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In this thesis I set out to test the hypothesis
that the separation of the pure from the impure is a theme
Whiéh links all the various aspects of religious activity
in village Hinduism, integrating them in Spife of their
appérent cultural diversity.

In the first Chapter I describevsome of the recent
theoretical approaﬁhes to the analysis of Hinduism in
anthropological literature, for instance the contributions
of Srinivas, Marriott and Mathur. Most of these emphasize
the diversity of Hindu reliéious activitieé. But Dumont,
and more recently Harper, have pointed to the unifying
role of the purity=pollution principle which.underlies all
ritual activity. | ’

. In Chapter 2 I give a brief description of the
village where I carried out field research, giving especial
atténtion to thg operation of rules concerning purity and
pollution in social lifé.

In Chapter 3 I describe the private religious
activities of the villagers. These consist of individual
acts of worship addressed to members of a pantheon which
includes deities of a local nature along with scriptural
deities known all over India. I describe the villagers!

conception of their relationships with these gods and the



téchniunS’of the ritual they usesiﬁ ordér to -influence
them. Ih'many.ways these relafionships reflect the
relatibnships between members of different castes in ﬁuman
society. The concermn for the Sepafation off the pure from
.{he'impure which govefﬁs contact between castes also
gpverns contacts between men and deities., Also the
relationship between a household or personal deity and his
devotee is amalogoué to that between a powerifiul jajman and
his.low caste client. |

Chapter U consists of a description of life cycle
“ rites and pther pﬁblic rituals performed with the aid of
a Brahman priest. Many of the public ritual acts conducted
on such 6ccasions are directed to the preservation of’the
pure deities from the threat of pollution arising from
contact with their less pure devotees, or from other sources
of pollution,.

In Ghapter 5 the festival cycle observed in the
village is dqscribed. ‘In calendrical writes the concern
for purity is shown through activities such as purifioatory
fastihg and bathing, whicﬁ are recurrént elements in the
rouﬁd of festivals.

The iast chapter consists of a gene£a1 discussion
of therpufity—poiiﬁﬁion principle. Not only does this

‘principle give unity to the diverse aspects of religious



activity but it also provides. continuity between Hindu
"religion and Hindu social life in gemeral: ~the
hierarchical relations betweenlmen and deities are only
an eitension‘of the hierarchical relationships between
men‘thémselves, and between men and the other things and

cireatures in the universe.
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Note on Transliteration

I have spelt Punjabli proper nouﬁs as they appear
in the anthropological and ethnogiraphic literature on the
area. Thus I have not transliterated such’ words as 'Shiva',
fChamaz! , 'Paharif‘according to any particular system:
there are conventional ways of spelling sudh names which
are familiar, and to depart frém these.wouldimake for
confusidn.rather than clarification, Vermacular terms_used
by the villagers haﬁe been transliterated according to the
'system-suggested by Sir M. Ménier Williams for the ﬁrans;
literation of the Devanagiri script in his Sanskiit-Gnglish
'Dictionary. (An exception is the word 'devata';whiph occurs
so frequently that I have left it in its Anglicised forﬁ
for the most_parf). The Pahari dialect spoken in Dohk is
rarely seen in written form but when it is, Devénagifi is
the script most commonly used (Gurmukhi‘ig SOmetiﬁes
employed). Monier Williams's system can therefore suitably

be applied;
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Chapter 1, Introductiomn

Hinduism presents special problems to the

1nvestigator on account of the multlpllclty and dlver51ty

-of its forms, Whoever sots ouL to describe Hindu rellvlous

practices in‘even a very limited area soon becomes aware

~that the observamnces vary from village “to village; a god

~or feast honoured in omne village may be given little

consideration in the next. -Wiﬂhin a single village the
same bewildering variety is found. In the Himachal Pradesh
village which I studied, forxr ihstaﬁce, thié was particularly
evident in the nature»of'the deities worshipped; The local
pantheon included classical\gods'mentiqned in the Hindu
scfiptﬁres, such as Hhiva and Durga, a; well as local
gbdiings suchias Baba Sindhu, whose cults are unrecorded

in Hindu literature; deities whosg\namqs occur in the Vedas
and heroes of moderm origing personified natural forces,

deified human béiﬂgs, and even some saints of Muslim origin.

.Rites addressed to members of this complex pantheon were

equally various; on some occasions they were performed

_priﬁately in the home, and on others ﬁublicly under the

direction of a}Brahman-priest; yvet others were performed
outside the‘village‘aﬁ;témpies orrholy places.

It might‘be easier for the anthropologist to

‘perceive some kind of pabttern in these diverse activities




if they all took place within the fold of some
organisational structure, some sect or church wlhiose
charter might reveal an underlying unity in belief or
fpurpose. But Hinduism provides no such institutional
framewobk. Sectarian commitfment is the exception rather
than the rule among Hindus and when villagers do join
sects they still very frequently continue to take part in
activities unsanctioned by the orgamisdtion to which they
belong. For instance, in the locality I studied some
Hindus were members of the Radhaswami sect., But this did
not prevent them from taking part in religious rites_which
had mnothing to do with Radhaswami tenets and which in some
cases were even forbidden to strict Radhaswamis.

What, then, gives unity'to the Hindu‘s‘religious
experience and behaviour? Is there any factor which gives
coherence to the apparent jumble of hetevogenecus activities
which makes up the religious 1life of a Hindu village, either
at the level of belief system or at the institutional level?
Indeed, is it meaningful to speak of a 'Hindu religion! at
all, in the sense that there is a religion of Islam or a
Christian religion? It would be reasonable to expect to
find some kind of pattern underlying Hindu observance since
for any individual Hindu to undertake su&h a variety of

religious activities for totally unrelated purposes and
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baséd.pntfotally'unrelated-assumptiens‘wauldAsﬁrely be
aipsychd&ogicalzimpossibility%

. i:feelbfhat&this~prob1em»is‘inaspecialfneed of
>atﬁéntion because mostranthropolegists<who\havewstudied.
'ﬁinduismﬂhave;adopted a‘classifieatéry a@pfoacﬁ_which has
Aftéhded to emphasize the fragmentation of thé Hindu*s
religious.exﬁériemce%ra%her than reveal anything which
¢giVQSﬁitaﬁn2$&g It is understandable fhat, faced with
the ‘profusion of .cults and ritGSwwhich-constitute;village
‘Hinduismy the -anthropologist shoeuld. take . refuge in
tpigeon-holing'  what he: sees.. This kind of method has a
lo@thistory and was conmmon ameng nineteenbhﬁoentury
eﬁﬁﬁographer83‘who were mainly-pre—accupiedqwithlthe
distinction between tAryan! and!pfe-AuyanJ Gustoms.l
But . this method tells us nothing about héwmthe Hindu
himself integrates hris religious activities into a system
‘of‘beiief,and behaviour. Classification should surely be
the'starting\poinf rather than the end of aﬁalysis. i
xshall‘now«diséusslsomeaof the majer attempts at.classific-
dtiqn'to show Why»I think this appr@aéh is ' inadequate.

The Srinivasian method; Sanskritic and non-Sanskritic.

?he-most.typical‘(and’probably also the most

influential) example of the 'fragmentary! approach is

1. Tbbetson (1883), Vol.Ll.pp.ll5-6.
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ifbun&;iﬁ“thg_wo§k of7ﬁ;fN; SyiﬁivéQ;’ﬁhoﬂflrst déveléﬁed
' itﬁe éaﬁcepﬁ Sfi’éﬁﬂékfé%i%atiéﬁ; a torm whlch has‘
‘.acqulred a(w1de currency since. . In ’Rcll Lon-and 001ety'3 ﬁ
7amon@»the Cobrgs' (1952) he considers the questlon of the:
- extent to whlch the poople he descrlbes are 51m11ar to
‘Hother Hindus in respect of . thelf rltual cusboms and\the
'  exLeﬁt to whlch Lhey dlffer. He attempbs to answer thqf.
:qpestion~withireferenca’to-the-conoepf of"épread'l HS9me
~éléﬁents of:HindﬁiSm aré;of 'all Indla' SPregdf_th§t is}”
wthey are found everﬁwhere Ln Hlndu 1nd1a. ‘fhe,Woréhiéhéf[_f‘ﬂ

~'HVed1c deltles such as the @od Kshetrapqla, knownﬁﬁo the

o Loorgs as Ketrappa,‘ls of all Indla spread as is 1100 the

wworship of rlverﬂ as representatlve of the holy uqnges.
;”But the cu1t*of ﬁhe rlverzﬁaverl 1ssconf1ned to a certalﬁ-épéa‘
‘Eéﬁd\hag’oﬁiﬁk'reglonal' spread : The custom of pleaLlng‘ |
their: saris at’ the back, whlch Coorélwonon éLtrlbute to,av
)mytﬁicél flcod-of the- Kaverl whose fércenpushed the pleats
“to the chk ofvthe women's dresses, is pecu;larfﬁo'the
.Coorgs.alone*and has only '10cal* spread“i‘fhé;é“aredfhﬁsfif
‘djfferent le%els of Hindu prqctloe, varyiﬁé in the\degrée
3of thelr cprgad; 'all Indla' Hinduism,"reglonalf Hlndglsm?,ﬁw
and_'locnl' Hiﬁﬁulsm.g’i | o
o Bﬁt in-the oame wofk Srlnlég; 1ntrédu§os also;theA 

“term ‘Sanskrlblc' Hlngu;sm, a term whichyhefhas:unfortunately‘
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never explicitly defined. By implication the term com-
prehends the worship of scriptural deities such as Agni,
Ganesh and Indra, the application of philosophical ideas
expressed in the Upanishads, and conformity to what he
calls 'puritanical' rules comncerning the maintenance of
ritual purity which are associéted with the Brahman qasteSH
of India, especially adherence to a vegetarian diet, Local
Hinduism dis less 'Sanskritic' on the wholeAthan regional or
all-India Hinduism, but is comstantly being exposed to the
influence of Sanskritic Hindwism which tends to expand at
the expense of those forms of Hinduism which are of less
than all-India spread. One section of the Coorgs have
Sanskritized their practices to the extent that they no
Llonger offer meat and liguor to their ancestors but perform
'Shraddhat'! through a Brahman priest. They have also given
up eating meat and drinking wine themselves and now wear the
sacred thiread as Brahmans do.,1
Sanskritic and all-India Hinduism turn out to be
one and the same thing for Srinivas, since he states that
Sanskritic Hinduism is "Hinduism which transcends provincial

~

boundaries and is common to the whole of India",. But this

identification of the two detracts from the usefulness of

1.Srinivas(1952),pp.30=-35.
2.Thid,p.75.
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edther term. Certainly such a thing as all-India Hinduism
exists 4if a statement such as "most Tndians are Hindus" is
to make sense; indeed in my experience it is far harder to
determine which elements in the religious life of a Hindu
village are mnot shared with other Hindus somewhere or other
in the sub-~continent. But whether all-India Hinduism is
predominantly Sanskritic in character or mnot is anafher
matter. If Sanskritic Hinduism approves a vegetarian diet,
then non-vegetarian gods and people are found in at least
as many parts of India as are vegetarian gods and people;
if Sanskritic Hinduism excludes the worship of village
deities, as Srinivas :l'_m'pil_:i_es,:Ii then this is a non-Sanskiitic
cult which is céftainly not confined to any one locality
of India, since custodian godlings associated with the
village unit‘are found all over the sub-~continent, albeit
differing in name and sex from province to province,
Sanskritic Hinduism and all-India Hinduism can only bg
useful comncepts if their separateness is maintained.

Generally, says Srinivas, Sanskritic forms of
Hinduism are associated with the higher castes (and the
Brahmané in particular) and these castes act, consciously
or unconsciously, as the agents fbr their propagation.

Because of their association with these castes, Sanskritic

‘1.8rinivas(1952),p.180,
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fofms‘are regarded as more desirable and more prestigious,
and hence are nften deliberately adopted by castes aspiring
to dimprove their position in the local hierarchy.l The
single term Sanskritization therefore really comprehends

two processes. Firstly, it is a cultural process by which
certain ritual forms are disseminated and local forms undergo
transformation. Secondly, it is a social process by which
low castes attempt upward mobility through adopting ritual
forms characteristic of the hiéh castes. Unfor%unately
Srinivas tends to use the term rather indiscriminately
without distinguishing the two separate ildeas implied, so
that when the Coorgs are said to have 'Sanskritized' their
customs, one is uncertain whether the cultural or the social
process is being referred to.

Srinivas later modified thé position he took in
'Religion and Society among the Coorgs' in response to the
critiqism made by Pocock and others +to the effect that when
castes attempt this kind of deliberate change they are not
always using Sanskritic Hinduism as their model, but that
kind of Hinduism practised and approvéd by the local dominant
caste. TIn 'Social Change in Modern India'(1966) he states
that he himself "emphasized unduly the Drahminical model of

Sanskritization and igrnored the other models - Kshatriva,

1. Srinivas(1952),p.30.
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Vaishya and Shudra. Iven the Brahminical model was derived
from the Kannada, Tamil and Telugu Brahmins, and not from
Brahmin castes in other regions",l If this is éo, then the
idea that Hindus refer their behaviour to some supra-local
type of Hinduism when they modify their ritual customs is
much weakened, to say the least. Judgements about what

sort of ritual or what type of cult is 'best' are evidently
made‘very much with reference to what forms are locally
available. We can say that they are made with reference to
Sanskritic Hinduism only if we widen this category to such
aﬁ extent as to make it meaningless. This problem has been
well illﬁstrated by several recent studiesgin which
anthropologists have turned their‘attentibn to the role of
religious change as a means of attempting social mobility
by low caste groups - and 'attempting' is the operative word
since Sanskritization by'no means always fesulté in general
recognition of the low caste's claims to a higher status.3
These studies have the advantaée of showing that the Hinduism
of a given group of Hindus is far from being static and
conservative in all cases, and that in certain circuméténces

Hindus will exchange one set of ritual practices for another

1.8rinivas(1966),p.7. :

2,For instance, Cohn's study of Chamars(Cohn,1955) and Mahar's
study of Bhangis (Mahar,1960). :

3.The group of Pasis described by Majumdar succeeded only in

exciting the anger of the dominant Thakur caste when they
adopted the sacred thread., Majumdar(1958),pp.76-8.
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fairly readily; but they aiso illustrate the 1oos§ngss of.
the term Sanskritic, TIf the many and hetevogemneous forces
which writers.nf the Srinivasian schooi menfiSﬁ as agents
of Sanskritizﬁtion are all to be described by'the same term,
it is doubtful whether that term has much*ﬁalue\as‘a tool
of analysis. And the problem still remains'unsolved
(either by Srinivas ox by anyone else) of deférmining
precisely which ritual practiées or yalues areAto be'undéff
stood to be Sanskritic.

For instance, the Arya Samaj (a"m;dern.réformist
movement? was a major influence on the sweepers described
by Mahar and it directed many of the changes theyAmade in
their religious practices.l Yet if the Arya‘Samaj is to
be described as 'Sanskritic' when on the one hand i£
advocates a return to the Vedas and oﬁ'$hepoﬁher“reoommeﬁds
radicai changes in the ritual rules governing iﬁfer-céste‘
relationships, what is the value of the ﬁerm? If”Sanskriﬁic
Hinduism is, as Syrinivas suggests,:largely the same as
Brahmanicél Hinduiém'it certainly oughtvhot to be applied
to a sect which aroused so muéh;opposition from torthodox'
Brahmans. It could perhaps be described as Sanskritic if
'thg word is to be understood in the strict sensé of

tcommected with the Sanskrit language! in that it has done

1.Mahar(1960),pp.282-5,



much to encourage a revival of Sanskrit Llearning. But

it has also militated against the rigid application of
rules comncerning purity and pollution which‘éﬂforce caste
exclusiveness - the very opposite of what Sfinivas's

Amma Coowrgs were doing when theY’Sénskritizéd_their ways
and broke off from the main body of‘their caste., Such
diverse influences as modern refo?m movemenés; bhaktiy
sects and local Brahman castes have: too iittle in common
to make any term which comprehends them all a particularly
useful one.1 A workable typology of modern.ﬁinduiém = if
mere classification be adwmitted to be a desirablé end -
requires much'nafrower and more sﬁrictlyﬂdefin§d categories
than those which Srinivas and his followefs have used. In
particulaf, a typology whibh treats local (non-Sanskritic,
non~-Brahmanical ). Hinduism as more than Just é'residual

category would be desirable, Srinivas's approach leaves

1.A similax point is made by Staal in his critique of the
use of the terms Sanskritic and Sanskritization by anthrop-
ologists. Sanskritization is "a complex concept or class of
concepts" covering a wide variety of phenomena, - Moreover
it "covers cases where the influence of Samunskrit and the
anmount of Sanskrit material decrease".(Staal,1963;p.275).
He gives the example of the Siv Narayan sect which Cohn
mentions as an agent of Sanskritization, vet which rejects
the use of Sanskrit for religious purposes in Ffavour of

the vermaculars., - ' ‘ = -



18

unanswered such questions as why the. local forms of
 Hinduism are carried laqgly by the low casteg; whérein
lies the apbeal of such fTorms if more prestigious forms
are available; why have low castes (or even high castes
like the Coorgs) persisted in adhering to non-Sanskritic
forms for as.loug as they have done?

Buﬁ‘the most fundamemtal ecriticism which must be
-made-ié that Srinivas complétely ignores thé gquestion of
whether Sanskritic Hinduism really represents a qualitatively
different type of Hinduism from more localised forms, or
whether it may not simply stand for a different style of
expressiﬁg of religious idideas and sehtiments contained
in»both-tréditidns; Does the worship of cobras in Coorg
take on any different meaning for the Coorgs when they
identify the snake god with the Sanskritic deity Subramanya?l
When Amma Codrgé begin to observe "annual shraddhas after
the manner of the Brahmins and completbtely eschew the other
mode of ﬁropitiation"? does the offering of rice balls under
the direction of a Brahman priest instead of meat and liquor
through a low ééste oraclé indicate that the attitude of
these Coorgs to their dead forbears has altered? Or have

they only found new methods of expressing the same attitude?

1.8rinivas(1952),p.214-
2.Thid,p.227.
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Tn short, is the difference between Sanskritic.(br
all—India) Hinduism and othexr +types of Hinduism a purely
formal omne, or.do they represent qualitatively different
modes of religiosity?l Do they demand basically different
sentimental attitudes on the paft,of thedir adﬁerents? And
if they do, what is the psychological cost to members of
low castes when they discard their non-Sanskritic customs
for more prestigious Sanskritic ways?

Srinivas's failure to elucidate this problem
probably stems from his over-riding pre~occupation with
ritual at the expense of belief, which makes if difficult
fof him to present the different lgvels of Hinduism as
elements in a more or less integrated system of .thought apd
gctivity,'which they surely must constituteliﬂ the mind of
ahy partioular)Coorg. He gives very little didea of how the
rites he describes fit into the Coorgs’ world picture as a
whole or how the Coorgs interpret their own ritual behaviour.
He says 1little about what the Coorgs think they will obtain
from the reiigious observances which they practice, dr to
what species of salvation these observances tend.

In a discussion of 'Religion and Sociely among the

L.Srinivas himself seems to imply that they do when he says
that the all-India ritual idiom is !'Sanskritic in character!
but he fails to defime at greater length what sort of
character this is., Srinivas(1952),p.213.
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Coorgs?!, Dumont and Pocock rightly criticize Srinivas for
treating Coorg religion as though it comsisted of mno more
than a body of ritual.l They attribute this confusion of
ritual and religion to the influence of Radcliffe-Brown
who, in his introduction to the book, asserts that "for the
social anthropologist religion prescents itself in the first
instance not as a body of doctriné, but as what we may call
treligious behaviour as a part of social life. Social
anthropology is behaviouristic in the sense %hat we seek

to observe how people act as a necessary preliminary to how
“they think and feel.“2 As Dumont and Pocock rightly point
out, to treat religious beliefs (and these include beliefs
about ritual practices, not just metaphysical and
eschatological ideas) as though they were merely "an ideal-
ogical counterpart or support of ritual bearing no direct
relation to society" is just as unfortunate as the opposite
approach, "which attempts to find the consistency of religion
only in the realm of beliefs, implying that rites afe just
the transcription on a sécondary level of beliefs."3
Srinivas's close scrutiny of what the Coorgs do, at the
expense of any investigation of what they think and feel,

make it difficult to see how their religious activities

1.Dumont and Pocock(1959),p.13
2.Radcliffe-Brown, Srinivas(1952)p.v
3.Dumont and Pocock(1959),p.13.











































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































