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K. N. PANIKKAR* 

Colonialism, Culture and Revivalism * * 

I am beholden to the West Bengal History Association for inviting 
me to deliver the keynote address at its annual session. In the past the 
Association has consistently taken a secular-scientific view of history 
and has defended such historical practice whenever it has come under 
threat. I recall the support you had extended to me and other historians 
when the Indian Council for Historical Research withdrew the 
'Towards Freedom' volumes from publication. The political 
interference in historical research and writing has considerably 
increased gince then so much so that the discipline is facing the distinct 
possibility of loosing its scientific character, not only in the popular 
but even in academic historical constructions. This intervention is 
part of an ongoing communal political project to redefine and 
transform the character of the nation from the secular to the religious, 
the legitimacy for which is being sought in historical experience. The 
past is therefore being reinterpreted and reordered within a religious 
mould. In the process manipulation and even falsification of historical 
facts are resorted to. History it appears is being turned into myth. 

The rewriting of history, reflecting empirical enrichment or 
methodological advance, is a continuous process through which the 
discipline reaches out to new frontiers of knowledge. Not so however 
is the ongoing attempt which being inspired by political motives and 
supported by government institutions is not a movement within the 
discipline, but induced from outside. That it is empirically unsound 
and methodologically unscientific is therefore quite natural. The 
present controversy over the rewriting of history is not a clash of 
different interpretations. Nor is it over the distortion or elimination 
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of certain historical facts alone. History after all is selective. What is 
at stake is the method that informs the practice of the discipline. The 
communal view of history-I do not assign to it the respectability of 
being a mode of interpretation-does not respect the craft of the 
historian or the generally accepted norms of the discipline. What is 
at stake is the discipline itself. The famous Hindi writer, Mahavir 
Prasad Dwivedi, had cautioned us as early as 1930 that 'even if we 
loose freedom, we should not let our history go away. Because if 
history is intact the lost freedom can be won back, but if it is destroyed, 
even if we manage to regain freedom, it will be possible only through 
great difficulties.' The history of India is now facing such a 
contingency, as certain aspects of our history are being either 
marginalized or completely eliminated for being politically 
inconvenient and at the same time some others are being invented to 
support new theories. 

The implications of the tampering of textbooks and changes in 
the curriculum are not limited to the undoing of the discipline alone; 
they impact more adversely on the character of the nation, its polity 
and culture. They reflect the political concerns of Hindu 
communalism: engineering a popular consciousness about the 
character of the nation as religious. A perception of what the past 
was is always a powerful force in the making of the present. It is 
difficult to build a religious nation on the edifice of a secular past. 
The communal intervention in history is therefore not an academic 
exercise in quest of historical truth; it is a political project undertaken, 
understandably with scant regard to the norms of the discipline 'a la 
Arun Shourie, N.S. Rajaram and others. However, endowed with the 
support of the Government this effort has succeeded in making history 
a contentious issue in popular discourse. In the process the secular 
historical consciousness of the society has been considerably impaired. 
Be it in the case of the coming of the Aryans, dietary habits in ancient 
India, Saraswati Civilization, the period of the Vedas or the role of 
Hedgewar in the national movement an alternative history is now in 
circulation, however far removed it is from documented history. 

The purpose of alternative history is to define and demarcate the 
nation as Hindu. Towards that end, first, it provides legitimacy to 
the religious concept of nation, by tracing its uninterrupted lineage 
to a 'golden' and pristine Hindu past. By pushing back the chronology 
and glorifying its achievements, the Indian civilization is claimed to 
be the oldest with attributes more advanced than all others. Secondly, 
it distinguishes the Hindus from 'outsiders' whose intervention has 
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adversely affected the progress of Indian civilization and hence the 
enemies of the nation. V.D. Savarkar, in fact, has interpreted the entire 
Indian history as a record of the struggle between the Hindus and 
those who invaded India. Thirdly, what is central to Indian way of 
life is not material or political concerns, but culture identified with 
religion. The concept of cultural nationalism which communalism 
has adopted as its political ideology draws upon this identity. 

The cultural nationalism that communal history advocates is 
essentially revivalist in character. Overlooking the differences in the 
cultural practices of the people it identifies the Brahmanical as Indian, 
tracing its roots to the Vedic past. The cultural continuity is thus 
invoked to attribute a sort of timelessness to nationalism, the 
consciousness of which the communal discourse maintains can be 
traced to the ancient Indian scriptures. But a concept of cultural 
nationalism distinct from the religious and the revivalist, however, 
evolved during the colonial period, which explored the cultural 
resources of the nation, without being revivalist. This tendency is 
manifest in the multifaceted cultural engagement of Indian intellectuals 
and activists in the latter part of the nineteenth century, undertaken 
in the context of the colonial cultural practices. 

The early attempt to evolve a cultural alternative, both to the 
colonial and the traditional, embodied in the Renaissance was weighed 
down by its own internal contradictions. From within the womb of 
the Renaissance therefore emerged revivalism as an alternative, which 
became particularly powerful and influential in the event of 
modernity's failure to find a solution for the cultural crisis engendered 
by colonialism. 'Cultural resistance to imperialism', as Edward Said 
has remarked, 'has often taken the form of what we call nativism 
used as a private refuge... to fight against the distortions inflicted on 
your identity in this way is to return to a pre-imperial period to locate 
a "pure"5 native culture'. The revivalism and fundamentalism in India, 
like in many other countries, had their roots in cultural defence, even 
if it drew greater sustenance in course of time from internal differences. 

If the beginning of colonialism in India can be traced to the arrival 
of the Portuguese in 1498, regardless of the different conceptions 
about when the colonial transition actually took place, Indian society 
was subject to its impact for more than 400 years. Colonialism was a 
catalyst in many a field; not the least in the social and the cultural. 
The political domination was a discernible reality; so was the manner 
in which Indian economy was subordinated to the global market. 
However, the changes in the cultural domain, although linked to the 
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political and the economic interests of colonialism, was molecular in 
nature and hence relatively less apparent. These changes had multiple 
sources of inspiration, ranging from the direct intervention of the 
colonial state to the activities of voluntary agencies. Their modes of 
intervention were also varied, the appropriation and hegemonization 
being the most important of them. They were indeed entwined with 
and complimentary to the colonial strategies for the perpetuation of 
power. As a result the indigenous social institutions and cultural 
practices came under critical scrutiny and in some cases even total 
disapproval and rejection. While some of them were incorporated 
into the colonial practice, the others were so radically transformed 
that they lost their identity. This complex engagement substantially 
transformed the cultural existence of at least a section of the 
population, which provided the ground for the articulation and 
acceptance of revivalist ideas and practice. 

The colonial conquest of India, unlike Africa and Latin America, 
was a protracted process. It was not mainly because of the mutual 
rivalry of European powers, as is often asserted in colonial 
historiography. The medieval Indian states were managed by militarily 
well-organized governments, with a high level of efficiency in cavalry 
and some competence in artillery. Although the Europeans came with 
superior military technology, it was not always easy to overcome the 
Indian resistance with the limited manpower they could initially 
muster. What persuaded the Portuguese, the French and the British 
to enter into a system of alliance and to use the Indian powers as 
surrogates was precisely this reason. The British found it difficult to 
deal with the cavalry of both the Mysoreans and the Marathas and 
had to fight three wars against each of them. The travails of Sir Ire 
Coot against the former and of Lord Lake against the latter had 
become object lessons in the annals of British military history. The 
colonial conquest, however, was a new experience and ushered in a 
qualitatively different political order from the medieval period. It 
marked a distinct phase in the history of India, ushering in a colonial 
character that did not exist before, even if the earlier empires founded 
and ruled by those who came from outside. 

The conquest was, however, less hazardous than controlling the 
vast territory through an administrative infrastructure manned by 
the colonial personnel. The control became more difficult because of 
the long distance between the mother country and the colony and the 
absence of a speedy system of communication. An implication of 
such a situation was the limitations of coercion as a method of control. 
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Coercion was indeed integral to the colonial domination, particularly 
during the early phase of colonialism when the ideological apparatuses 
of the state were in the process of being developed. But coercion 
alone could not ensure continued domination, nor was it fully feasible. 
The alternative was the perpetuation of domination through an 
acceptance of domination by the subjected through an internalization 
of the 'virtues' of domination itself. In other words by ensuring the 
consent of the subjected. The colonial middle classes, a product of 
social and cultural changes engendered by colonial intervention, 
became an active collaborator in this process, even if they disapproved 
of it later. In this process colonial policy was double edged: cultural 
denigration or destruction on the one hand and hegemonization on 
the other. 

Ngugi Wa Thiongo, an African novelist, in a very insightful 
analysis of the politics of language recognizes the 'cultural bomb' as 
the biggest weapon of colonialism. The effect of the cultural bomb 
he argues is to 'annihilate a people's belief in their names, in their 
languages, in their environment, in their heritage of struggle, in their 
unity, in their capacities and ultimately in themselves'.1 

The denial of cultural rights to the indigenous people which Wa 
Thiongo emphasizes is integral to colonialism all over the world and 
a precursor to the cultural transformation of the colony. It is not 
characterized only by destruction and plunder, which at any rate 
happened in ample measure. The Mayan pyramids in Latin American 
countries, which have been shorn off their upper part and the 
monuments in India deprived of their valuable trappings bear ample 
testimony to the colonial aggression and aggrandisement. In Goa the 
Portuguese, like the Spaniards in Latin America, had destroyed the 
places of worship. This, however, was not a purely religious act, but 
an assertion of political power, so common in the medieval times. 

Colonialism, it is argued, denies history to the colonized, in the 
sense that it deprives the subjected of their cultural rights and identity 
and arrests its uninterrupted trajectory of development. The colonial 
countries have lost much of their cultural artefacts, as evident from 
the collections in the various museums in Europe. This transfer of 
cultural artefacts effected by colonialism has greater significance than 
as an example of colonial plunder. For they form part of a denial of 
cultural identity and the creation of a new one. The change of place 
names during the colonial regime, for instance, deserves some 
attention. It denoted a loss of identity and the formation of a new 
one, a forced identity. The marginalization and in some cases even 
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irretrievable loss of the indigenous knowledge systems is a part of 
this process. 

The rejection or destruction of indigenous culture was not the 
only mode colonialism adopted in its cultural quest. An attempt to 
establish an identity with the colonized through the appropriation of 
the indigenous cultural practices and imputing them with new 
meanings, were equally a part of the colonial cultural engagement. A 
good example of this was the way the British invoked the Indian 
traditional practice of removing the shoes before entering the durbar 
of the rulers or a house or a place of worship. The British officials 
attending on the Indian rulers too were required to observe this 
practice which was understood as a symbol of respect analogous to 
the European custom of taking off the hat. The British officials resented 
it as an alien practice inconsistent with the dignity of the 
representatives of the British government. However, once the British 
became the paramount power they appropriated this practice to assert 
their superiority. A proclamation issued in 1854 laid down that 'all 
native gentlemen who may attend the durbar either in the government 
house or in Court, will conform with the native custom and will be 
required to leave their shoes at the door'. An exception was made in 
entertainment parties, if the Indians adopted European shoes and 
stockings. The Indians interpreted it as an attempt to impose the 
cultural practices of the British. This regulation, though initially 
intended to apply only to the durbar of the Governor-General, was 
soon adopted by the bureaucracy as what came to be known as the 
'shoe respect', in all government institutions in the British territory. 
Since some Indians challenged the legality of the extension of this 
practice to government offices and courts, the scope of the regulation 
was made applicable to all official and semi-official occasions in which 
Indians appeared before the servants of the British government.2 

The rationale behind the adoption of 'shoe respect' was that it 
was a traditional practice and not an innovation. The British claimed 
that they were only invoking a practice widely observed by rulers 
and subjects in the past. Such an appropriation, however, lacked 
authenticity, as the colonial rulers did not have a real empathy with 
the indigenous tradition. The attempt to establish an identity with 
the tradition of the colonized was only a mode of seeking legitimacy 
by affirming the culture, at least part of it, of the colonized. 
Paradoxically, it tended to deepen rather than minimize the cultural 
differences between the colonizer and the colonized. 

The main thrust of the cultural project of colonialism, however, 
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was not affirmation but change, embracing both the cultural 
commonsense and intellectual make-up. The colonial state through 
the functioning of ideological apparatuses played a decisive role in 
this transformation. So did its various agencies as well as the 
innumerable voluntary organizations in which the Indians 
participated. The Indian collaboration was particularly important, 
as it facilitated easier dissemination of ideas and practices. This 
combined effort led to the creation of a colonial subjectivity that 
induced a self-perception which colonialism wanted to imbibe. A 
fascinating study of this process is about the mental world of the 
Malaysian labour entitled, 'The Myth of the Lazy Native' by Syed 
Hussain Alatas. He has skillfully demonstrated how under the colonial 
influence the workers in the rubber plantations came to believe in 
their own laziness.3 The formation or transformation of national 
character under the colonial influence is a fascinating area of study. 
Whether the wily and deceptive character of Indians, which James 
Mill immortalized in the colonial discourse and universally believed 
today by Indians is a creation of colonialism, is worth exploring.4 At 
least Rammohan Roy, generally acclaimed as the 'Father of Modern 
India', believed that several traits in Indian character had their origin 
in the functioning of colonial institutions.5 That the colonial subjects 
developed a sense of inferiority and dependency complex is generally 
recognized. How they came to acquire them fall within the domain 
of culture as much as of psychology. In this respect the exchange 
between 0. Mannoni and Franz Fanon is of considerable interest. 
Manoni rightly asserts that 

it is not enough to denounce the colonial situation as one of economic 
situation-which of course it is. One must also be willing to examine, 
in all the minute particulars, the way the economic inequality is 
expressed, how one might say, it is embodied in struggles for prestige, 
in alienation, in bargaining positions and debts of gratitude, and in the 
invention of new myths and the creation of new personality types.6 

The cultural changes that colonialism tried to bring about were 
premised on the inferiority of the indigenous culture, which as a part 
of the process of hegemonization is either marginalised or destroyed. 
Simultaneously no efforts were spared to privilege the colonial. In 
education, literature, and medicine and in fact in all systems of 
knowledge such a displacement occurred. Macaulay's denunciation 
of Indian cultural achievements was not an aberration or a result of 
ignorance, it reflected the concern of the colonial state to promote 
cultural hegemonization. The educated intelligentsia, which emerged 
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out of the new cultural policy, not only became the 'interpreters 
between us and them' as envisioned by Macaulay, but the actual 
carriers and disseminators of colonial culture. In providing legitimacy 
to colonial culture and thus making it the desired goal of the subjected, 
the intelligentsia played a decisive role. 

In the minds of all those who came within the charmed circle of 
colonial culture the colonial metropolis loomed large as the cultural 
capital. As Edward Shills has pointed out, they developed a cultural 
provinciality and tried to order their lives on the strength of the 
received cultural values and practices.7 Many tried to live out that 
distant and often physically inaccessible ideal, even if they ended up 
as caricatures in the process. Such a situation is perhaps the worst 
pathology of colonial domination, as it deprives the subjected the 
right to their own culture without actually providing full access to 
the other. It is a cultural tragedy from which the subjected could 
emancipate themselves only through transgression. But then the 
ideology of domination is so strong that a large number of them 
ended up in unmitigated despair, as the characters in the Malayalam 
novel, Mayyazhi Puzhayude Thirangali (On the Banks of Mayyazhi 
River) by M. Mukundan. The colonial pathos and tragedy finds a 
remarkably nuanced representation in the life of Karumbi Amma, 
one of the characters in the novel, who die a shattered woman when 
the French were driven out of the colony by a movement led by her 
own grandson whom she had envisioned in the role of a colonial 
official.8 

The cultural situation that developed in colonial India was, 
however, not monochromatic. It emerged with several hues, drawn 
from both the colonial and the indigenous. The intelligentsia strove 
to create a modern cultural taste and sensibility, responsive to the 
values and ideas of the West as filtered through colonialism, but 
without overlooking the traditional. This was an extremely complex 
undertaking, very creatively captured in 0. Chandu Menon's novel, 
Indulekha, published in 1892. It is a remarkable document, which 
captures the new cultural sensibility that developed in the context of 
the social and ideological changes in Malabar in the nineteenth century. 
The theme of the novel as well as its narrative underlines how the 
intelligentsia was engaged in negotiating modernity in conditions of 
colonial subjection, without discarding the tradition. Both the main 
characters of the novel, Madhavan and Induleka, are located in such 
a conception of emergent culture. The cultural-intellectual 
accomplishments of Indulekha are described as follows: 
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Indulekha was thoroughly grounded in English; her Sanskrit studies 
included the works of the dramatic authors; and in music she not only 
learned the theory of harmony, but also became an efficient performer 
on the piano, violin and the Indian lute. At the same time her uncle did 
not neglect to have his charming niece instructed in needlework, 
drawing and other arts in which European girls are trained. In fact, his 
darling wish was that Indulekha should posses the acquirements and 
culture of an English lady, and it can be truly said his efforts were 
crowned with the success due to a man of his liberal and sound 
judgement, so far as this could be compassed within the sixteenth year 
of her age.9 

This is a cultural ideal that Chandu Menon had conjured up, as 
he himself confessed that a person possessing such a combination 
hardly existed in Malabar in the nineteenth century. Yet, it is an 
indication of what the intelligentsia was looking for and what it 
expected to gain from the colonial presence. In actual life, however, 
there was considerable gulf between the aspiration and actuality. 

There was hardly any domain of cultural existence that remained 
unaffected by colonial intrusion. Yet, given the rich and complex 
intellectual and cultural resources of Indian civilization and its 
resilience what colonialism achieved was only a partial transformation 
and not a comprehensive reconstruction. Nor was it on the agenda of 
colonialism in India, as its cultural policy was more influenced by 
gradualism rather than dramatic change. That is why, apart from 
other compulsions, the state neither promoted evangelization nor 
attempted to turn the country into a European settlement. Concerned 
with the permanence of the empire the state also preferred 
appropriation and conciliation as strategies of control. Nevertheless, 
culture did develop as an area of contest and resistance, as certain 
policies impinged upon the cultural identity of the colonized. The 
resistance was inextricably entwined with revitalization that in turn 
gave rise to revivalism. 

The catalytic role of colonialism in religious consolidation and 
revivalism has not received sufficient attention. The idea of nativism 
that developed in the second half of the nineteenth century owes its 
origin to the colonial intervention in the social and cultural life of the 
people. The cultural enquiry of the past, 'the return to the sources' as 
Amilcar Cabral called it10, contributed to the formation of community 
consciousness and a sense of cultural umbrage, particularly among 
the Hindus. The discourse they brought into being was conducted 
within a commonly shared idiom. The initiatives of the colonial state 
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to abolish Sati and child marriage and to prescribe a minimum age 
for the consummation of marriage, for instance, generated a debate 
about the authentic cultural practices of the Hindus in the past. Both 
sides, those opposed and supported this moves, invoked the same 
religious texts, reinforcing, even in opposition, a consciousness rooted 
in religion. These controversies also involved people across the country, 
enlarging thereby the boundaries of religious communitarian identity. 

In forging the communitarian bonds, particularly among the 
Hindus, the Christian missionary activities aimed at evangelization 
was a powerful contributory factor. More so because of the perceived 
connection between the missionaries and the colonial officials. 
Although the colonial state never seriously considered evangelization 
as a possible political solution, the fear of the loss of faith was a 
distinct reality for many, particularly because of the aggressive 
missionary propaganda in many parts of the country. The early 
expression of this fear can be discerned in the writings in the 
Tattwabhodini Patrica, articulated in different ways, defensively or 
aggressively, during the course of the century. The effort of Vishnu 
Bawa Brahmachari in western India to counter the missionary 
propaganda was a powerful example of this tendency.'1 The anti- 
missionary feeling, however, did not take a violent turn in India, unlike 
in China and several other countries; it only generated a religious 
defence, which contributed to certain internal consolidation. 

The response of both the Hindus and Muslims to the colonial 
cultural hegemonization was essentially inward looking, seeking to 
revitalize the indigenous cultural practices through a critical 
introspection of the cultural resources of the past. In such introspection 
among the Hindus culture was treated as synonymous with that of 
the ancient Hindu past, creating in the process a sense of pride in the 
achievements of a golden age associated with the Hindus. The Hindu 
religious thought during the nineteenth century, as expressed by 
Bankim Chandra Chatterjee, Dayananda Saraswati, Vivekananda, 
Arabindo Ghosh and several others reinforced this tendency. Their 
interest in spirituality and comparative religion, instead of promoting 
universalism, led them to recognize Hinduism as a superior religion. 
The mediation of communal history has played a crucial role in the 
development of such a sectarian consciousness. The colonial 
ideologues employed a communitarian view of India's past-the 
familiar division of history into the Hindu and Muslim periods by 
James Mill being the most popular example-that was internalized 
and elaborated by the religiously inclined members of the middle 
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class. More importantly, some of them traced the decline of the Hindus 
over the last few centuries, which they attributed to the hostile 
intervention of others. Many of them became apprehensive of the 
future as evident from U.N. Mukherjee's tract, Dying Hindu, for 
which a remedy was sought in revivalism.12 

The cultural consequences of colonialism are of some relevance 
to the on-going discussion about the nature of colonial impact. 
Scholars ranging from the radical to the neo-colonial persuasions 
have attempted to revise the earlier nationalist and Marxist critique 
of colonialism. The well-known thesis that imperialism is good for 
human race, especially good for its victims have resurfaced recently. 
It is argued that colonialism is a 'robust force of social transformation 
and technological advance' and under its influence the colonies 
experienced greater development than they might have otherwise. 
For underlining the progressive character of colonialism, the essays 
of Karl Marx on India in which he referred to England as 'the 
unconscious tool of history' in bringing about a social revolution in 
India is often invoked. It is, however, not read in conjunction with 
the Marx's characterization of European colonialism as a 'bleeding 
process'.13 

The revisionist history in relation to India argues that the colonial 
rule did not represent a fundamental break, rather it marked a 
continuation of prior indigenous regimes in ways more than one. 
The continuities were marked in two ways. First, the British intervened 
in the struggle for power, 'not as outsiders with new procedural 
principles and purposes, but contingently as part of the political system 
of the subcontinent, but possessed of substantially more resources to 
deploy for the conquest than others'. Secondly, the Europeans achieved 
'on a larger and more ominous scale what the Indian local rulers 
have been doing for the last century' and responding to this conquering 
thrust Indians became 'active agents and not simply passive bystanders 
and victims in the creation of colonial India'. These arguments are 
buttressed by the ' preponderant evidence' of early capitalist groups 
in India subverting indigenous regimes in order to seek support from 
the Company which suggests that 'colonialism was the logical outcome 
of South Asia's own history of capitalist development'. As Partha 
Chatterjee has pointed out, 

Once colonialism as an economic and political formation is shown to 
have been produced by an indigenous history of capitalist development, 
everything that followed from colonial rule becomes, by the ineluctable 
logic of 'historical theory', an integral part of the same indigenous 
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history. Thus the restructuring of the Indian economy in the period 
between1820 and 1850, when all of the principal features of colonial 
underdevelopment emerged to preclude once and for all the possibilities 
of transition to modern industrialisation, must be seen not as a process 
carried out by an external extractive force but as one integral to the 
peculiar history of Indian capitalism.'4 

The central question is not whether certain continuities existed 
or not. It will be surprising if they did not. In the cultural realm also 
continuities did exist, colonialism did not succeed in transforming all 
aspects of cultural life; in fact the colonial rulers actively participated 
in many of them. That however does not establish an identity with 
the indigenous or negate the dominant tendency of cultural 
hegemonization. By underlining the continuity and advancing a 
'historical theory' the revisionist history tends to legitimize colonialism 
as just another political structure, not substantially different from 
the earlier ones. Such a perspective underplays the importance of 
colonialism as a distinct and decisive phase in the history of India. 
The skepticism of post-modernists about the mega narratives like 
colonialism for heuristic purposes tends to share certain common 
ground with revisionist history. By exorcizing colonialism of its 
exploitative character both impart certain legitimacy to it, though 
from different theoretical standpoints. Such legitimacy may have some 
ideological function in the neo-colonial conditions of globalization. 

The revisionist history notwithstanding, colonial cultural 
interventions did mean a departure from the traditional pattern of 
life, at least to those directly exposed to the influence of colonial 
social and cultural engineering. The response was multifaceted, of 
which the revivalist reaction gained considerable ascendancy by the 
end of the nineteenth century. The revivalism, however, divorced 
politics from culture, in fact privileged the latter, and advocated the 
resurrection of a religious cultural past. In this process, history was 
invoked to locate the genesis of the national culture. As a result Hindu 
revivalism took a static view of culture by which it not only overlooked 
the prevalence of different cultural streams but also the dynamism of 
its own cultural life. Worse still, the inability to cope with the 
challenges of the West was not sought within but in reasons external. 
The decline of the Indian civilizational achievements was therefore 
attributed to the interventions of those who came from outside, 
particularly the Muslims who ruled during the medieval times. As a 
result Hindu revivalism gave sustenance for the growth of 
communalism in colonial India. 
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Both Renaissance and revivalism were integral to the search for 
identity. Colonialsm provided the cultural context for their 
articulation. But neither of them was overtly against colonialism. 
But both tried to construct a cultural alternative, in which the past 
did play a significant role. For the Renaissance, however, the past 
was an enabling force, whereas for revivalism it was an end in itself. 
The elements of the former provided the groundwork for a secular 
society, while communalism drew upon the ideological 
presuppositions of the latter. The cultural alternative that 
contemporary India is seeking is therefore located in a choice between 
the elements inherited from the Renaissance and those promoted by 
revivalism. At a time when the identity of the nation is being attempted 
to be redefined, the choice is imbued with a meaning not purely 
cultural but also political. 
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