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SPECIAL ARTICLES 

Culture and Ideology 
Contradictions in Intellectual Transformation of 

Colonial Society in India 
K N Panikkar 

The colonial conquest underlined the weaknesses of the traditional order and the needfor reform and regenera- 
tion of its institutions. Colonial hegemonisation tended to destroy the traciition itself. A cultural-ideblogical struggle 
ensued on two planes simultaneously: against the ideological basis of the traditional order as well as against the 
colonial hegemonisation. 

CENTRAL to the changes in the intellec- 
tual domain in colonial India were the 
cultural-ideological struggles occurring 
simultaneously at two planes: against the 
ideological basis of traditional order on the 
one hand and against colonial hegemonisa- 
tion on the other. The colonial conquest 
underlined the weaknesses of the traditional 
order and the need for reform and regenera- 
tion of its institutions. An alternative, 
however, was not entirely found in the 
western model presented by colonial rule, 
particularly because of the apprehensiofh 
aroused in Indian mind by the cultural and 
intellectual engineering by colonial state as 
a part of its strategy of political control. 
While traditional culture appeared inade- 
quate to meet the challenge posed by the 
west, coloniai hegemonisation tended to 
destroy the tradition itself. Hence a strug- 
gle ensued against both which shaped the 
intellectual situation in colonial India. 

The intellectual quest to shape the future 
of Indian society, which was based on this 
dual struggle, remained ambivalent, often 
contradictory, in its attitude towards tradi- 
tion and modernity. For the endeavour of 
a subjected people to reclaim the uninter- 
rupted development of their history cannot 
but be based on the strength of their tradi- 
tion. Therefore, an emphasis on the past- 
"a return to the sources". as Amilcar Cabral 
called it' did not necessarily mean an at- 
tempt to resurrect the past in opposition to 
the contemporary forces of progress. Nor 
did modernity involve a rejection of the past, 
since tradition served as a powerful weapon 
in the effort to realise modernity. In fact, to 
a colonised people history did not present 
the possibility of making a clear-cut demar- 
cation between the past and the future. Con- 
sequently their conception of the past and 
of the future tended to be mutually intrusive. 
The course and character of cultural- 
ideological struggles were influenced by the 
ambiguity and uncertainty generated by this 
intrusiveness; so also was the intellectual 
transformation which drew upon these 
struggles. 

FORMATION OF AN INTELLECTUAL 
COMMUNITY 

In the development of cultural-ideological 
struggles the formation of a community of 

intellectuals, distinct from the intelligentsia, 
cutting across regional, religious and caste 
barriers was of crucial importance.2 While 
the objective conditions created by colonial 
rule facilitated its formation, it was in- 
tegrated into an active community only 
through commonly shared socio-political 
endeavours. Although bonds within the 
community were finally forged only during 
the politically active phase of the national 
liberation struggle, the process of its forma- 
tion had begun much earlier, almost in the 
beginning of the nineteenth century, as 
socio-cultural undertakings wore down 
individual isolation and established com- 
munication links at the regional level to 
begin with and at a national plane later on. 
However, this integration was not brought 
about by identical socio-cultural perspec- 
tives; differences in views equally con- 
tributed to this process, for the intellectuals 
shared the common objective of social 
regeneration. Hence evQn when conducting 
debates with different views they were 
becoming part of a community committed 
to the transformation of their society. 

During the course of the nineteenth cen- 
tury the intellectuals were brought together, 
either in opposition or in unity, in a series 
of struggles over socio-cultural issues. Bet- 
ween the debate over the abolition of sati 
in Bengal in the early part of the nineteenth 
century and the national controversy over 
the Age of Consent Bill during its closing 
decades, a number of public questions 
became their common concern. The Anti- 
Conversion Petition, the Anti-Idolatry 
Memorial, the Lex Loci Act, the Widow 
Marriage Act and the Civil Marriage Act are 
to mention a few. The formation of local and 
regional intellectual communities and their 
eventual transition to a national community 
can be discerned during the course of agita- 
tion over these issues. 

The early formation of the community 
was around socio-cultural organisations and 
voluntary associations which reflected the 
initial-intellectual ferment in colonial 
India. Apart from the well known organisa- 
tions involved with socio-religious reforms, 
there were several associations, small and 
often short-lived, rOevertheless important, in 
forging bonds at ldcal levels. The Academic 
Association and the Society for the Acquisi- 

tion of General Knowledge in Calcutta, 
Students' Literary and Scientific Society and 
Dhyanprasarak Sabha in Bombay and 
Literary Society in Madras were more im- 
portant of them. 

There were also a large number of volun- 
tary associations established by colonial of- 
ficials and ideologues which served as chan- 
nels of dissemination of colonial culture and 
ideology in which Indian intellectuals par- 
ticipated. Unlike those promoted by Indians, 
these associations made inter-communal in- 
tercourse possible. For instance, in the 
Calcutta School Book Society there were 
four hindus and four muslims in 1818.3 
This was true of public societies of specia- 
lised interest like Horticultural Society, 
Mechanical Society, Photographic Society 
and several others. The participation in these 
societies, however, brought home to the 
Indian members their subordinate position, 
even when seemingly working on an equal 
footing with Englishmen. The treatment 
meted out to Ram Gopal Ghose in Horti- 
cultural Society and to Rajendralal Mitra in 
Photographic Society are good examples. 
Ram Gopal was removed from the society 
for opposing the views.of Englishmen and 
Rajendralal Mitra was asked to retire from 
the society for criticising the activities of 
non-official Europeans in India.4 The 
Europeans in India also took interest in 
establishing and promoting 'native' libraries 
with the active participation of Indians.5 
Despite being sources for the dissemination 
of colonial ideology these institutions pro- 
vided useful platform for intellectual ex- 
change. In fact, many who had become ac- 
tive, either socially or politically, had their 
baptism in'public work in these organi- 
sations. 

Although these associations were impor- 
tant as providing opportunity for mutual 
contact, what was more significant in the 
formation of the intellectual community was 
the actual campaigns and agitations over 
socio-cultural issues. The earliest example of 
this in colonial India was the well known 
controversy over the abolition of sati. This 
brought two important intellectuals of early 
nineteenth century India, Radhakanta Deb 
and Ram Mohan Roy, and their supporters, 
generally but not altogether appropriately 
termed 'conservatives' and 'reformers' res- 
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pectively, into open confrontation. The cam- 
paign initiated by Ram Mohan in 1818 
through two tracts in which he set out the 
religious and social issues in the form of a 
d,ialogue between an advocate and an oppo- 
nent of sati proved to be the beginning of 
an unprecedented debate among the Calcutta 
intelligentsia.6 In advocating the abolition 
of sati, Ram Mohan based his arguments on 
scriptural authority as well as on 
humanitarian considerations.7 The op- 
ponents appeared to be more concerned with 
the changes sought to be introduced in tradi- 
tional practices. It is, however, significant 
that the 'conservative' leaders did not 
observe the rite of concremation in their own 
families. The suggestion that Radhakanta 
Deb, like Tilak later on, was more concern- 
ed with the changes introduced through ex- 
ternal intervention is worth consideration, 
particularly because he was a champion of 
progressive measures like female education.8 
Several of his supporters had disapproved 
of his stand on female education and had 
deserted his dal.9 Ram Mohan himself, 
despite his utilitarian leanings had preferred 
the changes to come from within. 

The mobilising potential of agitation over 
sati was largely confined to Bengal, never- 
theless it raised certain fundamental issues 
of social transformation which became part 
of the general concern of intellectuals all 
over India. In this sense the debate over sati 
was the beginning not only of a regional but 
also of a 'national' intellectual community. 
Two questions it raised were, first, the 
relevance of scriptural sanction as a pre- 
condition for changing the social norms in 
vogue and second, the desirability of state 
intervention in cultural matters. 

During the course of the nineteenth cen- 
tury both these questions became part of a 
debate in all the three presidencies over issues 
relating to the marriage of widows and the 
legislation conferring right to inherit 
ancestral property on hindus converted to 
christianity. 

Although widow marriage movement was 
not organised on an all-India basis'0 the 
debate about it did assume an all-India 
character. The discussion, in Bombay, 
Bengal and Madras were exchanged through 
newspapers, enabling the supporters and 
opponents of the cause to share common 
arguments." Much before Vidyasagar's 
celebrated treatise, "Marriage of Hindu 
Widows", appeared in 1856 two tracts writ- 
ten by Subaji Bapu of Sehore in Bhopal and 
a brahmin pandit of Pune were published 
in Marathi. Subaji Bapu's essay was written 
in response to a series of letters which ap- 
peared in The Bombay Durpun, a weekly 
edited by Balshastri Jambekar, in August 
1835.12 Bapu saw widow marriage as a part 
of the general, emancipation of women and 
hence emphasised the importance of female 
education.'3 In favouring widow marriage 
the pandit from Pune was mainly persuaded 
by humanitarian considerations.'4 In the 
public discussion that ensued on these tracts 
the question of scriptural sanction was in- 
voked. Referring to the pandit's arguments 
Durpun noted:'5 

We are constrained to say that in all his essay 
he does not adduce a single authority from 

Shastras to support his view... One solid in- 
junction of the Shastras would have been a 
hundred times more valuable than all these 
quotations ... We ought to have authorities 
from the Shastras, and since these cannot be 
produced, the question must be begged 
in the way the learned shastree has done on 
the ground of the hardship and inconvenience 
of the custom. No one admires the learning 
and research of this author more than our- 
selves; and we are aware that the deficiency 
we have been noticing arises rather from want 
of authorities in support of his opinion than 
from any other cause. 
The main point of dispute between the ad- 

vocates and opponents of widow marriage 
was whether it had the sanction of the 
shastras. Vidyasagar and Debendranath 
Tagore in Bengal, Vishnushastri Pandit and 
Vishnubawa Brahmachari in Maharashtra 
and Raghunath Rao and Viresalingam in 
Madras argued that they were not trying to 
introduce a measure which had no religious 
approval.'6 It was precisely what the op- 
ponents contested and they strove to prove 
that there was nothing in the hindu scrip- 
tures to admit of the reforniers conten- 
tion.17 The authority of the scriptures was 
thus accepted by both; they only differed in 
their interpretation. 

There was also considerable agreement 
over the need to bring about mental and 
material changes, if the reform in existing 
social practices had to be really effective. 
Ram Mohan had already argued that no 
substantial improvement in the condition of 
women can be brought about without giving 
them right to property.'8 He had also iden- 
tified the lack of education as the principal 
reason for their 'inferiority'. " Thus a 
general perspective on emancipation, 
although within a bourgeois-patriarchal 
framework, was held by reformers as a 
whole. Hindoo Patriot underlining the im- 
portance of education as a pre-condition for 
introducing changes in social customs, 
wrote: "We are only for having this extremely 
desirable measure (widow marriage) grow 
out of education and result from the 
dissemination of knowledge amongst our 
country women".20 

The opposition to widow marriage was 
based on the same premises: individual 
reforms to be effective and successful had 
to have a favourable social climate, as other- 
wise they would prove to be premature at- 
tempts, productive of "much uneasiness and 
discord among the domestic circle".2' The 
Hindu Intelligencer which did not approve 
of the demand for widow marriage legisla- 
tion expressed this opinion in unambiguous 
terms.22 

The text of Parasara quoted by the learned 
Pandit (Vidyasagar), which admits of such 
different interpretation as it has already 
received, cannot be expected to set aside at 
once the established custom of some thousand 
years. To produce any effect, it must fall upon 
a proper soil. Public opinion must be ripe 
for the change. . . It appears to us that the 
way for the remarriage of our widows can 
only be gradually prepared by first educating 
and enlightening our females; and this must 
be done silently and in private without noise 
or uproar. Without this preliminary step 
being taken, and the minds of the fair sex 
being first englightehed, it is in vain to at- 

tempt effecting so great a resolution in our 
social economy, as is necessarily involved in 
the remarriage of our widows. 

The opinion of 'reformers' and 'conser- 
vatives' thus converged on the task of "pre- 
paring the soil", that was why Radhakanta 
Deb while opposing the movement for widow 
marriage, supported Bethune's effort to 
promote female education.23 

The discussion on widow remarriage com- 
prehended the fundamental question of 
women's emancipation and the methods to 
be adopted for it in the conditions prevalent 
in colonial India. Although the movement 
was organised on regional and caste lines, 
the problem was perceived as common to the 
hindus and the intellectuals in the three 
presidencies borrowed arguments and 
counter arguments from each other. The 
debate on widow marriage also indicated an 
attempt to construct a hindu community at 
a national plane, drawing on the authority 
of common scriptures. While Durpun 
pointed out in 1837 that widow marriage was 
prohibited only among the upper castes, the 
debate during the second half of the century 
did not refer to any such distinctions.24 

The introduction of a bill in 1845 to pro- 
vide for the inheritance of ancestral property 
to hindus converted to christanity and its 
eventual legislation as Lex Loci Act in 1851 
occasioned simultaneous agitation in all the 
three presidencies. Soon after the bill was in- 
troduced the intellectuals got in touch with 
each other to oppose the proposed legislation 
which was looked upon as a motivated 
attempt to interfere in their cultural life.26 
Meetings were organised and memorials 
were drawn up opposing the bill.25 The 
memorials were prepared in consultation 
with each other and a countrywide agitation, 
including non-payment of revenue and non- 
cultivation of land was envisaged. In an 
open letter to the Governor-General, 'a 
brahmin' from Madras asserted:27 

I am confident that my countrymen in the 
three presidencies will join in one compact 
for their own interests, and translate this let- 
ter into the common languages of the coun- 
try for its better circulation among our 
community here and elsewhere. 
Through participation in these struggles, 

an intellectual community at the national 
plane committed to the transformation of 
society came into being during the course 
of the nineteenth century. This community 
was the vehicle of the cultural-ideological 
struggle referred to earlier as well as the 
vanguard of the national liberation struggle. 
Although the members of this community 
did not share common views on many social 
and cultural issues, their ideological premises 
were remarkably similar. 

IDEOLOGICAL PREMISES OF 
INTELLECTUAL COMMUNITY 

The intellectual community in colonial 
India functioned within the parameters of 
bourgeois-liberal ideology, except in the second 
quarter of the twentieth century when a sec- 
tion of it was drawn towards marxism. In 
their choice of the nature of polity, economy 
and society the imprint of bourgeois libera- 
lism was quite marked. This choice was to 
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a great extent influenced by the ideological 
system created by the colonial rule and the 
western ideas filtering through its ideological 
apparatuses. Yet it was not solely contingent 
on them but was integral to the transition to 
a capitalist order, even if stunted and dis- 
torted, taking place under the colonial aegis. 

The political perspectives and activities in 
colonial India were based on the ideal of 
gradual realisation of a bourgeois demo- 
cratic order. The character of pre-colonial 
political institutions and of colonial state 
was understood and assessed within this 
parameter. Hence the early critique of the 
pre-colonial political system and the accep- 
tance of British rule as divine dispensation. 
Dosabhoy Framjee's views in a pamphlet en- 
titled "The British Raj Contrasted with its 
Predecessors" were quite representative of 
this understanding:28 

The steady expansion of English dominion 
has been followed by the establishment of 
peace in all the boarders- of the land; by a 
firm and upright administration of the laws, 
and by a security of life and property to 
which India had been unhappily a stranger 
from the remotest times. The children have 
foi'gotten the adversities of their fathers- 
the true character of that bloody and lawless 
tyranny from which England has emanci- 
pated the people of India; and the object of 
the author was to recall the fading memories 
of the unhappy past and contrast them vividly 
with the peaceful experience of British rule. 
This stark contrast between the conditions 

that prevailed in the two systems reflected 
the differences in the nature of polity-one 
despotic, arbitrary and tyrannous and the 
other liberal and democratic.29 The idea of 
a constitutional government did not form a 
part of pre-colonial polity and hence "the 
voice of the people", as Syed Ahmmad Khan 
said, "was not listened to".30 

While liberalism formed the criterion for 
rejecting the pre-colonial. system, colonial 
rule was welcomed for the same reason, for 
colonialism was seen as a carrier of liberal, 
democratic and constitutional principles as 
well as of social and scientific knowledge.31 

Mill, Spencer, Roussaue and Tom Paine 
were quite a heady wine for 'Young India', 
who envisioned the political future of their 
society on the lines adumbrated by these 
thinkers. The Indian intellectuals believed 
that these principles were best embodied in 
the political system then prevailed in Britain. 
More importantly, Britain was viewed as the 
champion of these principles: 

a nation of people not only blessed with the 
enjoyment of civil and political liberty but 
(was) also interest themselves in promoting 
liberty and social happiness, as well as free 
inquiry into literary and religious subjects 
among those nations to which their influence 
extends.32 

A bourgeois democratic order was therefore, 
believed to be the logical outcome of British 
rule. It was this conviction about the political 
process that informed the public endeavours 
of Indian intellectuals. Ram Mohan's protest 
against the Press Regulation and Dadabhoy 
Naoroji's characterisation of colonial rule 
as unbritish were expressions of these 
premises. In their appeal to the Supreme 
Court Ram Mohan and his co-petitioners 
pointed out that "the inhabitants of Calcutta 

would be no longer justified in boasting, 
that they are fortunately placed by pro- 
vidence under the protection of the whole 
British Nation, or that the king of England 
and his Lords and Commons are their 
Legislators, and they are secured in the 
enjoyment of the same civil and religious 
previleges that every Briton is entitled to in 
England".33 

In the sphere of economy and society too 
changes envisaged were firmly within a 
bourgeois perspective. The basic assump- 
tions of economic thinking, even when an 
chored on opposition to colonial exploita- 
tion, were the development of a capitalist 
order. The critique of revenue administra- 
tion and the system of inheritance which 
facilitated fragmentation of property and 
hence hampered accumulation of capital, 
the emphasis on import of capital and 
technology, the opposition to drain of wealth 
and export of raw material and a passionate 
commitment to industrialisation were part 
of a bourgeois vision. Although most of 
these ideas developed as a critique of 
colonialism, their inherent ideological and 
class character was quite evident. 

The influence of liberal-democratic 
premises were also manifest in social thought 
and action which by and large remained 
within the parameters of bourgeois huma- 
nism. The main thrust of the efforts at social 
and religious regeneration was to create a 
new ethos which would compliment the 
emerging bourgeois order. The "refined in- 
dividuals, refined homes and refined society" 
the reform movements sought to create 
reflected this new ethos. Behind the attempts 
to oppose oppressive social institutions, to 
abolish social practices which militated 
against human dignity and to deny the 
monopoly of scriptural knowledge to priests 
by making scriptures easily available and by 
simplifying rituals lay the forces of funda- 
mental changes occurring in Indian society. 
Mahadev Govind Ranade summed up the 
main features of these changes:34 

The changes we should all seek is thus change 
from constraint to freedom, from credulity 
to faith, from status to contract, from 
authority to reason, from unorganised to 
organised life, from bigotry to toleration, 
from blind fatalism to a sense of human 
dignity. 
If Ranade's conception of change is read 

in the context of general socio-economic 
ideas which underlined thrift and economy, 
individual liberty and enterprise and change 
from otherworldliness to the pleasures of 
worldly existence, the unmistakable urge for 
the creation of the ideological superstruc- 
ture of a bourgeois society can be discerned. 

Two aspects of humanist ideas that 
developed in colonial India would help to 
emphasise further the bourgeois premises of 
the intellectual community. First was a shift 
of emphasis from otherworldliness and 
supernaturalism to the problems of worldly 
existence that characterised the religious 
thought in colonial India. The religious pro- 
test and reform movements during the pre- 
colonial period-beginning with Buddhism 
to the heterodox sects in the eighteenth 
century-were invariably concerned with the 
ways and means of salvation, in contrast, 

religious reform in colonial India was almost 
indifferent to this earlier preoccupation. 
More importantly even those who assigned 
a dominant role to religion, like Bankim 
Chandra Chatterjee and Vivekananda, gave 
relative importance to the needs of material 
existence over religious demands.35 
Vivekananda, the high priest of neo- 
hinduism, almost consistently tried to make 
spirituality to take cognisance of material 
needs.36 

Integral to this shift of focus from other 
worldliness was the civil use of religion. The 
interpretation of religious scriptures and per- 
sonalities to serve the contemporary social 
and political needs and the invocation of 
religious ideas to eradicate institutions in- 
compatible with social progress were part of 
this pragmatic function. Ram Mohan's and 
Vidyasagar's appeal to vedic sanction for the 
emancipation of women, Keshub Chandra 
Sen's application of monotheism to con- 
struct a casteless society, Bankim's inter- 
pretation of Krishna and Tilak's reading of 
Gita are examples. To illustrate, Keshub's 
prescription for a casteless society:37 

To believe in the fatherhood of God is to 
believe in the brotherhood of man; and 
whoever, therefore, is in his own heart and 
in his own house worships the True God daily 
must learn to recognise all his fellow coun- 
trymen as brethren. Caste would vanish in 
such a state of society. 
The above perspective, relatively indif- 

ferent to the problems of soul and salvation 
and at the same time responsive to the im- 
mediate, was indicative of a new ethos, seek- 
ing to release the individual from various 
bonds which restricted his freedom of 
action. By questioning religious superstition 
and priestly control, associated with the 
quest for salvation, it paved the way for the 
restoration of human dignity and develop- 
ment of individualism. 

The second area in which humanism 
found expression was in a quest to under- 
stand the nature of inequality and its con- 
sequences, particularly, poverty and human 
suffering. Akshya Kumar Dutt, an ardent ra- 
tionalist and a path finder in many ways, was 
perhaps the first to devote attention to this 
problem. He tried to demonstrate that pover- 
ty was caused by the appropriation of the 
fruits of labour of one section of society by 
another.38 Keshub Chandra Sen went a step 
further in his powerful essay, significantly 
entitled the "Men of Consequence". in which 
he argued that wealth was created by poor 
classes, but enjoyed by the rich.39 Address- 
ing the poor whom he described as 'men of 
consequence', he exhorted them to act in 
their self interest:40 

Those of you who are farmers or artisans, 
do you unite and stand up. Exert yourselves 
to the utmost to improve your condition, to 
forcibly stop outrage, cruelty and oppression 
to the tenantry... sleep no more. It is time, 
wake up. No one is there to speak for you. 
A more complex exposition of inequality 

was undertaken by Bankim in his essay, 
'Samya', which is a milestone in the intellec- 
tual history of modern India. Drawing upon 
a variety of sources-Rousseau, Proudhon 
and Mill on the one hand and Louis Blanc, 
Robert Owen and Saint Simon on the 
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other-Bankim set out to locate the causes 
of inequality and the nature of its manifesta- 
tion in Indian society. He accepted and 
justified inequality based on natural dif- 
ferences, but considered inequality 
dngendered by unnatural differences "unjust 
and harmful" to mankind.4' In the Indian 
context he identified three kinds of un- 
natural inequality: between the brahmin and 
the sudra, between the foreigner and the 
Indian and above all between the rich and 
the poor. These unnatural inequalities were 
considered responsible for India's social 
backwardness and retrogression.42 After 
elucidating rather radical views on inheri- 
tance of property, emancipation of women 
and exploitation of peasantry Bankim's con- 
clusion was as follows:43 

We do not intend to give such explications 
of egalitarianism as,would imply that all men 
should be in the same condition. That can 
never be. Where there is a natural difference 
in intelligence, mental powers, education, 
strength, etc, there will be differences in 
conditions-no one will be willing to resist 
this. But the equality of rights is necessary- 
if one has the power, he should not be disap- 
pointed on the plea that he has no right. 
Despite the rhetoric in favour of the poor, 

the general critique of inequality and poverty 
was enclosed within a bourgeois perspective, 
for it was more concerned with ways for rein- 
forcing the system which generated inequali- 
ty, rather than transforming it. However, 
rhetorically and graphically the misery of the 
common man was detailed, remedy was 
sought in either enlightenment or class com- 
promise. For instance, after exhorting 
peasants and workers to rise up in self- 
defence, Keshub Chandra Sen offered the 
following remedy:44 

In advanced countries there has already 
begun a class war... We do not desire that 
the Proletarians should commit outrages. But 
we do certainly wish that they should without 
committing unlawful deeds, bring the land- 
owners to their senses... Did not god equip 
you with consciousness and understanding 
when he created you? Why then do you con- 
tinue in ignorant slumber... Exert yourselves; 
put forth effort; receive enlightenment. 
Similarly Vivekananda, despite his vision 

of the future belonging to the sudras and 
identifying god with the poor, repeatedly 
came back to the acquisition of knowledge 
and spiritual enlightenment as solution.45 
The radical sections of Samya, particularly 
that on peasant exploitation, were deleted 
by Bankim in subsequent editions. 

That the intellectuals in colonial India 
were involved with the problem of poverty 
was in itself not very significant; given the 
then prevalent conditions they could not 
have remained insensitive to it. What was 
important, however, was how they viewed 
this question: whether their approach was 
from the standpoint of the poor or of the 
privileged. Generally it was tilted in favour 
of the latter and therefore while poverty was 
decried, the system and the structure which 
created it was not denounced. The emphasis 
was, therefore, on amelioration and trustee- 
ship and on providing opportunity to the 
poor to improve their condition, as other- 
wise the privileged themselves would be 
adversely affected. Such sentiments in dif- 

ferent forms can be traced in the social 
thought of almost every one in nineteenth 
century India. Akshay Kumar's Dharamniti, 
although a part of a plea for organic growth 
in society, quite explictly pointed out the 
adverse effects of poverty on the pri- 
vileged.46 This class partisan perspective, 
among others, indicated the bourgeois 
ideological hegemony over the intellectuals 
in colonial India. 

The bourgeois-liberal premises had no 
direct co-relation with the nature of for- 
mative influences. Neither the English 
educated were not exclusively the carriers of 
this ideology, the vernacular educated also 
did not fall outside the pale of its influence.47 
The different strategies of social change like 
'reform' and 'revival' were also enclosed 
within the same ideological spectrum. Thus, 
a 'reformist' Ram Mohan Roy and a 'con- 
servative' Radhakanta Deb or a rationalist 
Akshay Kumar Dutt and a 'revivalist' Daya- 
nand Saraswati or an English educated 
Ranade and a vernacular educated Narayana 
Guru had broad areas of agreement over 
several issues of ideological and structural 
transformation of society. This was because 
they were all ideologues of a developing 
bourgeois order and their social and political 
premises were liberal democratic. In course 
of tirm-e the liberal intelligentsia played an 
active role in the reproduction of bourgeois 
ideology and its eventual hegemony. 

Despite the historical antecedent of a 
bourgeois society in the west, the social 
transformation envisaged in India was not 
a replication of the western model, divorced 
from the cultural specificity of Indian 
civilisation. The cultural tradition on the 
other hand became an important factor in 
the intellectual transformation of colonial 
society. 

CULTURE AND INTELLECTUAL 
TRANSFORMATION 

The relationship between indigenous 
cultural tradition and intellectual transfor- 
mation in colonial India was mediated by 
the process of acculturation, occurring 
through the active intervention of state in- 
stitutions, voluntary organisations and 
religious orders. It was, therefore, not an 
organic relationship, based on an uninter- 
rupted interaction. The external cultural 
elements very decisively intervened in this 
relationship to influence the course and 
nature of intellectual transformation. 

The colonial cultural hegemonisation of 
which acculturation was an inevitable com- 
ponent tended to be denigrative of indi- 
genous culture. Hence the response of the 
subjected increasingly took to the defense of 
indigenous institutions and traditional 
culture. A resurrection of the past, an iden- 
tification of modernity in tradition, an in- 
quiry intended to establish the superiority 
of traditional knowledge and achievements 
-a nativitistic tendency in general-became 
the chief characteristic of this quest. The 
intellectual transformation was inevitably 
bridled by this historical necessity, which 
induced the development of involuntary 
thought, defense of culture and eventually 
even sectarian perspectives. 

The areas in which colonial cultural enter- 
prise met with immediate response were 
religion, language and education. 

One of the early expressions of cultural 
response in colonial India was related to the 
implications of colonial presence to the 
religion of the subjected people. Various 
legislative measures undertaken by the state 
which impinged upon the religious sensi- 
bilities of the people aroused considerable 
apprehension. Sharpar ieaction was with 
respect to the evengelising endeavours of 
christian missionaries. 

Indian society had always favoured fair 
play in religious matters, so that different 
religious denominations enjoyed considerable 
freedom in projecting the principles of their 
faith. In fact, theological disputations 
formed an important component of Indian 
intellectual quest. The activities of christian 
missionaries had hence gone on for centuiries 
without attracting any serious opposition. 
It however assumed an entirely different 
dimension during the course of the nine- 
teenth century. Although christianisation 
was not on colonial agenda a nexus between 
government officials and missionaries came 
to be established during this period. Within 
the government a strong lobby favoured en- 
couragement to missionary pursuits, not 
only as a religious enterprise but also as a 
possible prop for the permanence of the 
Empire, as they believed that evangelisation 
would help ensure loyalty. The activities of 
some of these officials gave the impression 
that the missionaries were acting in col- 
laboration with the government. The inter- 
vention of British officials to ensure the right 
of converted christians to use public wells 
in Bombay, Pune and Ahmednagar,48 the 
partiality of officials to missionaries and 
converts in public disputes49 and the at- 
tempts to introduce a christian content in 
education50 were convincing examples of 
this connection. The court judgments in 
which converts were. favoured with the 
custody of their wives and children had 
made even the judiciary look partisan.5' 
The colonial system of education itself was 
viewed as an attempt to indirectly help chris- 
tianisation.52 A letter to the editor in 
Bombay Gazette clearly underlined the con- 
nection between the government and the 
missionaries. 53 

It is better to have an open enemy than one 
under the garb of friendhsip. In fact the 
English government acts in the latter capacity 
with its subjects. It superficially claims 
against any sort of interference in religious 
matters, and inwardly assists its cause with 
a persecuting spirit. A few years back no mis- 
sionary could dare entice a lad underage to 
Christianity, but this js done with perfect im- 
punity now-a-days, with the assistance of the 
police. 

In the light of this connection the mis- 
sionary propaganda based on a denigration 
of indigenous culture was looked upon as 
a part of a design to undermine, if not 
destroy, the existing religious beliefts in order 
to facilitate conversion to christianity. This 
inevitably led to a virulent opposition to mis- 
sionary propaganda and activities as well as 
a defence of indigenous culture and institu- 
tions. Muthukutty Swami in Tamil Nadu, 
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Debendranath Tagore in Bengal, Vishnubawa 
Brahmachari in Maharashtra, Makti Tangal 
in Kerala and a large number of relatively 
unknown social activists in various parts of 
the country gave expression to this cultural 
quest. 

The initial response was to disprove the 
missionary propaganda at a religious plane 
by referring to its fallacy, first in relation to 
christian doctrines themselves and secondly 
by pointing out the religious truths con- 
tained either in hinduism or in islam. In 
Bengal the initiative was taken by Tattva- 
bodhini Sabha under the leadership of 
Debendranath Tagore and Akshya Kumar 
Dutt. The vigorous campaign mounted by 
*its members against the missionaries was so 
effective that Alexander Duff described the 
Sabha as "the grand counter antagonist of 
an aggressive christianity".54 The members 
of the Sabha undertook the clarification and 
defence of the basic tenets of hinduism 
through the publication of several pamph- 
lets, of which most important and influential 
was "Vaidantic Doctrines Vindicated".55 

The missionary propaganda against hin- 
duism drew equally strong reaction in 
Maharashtra. John Wilson's interpretations 
of hindu theology and.religious practices did 
not go unchallenged and several tracts were 
written to highlight the distortions contained 
in them and to convey the real essence of 
hinduism propounded by the shastras. A 
society was formed in Bombay for the 
defence of hinduism and a monthly journal 
was also started with the same purpose.56 

Vishjiubawa Brahmachari, a brahmin 
ascetic, who had composed 'An Essay on 
Beneficient Government' which has been 
hailed as a project for the establishment of 
a casteless and classless society, tried to 
create a more popular base to this religious 
response. Every Saturday evening he held 
lectures and discussions at Chowpatty which 
drew very large audience. Reporting on one 
of his meetings, Bombay Gazette noted that 
"the place was densely thronged, not, as one 
might suppose, by old hindus, but by the 
more enllightened and awakened classes of 
the community".57 In these lectures he 
referred to the attacks made upon hinduism 
by missionaries, to the existence of mission 
schools, to the defections that had taken 
place, the ignorance in which hindus generally 
were of their own religion, their consequent 
inability to defend it when assailed and then 
demonstrated evidence to defend it from 
arguments that had been brought against it. 
He distinguished between the knowledge of 
arts and $ciences and of god. While con- 
ceding the superiority of European 
knowledge in former, hinduism was pro- 
jected as the true religion' superior to chris- 
tianity.58 Later on he systematised his ideas 
and arguments in a book entitled, "Vadokta 
Dharma Prakasa" published in 1859.59 

Vishnubawa's campaign created consi- 
derable stir in Bombay and the missionaries 
sought to refute his arguments through 
puflic discourses, pamphlets and articles in 
neuPpapers. The American missions brought 
out a book entitled, "Discu~ssions on the 
Seaside" to silencee the Bawa.6'0 In open 
debates, however, the hindu audience carried 
the impression that the missioharies were no 

match for the Bawa ana that the former had 
no answer to his arguments.6' 

The reaction in other communities was 
almost similar. Haji Muhammad Hashim, 
Makti Tangal and several others rose to the 
defence of islamic faith.62 Makti Tangal 
travelled throughout Kerala to counter the 
missionary propaganda and to educate the 
muslims about the real nature of their 
religious faith. 

The cultural defence implicit in religious 
response embraced almost all spheres of 
culture during the course of the nineteenth 
century, particularly during its latter half 
when the consequences of colonial cultural 
intrusion was more strongly felt. It was ex- 
pressed in two ways: first, the creation of an 
alternative to colonial cultural practices and 
second the revitalisation of traditional in- 
stitutions. While the attitude towards educa- 
tion and language underlined the former, the 
inquiry into traditional knowledge and the 
effort to translate it into contemporary prac- 
tice formed a part of the latter. 

The educational ideas of Indian intellectuals 
were qualitatively different in their basic 
premises and purpose from those of the col- 
onial system.63 An important dimension of 
their ideas was a sensitivity to the cultural im- 
plications of colonial education with English 
as the medium of instruction. The influence 
of colonial education which drew upon the 
elements of an alien culture and upon the 
historical experience of a different civilisation 
was primarily denationalising, as it alienated 
the members of the educated middle class 
from their cultural moorings and had made 
them "blindly imitate what others have 
done".' This was not conducive to the 
cultivation of mind and hence was a stumbling 
block in the national progress. An essay on 
'The Present Condition of Education'. publis- 
hed in Tattvabodhini Patrika, was represen- 
tative of this widely shared sentiment:65 

Our faculties would have developed freely 
and our national progress would have com- 
menced, if our thoughts were not influenced 
by English. The books that are being pres- 
cribed in the schools and colleges are com- 
pletely devoid of any national feeling... The 
books on ancient Indian history are written 
by foreigners who are biased towards their 
own race and therefore unnecessarily criticise 
the people of this country. The students who 
study these books hardly learn about their 
real past. 
The efforts to develop and enrich the 

vernacular languages was a part of this 
national-cultural perspective. One of the 
reasons attributed for the backwardness of 
this country and its 'present degraded con- 
dition' was the neglect of vernacular langu- 
ages and the lack of knowledge in them.66 
That Indians will not be able to realise their 
intellectual and creative potential unless 
instructed through their mother tongue was 
a widely shared conviction.67 The enrich- 
ment of the vernaculars was therefore under- 
taken as a cultural project to counter the 
'baneful influences' of English education. 

The emphasis on the verriacular repre- 
sented an attempt to redirect attention from 
the progressive qualities attributed to the 
various components of the colonial cultural 
complex to the elements of indigenous 

culture, crucial to socio-political advance- 
ment. An inquiry into the inherent qualities 
of traditional institutions, which was not 
devoid of glorification and romanticisation, 
was integral to this quest. The knowledge 
about the past produced by the Asiatic 
researches, though conducted in "obscurely 
organised political circumstances",68 
opened up the possibilities. The Tatt- 
vabodhini Sabha promoted inquiry into 
Indian history and culture, however, with a 
perspective different from that of the Orien- 
talists. Its aim was to demonstrate how 
"India was a symbol of righteousness and 
greatness and among all countrymen hindus 
were given a superior position".69 Rajen- 
dralal Mitra and Bhudev Mukherjee in 
Bengal, Vishnu Shastri Pandit and Vishnu 
Narayan Mandalik in Maharashtra, Daya- 
nand Saraswati and Pandit Guru Datt in 
Punjab and several others in various parts 
of the country pursued this ideal. 

Strongly influenced by 'nativism', this 
Quest for cultural defence was a complex 
phenomenon. It was not just an attempt at 
religious revival and glorification, but an in- 
tellectual inquiry into the past, embracing 
almost every field of social, cultural and 
political endeavours: Indian system of 
medicine, potentialities of pre-colonial 
technology, Indian music, hindu drama, 
political system, condition of women and so 
on. The attempt was to prove Indian superi- 
ority in all these fields and thus to suggest 
that the present was not an index of what 
Indians were capable of. Implicit in this at- 
tempt was the assumption that regeneration 
and restructuring of the existing cultural 
complex were necessary pre-requisities for 
the realisation of this potential.70 Hence the 
Indian mind increasingly turned inward. 

The manner in which culture and ideology 
thus came into play engendered a certain 
contradiction in the nature of intellectual 
transformation in colonial India. The dual 
character of the cultural struggle, inevitably 
brought about by colonial presence, impinged 
upon the construction of a vision fully in- 
corporating either bourgeois ideology or 
traditional culture. An uninhibited interac- 
tion between the two was also negated by 
the mediation of colonial culture. The in- 
tellectual transformation of colonial society 
reflected the ambiguities and contradictions 
inherent in this historical process. 

Notes 

[his paper was presented at the Indo-Soviet 
Seminar on 'Indian Revolution in Prospective' 
at Leningrad from August 14 to 17, 1987. I am 
thankful to the Indian Council for Social 
Science Research for funding a project on the 
Intellectual Developments in Colonial and 
Contemporary India, from which the data for 
this paper have been drawn.] 
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iiil(IUlstan Dorr-Oliver 

HINDUSTAN DORR-OLIVER has 
become one of the Chhabria group of 
companies in India with the acquisition 
of 66.67 per cent equity in the company. 
M R Chhabria has been elected as chair- 
man of the company and T R Krishna 
Rao, Chairman and Managing Director, 
has stepped down as Chairman but will 
continue as the managing, director. An- 
nouncing this in Bombay, Chhabria told 
newsmen that Hindustan Dorr-Oliver's 
turnover and profits for the year ending 
November 1987 are very good and are 
comparable to the record performance it 
had in 1985-86. The company expects to 
do even better in fiscal 88 and 89. The 
company has plans for diversification in- 
to other high-tech areas and he is confi- 
dent tha it has a very bright future ahead. 
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