the pomnt of view of the secular natonaliss who have governed independent
India, then, the aims sometimes espoused by the Arya Samaj and usually articulated
by the R5S can appear intolerably rooted in communalism-—a concept of group sclt-
interest that normally has negative connotations in the mainstream Indian press.!
There the term 15 used in reference o struggles for local power among regional Hindu
caste groups as well as to rivalries between members of India’s broad relipious divi-
sions. The former struggles seem 1o have been long endemic 1o rraditional India, bur
the latter conflicts entail an idea of religiously defined community originally shaped
by British colonial palicy.

Hindus—with their many castes and subcastes living in various distinctive regions
of the subcontinent—have historically been aware of themselves, not as a single reli-
giows group, bt as many discrete communiries [iving together in various states of
domination, cooperation, and distanced alienation. The advent of Islam, Christianiry,
ind a distince Sikh identicy mm]:rhl:at:d martters, but the Hindu FEIEPI.'CIJ'I.‘: of sepa-
rate commumpities could still contain these large traditions in all their varieties. With
the establishment of British colonial mule in the ninetcenth century, however, the per-
spectives of the mative Indian commuinities on both themselves and one another began
to change.

In all the Indian communities, traditional elices had to come to terms with the idea
of a new dominant class as well as the reality of a new social and cconomic order, To
many Indian thinkers, the case with which their people had been brought to subrmis-
sion by much smaller numbers of Europeans meant thar there were serious problems
in the contemporary state of Indian sociery. Reform movements emerged that looked
o models from both the contemporary West and different idealized Indian pasts. Ar
the same time, the British regime creared fresh cadres of derks and administrators at
middle mnks and higher. New, city-based Indian elites emerged—both burcaucranic
arwdl commercial. Although these were never as exalted as the Briosh overlords, they
were often wealthier and more powerful than the descendants of the old landed gen-
try. Crucial to advancement within the new elires was 2 knowledge of Western ways,
for which an English education was usually seen as a valued prerequisive. But an
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educarion alonc was not enough to secure a good administrative appointment, mans
of the best of which were reserved for Europeans. The competition for positions at
all levels was strong, and its terms were defined by the Brinish,

The form of compention that developed in urban India by the end of the nine-
teenth centiary emerged from a Western model that was adapted to the exigencies of
the colonial siuation. Certainly the spiric of comperition berween refative equals thas
was imported by the British from caprealist, increasingly democratic Europe was o
sentially alien to the maditional Hindu ethos, which fearures hicrarchy and synergs
among separate commumnitics, Although the communities that made up the traditions’
Hindu socioreligious hierarchy were often able to compete over their relative poss-
tions within it, they joined in the assumption that the hierarchy itself should be e
basis for an organic whobe, whise elements would nansrally cooperate. The Brims
recognized the compusite nature of traditional Indian sociery but distinguished liree
comnmunities that, from their point of view ar leasr, were indeed relarive equals. Thes
the keaders of the religiously neutral colonial government formally defined the maos
socioreligious components of their realm in terms of the broad traditions thar thes
understood as religious from their Western perspective: Hindu, Muslim, and Siéki

British adminiserators then used these broad communal divisions as a bass S
poverming their realms. From carly encounters with particular segments of wade
ranging communitics, the British were Bable to form stereotypes of the commimess
az whalee (e Hindus atr.-j'_-:i_ﬂ:r_' dncile har were ."-'.‘.!IH‘:.F!g', Muelime were vrarhbs w=
could be famatical). They then tried o favor groups that seemed loval to thes e
keep a balance among the rest, while trying 1o emplov the perceived nature of eact s
their own best advantage. Thus, in the administrarion, a tadt system of quots sl
communal membership as an importane criterion for military amd cvilian empses
ment: Sikhs, for example, typed as both loyal and martial, were given profoross
trearment in the amy. In the communities themselves, leaders by the rom o ==
century found that the government would listen to them if they could show thae Ses
voice was somehow collecrive, representative of a larger whaole, For the colonial st
then, the Western idea of a religious community as something broad and homossss
ous was 3 factor in apportioning limired resources and making political decesioss =

This new sdea of religious community was forther inculcated among the Sl
clite by both the general example of the British and some of their particular sdes—
trative policies. European Christians—dispersed all over India—cerramiy dad moe S
play complex socioreligions distincnions among themselves of the sore recogness S
caste Hindus, Meanwhile, Christian missionanies effectively preached 2 relasos S
was egalitarian in spirit if not always in colonial practice, and it was ther
religion that became the one taughe in Western curricula. When taken to
gious mraditions by liberal, Western-educated teachers, moreover, this concege
otten tolored by an Orientalist vision of 2 glorious past that students could
simplified, uniform model of whar their religion should be, OF more pracocl 5
were two mstruments of British policy, The decennial census, introduced =
formally defined Indians according to religion and made them aware of de
sizes and rates of growth of their communiries. Separare electorates, |
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the expansion of democratic institutions in 1909, assured representation by members
of all religions. Rased on the census data, a cermain number of constimencies were
reserved for the Muslims of each province; similar arrangements were made for Choris-
nans in Madras and Sikhs in the Punjab, The political power of separate religious
communitics was thus made explicit, and its potential becane cast in clearly quantified
LErms

It eventually became evident to the new elires thar the adoption of Western-style
religious institutions alongside social and political ones would be necessary for sucoess
i the colonial order, and Western-educated members of all communities began or-
ganizing themsehves along broader religious lines. For the Hindus especially, ths
meant delinearing a broad-based communal identity bevand caste thar had not been
emphasieed strongly before. Movements of organized Hindusm thus give expression
to problems of pluralism long familiar 1o India, but which have heconse fransformed
and exacerbated in modern contexts of colontalism, nanonhood, and democracy. For
at the same time that Hindus organized againse British political and cultural imperi-
alism, omranized groups of educased Hindus, Muslims, and Sikhs competed against
each other for a privileged position in colonial socery, With the British gone it is the
tensions between these large religious communities thar have become most visible,

Historteal Contingettics

Although alwavs tound predominantly among hirerare ary dwellers, organceed Hin-
dusism as it has developed has become increasingly less elite and more compatible with
the fabric of everyday Hindu life. As a movement of Hindu reform, the Arya Samaj
had a precursor in the Brahmo Samaj, which emenged among the Caleutra aristocracy
in the middle of the nineteenth century to offer a religion thar appeared compatible
with Western rational thought.'* A radical departure from orthodox Hinduism, the
Brahmo Samaj nevertheless offered culnurally alienared Bengalis renewed access to
therr own traditsons. With the Arya Samaj, organized Hindusm becamwe solidly estab-
lished among the upper-middie classes—bourgeois professionals and rradespeople.
Although offering 105 members a distine religaous idenmry, it was comparible enpugh
with common practice that most did not have to break famuly nes. The RSS, finally,
has its greatest serength among lower-middle-class clerks and shop owners, who see
their B35 activities a5 an enrichment and enhancement of conventional Hindu life,

As religious movements, versions of organized Hinduism have been sharply in-
formwed by the visions of their founders. But these ived during different moments of
a widespread religious, cultural, and political reaction againse non-Hindu influence,
Morcover, they drew on the madinons of disriner Indian culmiral areas and foond
mital success within different social and regional populations,

Swami Dayananda Sarasvari, the founder of the Arva Samaj, was born in 1824 o
well-to-do parents from rural Gujarat, on the west coast of India. Although Daya-
nanda has never revealed his family name, he did stare that his family was Brahman,
from the hereditary priestly class,' Even as a boy, he tells us, he had begun to question
the validity of his rirual herieage, and in his amobiography Dayananda relares an
mngident from hus youth to illestrate the point. His family—devotees of Shiva—took
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the deity’s annnal festival seriously, celebranng it with the traditional fasts and vigals.
When he was fourteen, Davananda went with his father and other devotees to par-
ticipate in an all-night vigil in Shiva's temple. But Dayananda was the only one who
managed to stay awake that night, and, alone in his vigil, saw a mouse come out from
its hole, chimb all over the image of Shiva, and even ear up the food offered by the
devotees, Troubled by what seemed to him to be a casual desecranion of the deitv, he
woke up his father. He felr it was impossible, he said, “to recongcile the idea of an
omnipatent, living god with this idol which allows the mice to run over his body and
thus suffers his image to be polluted withour the slightest protest,™ " The conoclastic,
rational religions sensibilities that Dayananda expenenced then would contime o
underlie his message as religious reacher until the end of his days.

When he was twenty-one, Dayananda left home to lead the life of a holy man—a
grnemul socwrcligious opon for Hindus of all caswes and backgrounds, A vear laie
m 1847, he was able to convince a member of an old and revered religious lincage
give him formal vows of renunciation, which entitled him to be addressed by the
honorific “Swami.”'* For thirreen years Davananda wandered abour [ndia as hob
men do, until he finally met a preceptor whose somewhat idiosynorane teachings be
developed into a raional doctrine. According o Dayananda, the gods and goddesse
of developed Hinduism were just Agments of the human imagination; the true &
vinicy was the invisible one known o the seees of old, who adored it in the Veds
hymns and worshiped it through pristine rineal whose secrer Dayananda thought be
had rediscovered. After three years with his reacher, Davananda wandered aroons
India again, now preaching his distincrive message, but without parocular socoes
During a stay in Calcurta in 1873 he became acquainted with the person and work o
Keshub Chandra Sen, an extraordinary leader of the Brahmo Samaj."” From this e
counter Dayvananda leamed that the urban educated classes might be more recepess
ror his message than the rural population with whom he had been working. He ==
thus ked to follow some pracrical advice from Keshub: the Gujarati-speaking, Sansies
ecducated Swami would cease preaching in Sanskrit ro mraditional pandies and mssees
start to convey his message in Hindi, a widely understood vernacular.® Tweo e
years of itinerant preaching ook the Swami back to western India, his native s==
where his organization would first take shape,'®

Although the Arva Samaj was established in Bombay by a Swami from Guyee. &
did ot begin o flourish unl Swami Davananda visited the Punjab two yeas =
in 1877. This was no accident. The porthwesternmoss area of the Indian subosse
nent, the Punjab is geographically the bridge wo the Islamic world, with a large pepss
lation of Muslims and later of Sikhs. Hindus have long been aware of thermsohes
one of many communities—aoften a minority—in the Punjab, which has bees
still is a place of marked communal tensions,

Moreover, educared Punjabi Hindus would have been familiar with the sfes
reform orfganizaton from contacts with imported Bengali Brahmos. The
one of the last arcas of India to be annexed into the British administration, wis
lready developed a trained professional class in Caloutra that was ready =
throughout the subcontinent. The Brahmos appeared in Punjab as urbane.
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placed oumsiders. The model of a new socioreligions organizarion was there to be seen,
bue the Brahmo Samaj remained essentially cosmopolitan, Bengali religion. In this
context the Arya Samaj emerged as a naoivist reform mevement, with a more distinctly
Hindu identity grounded in a specific vision of the fundamentals of Vedic tradition,

By the first decade of the twentieth cenrury, some Punjabi members of the Arya
Samaj became sertously engaged in political action. Their increased activism was due
in large part 1o the socoeconomic effeas of Brirish colonial policy, which had begun
to take their roll. With the supply of potential government functionaries far outstrip-
ping the demmand, large numbers of educared young men, now disdainful of mental
employment, grew alienared from both their own tradinons and the Brtish regime.
And those who had the covered salaried jobs were squeczed by the decade’s high rate
of inflation, which particularly affected lower-level clerks 0 Meanwhile, the decennial
censues had since its inception shown a decreasing percentage of Hindus in the Punjab
populanion. The official loss of Hindu numbers was due in part to conversion and
increased reproductive rtes among other groups, but it also derived from conven-
tions in counting thar themselves became issues of sectarian dispure: Sikh groups had
successfully objected to the practice of counting Sikhs a5 Hindus that was followed
in the first census in 1861, and now Muslims were objecting 1o the inclusion of out-
castes in the Hindu popularion.** Hindos became amaouws: certainly they had reason
ra fear for their communitys political strength—and, some thought, even for its very
strrvival.

In 1909, prominent Punjabi leaders of the Arya Samaj were instrumenral in found-
ing the first politically oriented Hindu communal group: the Punjab Provingal
Hindu Sabha {council}.? This group was reorganized into the Sarvadeshik (pan-
regional) Hindu Sabha in 1915, and i 192] was renamed the All-India Hindu Maha-
sabha (great council}—under which ritle it would become one of the best known
mstitutions of Hindo reaction. Through the twentics and thirties the Hindu Maha-
sabha would continue to find influential leaders among Aryas; 2 ar the same time it
actively nurtured the eardy growth of the RSS, which some of its leaders then saw as
a potential yourh wing.™ Through the Hindu Mahasabha, then, the Arya Samaj and
the B55 find a line of historical continuiry as Hindu communal movements.

By the carly twenties—the decade during which the Hindu Mahasabha became
vital and the R3S was founded—outbreaks of violence berween Hindus and Muslims
were sweeping across the nation. To face the communal challenge, some said, Hindus
should not only orgamize bur also adops military virmues, To this end a number of
Maharasherian leaders looked to the cultural eraditions of their own native region. In
its seventeenth-century glory, Maharashtra was a land of Hindu warriors, offering a
new surge of Hindu mlitary power that contribured o the coltapse of the Mogul
empire. Geographically the southernmose of the Indo-Aryvan speaking areas of north-
ern India, Maharashtra in its caste serucure also colurally resembles the Dravidian
south, with relatively few occupational castes mediating between Brahmans at the top
of the hierarchy and the bulk of peasant, farming groups below, Although the grear
military heroes of the seventeenth and eighteenth centuries came largely from peasant
castes, many of their councillors were Brahmans, who often served as de facto rulers,
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amassed great power, and somerimes even ventured into bartle. Enrering into business
pursuits too in ways not rypical in Northern regions, Brahmans in Maharashitra had
reason o be prowd of their remporal power as well as their traditional sacred leam-
ing-* From the Maharashrian Brahman community would come V. 1. Savarkar. an
early revolutionary and leading ineellectual on the Hindu right who served as prese
dent of the Hindu Mahasabha from 1937 to 1942, and K. B. Hedgewar, the founder
of the RSS.

In both educarion and cutlook the tounder of the RSS presents a sharp cositras
tor that of the Arya Samay. Hedgewar receved an English-language education and
trained to be a physician. During his medical instruction in Caleutra be became
mnvolved in revolutionary activities, which he continued on his retum to Mabarishers
in 1916-—even serving a vear in prison.®® Bur Hedgewar evenrually grew dissans
fied wath the nanonalise stance and nomviolent methods esponsed by Ganedhi's Cos-
press Party. When rioting berween Hindus and Muslims came to Nagpur in 1925
Hedgewar became active in forming the local unit of the Hindu Mahasabha, whose
confrontational ractics against Muslims and Bridsh aroused great popular Himdu soe-
port, Hindus could be strong, be saw, when they came together and acted cohesives
as a community. Although Hedgewar's thought was strongly influenced by Savarkass
ideas, he resisted the increasingly politicrzed direction in which Savarkar would ssle
the Hindu Mahasabha, For by the 19305 the Mahasabha had developed o an oo
ganization actively advocating communal intereses in the political arena—a Hnds
counterpart to the Muslim League in opposition to the secular nationalism of s
Congress. Like Swami Davananda, Hedgewar had a more inwand vision. What e
Hindus needed, according 10 Hedgewar, was not a polincal party of their own b
communal discipline and revicalizatson.

As communal organizatsons that were nurtured during the period of nanonale
struggle, both the Arya Samaj and the RSS: suffered traumas at India’s independesss
in 1947, The Arvas of India bost their main cenrer at Lahore, which was mchudes =
West Pakistan. Thousands of well-to-do Punjabi Arvas became refugees, When shoese
after independence Gandhi was assassinated by o Maharashrrian Brahman exmrosss
suspicion immediately fell on the RSS. The organization was officially banned &= &
year and a half, and irs head ar the time, M. 8§, Golwalkar, was arrested and dermmes
for six morths, Although the assassin had previously been a member of the BSS sl
at the time was editor of a pro-Hindu Mahasabha newspaper, no evidence could S
found that he was acting under orders from the leadership of cither group, who s
suspected of trying to take over the government.?” Nevertheless, the conneoes S
tween the RSS, Maharasherian Hindu extremism, and the asassination of Gesls
remaing alive in the minds of many Indians,

Although the RSS was seniously shaken by the ban, it soon recovered its sl
and over the next decade recscablished irself and developed in new dircoooss. The
ban had led to the arrest of volunteers all over the country, and many of those sl
had joined in the heat of commumnal rensions in the fortes were frightened ’_'u.
the approximately two hundred thousand active members in February 1948 st
the ban was imposed, only a core of about one hundred thousand remamed =




DRGAMIZED HINDLISMS
541

BSS when it was lifted in July of the following vear.® The reconstruction of the RSS
entaibed some new onentatons: A oumber of the meddbe-level activists, left to cheic
owm devices when top RSS leadership was imprisoned during the ban, began 1o chafe
under the reimposttion of conservative reins, New subsidiary associations were orga-
nized as channels for their energy 2nd initiative: a student association, a labor unien,
a political party.® The perioad of reconsolidation—from the fifties to the carly six-
ties—was framed by foreign crises unleashing patriodic sentiment on which RSS
beaders were able to capitalize. The vear-long conflic with Pakistan over Kashmir
beginning two months afrer parrition in August 1947 was followed in carly 1950 by
a mass exodus of Hindus from Pakistani East Bengal—whose resettlement gave the
B.55 a chance o demonstrate its value as 3 public-spinited organization.™ The Sino-
Indian war of 1962 finally unleashed enough natonalistic fervor to let the govern-
ment allow the RS to march in the next fanuary’s Republic Day parade, conformng
on it an official legitimacy ic had never had before *

Through the sixties and early seventies the network of RSS organizations begun
in the fifies expanded, bur the RSS imself—still not quite respecrable in the eyes of
many—continued o keep a low profle. Then in 1975, Indira Gandha, faced with an
mmanent threat 1o her rule, enacted sweeping emergency laws, The RSS was again
banned, bur this nme 1t paradoxically gained increased visibilicy and new stamire. With
impartant BSS volunteers now imprisoned alongside other political and communal
activists of all sorts, the organization could appear as an clement of the popular op-
positon, Waxing in strength through the eightics, by the end of the decade it ap-
peared as an increasingly open and aggressive actor in Indian polirical life,

For the Arva Samaj, by contrast, the damage suffered chrough the permanent loss
of important Punjabi centers ar partition coukd not be restored, Druring the fifties and
sixtics, much of the Arvas’ energy was devoted to rebuilding their wealth and inso-
tirtions, ™ while the word around them was changing. In its hevday at the beginning
of the cemtary, the Arva Samaj had combined a concern for active social reform cssen-
tial 1o success n the colonial milien with an emphasis on religiows revival and com-
munal ilenory, By the ome it reestablished itself, many of the socal causes for which
ir had worked cither seemed less pressing or were taken over by other organizations.
While continuing to maintain its educational instimotons and provide a routinzed
personal religion for old Arva stalwarts and their familics, the Samaj has direcred its
newer surpes of vitality more exclusively toward sectarian revival and Hindo com-
munalist ends. In the Jate twenticth century, then, radical Arvas join forces with mili-
tant members of the R35—who both see themselves as fulfilling the vision of the
fundamentals laid down by their movements” founders.

Crearing Hindu Identities: Fundamentals, Ideologies, Communities

In locatng authoritative grounds for the new Hindu communities they envisioned,
both Dayvananda and Hedgewar looked to past Hindu tradition. Their heritage pre-
sented them with a wide range of choices of whar are thought of as religrous funda-
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mentals: scriptural canons, codes of law, and philosophical doctrines. Yer in their
diversity, none was as pracucally crucial o cumulanve mradition as their correlaces
seized on by Western fundamentalists, none concrete enough to bear alone the weght
of & religions movement, This contrase in the role of fundamentals in eradition seems
in good part from the very abundance of scriprures, laws, and philosophies in Hin-
duism. It becomes very difficult o single out any one specific item of tradition as
basic. Relipous specialists in Hinduism have tended o treae them all wath a creative
nonchalance, choosing and interpreting them freely 1o fit the needs of particular
situaArions.

This diffuse nature of the Hindu heritage was a fact anderstood by both Daya-
nanda and Hedgewar. Both recognized Hinduism as an evolving relipiomulttaral tra
dition thar encompasses many dimensions of life. But they also made their own
judgments: of the many different elements emphasized ar times during Hinduism's
lomyg evolution, some were more valuable than others. Each then looked back o whar
he saw as the most glorious Hindu epoch and tried to codify a framework for Hindu
communiry that would reunite Hindus around the values foregrounded there.

Dayananda tumed to the era of the Vedas—the ancient period of scriproral com-
pilation that scholars usually locate at the end of the second millennium B.C.E., b
which Dayvananda understood to be much carlier, Since it was the erernal truths em-
bodied in the Vedas themselves thar made this era so great, a revitalation of the
modern Hindu community should be rooted in a revitalization of the Vedic rews
Thus, crucial to the foundations of the Arya Samaj is the idea of a definite scripturad
€anon, a very ancient canon that desenes to be taken to a visibly modem world.

Hedgewar, by contrast, looked not to Vedic scriprure but to the legends of Shivas
the seventeenth-century Maharashtrian bero who led a successful revolt agains: he
Mogul empire. The son of a military officer of peasant origins, Shivaji was able =
mount a successful challenge 10 Aurangmeeb, the last of the grear Moguls and e
sternly arthodox heir to five hundred years of [slmic political dominance in the st
continent. Shivapi's success is usually understond by nationalist writers to denve fros
beth spirineal and practical virtues: on the one hand, marrial valor and suppos &=
Brahmanical institutions; on the other, worldly wisdom and an organizational tales
that gave him the ability to forge an effective fighting force out of soldiers s
diverse peasant castes:** Lovabty, discipline, reverence for onc’s heritage. and <8
n effectively rousing ordinary people; these were the virues Hedgewar admest
Around quasi-military ideals and a philosophy of Hindu Nation, then, he artempess
te shape an organization that would have broad popular support.

Fundamentals and their Implications
Vedic Authority in the Arva Samaj
In highlighring Vedic authority, Swami Dayananda cerrainly looks 1o a2 widsh &
knowledged basis of Hindu traditions, Indeed, a recognition of Vedic authonsy s o
of the very few convictions that the many diverse people who think of themseSes -
Hindus share.* However, the idea of Vedic authority known to rraditional Hndeas
much more diffuse and abstract than the idea of a closed biblical canon knows s

5
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West. Christians, for example, variously interpret a revealed rext to which most people
have access and of which they can make some literal sense. For Hindus, by contrast, a
reverence for scriprural authority can often mean simply thar they think thar what
they do somehow comes from the Viedas, texts which in their antiquity are very rarely
used or understood anymore, The complex rituals at which these rexes were used long
ago oeased to be vital, and the old Vedic hymns no longer have much referential
meaning for most Hindus. They exist now primarily as words of power incorporated
in newer rites. The ancient soripoures that continue to have referential meaning are
the Upanishads, speculative works appended to the end of the ritual texts and also
taken as revealed—Veda in an exrended sense. Speaking with no one voice, and highly
abstract as well, the Upanishads are capable of generating any number of philosophi-
cal meanings. Thus, Hindu tradition has acknowledged all sorts of rirual as coming
from the Vedas and almost any imaginable type of religious philosophy as grounded
in the Upanishads.

To provide some foundation for his Hindu revival, Dayananda wanted to move
from scriprural authority o scriprural canon, Moreover, he pur particular emphasis
on the old Vedic hymns themselves, giving a lesser role to the more easily accessible
Upanishads, In this he differed from his precursors in organized Hinduism, the
leaders of the Brahmo Samaj.

The Brahme Samaj, “the Society of Brahma.” emerged in the 1830s within the
highest strata of Hindu socety in Caloutra, then the seat of Brinsh power in India.
Its founder, Rammwohan Roy, was influenced by Christian Unitarian thought and saw
n the Upanishads a kindred rarional rruth ar the root of Hinduism. Through the
Brahmo Samaj, Bengalis attracted by Western ways who had been converting o
Christianity could break with some of the more onerous practices of their tradition
and seill find a religious source in pristine Hindo monism, Yet as the sole fivure of
tradition, Upanishadic thought—diverse, specofarve, and subject o wide-ranging
interpretation—did not provide the Brahmo Samay with much stabiliey. Very soon it
split into a number of rival groups, with radical social reformers abandoning social
conservatives prood of raditional Hindo ways, and fervent followers of a charismatic
leader breaking with sober men of affairs,

Clearty, whatever their virtues for Caloutta folk orying to come to trerms with the
West, the Upanishads abone did not have the substance for the tvpe of widespread
Hindu revival Davananda had in mind. More than a exible vehide for philosophical
speculation, the Vedas as propounded by Dayananda were rooted in a firm theistic
vision and offered a modicum of ritual practice. Gaining exposure to organized Hin-
duism from the Brahmo Samaj and learning from its leaders, Dayananda would nev-
ertheless break with them over the ssue of Vedic aurthority.® For the Swami had
previously had an encounter with a religious teacher he had respected much more
than the Brahmo leaders, one who had already shaped his basic ideas abour the Vedas
and their glorious era.

After 2 stormy break with his family and vears of wandering around north India,
Swami Dayananda eventuzally met a gumu, Swarmu Vinananda, then cighty-one years
old. Blind and cantankerous, “with acute stomach trouble,™* Swami Vigananda was
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a renowned Sanskrit scholar with his own ideas about Hindu tradition that he con-
rineed to propagate actively through the final years of his life,”” Virjananda ook very
seriously the Hindu precept that the caraclvsmic war described in the epic Mahala-
rata marked the beginning of the age of Kali, the corrent dark age of mankind, Any
work written after the age of the Mahabharats—mditionally understood o have
been abowt five thousand years ago—was thus hopelessly corrupr. According o Vie-
jananda, then, the scnprores commonty revered by Hindus could be divided into twao
classes: those composed before the legendary war, which were dry, (of the rishis}, the
old Vedic seers, and those composed after it which were andrs, (not of the rishis).
The first works were worth preserving and reviving; the second were unfortunate
error and had led people astray.

From his guru Swami Davananda not only kearned Sanskrit bue also accepted this
fundamental bifurcation of Hindu traditon. Butr while Vigananda, old and blind,
made . written entrearies to government officials and princes 1o propagare his doc-
trine,™ his vounger disciple Davananda would find his mission in preaching that doc-
trine vigorousky 1o a wide constituency. Tt was, in fact, a radical teaching, Encouraging
people to observe only those parts of the cumulative Hindu tradiion that were “of
the rishis™ meant exhorting them to discard other large portions of it, including the
ceremomial worship of images thar was ceneral o the religious lives of most Hindos.
Thus, in Dayananda’s most basic work, Saseirth Prekad, “The Light of Truth,” the
Swami gives a long list of traditonal Hindu writings thar should mat be read, “oon-
demned by the author in his scheme of seudies.™*

Although Dayananda parred from his guru with the idea that only the genuine
core of Hindu tradition was valid, it took him several years to arrive at a clear concept
of just what this meant. Crucial to his understanding of the Vedic foundations of
Hinduism were three ways of thinking about religion current in the intellecrually
progressive circles of ninercenth-cenmury India. OF these, the most directly influenced
by Western models was Dayananda’s understanding of a highly specific seriptural
canon—an idea with little precedent in Hindu thought. He developed this concept
in accordance with two insellecrual strains thar do have roots in Indian rradidon, bt
which could appear particularly enlightened in the nineteenth century: a rational
theism congruent with belicfs found in Westen Protestanrism, and a scientific lireral-
mindedness.

Dayananda seems to have come o his docrine of the Vedas after his expenence
with the Brahmo thinkers. Drawn from an elite class exposed 1o the Persian high
cultural legacy of the Moguls as well as 1o the new Wesrern ideas of the Brirish, the
Brahmes had long been struggling with the idea of revelanon proposed by Islam and
Christianity, “religions of the book.” Where moss of these had reached conciliarory—
if sometimes eclectic—conclusions, agreeing that all the great seriptures held revels
tion, Dayananda outdid even the most Hinduizing of the Brahmo thinkers. The pove-
kation of the ancient Hindus was not only the highest ever received by humanksed
but it also contained all knowledge, a claim not made in such assertive terms cven by
Western scripeurahises.
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Although traditional Hindus sometimes speak of the Vedas as containing all
knowledge, it tan be reasonably assamed that chey do not usnally mean this in any
specific way but more abstractly 1o imply thar the Vedas contain the essence of all
knowledge, or the seeds of it. Davananda, however, took this traditional dictum in a
very rational, liceralist sense. This, Dayananda understood the Vedic sacrifices to have
an intelligibde basis thar coold be comprehended m terms of a materiadist science:
when burter and ather substances are consumed in the Viedie fire, they “purify the air,
rain, and water |and| thereby promote happimess on this earth.”4* Since the knowl-
edge of the YVedas is of gencral applicabiliry, all ceferences to kings and battles are in
fact political or military directives. Moreover, since the Vedas are of universal scope,
all specific geographical and botanical references are explained away, ¥ “All the knowl-
edlge that 15 extant in the world onginated in Aryavare.™4#

Thus ancient Aryavarta-—the Swami’s rerm for India berween the Himalavas and
the Vimdhyvas—was trulv 2 wondrous place. It was “called the Golden Land as it
praduces gold and precious stones.” Its kings ruled over all the earth and taught the
wisdom of the eountry to all. Through their grear knowledge, the ancient Indians
were able o produce the exraordinary weapons of war deseribed in the epics. There
were iron balls filled with substances thar carch fire when exposed to the sun or air;
there were also defenses for these weapons: a kind of smoke bomb that tumed into
rain to extinguish the fire. Afrer the grear war described in the Mahabharara, however,
all this knowledge was lost. Tgnomant priesteraft swept through the land 2 The
Swami’s mission was oo restore Arvavarta to s ancient glory.

Aware of himself as the propagator of unconventional doctrines and institutions,
Drayvananda several times during his career would affirm codified ocutlines of rial and
belief that could serve as a foundation for a new Hindu community, The elements of
the reformed ritual craditions were described in a work called Samebie Vidhs in which
Dayananda presented the sixteen traditional life-cycle rites—called samshdss—in 2
simple form that he thought was authentic and suirable for performance by his con-
temporaries, ™ The marriage rite in particular was to be less claborate and expensive,
pointing to 2 problem thar still remains in conremporary Hindu life. For those who
wanted them, Davananda also offered a simplification and revival of the old Vedic
celebratory rites, Prescribing options in personal religion rather than practice peces-
sary for community membership, these strictly ritual enunciabons of Dayananda did
not prove controversial in rradition. The doctrinal ones, however, did.

The doctrinal points afhirmed by Dayananda were of two tvpes: those that were
presented as tenets o be held by all Arvas and those in which he believed personally
tamself. Of the firse, the most definitive 15a list of ten rules prepared by a commuittee
of Lahose Aryas and approved by Davananda in 18774 The first three of chese assent
that G the crearor is the source of all knowledge and that the Vedas are the books
of all knowledge, which all Arvas should read. The rest are fairly conventional moral
mjunctions. Catholic in their outlook, these ten rules aim to open up the Arva Sama
wadely ro all Hindus. In a mract published ar the end of Satwdsrl Prakal, however,
Dayananda himself hsts fifoy-owo articles of belief that are more restrictive. These
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defined his scriptural canon more precsely, gave a more complete delineatson of his
theistic doctrines of oreation, and offered rational redefinifions of many rraditional
Hindu rerms. *

The combination of the Swami's catholicity of general approach and explicit speci-
ficity of personal views in fact proved to be destabilizing to Arya Samaj tradition.
What most Aryas shared was a conviction that Hinduism needed reform to be able w
fare suceessfully in the modem world; but they differed about how drastic that reform
should be and whar should be its primary direction: personal, political, or social,
Doctrinally this meant that they could argue about whether it was enough for good
Aryas o follow the ren rules and go about their business of social reform or political
agitation, or whether they should respect more carefully the Swami'’s personal beliefs
and pious example. The potential for disagreement over which teners were truly fun-
damental 1o tradition thus added impenus o already latent divisions, and within a
decade after Dayananda’s death, the Arva Samaj suffered a major splic.

RSS and the Ideology of Hindu Nation

The RSS finds its intellecrual foundations for a new Hindo community not in codi-
fied doctrines that might provide reasons for discord bue in a few basic nationalistic
concepts more ideologically antractive than analyrically precise. In this treamment of
ideational foundations the BSS appears closer po the intellectual moorings of Hindu
tradition than does the Arva Samaj. For the beliefs thar Hindus have maditionally held
in commen have not been neatly formulated oreeds but broad ideological understand-
ings: ideas abour hicrarchy, pollurion, and transmigration with obwious relevance
the sociorcligious order. Within this general ideational congexe, great lantude was
given to particular doctrines, which mulriplied in the philosophical schools of classical
T,

The role of these doctrines in defining Hinduw identity was mited. Although scho-
lastic phulosophers could be totally convinced of the rightess of their own particular
views, they generally condemned other views as simply inadequate, not heretical
These were lesser truths, for the more simple-minded, who might one day see the
light-—if not in this birth, then in another. One could believe juse about anything and
still be considered a good Hindu. In building on natienalistic concepts adapted from
Western political thought instead of codified scriprures and doctrines: inspired by
Western religious models, the BSS has found a way to hamess the cobesive powers of
Hindu tradirion.

Savarkar’ Ideolggy. Keshaveao Baliram Hedgewar, the founder of the RSS, was an
arganizer, not an intellectual. His achievement lay in coneeiving and nurturing a co-
hesive, disciplined, and loyal body of workers who would have a broad influence on
many areas of Hindu national life. Unlike Dayananda, he neither wrote prolifically
nor enuncated new doctrines himself. Like others on the Hindu righr, he was decple
impressed by the early writings of V. D. Savarkar known as Feer, the national “hero™
a brilliant radical whose active revolurionary career was cut short in 1910 through s
imprisonment by the British, In prison Savarkar managed to compose Hindwrs,
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i short book thar when smoggled out of prison i 1923 was to give some concrete
shape to nascent ideas of Hindu community.

Two carch phrases are highlighted in Savarkar’s work: Hindu Narion (fimda
ritstral and Hindu-ness (dindiina). The idea of Hindu Nation stands in contrast to
the idea of a composite; territorially defined political entity that developed among
the secular nanonalisss and would be enshrined in the Indian constitution. The
modern Western sdea of nation, according to Savarkar, does pot do justice o the
ancent glory of the Hindu people, the indigenous and numerically dominant popu-
lanon of the subcontinent. The people whose culture grew up and developed in
greater India—from the Himalayas to the southern seas, by some accounts from Iran
e Singapore—this, for Savarkar, was the Hinde Nation.*® The subcontinent is their
motherland, and Hinduness is the guality of their nanonal caltore.

One of the characterismnics of Hinduness is thar it has nurmured many religions.
Indeed, in addibon to the religion of orthodox Brahmans, it has given birth to the
religions of Jains, Sikhs, and Indian Buddhises—who are thus all in this sense Hindu.
Savarkar's idea of Hinduness, then, explicitly distnguishes the Hindu Nanon from
the orthodox Hindu religion thar acknowledges the authority of the Vedas, At the
same time 1t disinguishes followers of Indic religions from those of non-Indic reli-
gions, For Savackar, the Muslims and Christians in Indis are foreign elements in the
Indian subcontinent, which rightfully belongs o Hindus. Hindus should actively
reject any alien dominance: they have done so in the pagt and should renew their
struggle valiantly whenever necessary.

Savarkar thus tred to mnspine Hindus through hiscorical wrinngs, identitving the
alien element differently according 1o the major threats he saw on the horizon at the
times he wrote, Before be went to prison he wrote a highly provocative history of
the 1857 uprising of the Indians against the British,* In this carly work Hindus and
Mushms hghe rogether agamst European ryranny. In 1925, as communal tensions
mounted berween Hindus and Muslims, he wrote a book subtitled “A Review of the
Hindu Empire of Maharashira” which focuses on the development of the empire
after the death of its great founder, Shivaji.® Although Savarkar explains to his “Mu-
hammadzn countrymen”™ that the blunt words ro be used against the Mogul rulers are
necessary and justifiable,® the Mopguls here serve primarily as a resting ground for
Hindu glory. Savarkar’s final work, an interpretive history of India first published in
1963, portrayed the Mustims as the most important in a long string of foreign invad-
er3 against whom the Hindus had been successful # With the section on the Muslims
comprising about two-thinds of the whole, the history of India finally appears here,
as it does in the eves of many Hindu communalists, to be an incessant string of
confrontations berween the two communities.

Symibol end Ritsead in the R3S, To this vision of the embartled Hindu Nation the RSS
gives symbolic and corporate form, drawing on concepts deeply rooted i Hindu
religious tradition. Imagery of the Divine Mother was taken both to the Hindu Na-
tion itself and o the land which it inhabited.® The latter had in the past been dese-
crated by foreigners and would be “raped™ by partition. The former was a “living
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God™ who should be served through selfiess, active devonion.™ The RSS would then
offer isclf as a field for heroic service to the nation. A strong R3S would foster a
strong Hindu Narion,

The corporate body of the RSS is in fact strengthened by regular group life. The
daily neighborhood mectings with which the movement began in the mid-rwenties
continue to play a vital role, instilling discipline and personal lovalties i individual
members. The expansion of the movement in the chirties bed o the nstinition of
larger group meetings, which today include a cycle of six RSS festivals, Revealing the
power of symbaolic cxpression in the RS, these festvals usually comneade with those
of traditiomal Hindu festivals bur reinterpret them in a manonalistic vein. The most
claborate observance of the RSS cycle, for example—drawing disciples from all over
a geographic arca—is Dashehra, an aumimn celebration. Commemorating the vicrory
of Lord Ram, the embodiment of Hindu virme, over his demon enemy, Dashehira, 15
observed all over norch India through claborate folk enactmenrs: Ram’s praises are
given melodramatic recital; an effigy of the demon is bumed. The RSS celebration,
b contrast, takes a distiner martial tone, with the demonstration of military exercises
and the worship of weapons associated wich Shivaji. Shivaji's coronation dav mself
then beoomes the occasion for a festival of “Hindu Viceory,” The most solemn fiestival
of the year is the tradirional day of guru worship. During ‘this festival monetary offer-
mgs are presented and worship s offered to the saffron-orange R5S banner. The
banner mself is recognized as the gury, the image of the divine thar RSS members
are epcouraged to worship, Thus, alchough peciures of Flindu berocs—ncleding
Hedgewar and his successor, Golwalkar—fank the banner, it is to the organization
ieself char primary lovalry is pledged.®

Since the development of ritual tradition in the RSS builds on tamiliar customs, io
appears less obviously radical than thar of the Arva Samaj, bur it 1s in many ways more
revolutionary, The reformed rituals of Dayananda remained novel versions of the in-
dividual rizes long performed by tradimional Hindus. They might make a scatement of
socioreligions protest and mark group membership, but they did not seem 1o have an
obviously different psychological effect from the rituals they replaced. The ritual fes-
rivals of the RSS, by contrast, seern designed actively o affect ies members’ psyches.
As a long-standing member recognizes, they “signity the artempe to awaken a national
consciousness,” * instilling Hindu identity and forging ties within the group. Indeed,
the character-building exercses of the BSS are themselves spoken of as Sawerkdrr—
the life-cyele rites thought by pious Hindus o inform personality and recodified by
Swami Dayananda for Arvas in Samskir Vidls. While Swami Davananda ateempted
to present the traditional rites in their pristine simplicity, the BSS gives them a radi-

cally new meaning.
Hindu Unity: Extablishing the Bounds, Attenuating Divinons

In order tor Hindus to reclaim the glory of ther homeland, they had somchow o
unite. The Hindu drive toward serengrh through uniry is somerimes referred oo as
s, which became an important rallyving cry within Hindu nationalise circles
of the 19205% [n the face of both the diffise exrernal bounds of the Hindu commu-
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nity and its marked invernal divisions, Hindu semgatian has proven very difficult 1o
accomplish. Acrivist groups thar arfempred o organize Hindus faced problems on
ewor fronts. First, they had o know just who o organize: oo define the limirs of their
group, This entailed arriving ar a concept of a broad Hindu community and an
understanding of their own relatonship o it. Second, they had o overcome the
impostance of traditional Hindu caste divisions, which remain crucial ro the self-
understandings of most Hindus. The problem of self-definiion, largely conceproal,
was addressed with ingenuity, The problem of caste, however, roosed in centuries of
eradition and sentiment, has not ver been successfully resobved,

Definitions: The Large Community and rhe Small

The maost succinet definition of the concept “Hindu™ on the religious right was for-
mulared by Savarkar in Hmdutea. Translarng a Sansknt verse of his own compaosi-
tion, he declared that “a Hindu means a person who regards this land of Bharatvarsha
from the Indus ro the Seas, as his Fatherland as well as his Holyland."** A nationaliss
definition of the “cultural Hindw," this statement s at the same time geographical
{referring 1o “Bharatvarsha,” i.e., India), genealogical (referring to a “Fatherland™),
and religious (referming to a “Holvland®). It is meant to inclede all Indian followers
of Indic religions, encompassing Sikhs, Jains, and South Assan Buddhists, as well as
orthodox Hindus. Bur by requiring recogninon of India as bk fatherdand and holy
land, it excludes (1) East Asian Buddhises and Western devotees of Indian religions,
for whom India is not a fatherland*® and, more poineedly, (2) Indian Muslims and
Christians, for whom India is not a holy land, From the viewpoint of Hindu culmural
nationalism, Savarkar’s formulation effectively isolates the perceived other.

Borh explicitly and implicitly, the notion of the culmural, national Hindu artico-
lated in Savarkar's definition corresponded o a concept that was vital to Hindu fun-
damentalists of all persuasions. Bhai Parmanand, an Arya activist and leader of the
Hindu Mahasabha, espoused the defimition in print soon afeer it was published n
1923, fourteen years before Savarkar himself ascended to the Mahasabha'’s presi-
dency.™ And although officially endorsed by neither the BSS nor the Arya Samaj, the
definirion encapsulates important attitudes found in both movements, For the RSS,
the idea of Hinduism as a national culture explains the logic of its calling itself a
Hindu culrural organization whike in fact promaoting the culture of the Hindu Narion.
Muoreover, when the inclusive dimensions of the concept are emphasized, the wea of
the culural Hindu lets the RSS keep its own explicit criteria for membership hazy,
which can help it counter accusanions of narrow communalism: cannot any Indian
whose firsst boyalty is to his rational culture be considered a cultural Hindu? # In most
cases Arvas too have been ready to see themselves as Hindus in Savarkar’s broad
nanonal sense—but sometimes only in thar sense.

The atttude of the Arya Samaj coward the larger Hindu community has always
been ambivalent. On the one hand, Aryas see themselves as the mue followers of the
Vedic dharma and chus pracritioners of the aspect of Hindu tradition professed by
maost orthodox Hindus to be most essential. On the other hand, they reject in prin-
ciple the majoricy of the pracrices that are in fact most arocial for ordinary Hindu life.
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Depending on the circumstances, either of these attitudes could be paramount for
both the larger Arya community and particular Arya individuals,

Driven by the ride of hisrorical evenrs and the internal development of tradition,
the general stance of the Aryas has undergone some broad oscillations. As late nine-
teenth-century reformers, the Aryas began with a radical break from established Hin-
duism, but as they reached out to work within the larger Hindu commurity, they
increasingly identified with ir, particularly during the communalist conflicts of the
twentics and thirties. Then after they lost many of their important Punjabi centers
with the creation of Pakistan in 1947, the Aryas had to focus on reestablishing their
separate institutional and religions identiry. Secure again by the beginning, of the
seventics, they have increasingly appeared as champions of the Hindu side when com-
munal tensions arise.

On an individual level, the ambivalence of the Arvas roward the larger Hindu
commumunity is presented by the diverse writings of Lala Lajpat Rai, an Arya acrive in
both communal causes and the independence movement. Maintaining the distinction
berween religion and culture seen in Savarkar’s formulation, Lajpar Rai seems to have
transferred his allegiance from his Arya religion to his Hindu national culoure as his
involvernent with the samgathan movement increased in the twenties. In 1914, when
he was forry-nine and already a well-known figure, he was still able to put a positive
slant on the ambivalent Arva artitude toward Hinduism. Clarifying his position to an
Arya youth group, he asserted that the Arya Samaj “has a double mission.™*2 On the
one hand, it is a world religion with a truth for all humanity: it “believes that the
Vedic religion affords the best solution to the world’s difficulties™ (1: 188) and “it
preaches . . . to mankind in general withour distincrion of creed, colour or climate™
{1:187). On the other hand, it has a special obligation to the Hindus, “the people
who have from times immemorial believed in the teachings of the Vedas. . . . In dhs
sense the mission of the Arya Samaj is national™ (1: 188). By 1919, Lajpat Rai was
expressing strong concerns for communal Hindu unity. Writing in a public newspa-
per, like a good Arva he stll considered the Vedas o be ideally definitive for Hindus
bur for the sake of unity was ready to expand the scope of the Hindu communiry: for
those “who cannot accept the authority of the Vedas™ it is enough if they “*maintain
the distinguishing features of Hindu culture in their thought and life.”* By 1924 his
enthusiasm for the Arya Samaj had clearly diminished. Now writing as a strong pro-
ponent of the samgathan movement, Lajpat Rai expressed both detachment from and
disgust with the Samaj: at one time he *“was an acrive member of the Arva Samaj®
which “signally failed to realize [the goal of samgathan] as it went on developing its
sectarian proclivities. . . . In the case of Sangathan, the Arya Samaj and the Sanatan
Dharam Sabha [an orthodox Hindu group] will not allow it to flourish and suc-
ceed."* For Lajpar Rai at that time, the Arya Samaj, as a potentially universal but
docrrinally exclusive religion, seemed less attractive than the Hindu unity he saw as
practically necessary for Indian independence.

In independent India, Aryas have found themselves members of a movement
whose vital glory has passed, its sectarian dimensions appearing less dangerous than
they had to Lajpat Rai, but perhaps less attracrive, ton. By the time the Aryas had
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recstablished themselves at the end of the sixties, many could find congenial the
Hindu Mationalist sentiments expressed in a long series of writings by Balray Madhok,
a politician of Arya background who was also a member of the RSS: India, says
Madhok, 5 nor merely a congery “of casres and commumiries wich no element of
cohesion™; like Savarkar, he understands it instead o have a defining national char-
acter, and adopting the larter's term declares that “it is the Hinduness of a man chat
makes him a national of India.”* But despite the Hindu Nationalist ideals that many
Aryas share with Savarkar and BSS volunreers, practical reasons can lead them to use
the distinction between community and religion to assert their own particularity as
members of a universal religion. Indeed, they might even use the distinction o invoke
the government protections for minorty religions that Hindu Nadonalists do st
generally favor. Aricle 30 of the Indian constinution provides protections against
government interference in schools man by religrous minortes—protections that are
not granted o other schools.® Aryas, wirh their many educarional instirurions, can
understandably want to have themselves classed as a distinet rehigiows minority tor
these governmental purposes, Thus, in a book published in 1983 in the midst of
ongoing legal proceedings on the marter, [, Vable, a contemporary Arva, describes
Hinduism a5 the traditional Puranic religion thar the Arvas do mar follow. Citing
Savarkar’s definition (pp. 5354, he asserts that the Arvas constiture a distinet reli-
gion, even though they are sull Hindus by community (p. 62).

The idea, then, of a broad-based Hindu community—roored i the natonal oul-
ture of the subcontinent and incorporating in spirit all Indic religions—seems o be a
concept on which Hindu fundamentalises of many different persuasions can draw for
therr own diverse emds. All, moreover, agree that one of the mapor problems facing
this community are its entrenched internal divisions, products of the complex insn-
rution of caste

The Intransigency of Caste
Caste instinations have proved so intransigent 1o Hindu reformers and nationalists
because they are so basic to Hindu readition. Being a good Hindu does not depend
very much on what individieals think or what scriptures they revere, but it does de-
pend on what they do, and proper interaction with both human and divine beings is
governed in good part by concerns of caste. Individoals are bom into groups under-
stoosd to be distince by nature, and each group has its role in the economy of the
universe. Tt was precisely through its divisions, well-ordered and well-defined, that
Hindu socicty recognized itself as an organic whole, Yer this society, so coherent in
is own terms, could not easilv present iself as a cohesive force against ouside com-
munal interests. Deeply ingrained concepts of organic completencss were this ar odds
with twentieth-century political imperatives of Hindu unity, Paradoxically, what may
in fact be the most fundamental aspecr of tradiional Hindu society runs counter o
one of the modern fundamentalists” most explicit goals.

The Arya Samay: Punfication wetbout Asemslation. The solenons o caste divisions
proposed by the Aryas were dramatic, In Satwdrth Prakal, Swami Dayananda put
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forward a revolunionary program to reform casee insritunions. Like many Hinduo re-
formers, he saw some value in the old Hindu division of socety into four hierarchical
orders: the ideals of priests, warriors, merchants, and servants, according o Daya-
manda, did indeed represent a natural order in society. But like other reformers, Swami
Dayananda also thought that one’s stams in this hierarchy should not be dezermined
by birth. The problem they all faced, then, was how to know who fits naturally into
which caste. Dayananda’s approach, although divorced from the affectional realities
o his aspiring middle-class constituents, nevertheless reflected the competitive, egali-
tarian spirit that they leamed from their colonial milien. Dayananda proposed that
young pti:lpll.“'. after complering their education, take comprehensive competitive ex-
aminatons oo determine their rank. “By :dﬁprmg this system all will advance,™ argued
Dayananda. “The higher classes wall be in constant fear of ther children being de-
graded |and] . . . the same fear will also make the children acguire knowledge and
culrure, ™ The motivations for education among the classes he sidressed, Dayananda
recognized, were the desire for sociocconomic status and the fear of its loss. Adapring
the ratonal spirit of the age, he would harness natural self-interese o the creation of
the ideal Aryan society.

Arvas after Dayananda artempeed o ameliorate the worst aspecrs of caste socety
through ritual means. Ancient rites of purification revived by Aryas in the 1880s o
reclaim Indizns lost to [slam or Chrisdanity were later nsed o purify the status of
bow-caste Hindu groups. Mass ceremonies were performed on large growps of out-
castes and aboriginals, Beginning in the Punjab o 1900, by the second decade of the
twenticth century these mass purification rituals spread inmo Kashmir and the Gan-
geric plain,*® The rituals were simple, often comprising a bath, shaving the head, and
mitiation into simple ritual formulas, Nevertheless, their grandiose scale conld make
them seem impressive to those who wimnessed them, Arya Samaj preachers were thus
often successful when they exhorted villagers to accept the efficacy of the rires and
receive the newly purified as people whose rouch no longer pollured. Accordingly, the
ceremony might be concluded with a caste Hindu taking food from the hand of a
former untouchable, or with a newly purified person drawing water from the village
well. MNeither of these acts would have been tolerated before

These two strategies of caste reform, however, had little lasting effect in integrating
Hindu sociery. Despite the efforts of a fow utopian radicals, Swami Dayananda’s pro-
gram of examinations was never put into practice, And while mass purification rires
were sometimes exciring events, they had little pracrical value in bringing Hindus of
different castes together, For the traditional villagers among whom the newly purified
would snill live, the Aryas® rites were powertul enough o deanse only the higher of
the rimually impure castes, not those who actually did dirty work like tanning and
scavenging. Moreover, when successful, a group conversion meant only thar a mar-
ginally untouchable caste came o be seen as marginally rouchable; there was sill no
reason tor high-caste village Hindus to have much oo do with them. For the educared
urban Aryas who might want consciously to integrate the newly purified, there were
genuine social obstackes: they simply had little in commen with the former outcastes,
who were mostly rural and illicerare. Rirual purification proved no quick path to social

Incegraion.
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Recognizing the failure of the Samaj to transform caste structures even within its
own ranks, idealistic Aryas have twice artempred radical reform. In 1895 a small
group of radicals formed the Arya Bhraori Sabha. Since fear of censure from caste
tellows [collectively known as Wederd in Sanskrit) was one of the principal reasons
why most Aryas would not put reformise ideals o practice, these radicals would
form a caste of their own. They would practice the rites codified by Dayananda in
Sanerkar Vidin and mterdine and intermarry with one another regardless of birth caste.
The plan, however, was never realized, in parr because the members could not agree
over the marter of vegetarianism—the problem of what o eat, not with whom.™ In
1922, a new group was formed along different lines: the Jar Par Todak Mandal, the
“Circle to Destroy Caste Differences.” This was a society that would work to under-
mine caste distinerions throughout the Hindu community, publishing pamphlets,
holding conferences, and sponsoring intercasee dinners and marriages. Although it
was begun as part of the Arva Samaj, it exrended its membership to all who would
pledge to work against distinctions in their personal practice, preferably through the
very radical step of intercaste marriages, Indeed, in promoting their sociery’s goals,
members went so far as oo deny the classical theory of four ideal social orders that
even Dayananda retained in revised form: too many Aryas were using the theory as a
precext for continuing traditional caste practices, Revognizing the enormity of its task,
the Jar Mat Todak Mandal was able to take pride i its very modest sucoesses, but it
did not succeed in visibly altering the Arva Samayj, ler alone the grearer Hindu world. ™

Thus, for most Aryas, Swami Davananda’s radscal ideas about caste led o fow
radical reforms. For the majority, there were only two pracrical results. Firse, born
Brahmans had no monopoly on ritual functions in the Arya Samaj, although Brah-
rmans, being educared, often did serve as ntual specalises. Second, orthodox restric-
tions on infermarrizge and interdining among members of Arya Samaj families mighe
be relaxed somewhat—as they nught among members of many Hindu sectarsan
groups—but radical deparmures would risk the opprobrium of caste elders, a rsk that
only the most principled would take,

In their reconciliznion o mose readitional Hindu caste restrictions, the Arva Samaj
majority is able to invoke the example of the mature Davananda. Whatever he might
have believed in principle, the Swami during his later years avoided actions thar would
alienate him from orthodox Hindus. He wanted o be a leaven in Hindu sociery, he
would say, not an outcaste from in.™ The leaders of the RSS seem to have understood
these lessons expenienced by the Arva Samaj and is founder. Instead of suggesting
radical alernative models thar were difficulr ro attain, they are content o transform
caste society slowly from within,

R53: Attennation and Equalization. The Hindu Nation envisioned by the RSS would
live in the subcontinent 3 an ordered organic whole. This vision is in many ways
consistent with traditional views of caste hierarchy, where different casces serve com-
plementary functions; but as s often the case in moderate Hindu reform, the RSS
ideal of caste s revised to emphasize all funciions as spseal in the sense of being nec-
essary for the social organism.™ The R8S preaches against caste pride but does not
try actively oo abolish caste instirunions ar large, M. S, Golwalkar, the second head of
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the RSS, affirmed that the Sangh “simply does not recognize™ untouchabilicy.™ Az
summer traming camps people say they don’t know and don't care what the caste of
their tellows is. Work is assigned regardless of birth casee.™
Yet however sincere in-growp feelings of solidarity and disregard for ritual pollu-
tion may be, to outsiders the RSS can casily appear to represent forces of caste privi-
lege. If, as Golbwalkar asserrs,™ working acrively to address past sodal injustices can
promote caste separatism, with oppressed groups singling themselves our for privi-
leges, failore o do so in facr upholds the starus guo. Like Amencan conservatives
against quotas, Golwalkar stresses the need for individual discipline “for building up
a homogeneous unified . ., people.”™™ At the same time, in Maharashtra and Madras
traditional frictions between a Brahman elite and a large non-Brahman peasant popu-
lation have influenced the acreal caste compaosition of the RSS: in those regions, a
preponderance of Brahmans in asy organization may lead non-Bralimans to shun it
which has caused the RSS branches there 1o evolve as largelv Brahman groups per-
ceived as serving Brahman interests. ™ Moreover, since many of the BSS's senior elder
statesmen have come from the Maharashtrian Brahman community in which it first
emerged, the RSS is sometimes scen at the national level too s an instrument of 3
Brahman elite. T its current north Indian strongholds, however, the RSS is not pre-
dominantly Brahman. BSS supporters there come mainly from middle casees of clerks
and shopkecpers; upwardly mobile members of lower castes join roo, although they
remain poorly represented in leadership positions.™ Perhaps more marked in the pro-
file of the uswai volunteer than any tvpe of caste is that he belongs o a middie w
Alchough neither the Arya Samaj nor the RSS has radically altered traditional caste
customs, they may have been able to alter caste antitudes, some more, some less.
conscious. With the daring public innovarions of the Arya Samaj, powerful symbobe
meaning could be conveved o Hindus at large, Swami Dayananda, in declaring the
Vedas 1o be fundamental ro the strength of the Hindu community, opened up the
sacred seriprures to all castes. He taught that all Hindus should be allowed 1o hes
and study the Vedas, no longer just the well-bom; whatever casee they remained. 28
Hindus, in this very basic religious semse, would become equal. Moreover, wel-
publicized mass “purifications”™ of low-caste groups suggest the possibility thar the
status of a particular caste need not be staric, but can be improved—a principle de-
veloped in practice by modern caste associations. The group dynamics of the B5SS, b
contrast, can powerfully affect the caste consciousness of those within its own ranis
who in fact often come from the groups that most need their caste consciousmes
transformed. Distinctions of caste within the group seem less important as lovaless
strengthen over long periods of time. Discussing the value of regular group meeomes.
an B.SS enthusiast asserted char if 2 volunmeer “believes in the distinctions of csas
mixing with different people broadens his outlook and he rises above [these]| pese
distinctions, "
Cermainly RSS members like to believe this is the case, Balasaheb Dieoras, the chad
and current BSS head, tells a story to illustrare how the formal integranion of RSS
programes can lead even a fastdious high-caste Hindu at beast eemporarily to abamdes
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ritueal resericrions and thus to question their validity. Thus, the subtle wisdom of
institutions is said to have broughr the young Bachharaj Vvas, a notable consen
politician from an orthodox Brahman family, o rethink Brahmanical restrictios
intercommensality. Bachharaj, it seems, was so orthodox that he wouldn't even ¢
Deoras’s house, let alone at the common mess at training, camps; Deoras took
problem to Dr. Hedgewar, the RSS founder, who “did not quote any rule . .
prevent Shri Bachharaj from artending the camp. He was certain that the de:
reformation would definitely take place in him. . . . He told me “Let him come
camp. We shall give him the utensils and the rations, ket him cook his own food.””
went on for the first year. Next year, Shri Bachharaj himself’ said to [Hedgewa
shall take meals with the rest'!™* Thus, more important than rational argumen
changing peoples” atritudes roward caste is participation in RSS acriviries: “With
consciously discussing equality, egalitarianism becomes a part of the cthos of
volunteers,” =

Orgamizanon: Hierarchies and Egalitanamsms

The organizational patterns of the two groups were shaped in good part by the r
they recogrmized for themselves in the larger Hindo commumaty. The Arva Samaj «
creared and remained a samdy, 2 Ysociery,” in the sense of a voluntary organizatior
group of individuals joined in 2 common cause. Swami Dayananda did not intend
establish a new sect with himself as gura but instead tried to ser up local groups
responsible people who were to work cooperatively to foster Vedic ideals. Author
was diffused both sparially, scattered among local semdie, and functionally, inves
in committees that could noc abways agree. Thus, although Swami Dayananda p
vided an inspiring example for generations of Aryas, he was guarded in the dir
guidance he gave to those of his own time. One of the most conspicuous characte:
cics of the BSS, by conwase, has always beenoies seeongg, icrarclical organieation, w
an apex in charismatic leaders who have by and lange maintained practical cont
Like its vision of the ideal Indian society, the R5S would consistently appear a
coherent, organic body, with a recognized head guiding firm limbs. Throwgh dis
plined action on themselves and others, members of the RSS would strengthen
Hindu Nation.
The Network of Arya Sasmaj Associations

While the RSS appears o have adapted some ideas of Western military discipline, 1
Arya Samaj scems to have learned much from the British about the administra
of charitable instinenions. In the more than one hundred years of its existence, 1
Arya Samaj has developed an extensive bur loose amalgamation of assodations 1
have allowed individisal groups and their keaders to pursue their own particular en
educational, social, political, and religious. The local groups of urban Punjabds w
whom the Arya Samaj emerged i the lase quarter of the nineteenth century had
the century’s end inaugurated a lasting nerwork of educational eszablishments, Duri
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the first rwo decades of the rwentieth century, Arvas would further attempt to
strengthen the Hindo community in the colonial environment by diversifying their
socioreligious directions, Now spread throughout north India and venturing on mis-
sions abwoad, they initiated associations, large and small, with aims ranging from
social reform among all Hindus 1o aggressive sectarian missionizing, The general de-
terioration of relationships berween Hindus and Muslims in the owenties and thartacs
led to increasing militancy among Aryas oo, as they bronght their organizational
resources and inifiative to the Hindu communal cause. Although the pantition of
India in 1947 seriously diminished the scope of Arya institutions, it did ot diminish
the communal spirit and religious fervor of many individual Aryas. While maintaining
the educational establishment they have inherited, Aryas in the last decades of the
rwenticth century have given new vitality to those of their institutions that propagate
Arya sectarian teachings and promote broader Hindu identity,

The complexity of organization that would develop in the Arya Samaj could not
have been foreseen by Swami Dayananda. Before his death in 1883, he had set up the
Paropkarini Sabha, a “Benevolent Sociery™—a body of twenty-three respecred indi-
viduals that would be his legal heir** The Paropkarini Sabha was entrusted with the
Swami's wealth—incliding his presses and publications—and charged with continu-
ng his religious legacy in three ways: “disseminat|{ing] the Vedas ... and . . . pro-
moting . . . [their] teachings™; “organizing a body of teachers and lecrurers to work
i Indiz and other countrics™; and “protecong . . . the orphans and destitutes of In-
dia.”™ RBut this appointive committee did not inkerit the Swami's charisaa, Indeed,
containing a large minority of non-Arya members—many named during the lateer
part of the Swami’s life, when he was interested in propagating his message among
Hindus ar large—rthe Paropkarini Sabha was nowhere given formal authority over the
many bocal Arva Samaj “societies.” With no mechanism in place for coordinaring their
activities, the local groups were imitially left free unto themselves. Eventually Pratini-
dhi Sabhas, “representative councils,” were organized—along provincial lines begin-
ning in the Punjab in 1886 and on a nationwide basis in 1909.% By 19440, the
provincial councils together could count more than two thousand affiliated local
units.® [n addirion o coordinanng the activities of the local samajes and the various
charitable institutions attached to them, the councils alse launched some larger soao-
religious organizarions of their ow. The acrivist religious legacy entrusted by Dava-
nanda to a single appointed committee was thus vigorously implemented through
groups thar were often locally based and behodden to hittle central authority. Impres-
sive in scope but loose in its internal organization, this necwork off Arya Sama) inss-
rurions found its greatest coherence during times of crisis.

The first major coordinated effort among the bocal samijes of the Punjab, sparked
by the crisis of Davananda’s death, tumed our o be a resounding success: in the
Swami’s memory, a college was o be buile at Lahore, Proposed publicly with gres
initial enthusiasm in the vear thar the Swami died, the instimuton evenmally opened
on a small scale three years later, in 1886, after a long fund-raising campaign,*” Flom-
ishing as the “Dayanand Anglo-Vedic” college, it was the first, and long the mess
important, of a broad complex of schools and colleges throughour north India dhee
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bring together Vedic knowledge and worldly wisdom played a vital and continuing
role in the Aryas’ activist program.

Additional Arya institutions arose o address specific socio-religious problems.
Some of these problems, like the plight of Hindu widows, had carlier been identified
by Hindu reformers; others were newly tackled by Aryas themselves, In both cases,
the strength and wide spread of Arva organizarion aided the effectiveness of the Aryas’
work. Thus, in a new Arya initiative to raise the status of low castes, ar least owelve
associations were dedicated o “the uplift of the oppressed” between 1903 and
1930.% Toward the cause of Hindu unity, these associations pnxmini e purify
untouchables ritually, incubcare Sanskrinic customs among them, and increase their
literacy.™ During the twenties, as communal tensions grew, the mass purification
techniques pioncered by the Aryas were increasingly adopted by more traditional
Hindus for the “reconversion”™ of Muslims, The twenties and thirties thus saw the
development of several large “purification associations,” in which Aryas and non-
Arvas worked in differing degrees of exclusivity and cooperation.™

In 1927, ar a large Aryva Samaj conference specifically called out of concerns about
the continuing commumnal violence,"™ the Arva Vir Dal was organized. Tts name trins-
laning as the “Troop of Arya Heroes,™ the Arya Vir Dal introduced an overtly milisant
element into the complex of Samaj associations. The Arya hero was enjoined o cul-
tivate the virues of the bpatrive—the maditional Hindu warrior—which included
fearlessness, a good physique, and, explicitly, proficiency in the use of weapons. 1 His
foremost duty was to protect the culture and nights of his nation, "™ which in practice
could mean participation in some of the more overt political exercises of the Aryas
that began with the Hyderabad demonstrations of 1938395 Like the RSS, with
which it sometimes found isself in competirion,'™ the Arya Vir Dal was one of a
nismber of organizations cultivating Hindu strength through military ideals thae de-
veloped during the height of the samgarhan movement in the rwenties.'™ Linked to
the larger Arva network, it was partocularly active in Arya causes. Although even
during its heyday its numbers were not lirge—with abour four hundred members
listed in the Punjab in 1931 and five hundred in the United Provinoes "™—it has
endured, an established Arya institution ready for reviralization in the communal ten-
stons of late-twenticth-century India.

At the samwe time that the Arva Samaj was active during the first decades of the
century as onc of a number of Hindu communal organizations in India, it was alone
among major organization in serving the Hindu diaspora. From the 1830s, Hindus
had emigrated to other parts of the British empire, first as indentured laborers, later
as traders. By the time of the fisst Arya missionary work abroad ar the wm of the
century, Hindus could be found living in isolated pockets of Africa, the Caribbean,
and the Pacific. In 1902 a Bengali soldier, before leaving Mauritius with his regimens,
left copies of Sapwirth Prakidd and Samstdr Vidls with some local Hindu reformens—
an incident remembered as the launching of the oldest Arva comanumity abroad ™=
Later, in 1904 and 1905, prominent Arya leaders wiould visic Kenya and South Afnica
By the rwemtics, the Arvas were established in Fiji, and by the thirties in the Caribbeas
and the Guyanas.
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The Arya missions to Indian communities abroad were remarkably successful,
Maineaining a Hindu identity, but growing distant from Hindu ways, these commu-
nities were often cager for the religious fundamentals and community m-ganmum
that the Aryas offered them. Indeed, as visible minorities, these Hindus existed in
circumstances akin to those in the Punjab, where the Arva Samaj first emerged in
strength. Moreover, they often included large percentages of low, laboring castes like
those served by Arya associations for the “uplift of the oppressed™ in India, castes that
could similarly benefit from the techniques to promote community solidarity and
education cultivared by the Arvas. By the rwenties and thirties, local samdjes abroad
were organizing along regional lines and affiliating as provincial bodies with the cen-
tral commirtee in India, which thus grew to have an international scope. Serving
important educational and cultural roles in their home areas, branches of the Arya
Samaj outside India have more often than not continued to thrive with their local
Hindu communities, although they often also suffered internal rifts as serious as those
of Aryas in India. And while the Indian Aryas suffered serious institutional rupeures
when India was pamtittoned in 1947, those abroad have been able to maintain vical
institutional continuities. In South Africa, Mauritius, and Fiji, among other countries,
schools, publications, and youth organizations have continued to expand and flourish
through the fifties and sixties and still do today.'*® Thus, when the Arva Samaj cele-
brated its centennial anniversary in Delhi in 1975, members of the international
branches were among the most enthusiastsc participants.

The Expanding RSS Cove

While the expansion of the Arva Samaj was spurred by individual initiative at the local
level, that of the RSS has been guided by a central leadership and has consequently
been more measured and coherent. For the fiest six or seven years after founding the
RS5 in 1925, Hedgewar apparently made little effort to recruit volunteers owtside his
home district of Nagpur. But he trained these diligencly, by all accounts practicing
himself what he preached. Although by 1932 there were probably no more than five
hundred volunteers, these would be able to serve as the disaiplined core of the wider
RS55 organizarion."™ In thar vear Hedgewar decided to expand: first in Maharashstra,
in north India five years later, and into the south at the end of the decade. By 1944,
the S5 would clim o hundred thousand volunteers. '™ The forties provided fertile
conditions for RSS growth. With much of the Congress leadership in jail for the
duration of Workd War II, and with communalist Muslims increasingly vocal about
the creation of Pakistan, the RSS provided a ready focus for pro-Hindu lovalties.
Before its banning in 1948, membership has been reckoned ar figures ranging be-
tween a core of two hundred thousand to a2 much larger arcle of five million,
depending on what range of sympathizers, youthful associate members, registered
mermbers, and active participants are counted. !!!

Throughour its growth, the RSS has continued to appear as a cohesive movement.
Although there were some large-scale personnel changes during the reorganization of
the RSS in the carly fifties,"? on the whole it has been free of major public rifes of the
sort experienced by the Aryas from the early stages of their movement. Early disaf-
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fected leaders unable to resolve differences behind the scenes have simply dropped
away. """ Harnessing the enthusiasms and frustrations of the Hindu middle classes, the
B.55 manages successfully to combine modern populist ideals with some tradimional
Hindu patterns of spirtual hierarchy.

While authority in the RSS has regularly emanazed out from the center, the vital
strength of the organization has always stemmed up from the bottom: from what are
called fiklatr, “branches.™ The number of these in 1989 was estimared at abour
twenty-five thousand in more than eighteen thousand ciries and villages across In-
dia '™ The &akhas are neighborhood organizations of Hindu men and boys, divided
acconding o age groups. Observers in both the cardy fifries and the late sevennes
report that the majority of participants ar £kha appear under 25,15 and particular
attention has been paid to the youth organization, which consists of boys aged twelve
to fitreen, Ideally, the volunteces meetr once a day for an hour of games, training in
Indian martial arts, and maybe some songs and a lecture, finishing with a praver o
the maotherland.'** Weekly and monthly éikhias are also held for members who cannor
come regularly in the moming or evening.

The ethos of the $ikhi has changed little since the days of Hedgewar’s neighbos-
hood groups of the twenties. The activiies at 43kha are referred to as s@dbana, a term
commonly employed for a personal religious practice like worship or meditation, and
are understood to shape the volunteers’ character. In pracrice, most of the games
invilve cooperation as a team, and some scem specifically chosen o demonstrare the
power of organization and sohdarity. In one game, for example, called “nine into
ome,” nine volunteers try to lift another up from the ground using one finger each.'™
For those who stay with £akha, it can offer a lasting sense of being part of a larger
whole. “Those who attend $3kha are one,™ a volunteer writes, “and the remaining ase
divided by caste and class.™*** Realized amid symbols of Hindu nationalism, more-
owver, the sense of community engendered at $3khi can be extended to both the larger
RSS body and the Hindu MNatson itself.12° Only after a period of regular §3kha aren-
dance is the oath administered that accompanies full membership in the RS5.5° A
solemn pledge, it invokes both god and the ancestors and is supposed to be bindme
for life,'™

The formal leadership hicrarchy of the RSS begins at the sub-fikhd level. Grosp
leaders are responsible for age-graded troops of volunteers of about twenty or ko
who usually live in a particular locality. As moral exemplars for those in their charge
group leaders are expected to provide models of service and enthusiasm. *** They mas
even personally make a daily round carly in the moming to wake up the volunteers m
their area to come to &ikhi—this daily round having become a recognized duty dae
nificdd by the title “coflecting the people.™* Ar the same time, the group leades
maintain links to the larger communities in their areas, inviting people to the reguls
eycle of RSS celebrations as well as to the special funcrions it sponsors. A scpanme
individual, known as an instructor, is responsible for program in the indiaded
groups: games, exercises, and discussion. Ar the §ikhi level there are rwo correspomsd-
ing offices: the secretary, the nominal head; and the chief instructor, who wiclds mascs
of the practical authority.'*® HBeyond the fakhd leaders are city chairmen—ofaos
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prominent persons with little experience in R3S but who give it prestige—staze chair-
men, and a natonal headquarters in Maharashtra, '

Complementing the formal hierarchy is a network of professional organizers,™”
who provide the R55 with much of its coherence and dynamism. OF these, there may
be “a few thousands spread over the country.™ ™ The institution of organizers in the
R55 is modebed after thar of renunciares in Hindu sociery: dedicated to a higher goal,
organizers are supposed to abanden family ties and material weakth.'™ Generally
voung, unmarried men in their twenties, the organizers wear Indian-stybe dress and
are expected w0 kead a fairly ascenc existence. Although the calling of the organizer,
like thar of the renunciate, is theoretically for life, many expect to rerum to family life
alter some vears of service, Organizers officially serve without salary, but they get they
what they need to live and function effectively, which often includes a motor scooter
for getting around the ey,

The orgamizers provide much of the circulation within the larger R55 body. In
touch with one another during deliberatsons at city, state, and national levels, they
alse meet two or three fimes a month with groap leaders and instructors at sub-8ikhi
levels. Ar these meetings they discuss RSS policy on specific sodial and politcal prob-
lerms, as well as practical marers of attendance, program, and administration. '*! Or-
ganizers also partwapate in the many social and political associations that the RSS
supports, providing some coherence in a broad nerwork of Hindu natonalist affairs.
I all of their activities the organizers maintain a bow profile, paying deference wo the
official officchobders, while in fact often wickding considerable influence. '™ Keeping
in the background, they implement policy thronghour the R5S and provide much of
the practical leadership.™

At all levels, the quality of lkeaders is highly valued. Local leaders can inspire deep
personal kovalty. Even a disaffected RSS member recalls the “demonic energy for
work” of his chief instructor: “MNot a little of my attachment wo the BSS was the result
of my deep attachment to him.” " The ranks of middle-level organizers are carefully
chosen from among the many young men seleceed for leadership porennal and trained
m camps that meet for several weeks during the year, Top leaders, finally, have been
seen as spiritually gifted individuals whose judgment should be trusted. They in tum
adopt an Indian ascetic style, working hard and living fairly modestly. Although they
do not encourage democraric ideals, they have been legendarily accessible to disciples:
even while bedridden during his final illness, we are told, Dr. Hedgewar regularly
took tea with those who came o call 13

Membership and Leadevsbip: Some Contrasts

The activities of the RSS and the Arva Samaj have made consistently different de-
maznds on their members. Many RSS volunteers have been initally artracred by the
activities held during &ikhi: games, stories, and the opportunity 1o anend camps. '3
Smov these activities themselves are seen to build characrer, importance is given o
regulariry of amendance. Artrition remains high, and sustained absence may resulr in
2 home visit from a group leader. Vahue has thus been given to qualities that enhance
the interpersonal dymamics of the group: loyalty, energy, and good social skills, Group
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life has obviously been less crucial, however, in shaping the character of Arvas, The
virmes of the early Arya reformers included courage in convicrion and daring to break
with convention. These gave them the initiative o start new progects in the larger
Hindu world, bur also an independence of spirit thar could make cooperation among
themselves difficule. The decades around che mum of the century, when Arya mst-
tutional accomplishments were at their most viral, also resounded wirh dissension
among individuals.'* Indeed, one internal critic of the period attnibuted the Arvas®
lack of progress in effecting major socioreligious reform in the larger Hindu world to
the lack of commumirty among ordinary members: “Beyond memastre [a polite greet-
ing] and meeting together for an hour or so on Sundays there is hardly any living
connection between us.™ ¢ Today, too, Aryas are bkely to display both the virmues
and shortcomings of an independent spirir, If their social causes now seem less radical,
many remain active Aryas because they are artracted to Dayananda’s radical religious
teaching, Although some may find comfort in formal gatherings and informal com-
pany with one another, as voluntary members of an uncrthodox, missionizing reli-
gious group Aryas are still often strong individuals, ourspoken ina minority view, '™
The different virtues cultvated in members of the Arva Samaj and RS5 find their
complement in different styles of leadership. In the RSS, the several levels of hierarchy
continne to encourage the social skills of the company man. In addition to enengy and
ininative, a professional organizer has to know how 1o “get along with others." 4
Arva spokesmen, however steadfast in their docrrines, have long been known for their
abrasivencs to those outside. H. D, Griswold, a tum-of-the-century missicnary and
Origntalist who had himself been held up to polemic in an Arya newspaper, notes
“the violence displayed [by Aryas] in controversy, especially when the Dayanand
method of interpreting the Vedas is onticized.” ' Within Arva circles, moreover,
separate institutional bases with their own memberships have given bocal leaders the
freedom mer to cooperate with one another. The biggest difference between leadership
ideals in the two groups, however, may be at the highest ranks, where both have
adapted models of the raditional Hindu gurn.

Swami Dayananda, although unconventional in his ideas, was nevertheless an or-
daincd sammydsd, formally a renunciate who was liable to be revered as a traditional
guru, While he clearly did want to be heeded as a teacher, he discouraged the wor-
shipful adularion of his person—an atritude toward the guru frequently taken by
Hindu devotees, This seems to have suited the majonty of sober citizens with whom
Dayananda worked during his life. They were artracted to his general message of
Hindu national revival and reform, not o all the visionary specifics of his “Vedic™
program, For these people, the basis of the college Arya constituency, Dayananda
after his death remained an inspiration, not a model. For the more radical Aryas who
started the gurakel, the Swami'’s specific doctrines and personal practices grew more
crucial. 12 Like followers of a traditional Indian sect, they began to see the master as
an cxtraordinary being whose every word and deed had meaning. The ditference be-
rween these understandings of Davananda as wacher seem to have been more pro-
nounced ar the mon of the century than they are today, as the two groups have
comverged in both practical attitudes and religious perceptions. For the radicals, Daya-
nanda has become more distant, for the moderares, more 1deal. Citizens and educe-
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tors, most Aryas today understand themselves o profess o reforming message £
enunciated by a lofty figure of the pasc.'$

A converse of this situation is seen in the way the role of the traditional gun
adapred in the RSS. Here the top leaders have always been lay people and as s
were able to serve as role models for ondinary volunteers. At the same time, they b
been revered by most members as gurus, in the sense of wise men who should
obeyved, The first two BSS heads in particular seruck imposing figures and were o
sistently, like gurus, referred 1o by honorifics: Dr. Hedgewar (1925-40), a lar
mustachioed man, was called Docrorji; Golwalkar (1940-73), long-haired like
asceric, was called Guruji. Like tradivional gurus, the heads of the RSS have sen
tor lifc and have in fact appointed their own successors. With no bicter public suce
sion struggles, the top post in the R3S has remained sacrosanct. Whatever rival
go on within the apper R5S echelons, ordinary voluneeers have a leader they can tn

As Hindu religious instirutions, the Arva Samaj and the RSS both differ serocr
ally from traditional Hindu sectarian lineages, which still continoe to find an echo
the salvarional movements found around many popular Indian gurus. What are w
ally referred to as the Hinde seces are continuations of the beyracy of o spirimual s
who has attracted a group of disciples. Perhaps there is an initial universalizing bu
at the beginning of lincages, when they want to admit everyone. Bur when sects I
they usually find a place as a group in the Hindu caste hicrarchy and are careful
their purity. Group identity is preserved through particularistic rituals and scripm
that are taken to be the legacy of the guru. Hmndo religioos traditon m this w
becomes highly fissiparous,

The Hindu fundamentalist movements have sought consciously to preserve 1
universalistic moment normal ar the formarive seages of Hindu sect formarion, atter
atng and collapsing distinctions among diverse groups. Around a charismatic by
mian, this universalistic moment ideally features spontancous enthusiasm, bur its pr
ervation 1n a fundamentalist movement demands an emphasis on formal organt
tional strucrures thar can be a basis for social change. In many ways, the idea of 1
gurn as 3 manifestation of the divine has served as a key fundamental in the creats
of new Hindu sectarian traditions: the guru’s word and presence are what in f
command ultimare authority. Nevertheless, the gur alone is rarely able to sust:
lasting social inmovation, The Arya Samaj, bom in an carly phase of modern Hin
interaction wich the West, brought ideas of mraditional guris and Western bureaucr:
inte an uneasy and unstable amalgamation, The RSS, a laer movement, revises 1
dinional ideas of guruhood and weds it to a larger beadership organization thar |
acquired a sanctity of its own. This has given the RS5 the potential to be both m
socially effective than the Aryva Samaj and politically more dangerous.

The Movements as Social Phenomena: Organizing and Opposing
Cermainly the RSS is often perceived as dangerous by some people outside it .

though many Hindus approve of its character- and nation-building acrivities, m
are suspicious of it, remembering its assocation with the assassination of Gand
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Liberals may see it as a fascist organization that wants to take over the country and
demote all non-Hindus o second-class cirizens ar best. Many Muslims understandably
hare it.'"* Abour the Arva Samaj today, opinions are less pronounced and gencrally
more benevolent, This has not, however, always been the case. By the um of the
century, Arvas in the Punjab had managed o incite a reaction among Sikhs (sec chap.
1), ared by the 19205 had become involved in violent confrontations with Muslims.
Aryas were then visibly ar the forefront of communal agitanion, and as the drive w-
ward Indian independence continued in a fitful progression through the first half of
the owenrieth century, Hindus and Mushms of many persuasions joined foroes and
sphit o bitterly opposing camps with unhappy regularity, '

Relations with Now-Flindss

Aryas: Penetration by Murificarion
North Indian Hindus had been on the defensive since the end of the ninerecnth cen-
tury. As the decennial census introduced by the Brtish made the different communi-
ties aware of themselves in terms of their simple numerical strengeh, the Hindus
seemned to be losing pround. Without drastic action, it appeared, the dedine could be
irreversible. Christianity, Sikhism, and Islam were all proselyvtizing religions, with
active mechanisms for conversion; Hinduism was not. As things stood, the traffic in
conversion was one-way, and those lost to Hinduism were gone forever, To meet this
challenge, the Aryas revived an ancient rire of purificanion that readmitted o proper
caste stares Hindus who had been defiled by assocanon with impure outsiders. To-
rification rituals, as we have seen, were eventually taken to kow-caste Hindus to keep
them within the Hindu fold. Fiest, however, the nruals had been performed on non-
Hindu Indians, beginning with individuals and later in groups. The initial group
work was among castes recently converted to Sikhism or Lslam, or less visibly, o
Christianity.

Although it was among low-caste Hindus thar purificarion in facy had its grearest
success—leading to the difficult problem of their assimilation into caste socicry—it
was the conversion of non-Hindus thar led ro the grearest conflict. Arrempes at prose-
Iytization elicited protest from organized groups in other communities. The first re-
action was from the Sikhs. In 1900 a group of Rahrias, recognized as low-caste
members of the Stkh community, underwent purification ar the hands of the Aryas.
Sikh leaders had tried to intervene, but could not in fact promise the Rahtias che
improvement in ritual status they desired. The punficanon rtes themselves then -
raged Sikh specratoes, whose sensibilities were particularly violated when the con-
verts—who had previously remamed unshormn m Sikh fashion—had their beads
ritually shaved, " The incident led to protest meetings by educared Sikhs and fucled
already simmering controversics on the problem of Sikh separatism: in what wavs
were Punjabi Sikhs radically different from Punjabi Hindus? 7 Conversion of Mus-
lims in the midst of the commumal conflicts of the tventies, however, led o wide-
spread violenge,

In 1923, Swami Shraddhananda, a dynamic Arya leader and long-standing head
of the gurukul ar Kangri, founded the Bharativa Hindu Shuddhi Sabha, the “Indian
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Hindu Purification Counal.™* This committee would coordinate the purificaton
efforts of Arya and more orthodox Hindu groups. Their immediare goal was to re-
claim to Hinduism the Malkana Rajputs, a group of recognized high-caste origin that
had become Islamized over the centurics. Muslim proschyizing groups organized in
response, competing in converts, cash, and acerbity of argument. " Contributing to
the tension were incendiary pamphiets produced by both sides, Muslim and Hindu
communalists employed their verbal skills in ways that seemed intentionally designed
to infuriare each other,

The tone of the debate had already been set by Swami Davananda, In Saepérel
Prabif, Dayananda presemts an apology for Hinduism against other religions, rreating
the latter very specifically. Buddhism and Jainism were really just offshoots of Hin-
dusism. Trinitarianism in Christianity was the same kind of anthropomorphic confis-
sion found in rraditional Hindu image worship. The sharpest mreatmenr 15 saved for
the last chapaer, on Istam, where tradidonal images of heaven are mocked and no
quarter is given to the prophet. Later Arvas followed suir, with sarcastic tracs like
Ranglid Resdl, "The Merry Prophet,” which gave particular references to Muham.-
miacd’s sexual exploits. Mushims responded in kind, with biteer treamments of Arya
practices. " Things had to come to a head, and in 1926 Swami Shraddhananda was
murdered by an Indian Muslim posing as a prospective convert.

In the decades since Indian mdependence, Aryas have conrinued o make converts
from non-Hindu groups, although changes in their approach make the process gen-
erally less controversial now than then. The extenior and ritual nanare of the process
of mass conversion in its hevday was noted by Christian observers, who decricd the
lack of spiritual prepamation and inner conviction that is supposed o acoompany
genuine conversion to Christianicy.'™ Much like the social role of conversion in [n-
dian [slam, punfication was instead a formal rite of allegiance to, and acceprance by,
a traditional religious community. Thus, when the Muslim Mappila community of
Kerala rose against the British in 1921, they reacted againse the Hindus they saw to
be in league with the oppressors by forcing them to swear allegiance to the prophet
and wiear a Muslim-styhe hat; these foroed converts, however, could be reconverted by
ritually consuming the products of the cow and wearing Hindu dress.'* Today, the
rite 15 more often performed for individuals—and at a higher cost in evident sinceriey,
maeal uprightness, and time for preparation.

Mo longer a mass ritual performed largely for north Indian villagers, contemparary
Arya purification has become a sedate ceremony occasionally enacted for personally
motrvated members of the urban middle classes all over India. Ar a noe performed in
1970 for an Indian Catholic in Bangalore, south India, the Arva preacher stressed the
inner meanings of purificatton—*the purity of the heart™: “Above all, rermember the
threctold purity and pray: Let God purify my speech, my actions, my whole life.” 15
Bur despite the present emphasis on punficaton’s inward aspects, conversion 15 stll
often undertaken largely out of social concerns, particularly, as in this case, for mar-
riage with a2 Hindu. '™ And especially to cover such cases, the Arya Samaj has extended
the pracrical meaning of purification from a resanctificanon of Indians of other reli-
gions, who were by birthright Hindu, to the outright “conversion® of Europeans.
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R55: Rehgion, Culture, and Assimilation

The Aryas’ confrontacions with the Muslims in British [ndia stmightforwardly em-
ploved the religious tools developed by Davananda: formal ritual process wogether
with rational, if literal-minded and sarcastic, argument. The approach of the RSS
toward minoritics is more subtle—some would say nsidious—giving a new tum 1o
Savarkar’s distincrion berween Hindu religion and Hindu parional culrure, Since re-
ligion &5 a personal matter, K55 members may say, all individuals should be able o
have whatever religion suirs them: Christianity, Islam, Hinduism, whatever. Never-
theless, Muslims and Christians should not remain culrurally apart from the body of
the nation. They shoubd instead become fully integrated into the mational culnare,
which is in fact Hindu.

‘This development of Savarkar's teachings has taken a few decades 1o work out.
and has not always wom such a benign face—which indeed sometimes docs scem o
be a fagade, In Hindurve, Savarkar clearly identified Muslims and Christians as the
“other.” Their alien presence in the subcontinent was understond to be a problem for
the Hindu Nation, bur no suggestions were offered about how this problem was to
be resobved, Onver his carcer, however, M. 5. Gobwalkar, the second head of the RS5,
has presented some solutions of more and less drastic sorts, Writing before and afrer
Indian Independence, his ideas show a dear conrinuity in substance but differ radically
in tone and expression.

The sodurion offered by Golwalkar in W { 1939) falls short of a “final solunion” of
the sorr that was simultaneowsly being proposed in Germany, bur not by much:
“There are only two courses open to the foreign elements, either to merge themselves
in the narional rce and adopt its culrure, o 1o live | . . [in] the country ar the swees
will of the national race . . . the foreign races . . . must Jose their separate existence | -
or may stav in the country, wholly subordinated ro the Hindu Marion, claiming noth-
g, deserving no privilkeges, far less any prefercnoial treatrment—not even citizen’s
rights.” "™ Indeed, Golwarkar was impressed by the example of European Fascism:
“Germany shocked the world by her purging the country of the semitic Races—the
Jews, Race pride ar its highest has been manifested here, Germany has also shows
how well-nigh impossible ir is for Races and cultures, having differences going to the
roat, to be assimilated into one united whole, a good lesson for us in Hindusthan o
leamn and profit by. ™5

Writing before the full horror of Nazi persecution would become known, Golwar-
kar did not laver flaunt this aspect of his intellecnal lincage, and the B5S has tried =
suppress it. We, Golwalkar’s only deliberate composition, 15 no longer in print—
despite the repeared publicarion of haphazard collections of Golwalkar’s intervacss
and addresses of the fiftics and sixtics, '™ In those later works, Golwalkar’s rone powasd
non-Hindus in India is mose patemnalistic. The only realistic option he scems to be
able to see in independent India is: “the merging of non-Hindus into the main [re.
Hindu] national stream. . . . They should experience the same “sense of belongne™
as the Hindus do to this country, its people, its culture, . . | I, after fulfilling all these
anvbody says thar he studied the Koran ar the Bible and that thar war of worshe
strikes a sympathetic chord in his heart, he is welcome to follow i
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When religion really is separated from cubtore, “Hinduness" can tolerate even more
refigions than the Indic ones Savarkar originally had in mind. Thus, Golwalkar can
speak of “Hindu Muslims,” " presumably Hindu by culture and Muslim by religion.
This expression, moreover, does seam o reflect a partial rruth, particularly in respect
to popular Indian Islam on the ground, which is fself often decried by orthodox
Muslims as corrupt and “Indianized.” Yet Golwatkar’s tolerance remains limited,
not extending beyond a narrow sphere of personal peety. A Muslim “has a choice
in a portion of his individual life. For the rest he must be one with the national
current.” =

Merged in “the national current,” members of minority groups showld not seck
special treatment. Althowgh the idea that all should be absolurely equal under the law
may serike Western democrats as just, its practice within the corporate pluralism of
India can also be seen to retain power in the hands of high-caste Hindus and to
discriminate against particular groups, Traditionally oppressed Hindu castes would
et no special compensatory evaluation of civil service and university enrrance exami-
nations, Muslims, for whom traditional law is an integral part of their religion, would
not be able to obey it in their own interpersonal relationships—an issee that exploded
in the ¢ighties with the case of Shah Bano, an elderly Muslim woman whose tradi-
tonal Istamic divorce settlement was challenged in Indian civil court.' For maost
Muslims, then, restricting religious identity to a narrow sphere of personal picty, as
Golbwalkar would do, is not encugh; being religiously Muslim in India is also likely
ter demand acting socially and culturally Muslim.

Many R5S members, one suspeats, realize this. Is not their Hindu religion inti-
meately boursd up with their culture and sociery! A good part of the socoeconomic
dynamics behind this largely middle-class, high- and middle-caste movement seems o
derive from the accurate perception that separate minority groups will met casily
merge away, and that present political arrangements do offer them special, apparently
advantageous, treatment. Class intereses come together with religiocultural vision.
Like the fascist youth groups of the thinties with which i bears a more than passing
resemblance, the RSS wanes the majority group to rade.

Roles in Hindu Society

RSS: the Artractive Mudeus
Members of the RSS would realize their vision of a Hindu Nation by serving as an
active nuckeus for it The charscter-building exercises practiced in its wide network of
fakhis would mnsnll Hindu cultural values on a wide scale, while its dedicated core of
organizers would spread out to work energetically in many directions. The RSS isclf
tries to maintain a lofry starus as a religioculrural organization and seill have an active
nfluence on national life by maintaining unofficial links with particular labor unions,
student groups, and other organizations. It maintains these links in large part by
supplying the institutions it favors with its trained, professional organizers. The or-
panizers, working temporarily in different places, will readily admit that their primary
lovalty is 1o the RSS, but they are also quick to add thar the RSS docs not dicrare
policy to them. 42
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All the groups supported by the BSS say they have a particular Indian approach
to their activity. The labor movement, for example—echoing ideas of natural apo-
tudles found in idealizations of the caste system—says that work should be railored 1o
the needs of cach individual. Workers with similar aprinades should be grouped to-
gether into occupanional families, with the famihies themselves determining working
conditions, Tdeals like rhis do not obviously support the interests of industrial barons
or the landed aristocracy, and there 15 in facr a strong clement of populism running
throwgh RSS ideas and programs, which tend to favor the small farmer and entrepre-
neur. Neither commumnism nor capitalism is right for India, which must find its own
way along the lines of the Hindu organic model of sociery. And wharever individual
B.55 members might have in mind for minorities, the reformed Hindu social wdeals
they advocate also run coumter to Western fascisms, The latter generally imply a
monolithic nation under a powerful leader, not the nation composed of individoal
communiries in organic cooperation envisioned by Hindu reformers from Dayananda
on. Alongside a strident communal stance, then, runs a nagvist economic progressm-
ism and Hindu egalitarianism, '

Accordingly, the Jana Sangh, the erstwhile pofitical affiliate of the R5S, cultivared
a program that was reactionary more in a commumal than an economic sense, As early
as 1954, its working committes advocated labor-oriented approaches in both indus-
trial and agricultural sectors: for facvory workers, profit sharing and participation in
management; for farmers, the absofute abolition of landlordism, in most cases with-
out compensation. The same year, the committee proposed a maximum ratio of one
to twenity for incomes in the country—a figure repeated RSS writings, All this did
not please the party’s conservative, pro-business wing, who finally bolted, claiming
that the party had been taken over completely by the RS5."% Taking the “common
man’s approach to political problems.”'** Jana Sangh workers were able to advocate
the party’s well-kiwown pro-Hindi stance by arguing that an English education is nog
only un-Indian bur also clitist and expensive, ™

The experience of bubding a solid core for an egalitarian Hindu Naon may be
psvchologically veinforced through the bonding experience ar 43khd, which seems o
be one of the R85 lasting attractions. Long-time RSS members idealize the sense of
community cultivated in £ikha “inter-personal relationships develop over the vears
into unbreakable friendships . . . the personal relations developed in the $3khis are
the perennial source of power in reserve™ for the Sangh.' Although the majority of
active participants in $3khi are between eighteen and rwenty-five years of age, children
can come as carly as six or seven,'™ so for some, ties 10 the group can take root very
L -

The bonding experience offered by the RSS is one berween males. Women are noe
permitted membership in the organizaton, although they have a separate, much
smaller group, joined informally to the R3S by family links. In Hedgewar's judgmens.
the admission of women into the Sangh would not be appropriate; and the mixng of
the sexcs——particularly in the sitvation of physical contact at sikhi—would in fa=
run counter to Hindu norms.*#*

Indeed, part of the reason for the wide spread of the RSS is thae it offers 2 vimd,
maoderarely egalitarian vision of Hindu life without radically departing from comes-
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rional Hindu belicts and practices. Ir does nor try o argue against tradition but in-
stead trics to play oo sentiments, tradinonal and otherwise, “Rational arguments
separate people from us,” volunteers have been rold ar training camp: velunteers
should instead appeal to people's hearts and “attract society with a sweet tongue,™ '™
Thus, RSS workers are known for their polite and conciliatory manner, The polish of
the K55 workers and the openness of the organization to all Hindus has made it
arrractive to members of lower casres, for whom it may boost socal stams.

Arva Samaj at the Forefront

The straregy of the Arvas for shaping Hindu socety presents a sharp contrast to that
of the R3S volunteers. The Arva Samaj appears not as a cohesive, broad-based nuckens
of & nation but as an exceptional vanguard of nanonal reform. In this role it can even
affirm its separatencss from rraditional Hinduism, feeling the need o keep its own
particular basc firm in order to change the greater whole. Moreover, whatever
its stance oward the Hindu community, the Arva Samaj relates to the public not
through sweet words and affective ties but through argument—both rational and
dogmaric—and educational instrurions,

Although upwardly mobile Hindus have long sent their children oo Arva Samaj
schools, many have been uncomfortable with Arya Samaj belief and practice. To tra-
ditiomal Hindus, the Arvas’ reforming ways scemed unorthodox at best, if noe blas-
phemous and polluting: Vedic sacrifices might be a fine thing now and then, bur not
at the cost of disdanfully disnissing image worship; and dhe idea of cating, with newly
converted uncouchables was beyond whar many could bear. Yet some of the Aryas®
reforms became acoepred by the larger community. Early on, serting trends found
modern urban sociery, the Arvas gave full membership to women: how could society
advance if the men adopted new attitudes and the women carmed on the old customs
in the home? The Arvas pioneered the pracrice of Hindu conversion; orthodox Hindu
groups followed their Jead—particularly after the forced conversion of Hindus o
Islam by the Mappilas in 1921, which made even the most orthodox see the necessity
for the pracrice,

Because of their religious differences, the Arvas sometimes found it hard to work
with other Hindu communal groups. Why should a devout Arya help purify people
from the defilement of Istam just so they could rake up false Hindu image worship?
Orthodox: Hindus, to be sure, had corresponding qualms. '™ Ouspoken, educared,
and willing to be inncvarive, Arvas have found themselves more on the forefront of
communal affairs than in the maddle of them,

Political Roles: ﬁgiraﬁ:m or Representation?

Although the communal agitation to which both the Arya Samaj and BS5 have lent
support frequently aim to influence specific gavernment policics, they do not in them-
sebves represent sustained attempts to share in political power. Nevertheless, many
members of both groups, wanting to oreate an ideal Hinduo order in the subcontinent,
have been attracted o direcr political action, through legal or illegal acrivities during
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the British Raj or through the clectoral process in mdependent India, The organizs-
tions themsclves, however, have remained ambivalent. In the Arya Samaj the ambava-
lence about politics has been due to conflices at the religious root of radition: whar
was the real import of Dayananda’s message? In the RSS the ambivalence seems more
pragmatic, hinging on the most effective role for the organization in the pracoce
circwmstances it faced, Although through most of the 19805 both groups scemed o
find active agitation in Hinde communalist causes a more productive use of thes
energies than direct participation in electoral politics, by the end of the decade thes
two dimensions of activism had combined int a surprisingly powerful political force.
Arw Agueation in British India

The message of Swami Dayananda—cssentially one of religious revival and re-
form—was liable 1o two major political imerpretations. The golden age of the Vedas
scoording to the Swami, was one in which Indian kings had subdued the workd, ==
thus, if the glory of that age were 1o be renewed, the inheritors of the Veda wosld
again certainly rule in their own homeland. On this much most Arvas could agres
They differed, however, on whether they understood Vedic religious renewal o
Hindu political rule to be the most appropriate immediate goal. At the initial sphe =
the movement at the end of the ninereenth century, the gurukula Aryas gencrals
opted for the first choice, seeking o build a bastion of Vedic commumiry away from
the world. Some prominent college Arvas, on the other hand, became active m me-
nomalist politics, cooperaring with other Indians against British rale,

The atritude of the Brirish to the two groups thus differed. They were moss oo
cerned about the college Aryas—established people with an influence on urban voeS
that might be tapped for polimical ends. Moreover, one of the college Arvas, Las
Lajpar Rai, had become a major nationalist leader who in 1907 would be senr sme
exile. But the gurukal party, too, could scem suspicious. Wasn't the gurukuls =¥
supposed 10 produce preachers of the Arya message for the larger Hindu commeses®
Who knows what the teachings on self-reliance and Vedic glory of these well-trames
zeabors might forbode? '™ British power selll reigned mjghtit;-.r in India during the fme
decade of the twenticth century, and as government suspicions against the Arvas m-
creased following the deportation of Lala Lajpar Rai, both groups hastily s
procamarions affirming their nonpolitical roles.”™

The Aryas still continued in communal causes, however, which toward the cafalfl
British rule found overt political cxpression, In the winter of 1938-39 the Arva
together with the Hindo Mahasabha, began to organize mass demonstrations s
large south Indian seare of Hyderabad, which was ruled by a wealthy Muslim mosssS
known as the Nizam, Out of sheer bigotry, claimed the Aryvas, the Nizam 2= S
government were violatng the rights of his Hindu subjects. In July 1939, affr o=
thousand Hindus had been jailed, the govemnment announced political reforms,
the Aryvas could headily claim vicrory.'™ The success of this broadly communsd
tive later encouraged the Arvas to take political actions toward their own
goals. In 1943, Muslim leaders who objected o the portrayal of Islam o S
chapter off Samwirtl Proba’ were pressing: for its ban in Sind—a Muslim-ma
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in present-day Pakistan, The Arya Samaj responded with threats of mass action, Over
the pext few years the government wavered, declared a ban it did not enforce, and
tried to reach accommodanions with the Aryas. But the Arvas stood firm and enfisted
the support of other Hindu groups. Finally, in 1947, protesters were called in from
other provinoes to join in mass demonsgracions. '™ Thus, sixry vears after Dayananda’s
death, the book expressing his vision of a renaseent nation grounded in Vedic oruth
would provide a rallving point for Hindus able oo foresee an independent [ndia.

This movement toward renewed popularization of indamentalise politics, which
the BSS5 would conninue to foster, seems consistent with the larger lines of develop-
ment of fundamentalism in Hinduism as it moves its center of gravity from higher to
bower socioecopomic strata, becoming increasingly more indigenons, The fundamen-
talist impetus takes hold among Hindus as the Arvas become impressed with a new
idea of religion: aggressive, nationalistic, and advocating social change. [es focal sym-
bol, the Vedas, had wide authority among Hindus but was associated with a Brah-
manic elite and pracrically divorced from most peoples’ experience, pointing o a
gobden age in a very distant past. Moreover, despite eventual orthodox scceptance of
several Arya innovations, the immediate result of the radical programs espoused —il
not practiced—by most Arvas was often divisive within the Hindu community, lead-
ing to docrinal quarrels and the threar of social ostracism, With the BSS, the symbols
are drawn from a more immediate past and have a more effective emotional impact.
Avoiding divisive religious issues and keeping social reforms low-key, it penetrates a
broader socioreligious sphere. From a principal self-dentificatson as an embattled,
agpressive sectarian minority, Hinde fundamentalists began to see themsehves more
defiantly as righteous representatives of a threatened majority. Forging themselves
into @ disciplined corporate body, they would mobilize the Hindu Nation.

The RSS and Party Poliics

Although the R3S can vasily appear as a potent polincal force, it has consiseently
stayed officially aloof from elecroral polirics. This was parncularly true in is early days,
before the BSS had developed its nerwork of affiliaced organizations. Indeed, a pos-
sible overt politscal role for the RSS becanw a point of tension berween Hedgewar
and Savarkar, who sought the active support of the RSS for the Hindu Mahasabha
when he led it during the late thirties and carly forties. Even though the two were
ideological allies, Hedgewar refused in principle to align the RSS formally with any
political party. This stance led Savarkar wo make a pointed comment on the inctfec-
tiveness of the RSS: “The epitaph on a Sangha Svayamsevak | RSS volunteer] will be:
‘He was born, he joined RSS; he died.” ™77 RSS leaders, of course, see it differently.
Perhaps they would prefer to play the role of instmutional guru to the nation, keepang
their gwn sanctity as an institution pure and unstained by the rough and sometimes
dirty business that clectoral poliocs in India often encails.'™ Of the many tales of the
military hero Shivaji narraced ar &ikhi, one of the favories, they say, is the story of
Shivaji offering his rule to his own guru Ramdas—with the emphasis on the fpure of
the guru himself,'™

Thus, whether or noe the BSS itself should be considered a political organization
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depends in good part on one’s definition of polites. By s own narrow definition of
fielding candidares in elections, the RSS is clearly not a political group. But with ies
wide network of affiliates, it does obviously ov to influence national Iife, A well-
disciplined organizaton working behind the scenes, the RSS is open 1o widespread
sispacions. To its supporters, frequent, and sometimes ill-founded, accusations
agrainst the RSS can make it appear as a “whipping boy for all. ™% Formal ries o the
.55 may then prove to be an embarrassmenr for contemporary politicians, certainly
a more problematic association than the Arya roots of some early nationalist leaders.
While membership in the Arva Samaj could be viewed by most Hindus as an idiosyn-
crasy—a personal belief that did not bind them to any policy—membership in the
R.55 may be raken as allegiance ro another, quasi-political authorioy.

Moreover, despite its claims to be nonpolitical, the RSS has counted among its
affiliares two political parties: the Bharatiya Jana Sangh, usually referred to simply as
the Jana Sangh; and its de facro successor, the Bharativa Janata Party, commonly
abbreviated as the BIP. The names of both groups have much the same meaning,.
variants of “The Indian Peoples Party.” Founded in 1951 with the support of the RSS
leadership, the Jana Sangh began as the polirical vehicle of 5. I Mukeni, a nationally
known member of pariament from the Hindu Mahasabha who disagreed with it
polickes on restricting membership to Hindus,'® Through the Indian general elec-
tions of 1952, 1957, and 1962, the Jana Sangh established a polincal base, but was
nowhere a significant force against Nehru'’s Congress. By the clections of 1967, how-
ever, the political siuanon had changed: Mehru had died, the economy was in reces-
sion, and there was visible dissension within the ruling parry.™ The Congress under
the newly installed Indirs Gandhi was retumed oo power by only a small majority.
Many of the Congress losses in fact proved o be gains for the Jana Sangh—now the
second party after Congress in total number of vores cast and state assembly scars. ™
In the 1971 elections, called by Indira Gandhi after she had esrablished her authornts.
the Janz Sangh saw its strength erode, bur then became an important partner in the
Janata coaliion thar displaced her regime in 1977. The BIT cmerged in carly 1980
with the disintegration of thar coalition, but did not become a viable political force
until the elections of 1989,

As it did wich irs other affilisted groups, the R3S supported these political parnes
i good part by lending them its professional organizers, A dedicated core of hike-
minded people who value cooperation s a precious asser 1o any OFganizabion. not
least in the fractious world of Indian politics. Indeed, to other elements of the Janss
Coalirion of the late 1970s, the cohesiveness of the Jana Sangh group could appear =
a threat, prompeing a public call for all Janara members to renounce RSS affils-
tion—an issue that figured in the government’s collapse.™ But it was not so madh
the formal R55 hnk that gave coherence to the Jana Sangh and B]T' cadres as m was
their organizarional skills and their common political goals. While changing accondmg
to practical circumstances, these goals have vsnally incleded a strongg defense, entadng
a nuclear arsenal, "™ Indian control of industry,'™ and as we have heard from Gobeal
kar, the removal of preferential quotas for depressed castes as a step toward ondme
“casteism” in general,'®
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Although the politial objectives espoused by the Jana Sangh and the BJP are
consistent with an RSS perspective, they are not articulated in the rhetoric of Hindu
culture found in the works of Golwalkar, Instead they are put forward with slogans
highlighting Indian national development and distinctive Indian ways of life—"Self-
Reliance,™ " “Indianization,”*" and an “Integral Humanism™ taken “in direct con-
trast with with the comparementalized thinking of the Wess, ™™ Indeed—unlike the
Hindu Mahasabha, a political parry explicitly of and for Hindus—the Jana Sangh and
BIP have aimed for a national scope and emphasize thar they admit non-Hindus,
occasionally fielding Muslim and Christian candidates. '™ Moreover, some leaders of
these parties have emerged as prominent national figures, L, K, Advani and A. B.
Vajpavee have both risen from BSS organizers, to ministers in the Janata coalition
government, 1o president of the BIP: Vajpayee from 1980 o 1985; Advani from
1986 into the 1990s. Moreover, Vajpavee, as Janata foreign minister, maintained 2
nonsectarian national seature, visiting Pakistan, eating with Muslims, and grang ad-
dresses in culrured Urdu ' Thus, during omes when there is a modicum of discon-
rent with the povernment m power, the Jana Sangh and the BJP have been able m
appear as significant parties of opposition.,

Deespite the continuitics in the leadership of the Jana Sangh and the BJT, the two
partics have cultivated differences in political image. The Jana Sangh had developed
its strengrh within much the same circomscnbed constimiency in which the BSS ex-
panded in the fifties and sixtes: middle-class Hindus of the Hindi-speaking north
Indian plains.'* The symbols of the party came clearly our of Hindu tradition. s
banner, like that of the B5S5, was saffron—a color associated with Hindu asceticismy;
its emblem was the Hindu praver limp. With the creation of the Janata Parcy in 1977,
the Jana Sangh lost its formal denticy. When the the old Jana Sangh leaders eseab-
lished a new political party after the Janara’s collapse, they attempted to preserve
somethung of the broader base of support they had known when i power, Forming
the Bharativa {Indian} Janara Parey, they now pn:_r,.-;:mr:d themselves as the oue inher-
tors of the Janata coalition and a genuine national alsernative to the Congress, Several
delegates not affiliated with the old Jana Sangh were on the party’s first working
commiteee, and a Muslim, Sikhandar Bakhe, was one of its general secretaries, To the
saffren of the Jana Sangh’s banner, thar of the BIP added green, a color associated
with Islam. and which, together with saffron and white, &5 featured in the Indian flag,
The symbaol of the new party, the los, had connorarions that were more Indian than
distinetly Hindu. “Gandhian Socialism” replaced “Integral Humanism™ as the party’s
armiculated first principle, alchough at irs first plenary session BJP president Vajpayee
was careful to explain away mconsistencies between the two deobogical positions, ™

Certainly, marrying the organizational power of the Jana Sanghs RSS workers
with the political breadth of the Janara’s following was 2 creagive idea, but it did not
soom bear subsgantial fruie, In the carly 1980s the BIP enjoyed a few initial successes,
but then it suffered a disilhesioning string of electoral bosses. The new party did not
in fact prove particularly attractive to the general Indian public, who had recently
opted in overwhelming numbers for Indira Gandhi's proven, authoritative style. Nor
did it broadly inspire BRSS activists, still wounded by their experience of electorl
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alliances. Morcover, after the 1984 assassination of Mrs. Gandhi in the cause of Sikh
independence, her son Rajiv represented a fresh ray of hope, and support for the
Congress scemed a realistic strategy for achioving the national unity valued on the
Hindu right. The BIP thus lost much of ies potential clientele. 1

Disenchanred with the polinical process, RSS organizers umed their attention to
Hindu revival The mid-cighties saw the dramatic expansion of the RS8's religiously
oriented affiliace, the Vishva Hindu Parishad, the “Word Hindu Socieny.” The -
dent sparking the emergence of the VHE, as it is known, is familiar from the carly
part of the century: the conversion in 1981 of a small group of low-caste Hindus in
Minakshipuram, south India, to Islam. The incident has, maoreover, evoked responses
similar to the Arva Samaj’s early social programs: extending services to low castes to
keep them in the fold and promoting Hindu unity. But the latrer efforr has enrailed
otfering rallying points more visible and all-encompassing than those earbier beld out
by the Arvas. Elaborate “uniry processions™ across the country featured a portraic of
Mother India in the form of a goddess and large ums containing water from the holy
river Ganges. ™ And the VHD became active in the agitaton at Avodhya: a celebra-
tion of Ram’s birthday it organized ar Ayodhya in April 1986 broughr together large
niumbers of devotees and religious dignitaries to plan strategies for the liberation of
Ram’s birthplace.'™

By 1989 the VHI was very effectively promoting the bur]d.ing of a new temple at
Ram's birthplace as a force for Hindu unity both across regions and within castes. In
villages all over north India the VHE nrl:g:mm:d ceremonics called Ram Sild Paja:
“the worship of Ram’s foundation stones,” which in this case are ordinary bricks, Like
wons of Vishnu's incarnations thar are put in cradles and carried to the river o be
bathed on particular holidays, these bricks are also pur in cradles and worshiped with
flowers and incense, together with a picoure of Ram, But as one informant explained,
while most Vaishmava scons are not taken into low-caste neighborhoods, these were
carried throughout the village, thus symbaolically equalizing castes in the Hindu com-
munity; after their worship, the bricks were taken to districe headguarters, regional
headgquarters, and thence o Ayodhya. Through carefial and widespread organization,
then, the VHT has been able to involve a diverse Hindu population in its cause.

Whatever the value of such VHP work for promoting feelings of Hindu unity, it
also added ro the communal tension that by the lare 1980s had helped transform the
Indian political climate, Contributing o the growing polirics of communalism was 2
prowing dearth of political charisma in the central government. Almost inevitably,
Rajiv Gandhi did not live up to people’s high expectations of him. Widely referred o
a3 “Mr. Clean™ when he came inro office in 1984, within two years he began to fall
from public grace, becoming perceived as jealous of power and, by the end of decade,
subject oo cormuption. And as Hindu Nacionalist ideals became artractive to a broader
Indian public, the BIP grew closer to its R5S roots, In 1986, the party presidency
was assumed by L. K. Advani, who was more outspoken than his predecessor in hus
ties tor the RSS, which was then secking greater respectability and more widespread
support.™ Thus, toward the Sikhs both the BS5 and the B]JP continued to pursue
policies that, compared to those of other Hindu-oriented groups, can appear concil-
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iatory."™ Unlike Punjabi Aryas, who are likely to view Sikhs as both economic rivals
and doctrinal opponents, the RSS and its political affiliates have taken them as an
integral element of a broadly conceived “Hindu nation.™ For many members of both
groups, then, accommodating a Sikh-oriented Punjab within the Indian union is in
principal preferable to alicnating Sikh separatists. Advani has thus repeatedly referred
to the help that BJP workers rendered to Sikhs during the 1984 Delhi riogs follow-
ing Mrs. Gandhi’s assassination—and whar it has at times cost them in terms of the
electoral support of more extremist Hindu elements, ™ By the elections of 1989,
however, a broadened BJP base rogether with growing communal sentiment and dis-
satisfaction with Rajiv Gandhi’s Congress led to surprisingly large BJP gains, From
two scats in the previous parliament, the BJPs representation rose to as many as
eighty-cight.®! The party was able to draw support not only from Hindu communal-
ists confronting their Muslim counterparts but also from Delhi Sikhs who saw the
Congress government as their principal foe. As a crucial ally of a minonry govern-
ment, the BT had overnight rumed into a significant political force.

The Persistence of Colonial Experience:
Organized Hindwism and Mob Violence Today

Although contemporary Hindu fundamentalism has found growing political expres-
sion, the actual political imperatives behind it scem less pressing now than in the
colonial situarion within which it emerged. Certainly Hindu fundamentalism can no
longer be seen simply as a religious response to social and economic problems de-
riving from foreign rule. Why, then, does it continue to flourish in modern India,
an increasingly growing force in cultural as well as polidical life! What socioreligious
continuitics span the pre- and post-independence periods to perperuate fundamental-
ist religion among Hindus? Indeed, if che Indian subcontinent provides an apt illis-
tration of the impact of colonialism in the rise of fundamentalist movements, their
persistence there may also reveal some broader dimensions of the colonial siruarion.
On the one hand, the experience of freling colonized—whatever the actual historical
circunmstances—can lead wo religious sentiments that may be an element in fundamen-
talist movements as transcivilizational religious phenomena. On the other hand, an
important historical residue of Western colonialism—ar least in India—is the urban
burcaucratic environment in which fundamentalism there flourishes. Even though the
large urban areas established by the British are now largely under Hindu control, they
still provide little scope for practicing traditional Hinduism. How then do the new
mMasters react?
Feeling Colonized ar a Religions Sensibility

[In many ways, the natonalistically oriented, socially reformist Hindu movements
treated as fundamentalist here seem polar opposites to the doctrinally conserva-

tive, traditionalist movements characteristic of Western Protestant fundamentalism.
Among the most smking of the attributes they both do have in common, how-
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ever, are those that underscore collective religious identiny: group self-assertiveness,
defiance, and proclivities to sporadic violence. These sensibilities of active self-
righteousness are just the sort of human qualities thar are likely to arise within a
situation of political and cultural domination. Historically manifest in the Indian situ-
arion, this situation is also evident experientially in the West, Western fundamental-
1sms too derive in part from a feeling that one's world 15 being colonized, taken over
by an alien power that is secular and perhaps demonic, In both cases, righreous reli-
glous actors must stand firm to regain their own. More than do many other religious
movements, then, fundamentalists define themselves against a powerful other: the We
of Golwarkar's notorious RSS treatise necessarily implies a “they.” For Hindu fun-
damentalises the “theys™ have always been many but after independence have increas-
mgly included a secular government favoring religious pluralism. As among their
Western counterparts, temporal power is understood ro be in the hands of others, but
15 not thought to be so nghtfully. In both Hindu India and Protestant America, the
fundamentalist group is likely ro see irself as the genuine representative of the ma-
jority, fighting for the majority’s true interests. The paradox for both is that within
their own larger traditions they are in fact distinct minorities, attempting 1o shape the
majority to their own ideals.

The Paradox of the Defensive Majority

In Hindu tradition, the diverging loyalties brought together in this paradox of the
minority as the majority is illustrated in the current stare of the Arya Samaj. Be-
fore Indian mdependence, the Aryas maintained a full spectrum of organizations
through which they could pracrically promote their various visions of the ideal Indian
socicty. Whatever their different senses were of themselves as Aryas in a Hindu
environment—and these were many and ambivalent—acrivist Aryas could find a
channe] for their energies. What was left of this network after Independence were
largely educarional establishments carering to mainstream Hindus, Through com-
bining Western learning and Indian values, the DAV schools still attempt to inculcare
Arya goals in a general way, but they do not provide much scope for activist vision-
arics. These then move o two opposite extremes: on the one hand, missionizing on
behalf of the Arva sectarian minority; on the other hand, organizing for Hindu-
majority communalism. Thus, some are fervent proselytizers of the Arva way, ar-
tempting to propagate Dayvananda’s iconoclasric Viedic ideals within the Hindu com-
munity and the world at large. Others are equally fervent Hindu communalises, likely
to espouse the right of Hindus o worship at Ram's birthplace despite the condem-
nation of tradinonal dtal in Sawdrk Prakdd. And many Arva activists no doube
comprehend both secrarian and communalist sensibilicies, showing different sides
different situations.

Fundamenralisms in other Sourh Asian rraditions show us more clearly the other
side of the paradox: that of the majority as the minority.*® Although appeanng as
minaritics in the subcontinent as a whole, Buddhists, Sikhs, and Muslims do have
arcas in which they constiture majortties: Buddhists in Sn Lanka, Sikhs in modem
Indian Punjab, and Muslims in British west Punjab, now Pakistan, And it is preciscly
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in their majority arcas that fmdamentalise versions of these minoriry Sourh Asian
religions have emerged. Variously seeing their religioculrural identity—as well as their
ecomomic well-being —threatened by Hindus with 2 vast nearby population base, they
challenge therr governments to acnion: o a more overtly Islamic cultural stance in
Pakistan, to the establishment of the Punjab as a Sikh political entity, to the currail-
ment of perceived advantages given to Hindus by the secular government of 5o
Lanka. Hindu fundamentalists in India, fecling their position in their own country mo
be eroded by government concessions to minority groups, seck similar goals of reli-
giocultural authority and political power. Feeling threatened by hostile forces outside
their own larger raditsons, and sometimes even within [hcrt';, fundamentalists any-
where can see themselves as righteous rr[:n':axntamm of a majority who must acr like
an embartled minoriry. In standing firm as the majoricy on the defensive, fundamen-
talists usually develop two resources: new weapons, which they will readily adape
from their enemies, and some vivid emblems of their own

Learning to Use Conremporary Weapons

One of the greatest enemies perceived by fundamentaliss among bath Hindus and
Christians has been Western sccular culture: pluralist, burcancratic, and technical. Yet
in experiencing its impact, fundamentalists have also assimilaced much of it and rec-
ognize importam sources of its strength. These they have nor hesitated 1o use for ther
o ends, adapting not only the technologies and institutions of the secular West but
also irs symbols. Indeed, the wavs thar fundamenralist movements are shaped by the
contemporary forces they confrone are perhaps what most mark them as modern phe-
nomena: whatever experience of clonizarion that fundamentalises suffer, it is largely
of the late-industrial, Western variety.

Juse as fundamentalisans have been selective in the elements they rerrieve from their
own tradinions, they have also been selective in those they adape from the secular
culture they oppose. Nevertheless, scicnce—as a simbol of that culture’s power—is
something that 1s difficult to ignore, particularly for groups that highlight fomdamen-
tals of docrrise. These usually must either flatly deny the authority of science or
assimilate it with apparent strain: through creationist theology, say, or the Aryas’
evocation of the ancient Indian science of the Vedas, Other symbols of Western power
have seemed more important o the B&S, with its marrial, nondoctrinal stance. The
organized drills of the BSS recall Western military practice, and as Ashis Nandy ironi-
cally notes, the khaki shores donned by volunteers during their drills are modeled on
the uniform of the British Indian police: to build the Hindu Narion, they would
mimic Brirish lackeys.®* The practical dimensions of secular culmure adapted by fun-
damentalists varv greatly among groups. Certainly, Protestant televangelises have
made dramaric use of contemporary communications rechnologry, often in loosely
seructured familv-oriented organizations. Arvas, abo with a docrinal message to
propagare, in the first decades of the twenrieth cennury used imported print tech-
nology enthusiastically in newspapers and traces, The RSS, however, historically keep-
ing a low profile, has uneil very recently eschewed media technology, combining a
disciplined organization with a direct. interpersonal approach o recrurtment. ™ More
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central to all Hindu fundamentalisms are new organizational structures adapred from
Western models, Tt was through being organized in more effective, integral ways,
activist leaders thought, that Hindus could build theirr own characters, restricmure
their larger community, and make changes in the world.

Religious Fundamentals as Emblems of Embartled Tribes

Although new forms of organizarion have been a necessary attribute of fundamental-
1t groups among Hindus, they have not in themselves been a distinguishing ateribure.
The Brahmo Samaj, the besr-known precursor to the Arvas as an organized Hindu
group, is not a fundamentalist movement but one of reform. Other ke ninereenth-
and rwenterh-century groups—muost notzbly the Ramakrishna mission—have looked
to Western onganizational models as they attempt social work within India and propa-
gate an inward spiriruality to non-Hindus abroad ™ The stances of these groups
toward the colonialists” religion was more open and generous than those of either the
Arya Samaj or the RS5. Since they understood the uldmate truths they professed to
b at the root of all religious traditions, they did not present their own objects of faith
in 2 highly proprietary way: the Brahmos' Uanshads taught a monism similar to the
Unitarians’; Ramakrishna, although first of all a devotee of the Hindu mother god-

dess, had cxpr:rtmmd all the rraditions of Hinduism, and 1slam and Christianicy too.

The defensive stance of the Arya Samaj and RS5, by contrase, has led them to present
the religious bases of their movements in defiant opposition to those of other groups.
In doing this they not only delineate these bases more sharply as fundamentals bur
also sdenrify with them more aggressively and particularistically. Thus, if for Rama-
krishna, the mother goddess was a divine being who ook many forms and was avail-
able o all, in the RSS, mother symbolism was used o refer to the holy Indian
subcontinent, which was for those bom into the Hindu Nation. Similardy, in the Arva
Samaj, the Vedas were a sign of the temporal as well as spiritual supremacy of the
ancient Arvans, which should now be revived. As fundamentals, these religious stan-
dards heralded by the BSS and Aryas thus serve as concentrated emblems of religious
identity.

The South Asian context, then, can present a curkously Durkheimian perspectve
on religious fundamentals: they appear as totems of the group, symbaols of collective
wlentity. ™ In order to defend their larger communities in the modern workd, mos:
fondamentalists have thought it necessary o disrupt the patterns of smaller socioreh-
gious loyalties traditional in Indian life; the religious fimdamentals they offer then
provide new foci for allegiznce. With cries of “Aryavarta for the Aryans™ and *Hinda
MNation,” Hindus over the years have faced similarly embartied communirics in the
subcontinent, their configurations varying according to culmural region and polines
circurmstance. In the cighties, the ancient Indian Christian community in the southern
state of Kerala has joined the confrontation, alongside Muslims and Sikhs in other
parts of India. ™ Indeed, the dramatic growth of the R3S in Kerala in the lare rwen-
ticth century—rising to three thousand gikhis in 1989 —recalls thar of the Ana
Samaj in the Punjab a century earlier.*® In neither case did Hindus appear as a larpe
majority, and in both they faced two other subsrantial communinies thar were orge
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nizing as well: in the Punjab, Muslims, and Sikhs; in Kerala, Muslims and Christians.
Now, as then, Hindu fundamentalism finds strength when Hindus sce their commu-
nity facing genuine comperition.

Historically, the attitudes of Hindu fimdamentalists toward Sikhs, Muslims, and
Christians have differed. Only in the Punjab have Sikhs formed a community substan-
tial enough to compere with Hindus, and the um of the century saw confrontations
berween Sikhs and Punjabi Arvas embroiled in docrrinal conflicrs and lncal policics.
But the dominant tone of Hindu colraral nationalises toward Sikhs throughout the
cenrury has tended o be conciliatory and inclusive, Savarkar, with reason, saw Sikhs
as 4 Hindu reformist tradition, which can thus constitute a rightful part in the Hindu
Nation, whatever the Sikhs” sensc of themschves as a religious communiry. And during
the traumatic division of the subcontinent into Hindu- and Muslim-majority states in
1947, Sikhs and Hindus found chemselves clearly on the same side of the fence. Cer-
tainly the claim of Hindu fundamentalists that Sikhs are essentially Hindu has in-
flamed their Sikh counterparts, who are proud of their own religious idenrity.®™ Bur
it also means that the nse of Hindu fundamentalise animosity against Sikhs in the
19805 derived not from a sense of a decp-rooted social and cularal divide but from
the accurate perception that some radical Sikhs were violently attempting political
secession, threatening the geographic integrity of the Hindu Nation, together with
Hindu lives. The culmral gap has abways been wider between Hindus and Muslims,
who have consistently appeared o Hindu fimdamentalists as an alien presence on the
subiomtinent, a population apart from the Hindu Naton, Communal tensions be-
tween Hindus and Muslims increased through the rwenties and thirties, peaked ar par-
tition in 1947, and have simmered at different degrees of intensity ever since. In Hin-
dus’ confronrations with both Sikhs and Muslims, violence commirred on all sides has
left wounds that are difficult o heal, Nevertheless, even though the political situation
of the eighries has highlighted organized Hindu response o Sikh separatism, the
continumg presence of Muslims in India s likely to appear as a more genuine problem
t Hindu Nationalists—and may indeed prove to be one that is more lasting.>'®

The atitedes of Hindu fundamentalises towand the Christians of India have dif-
fered markedly from their attitudes toward Muslims and Sikhs. Outside Kerala,
Chrigtian communitics had not presenred the same sort of economic and political
competition as the other two groups, In porth India, Christians have appeared largely
either as members of the rling elite or as recent low-caste converts. Although for
early Arvas the low-caste converts seemed to threaten Hindu numerical strength, they
did not directly challenge their middle-class social or economic status, Christianity
irself—as the religion of the ignorant, if powerful, West—was an object of diatribe
by Dayananda, bur Arvas through the first owo decades of the owennieth century were
guarded in their dealings with the Christian colonial power, trving to allay suspicions
of sedition. As the independence movement gathered momentum through the twen-
ties and thirties, it kead to a widespread politicization of Hindusm and increasingly
ateracred the artention of fundamentalist Hindus, When independence finally came,
Hindu cultural nationalists could feel feel mumphant over the Western power. Yet
together with their victory came defear: the partition of the subcontinent was felt as
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a severe loss, and one for which Mushim communal pressure was to blame, Perhaps at
lease in the new Indian srare the Hindus would finally be able m prevail!

The Mew Colonialises?

Posteolonial Hindu fundamentalism can thus appear as a new colomialism of the vie-
tors. In representing an emergence of Indic group consciousness in new forms shaped
by the colonial experience, it can casily lead to a tyranny of the majority, For it keeps
the Western idea of religions community as an ideally homogeneous group, but aban-
dons the ideas of equality among communities and protections for mMinoribcs ntro-
duced with the secular British administrarion: a flourishing, united Hindu Nation
should need no begal protection for any special group. Even in mdependent India’s
present imperfect political sitwation, many fundamentalises think, shouldn't the Hin-
dus a5 an 82 percent majority be allowed o bencfit collectively from the policies of
the stare? In the words of a VHP official and former state director-general of police
“We feel that what we are doing is for the good of the country, After all, what is good
for B2 percent of the country is good for the rest of the country, isn't i7" Since
this staternent refers to the VHT agiration for the restoration of Ram's barthplace-—a
parently secrarian goal—its faulry logic shoukd be easily apparent o Indian Muslims.

Moreover, although the the spirit of compenriveness between communitics intro-
duced by the colonial experience may remain, Hindus have less reason now 1o feel
coonomically threatened by minorities, This is particularly so with respect to the Mus-
lims: although many mdividual Muslims flourish in modem India, as a group they
lag behind Hindus in education and, relative to their population, are enderrepre-
sented o government jobs 2" Indeed, the total number of Muoslim communal insti-
rutions is less than the combined toral of the VHP and Arva Samaj alone.® Less
obwviously a response to cultural threats from Western impernialism or oo competing
communal rivals of equal serength, the resurgence of fundamentalism today may be
nurtured by more specifically religious factors.

Livban Religion, Collective Tdentity, and Violence

As characteristically modern forms of Indian religion, fundamentalist groups are
marked by their erban, middle-class members—people with an expericnce of im-
ported bureancracy, if nor always an English education. But fundamentalism is no
the only new religious thuml:m.m that has emerged in Indian cities, Gurus, vogic
centers, and devotional movements all also Sourish—all, moreover, appearing as ad-
aptations of Hinduo tradition wo an urban environment. Certainly it can be difficult to
live the full rrval kife of traditional Hinduism while carrving on busines in 4 contem-
porary city; at the same ome, the effecnivencss and value of such a life with its distant
metaphysical orientation can casily be questioned by a modern, scentifically inclined
consciousness. The new phenomena offer alternative ways of being religious that are
more practicable in an urban environment. Devotional movements give intense, tem-
purary cxperiences in which caste distincrions can lose significance. Guris and vogmc
centers present the same tvpe of unorthodox inward religion in Indian cities as they
do in Western ones. % As religions rraditions, Hindu fundamentalisms offer another
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alternarive, one demanding no devotional enthusiasm or vogic inwardness, Hindu
fundamentalisms appeal instead to what may be urban Hindus® lowest common veli-
gious denominator: a Hindu identity. If personal religion entails among other things
the identificarion of the individual with some larger whole, then the Hindu Nation
may appear as a whole more immediately visible and attainable than the ritual cosmos
of mraditional Hinduism. For some urban Hindus, fundamentalist groups may offer
the most viable personal religion available.

Potentially attractive to many, Hindu fundamentalist groups flourished through
the cighties. Berween 1979 and 1989, membership in the RSS had grown by 80
percent,?’® and smaller groups with names like *The Great Hindu Assembly,” “Na-
tional Defense Committee,” and “The Forum for Hindu Awakening” have become
increasingly visible, engaging in activiries of local and national scale.?* Many of these
groups mainraining links wich the R85-affiliared VHT, have formed around parricular
leaders, flourish in different areas, and may devote themselves to their own projects.
Especially active in the Ayodhya controversy, for example, is the Bajrang [Dal, the
*“Troops of Hanuman™—the strong monkey deity worshiped as Ram’s faithful ser-
vant, a traditional parron of wrestlers, The national leader of the Bajrang Dal has
declared that the group is “commitred to the cause of the temple.”And in July of 1989
the Bajrang Dal vouth pledged wo lay down thear lives for this cause.?” The recent
popularity of militant Hindn groups has aleered the characrer of older organizarions,
not only encouraging militant strands in the Arva Samaj, but substantially transtorm-
ing the Maharashtrian based Shiv Sena, the “Army of Siva.® Founded in 1966, the
Shiv Sena began as a Maharashtrian nativist political party protesting the professional
rise of (typically Hindu) south Indians in the Maharashtrian metropolis of Bombay =t
But with the rise of pan-Hindu nationalism in the 1980s, the charismatic founder and
longrime leader of the Shiv Sema, journalist Bal Thackeray, has broadened the group's
allegiances and extended its geographical scope. The Shiv Sena has now become a
conspicuous vehicle of Hindu militancy throughour north India, and Thackeray him-
sclf has been referred to as a “symbol of Hindu chauvinism and revivalism.™*#
Retaining its political base in Maharashtra, the Shiv Sena was well positioned to par-
ticipate in the renewed politicization of the Hindu righe ar the end of the decade. In
the 1989 polls it formed an electoral alliance in Maharashtra with the B]I and par-
ticipated in the latrer’s unexpected success, Certainly a positive Hindu identity can
bring a healthy pride: as Yadvrao Joshi—joint general secretary of the BSS5—notes,
“Hindus are no longer shy of calling themselves Hindus.” " The R3S accordingly
became more open about its activities in the lare 19805, acknowledging a dominant
hand in some of its affiliated organizarions.®! With the celebration of the birth cen-
tenary of its founder in 1989, it has sought public respectability, giving wide distri-
bution 1o leaflers thar describe its social projects across the nation.” Bur the new
openness of the R3S about its own and Hindu identity can also lead to a more frank
assertiveness in its tone. In a 1989 interview, K. C. Sudarshan, an important RSS
ideologue, presents a position on minorites in a Hindu stare thar in face does not
differ substantially from Golwalkar’s pronouncements of the fifties and sixties but is
couched in considerably less guarded terms: *Ir should have been made clear at the
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alternative, cne demanding no devotional enthusiasm or yogic inwardness. Hindu
fundamenralisms appeal instead to whar may be urban Hindus' lowest commeon reli-
gious depominator: a Hindu identity, If personal religion entails among ocher things
the identificanion of the individual with some larger whole, then the Hindu Nation
may appear as a whole more immediarely vistble and ateainable than the ntual cosmos
of rradinonal Hinduism. For some urban Hindus, fundamentalist growps may offer
thwe most viable personal religion available,

Potentially attractive o many, Hindu fundamentalist groups foursshed through
the cightics. Berween 1979 and 198Y, membership in the RS5 had grown by 80
percent,** and smaller groups with names ke “The Great Hindu Assembly,™ “Na-
tonal Defense Commirtee,” and “The Forum for Hinde Awakening” have beoome
increasingly visible, engaging in activities of local and national scale ™ Many of these
groups maintaining links with the R55-affiliared VHP, have formed around particular
beaders, Hourish in different areas, and may devore themselves to their own projects.
Especially acrive in the Ayodhya controversy, for example, is the Bajrang Dal, the
“Troops of Hanuman™—the strong monkey deity worshiped as Ram’s faithful see-
vant, a tradinonal patron of wresthers. The national leader of the Bajrang Dal has
declared that the group is “committed to the cause of the temple "And n July of 1989
the Bajrang Dal youth pledged 1o lay down their lives for this cause. ™ The recent
popularity of militant Hindu groups has altered the character of older organizations,
not only encourzging militant serands in the Arva Samaj, but substantially transform-
ing the Maharashtrian based Shiv Sena. the “Amy of Siva.™ Founded in 1966, the
Shiv Sena began as a Maharasherian nativist political party protesting the professional
rise of {typically Hindu) south Indians in the Maharashtrian memropols of Bombay, '
Bur with the rise of pan-Hindu nationalism in the 19805, the charismaric founder and
longtime leader of the Shiv Sena, journalist Bal Thackeray, has broadened the group’s
allegiances and exrended its geographical scope, The Shiv Sena has now become a
conspicucus vehice of Hindu militancy throughout north India, and Thackeray him-
self has been referred o as a “symbol of Hindu chauvinism and revivalism. 2"
Retaining s political base in Maharashrra, the Shiv Sena was well posiioned to par-
ncipate in the renewed politicization of the Hindu right at the end of the decade. In
the 1989 polls it formed an elecroral alliance in Maharashtra with the BJP and par-
ticipated in the lacter’s unexpeceed success. Certainly a positive Hindu identity can
bring a healthy pride: as Yadvrao Joshi—ijoint general secretary of the RSS—notes,
“Hindus are no longer shy of calling themselves Hindus.” The RSS accordingly
became more open about its activities in the late 1980s, acknowledging a dominant
hand in some of its affiliated crgamzations 2! With the celebration of the birth cen-
temary of its founder in 1989, it has sought public respectability, giving wide distri-
bution 1o leaflets thar describe its social projects across the nation.™ But the new
openness of the B55 abour its own and Hindu sdennity can also lead to a more frank
assertiveness in its tonc. In a 1989 interview, K. C. Swdarshan, an important RSS
ideologue, presents a positton on minorities in a Hindu stare thar in face does not
differ substantially from Golbwalkars pronouncements of the fifties and sixties bur is
couched n considerably less guarded terms: It should have been made clear ar the
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start that they were free only to worship differently, but they have to kowtow on
other issues. If they want to stay citizens of this country, the minoritics must give up
all their special privileges.” Although “peaceful co-cxistence™ with Muslims is an ideal,
according to Sudarshan, it should not come “by appeasement.™ He recognizes more-
ower, that it is fruitless to give rational religious justifications for communal issues like
the conflict ar Ayodhya. The temple there, he says, “is a symbol. . . . Will the court
decide . . . that Ram was bom there! Belicfs and eraditions cannot be logical. The
dispute has been creared. We will worry no more about any disorder.” If there is
bloodshed, “this is nothing, There will be more. We are not scared,™#*

When leaders of organized Hinduism recognize the irrational forces with which
they deal and even anticipate bloody reverberations from them, it seems difficult to
absolve them from any responsibility for outbreaks of communal violence. Certainky
the links berween larger organized growps and individoal viclent aces st dmes ayppsca
only indirect, Nevertheless, such indirect links are frequently presumed and justifiabhy
or not have been used to warrant government action. In a letter written in 1948,
Sardar Pared, then home miniseer, ratiomalized the continued banning of the KSS wo
Golwalkar, its leader at the fime. The virulent opposition of R55 volunteers to the
governing Congress party, he said: “created a kind of unrest in the people. All thear
speeches were full of communal poison. [t was not necessary to spread podson in onder
tor enthuse the Hindus and organize for their protection. As a final result of the pos-
son, the country had o suffer the sacrifice of the invaluable life of Gandhiji.™

More direct relationships between organized Hinduism and mob violence becoms
apparent when communalist leaders authorize demonstrations in already tense sius-
tions, as they have historically done.* Following the opening of Ram's birthplace =
Hindu worship in 1986, for example, the triumphant VHP started to lead six e
momial processions of images to Avodhyva. Rioting erupted when the
haled for the night at a small town of mixed population through which a vanload o
Muslims going to hear one of their own leaders also passed.*** Even if we penenoosis
assume that leaders on both sides would have liked 1o avoid violent confronranoms,
they were abso no doubt aware of the risks, and like K. C. Sudarshan could see
“worry . . . abour any disorder” when asserting their communal identitees.

As a religious phenomenon, communalism in all its manifeseations derves srengss ||
from the irrational forces of religions identity, which are magnified in India chrosss
individuals” traditional awarcness of themselves as members of larger groups. Oegs-
nized Hinduism, in attempting to consolidate and give power o a larger Himds
group, tries to channel these forces and control them. [ts leaders, however, know e
they cannot always exert full control, and—one fears—may sometimes judge & o
to their strategc advantage to let these forces run amok.

The religious forces at work in forging together the Hindu Narion thos &
substantially from those of traditional Hinduism. The Hinduism of ritual snd e
displays an exrreme preoccupation with the play of cosmic order on carth, 2
for following codes of behavior deemed divinely ordained and morally proper.
ing the Hindu Naton, by contrast, demands staunch identification with the
an evocation of group loyaley and assertiveness that need not inherently respes
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ditional codes—thus belying the professed broad aims of the Hindu demonstrators
at Ayodbva. The demonstrators talk about the estoration of Ram Rajva: the legen-
dary rule of Ram, where a petfect monarch upheld Hindu law on carth, Bur while
Hindu fundamentalists espouse Hindu virtues, the religious force behind much of
what they do presses first of all for Hindu rule,
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