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			The linguistic origin of the term Dalit is Marathi, and pre-dates the militant-intellectual Dalit Panthers movement of the 1970s. Though the origin of the term Dalit was in the 1930s, it was not in popular use till the last quarter of the 20th century; it was used as a Marathi-Hindi translation of the word “Depressed Classes”. 
		

		
			The changing nature of caste and Dalits has become a topic of increasing interest in India. This edited book is a collection of originally written chapters by eminent experts on the experiences of Dalits in India. It examines who constitute Dalits and engages with the mainstream subaltern perspective that treats Dalits as a political and economic category, a class phenomenon, and subsumes homogeneity of the entire Dalit population. This book argues that the socio-cultural deprivations of Dalits are their primary deprivations, characterized by the heterogeneity of their experiences. It asserts that Dalits have a common urge to liberate themselves from the oppressive and exploitative social arrangement which has been the guiding force of the Dalit movement. This book has analyzed this movement through three phases: the reformative, the transformative and the confrontationist. 
		

		
			An exploration of dynamic relations between subalternity, exclusion and social change, the book will be of interest to academics in the field of sociology, political science and contemporary India. 
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			The idea of a volume on Dalits as a subaltern social group emanated from our previous work Subalternity, Exclusion and Social Change in India wherein we engaged with the mainstream subaltern perspective that treated subalterns as a homogeneous category, a class phenomenon, in a binary formulation of elite ver-sus masses. We emphasized heterogeneity and multiplicity of subalternity. We argued that different subaltern social groups have different kinds of experiences, although subordination, subjugation and exploitation underline the common experiences of subalterns. In this volume, we also emphasized reproduction of subalternity, but as a dynamic process. There have been noticeable changes in their conditions over a period of time. 
		

		
			The present volume may be treated as an extension of our previous work with a focus on Dalits as subalterns. It examines different layers of subalternity and argues to understand their diverse experiences in different socio-cultural contexts. It examines some of the forces of social-cultural changes and subsequent impacts on their empowerment and assertion. It divides Dalit movements into three phases based on pronounced salience of each phase. 
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			Introduction 
		

	
		
	
		
			1 Dalits, subalterns and social change in India 
		

		
			Ashok K. Pankaj and Ajit K. Pandey 
		

		
			Defining Dalits 
		

		
			The linguistic origin of the term “Dalit” is Marathi, and it pre-dates the militant-intellectual Dalit Panthers movement of the 1970s. There is a mention of the term “Dalit” in a Marathi-English dictionary, compiled in the mid-19th century by J. T. Moleswoth, an army officer of the East India Company (Dictionary 1947). It was, however, not in popular use till the last quarter of the 20th century, the origin of Dalit Panthers; although, in the 1930s, it was used as the Marathi-Hindi transla-tion of the word “Depressed Classes”. Jotirao Fule, the famous leader of anti-caste social movement of the late 19th century, used the terms Shudras and Ati-Shudras for backward castes, who later on came to be called other backward castes, and scheduled castes, respectively. B. R. Ambedkar, the iconic leader of the anti-caste social movement of the 20th century, preferred the term “Depressed Classes” to the Dalits, its Marathi-Hindi translation. 
		

		
			In the 1930s, Gandhi and Ambedkar engaged in a semantic and social duel for describing untouchables and for the course of social emancipation for them, respectively. Ambedkar addressed them as “Depressed Classes”; Gandhi coined a term Harijan whose literal meaning is the “people of God”. Ambedkar rejected it as demeaning of untouchables. Notwithstanding Ambedkar ’s opposition of the term Harijan, because of the charismatic influence of Gandhi over the masses and his command over the Congress, the vanguard of the freedom struggle, the term acquired quick popularity. It entered into the vocabulary during the last phase of the freedom struggle that had started discussing the course of the social and eco-nomic reconstruction of Independent India. 
		

		
			When Gandhi and Ambedkar were engaged in a fierce and acrimonious debate over the course of social emancipation of untouchables, the British Colonial Gov-ernment cleverly adopted a neutral stand and placed them in a Schedule under the Government of India Act, 1935. Since then they have been known as Sched-uled Castes. The Constitution of Independent India retained the term “Scheduled Castes”, adopted by the Government of India Act, 1935, that is used for all legal, administrative and official purposes. The Madhya Pradesh High Court, irked by the creeping of the term “Dalits” in official languages, held the view that the “Scheduled Caste” is the legally and constitutionally valid term; the term “Dalits” 
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			should not be used interchangeably with the term “Scheduled Castes” in the offi-cial correspondences and languages of the Government of Madhya Pradesh. 
		

		
			For a long time since Independence, the term Harijan, as adopted by Gandhi, was used in social and political discourse and Scheduled Castes in legal and con-stitutional domains. With the origin of Dalit Panthers in 1972, a militant organiza-tion of educated youths drawn mainly from the untouchable castes and inspired by the anti-race Black movement of the United States of America (USA), and impatient with the largely inconsequential erstwhile anti-caste social movements in India that were there since the 1920s, the term “Dalit” emerged in social and political parlance. 
		

		
			Fule, Ambedkar and Dalit Panthers 
		

		
			Jotirao Fule in the last quarter of the 19th century and Dr. B.R. Ambedkar in the first half of the 20th century were the torch-bearers of Dalit movement in the pre-Independence period. They became the icons of Dalit’s consciousness and social movements for equality and justice in the post-Independence period. They provided a scintillating critique of caste- and religion-based subjugation and exploitation of non-Brahmin population – Shudras (Backward castes) and Ati-Shudras (untouchables). Their political strategy lay in the formation of a broad social coalition of Dalit-Bahujan, that is, Shudras and Ati-Shudras, as a means to ameliorate their miserable conditions, which, as they argued, had been largely due to Brahaminical dominance and exploitation and social and economic injustice meted out to them over centuries. 
		

		
			Fule propounded a theory that claimed that Aryans were invaders and non-Aryans were the original inhabitants of India, and equated Brahmins and upper castes with the Aryans and non-Brahmins, that is, Shudras and Ati-Shudras with the non-Aryans. According to him, the Aryans first vanquished the non-Aryans, and then subjugated, enslaved and exploited them not only by the force of the material superiority of their civilization but also by deceit and ideology, especially of their religion. He explained that Aryans were the founders of Hinduism. 
		

		
			Fule vehemently attacked the ideology of caste that established graded inequal-ity by birth and race. He denounced it as a deceitful instrument of Aryans/Brah-mins to subjugate, enslave and exploit non-Aryans. He argued that the only way to end the sufferings of the Shudras and Ati-Shudras was to mobilize them against Hinduism and demolish its material and ideological bases. He chalked out a social and political strategy that consisted of educating Shudras and Ati-Shudras, as it had been denied to them, and their subsequent horizontal mobilization against their perpetual subjugation, exploitation and sufferings in the hands of Brahmins. He declared that as long as the system of “one sect distrusting and degrading another sect” continues, “the condition of Shudras will remain unaltered, and India never advance in greatness and prosperity” (1873, p. 33) 
		

		
			Apropos Fule, Ambedkar ’s ideas of Dalits were inclusive of social, economic and political classes and included peasantry, labour, women and other oppressed sections of society. While Fule was primarily a social reformer, Ambedkar adopted 
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			a strategy that was wide in scope and included political and constitutional means as an important instrument for achieving the objectives of uprooting caste from Indian society. From the day of the First Depressed Classes Conference held in Nagpur in 1920, he rejected the race theory of caste that divided Indian society into Aryans and non-Aryans. He argued that “Aryans were not a race. They were a collection of people. The cement that held them together was their interest in the maintenance of a type of culture called Aryan culture” (cited in Omvedt, 1995, p. 48). He then explained the origin of caste in degradation of the original Vedic period and conquering of Buddhism that was based on progressive and egalitar-ian principles, by in-egalitarian principles of Brahminism. He gave a historical account of the origin of caste and subsequent degradation of the status of Shudras and women in Indian society. He divided the history of Indian civilization into three phases: (a) Vedic period, essentially tribal and characterized by a Varna system that was not based on birth, (b) revolutionary period of Buddhism, char-acterized by great advance in the status of women and Shudras, and (c) counter-revolutionary period, characterized by degradation in the status of women and Shudras and transmutation of varna into caste system under onslaught of Hindu-ism (ibid., p. 50). He wrote: “The triumphant Brahaminism began an onslaught on both the Shudras and the women in pursuit of the old idea, namely servility and Brahaminism did succeed in making the Shudras and the women servile classes” (ibid., p. 50). 
		

		
			Dalit Panthers defined “Dalits” as “members of Scheduled Castes and Tribes, Neo-Budhists, the working people, the landless and poor peasants, women and all those who are being exploited politically, economically and in the name of reli-gion” (p. 9). It sought the horizontal mobilization of “all sections of society that are suffering due to the economic and political oppression” (p. 9). It declared that “power, wealth, price, landlords, capitalist, money-lenders and their lackeys and parties indulging in religious or casteist politics” (p. 9) were its greatest enemies. It underlined that “food, clothing, shelter, employment, land, untouchability and social and physical injustice” were the main problems of the Dalits. It rejected caste- and religion-based interpretation of their sufferings and exploitations, as it stated in its manifesto: 
		

		
			The Problem of the dalits today, be they social, political or ethical, cannot be solved within the framework of religion and caste. . . . A scientific out-look, class consciousness and a completely atheistic approach and fighting for humanism alone could add an edge to the struggles of the dalits. 
		

		
			(p. 8) 
		

		
			The influence of Fule and Ambedkar, who preceded Dalit Panthers by a century, was unmistakable on the latter. Dalit Panthers adopted a broad definition, akin to a class phenomenon. 
		

		
			The quintessential of the concept of Dalits as a social category of depressed classes that converges with Shudras and Ait-Shudras, as propounded by Fule, Ambedkar and later on by the Dalit Panthers, is caste. In a broader term, “Dalits” 
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			incorporate all non-upper castes, that is, excluding Brahmin, Kshatriya and Vaish in terms of Varna category. Fule, Ambedkar and Dalit Panthers included women across castes among the category of Dalits with varying degrees of attention. This definition leads to a binary classification of society into Dalits and non-Dalits. 
		

		
			Dalits: caste or class? 
		

		
			There is a conceptual affinity between “Dalits” and “class”. In the 1930s, Ambed-kar had tried to build a broad social coalition of Dalits and Communists as a coun-ter force against the Congress. Ambedkar, disillusioned with the adamant stand of Gandhi on the issue of separate electorate for the Dalits during the negotiation of the Second Round Table Conference and the subsequent fast of Gandhi, had denounced the Congress as a “Brahmin-bourgeois” organization. He, however, vehemently differed from the Marxists over the latter ’s interpretation of caste in Indian society. They had explained caste as an economic division of labour and its cultural social manifestations as “superstructure”. Ambedkar contested “struc-ture-superstructure” framework of interpretation of caste and argued that “caste is not a division of labour; it is a division of labourer” (cited by Omvedt, 1995, p. 49). For him, caste was a social phenomenon. Its origin lies in the ideology of servility of Brahaminism and not in the material conditions. The economic depri-vations of the Shudras and Ati-Shudras have been sustained by caste, which per-petuates an artificial division of society into haves and have-nots. The Brahmins and upper castes represent haves and the Dalits represent have-nots. As Marx had argued that he turned Hegelian philosophy upside down, so in a sense Ambedkar turned Marxist interpretation of caste in India society upside down. 
		

		
			Then, are Dalits castes or a class of castes? While for Fule, Dalits are a class of castes and gender, for Ambedkar Dalits are a class cast in caste. The tactical posi-tion of Dalit Panthers is closer to that of Fule, as both of them looked for carving out a social base for the Dalit movement, yet the ultimate ambition of Dalit Pan-thers was the same as that of Ambedkar, that is, “annihilation of caste”. 
		

		
			There has been a vibrant debate on caste and class in India that can be suit-ably divided into the pre- and post-Mandal phases. While the dominant motif of the pre-Mandal phase discourse was that of “caste as a class”, in the post-Mandal phase “class in caste” acquired new salience, especially in the light of affirma-tive action measure and judicial interpretation of caste as class with reference to Article 16 of the Constitution, which uses the phrase “socially and educationally backward classes”. The Supreme Court settled down to a position that accepted “caste as class” and caste as the primary constituent of the socially and education-ally backward classes. It also acknowledged caste as an important determinant of social and educational backwardness of the population in India. 
		

		
			Following the implementation of reservation of jobs for the OBCs in the early 1990s, as per the recommendations of the Mandal Commission, and subsequent virulent protest by the upper castes, the Dalit movement acquired a new salience by the ground swelling of support for affirmative action for the downtrodden. Although, the Mandal agitation was led mainly by the Other Backward Classes 
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			(OBCs), the Scheduled Caste population joined it in solidarity with the OBCs and also for the sake of protecting affirmative action by the state, which was consid-ered by Ambedkar as an important pillar of socio-economic mobility of the Dalits. 
		

		
			The SC-OBC solidarity for the implementation of the Mandal Commission recommendations for reservation of seats for the OBCs in government jobs was ephemeral. With the implementation of the job reservation policy for the OBCs, the purpose of solidarity depleted. The SC-OBC solidarity was also marred by some inherent tensions. The SCs were mostly landless and continued to be so; the OBCs were not landless. Many of the OBC, particularly the upper OBCs, like Yadavas, Koeris and Kurmis, owned sizeable amounts of land and were employers of SC labourers. The relations between SC landless labourers and OBC landown-ers were similar to those between the SC labourers and upper caste landowners. Due to a cumulative impact of land reforms in some states, changes in land own-ership patterns and the green revolution, a large chunk of OBCs have acquired sizable amounts of land and became economically better off. They acquired edu-cation and many of them moved into government and other regular non-farm jobs. They emerged as the new “Kulaks” of rural India. The internal contradiction of SC-OBC solidarity raised its ugly head. 
		

		
			The SC-OBC solidarity of the Mandal phase did not last long. Following the Mandal Commission agitation, the OBC leaders flexed its political muscle in the North and outnumbered upper castes and others in Parliament and many State Legislatures. OBC leaders formed governments in the states of UP, Bihar, MP, Gujarat and Rajasthan. Jaffrelot has termed the rise of OBCs in north Indian politics as “India’s Silent Revolution”. The OBC leaders refused to share power with the SC leaders. The SCs fell apart, disillusioned by the complete dominance of the OBCs in the power-sharing arrangement. 
		

		
			In UP, the alliance of Mulayam Singh Yadav–led Samajwadi Party (SP) and Mayawati-led Bahujan Samaj Party (BSP) broke up, following the refusal of the SP to hand over the Chief Minster position to the BSP, as per the power sharing arrangement made before formation of the government. Subsequently, Mayawati formed the BSP government, ironically with the support of the BJP, its arch ideo-logical rival. In Bihar, the Rashtriya Janata Dal (RJD) led by Laloo Prasad Yadav ignored the lower OBC and SC leaders in decision making process, thereby trig-gering a split in the party that resulted in the formation of the Koeri-Kurmi-led, OBC-based Samata Party under the leadership of Nitish Kumar and the Ram Bilas Paswan–led Lok Janshakti Party. In the post-Mandal phase, the SCs felt cheated by the OBC leadership and decided to tread their own independent path. 
		

		
			By the 1990s, OBCs in North India had acquired education, government jobs, land and economic resources and political power that edged them towards “san-skritization”. Many of them started claiming Kshatriya status and looked for a social and religious identity closer to that of the upper caste Hindus. For example, Yadavas claimed that they were descendants of Lord Krishna, one of the incarna-tions of Vishnu, as per the Hindu mythology. They called themselves as Yadu-vanshis. Patel and Kurmi and Kushwaha claimed Kshatriya status, digging some mythological evidences that their ancestors were rulers and hence Kshatriya. They 
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			imbued the values and norms of the upper castes and adopted social behaviours similar to those of the upper castes. They started distancing from the SCs. They emerged as the new tormentors and exploiters of the SCs. Many of the atrocities on the SCs in this phase were committed by the OBCs. The rift between SCs and OBCs widened. 
		

		
			With the faltering of SC-OBC solidarity, the SCs decided to carve out a sepa-rate political niche for them. They realized that they would have to fight out their own battle to live their lives with dignity. A new chapter of the Dalit movement began in the 1990s. Unlike the earlier period, the epicentre of this phase of the movement was the North. The rise of the Bahujan Samaj Party (BSP) is a political manifestation of the new phase of Dalit movement in India whose epicentre has been the Hindi heartland. For the first time in Independent India, a party identi-fied exclusively with the Dalits formed a government in Uttar Pradesh, the largest State of India. The political rise was also leveraged for social empowerment. With Dalit Ministers in government and Dalit Chief Minister, the entire commu-nity exuded a new level of confidence. 
		

		
			Dalits as subalterns 
		

		
			When Dalit Panthers were trying to build a caste-based social movement for the uplift of an entire class of subjugated people by mobilizing them against the exist-ing social, economic and political order that was dominated by the upper castes, a group of historians and social scientists led by Ranajit Guha were engaged in writing down the contributions of subalterns to India’s national movement that were ignored by the British colonial and India’s nationalist historians. It was a project to correct biases in historiography and underline the contribution of a vast section of the masses. Guha defined subalterns as “a name for the general attribute of subordination in South Asian society where this is expressed in terms of class, caste, age, gender and office or in any other way” (Guha, 1982, reprint 2010, p. vii). He made a broad distinction between elite and masses and explains that “sub-ordination cannot be understood except as one of the constitutive terms in a binary relationship of which the other is dominance, for subaltern groups are always sub-ject to the activity of the ruling groups, even when they rebel and rise up” (p. vii). 
		

		
			Going by the broad definitions of “Dalits” and “Subalterns”, as they have been used in the Indian context, there are many common strands between the two, and yet they connote two different concepts. They were two different types of pro-jects. Firstly, both “subalterns” and “Dalits” depict a class phenomenon, defined in terms of horizontal unity that is much broader in the case of the former. The notion of subjugation and exploitation under “subalterns” and “Dalits” projects differs. The former implies subjugation in terms of dominance and subordination, “Dalits” means subjugation in terms of Brahaminical subjugation whose essence is social. Secondly, while the term “subalterns” denotes largely a political and economic category, the quintessence of the term “Dalits” is social. It, however, does not mean that the former does not contain any element of social and the latter is devoid of any political and economic context. Thirdly, the essence of 
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			the conceptualization of the term “subalterns” lies in un-antagonistic division of elite and masses, Dalits has a strong element of antagonistic relations with non-Dalits. Fourthly, the term “subalterns” assumes a monolithic category, so does the term “Dalits”. But there are various levels of differentiations and regional variations in the case of Dalits. Finally the Dalit and Subaltern projects differed in their objectives. While Dalit Panthers, Fule and Ambedkar aimed at emancipa-tion of the Dalits from the caste-based social and economic oppression, the main objective of subaltern project was to correct the elitist bias in the historiography of colonial India and bring the narratives of the subalterns to the mainstream of historiography. 
		

		
			Dalit movements and its phases 
		

		
			The contemporary Dalit movement in India has been preceded by a strong tradi-tion of socio-religious reform movement; many of them contained elements of reforms in Hindu society that may have influence over the contemporary Dalit movement. The Bhakti movement of the medieval period had strong anti-caste and humane elements. The Brahma Samaj of Raja Ram Mohan Roy and Arya Samaj of Swami Dayanad Saraswati fought against various retrograde practices of Hindu society. There have been many saints and ascetics who have raised their voices against caste and untouchability. Kabir in the Hindi heartland, Lalan Shah Fakir in Bengal and Guru Nanak in Punjab spread the message of love, equality and humanity. These movements may not have direct relations with the contem-porary Dalit movement in India that is new in its tenets, tone and tenor, yet their intellectual influence on the anti-caste social movement in India may not be ruled out. Many of the followers of Kabir and Guru Nanak were born as low castes who abandoned caste Hinduism in search of a dignified life. 
		

		
			Dalit movements in different regions of India have different trajectories. Fule in the late 19th century and Ambedkar in the 20th century led a strong anti-caste movement in Maharashtra that provided ideological basis for Dalit movement for the entire country. In the South, Periyar led a similar anti-upper caste movement and laid the foundation of a strong Dravidian Party that championed ameliora-tion of the social and economic conditions of the entire non-Brahmin population. There were some local level movements in Andhra Pradesh, Punjab, UP and many other places. Each of these movements followed a slightly different trajectory, yet they converged on the issue of reforming caste Hindu society. 
		

		
			The nature of the Dalit movement in India has been changing. Based on the overall approach of the movement, it may be divided into three phases: (a) reform-ative, (b) transformative and (c) confrontational. 
		

		
			Reformative 
		

		
			The pre-Independence Dalit movement was reformative. It aimed at social reform with a view to ameliorating the conditions of the vast number of untouchables who were subjected to various kinds of deprivations for being born in low castes. 
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			Fule and Ambedkar in Maharashtra and Periyar in the joint province of Madras that included present Telangana and Andhra Pradesh were the torch-bearers of pre-Independence Dalit movements. They aimed at bringing change in Indian society with a view to ameliorate the miserable conditions of the untouchables and other lower castes. Their programme of action consisted of promoting educa-tion among the Dalits and their social and economic empowerment. They relied on their socio-political mobilization for achieving the goal. Additionally, Ambed-kar tried constitutional means. 
		

		
			Fule campaigned for promoting the education of Dalits and women. He opened schools for them. Like the Brahmo Samaj of Raja Ram Mohan Roy in Bengal and Arya Samaj of Swami Dayanand Saraswati in Western India, he founded Satyasodhak Samaj with a view to liberating the Hindu society from the evils of Brahaminism. He launched a rationalist movement and campaigned against obscu-rantism, superstition, etc. in the Hindu society. The Satyasodhak Samaj aimed at creating a rationalist, theist and egalitarian society with a view to liberating Shudras, Ati-Shudras, women and other oppressed sections from the oppressive, inegalitar-ian and obscurantism of Brahminism, which had exploited them using these forces. 
		

		
			Ambedkar gave an interpretation of the origin of caste and contested its ideo-logical basis. He considered the ideology of caste as a great hindrance in forging social and political unity of depressed classes. He wrote: “Caste is not a division of labour; it is a division of labourers” (ibid., p. 49). His Annihilation of Caste was a call upon to the Hindu society to “uproot caste” that had “fouled the air all over” and “infected everybody – Sikh, Muslim and Christian” (2014, p. 317). Ambedkar considered education as the greatest weapon in the hands of the oppressed classes. He, therefore, urged them to “educate, agitate and organize”. 
		

		
			Ambedkar pursued a strategy of socio-political mobilization of Depressed Classes (Shudras and Ati-Shudras), women, labourers and peasants. His initial effort was to mobilize the low castes and untouchables under the Bahiskrut Hit-kari Sabha and later on under the broad umbrella of Independent Labour Party (ILP) that was established in 1936. The famous Mahad Satyagarah of Dalits for the forceful drinking of water from the town tank of Mahad, a small municipality in the Konkan area of Maharashtra, was participated in not only by the educated untouchable Mahars, who had already been mobilized by Ambedkar, but was also supported by Kunbi, a tenant backward caste of the region. In 1936, the ILP led a major agitation of Mahar and Kunbi against the Brahmin and Maratha land-lords in the Konkan region. The ILP, a worker and peasant party, led the struggle against the landlords and capitalists. It also mobilized its supporters against caste oppression and declared Congress as a Brahaminical-bourgeoisie organization. In the 1930s, Ambedkar was quite sanguine about the prospects for building a strong coalition of all oppressed castes and classes. He also tried to mobilize all non-Congress political forces, especially the Communist Party, and urged them to fight united for socio-economic change in the Indian society. 
		

		
			His hope of building a coalition of oppressed classes was dashed by the defeat of ILP’s candidates in the 1936 provincial Assembly elections. The Communists had joined hands with the Congress for the cause of strengthening of anti-imperialist 
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			forces. Gandhi’s charismatic ability to mobilize masses cutting across castes and communities frustrated Ambedkar ’s efforts to mobilize depressed classes under the umbrella of the ILP. Disappointed by the defeat of the ILP and the failure of his effort to build a broad social coalition, he formed the All-India Scheduled Caste Federation with a much narrower social base, as its name suggests. None-theless, he nurtured the idea and hope of the unity of Depressed Classes: Shudras and Ati-Shudras, workers, peasants and women. 
		

		
			There were many other social reformers who were working tirelessly in differ-ent parts of India to create a more equal and just society. Mangoo Ram in Punjab, Acchutanand in UP, Bhagyareddy Varma in Andhra Pradesh (the then Madras Presidency) and Kisan Faguji Bansole in Maharashtra were some of the promi-nent leaders who not only questioned the claims of the Brahaminical social and religious order as being inclusive, representative and original of Indian soil, the Aryan and non-Aryan theory but also mobilized Shudras and Ati-Shudras against the ideological and material supremacy of the Hindu society, which were the main cause of their sufferings and exploitation for centuries. They critiqued the Bra-hamincal socio-religious order and mobilized Shudras, Ati-Shudras and women against their exploitation and subjugation. 
		

		
			Ramabai and Tarabai Shinde, Fule’s contemporaries in Maharashtra and asso-ciated with his Satyashodhak Samaj, were fighting against Brahaminism and patriarchy. Pandita Ramabai, an educated Brahmin, who later on converted to Christianity, established the Arya Mahila Samaj in 1882 with a view of mobiliz-ing women against the preaching and practices of Hindu society that had deprived them of access to knowledge and degraded their position in society that was, according to them, responsible for the degradation of the Hindu society and nation. She considered women of “high and low caste as a class” whose social status irrespective of caste was no different. Tarabai Shinde, the daughter of a Maratha colleague of Fule’s Satysodhak Samaj, wrote Stri-Purush Tulna (com-parison of men and women) in which she hit hard on patriarchy in Hindu society. She made a poignant attack on the notion of pativrata, the essence of patriarchy and called upon women to break out of this and get free. 
		

		
			By the beginning of the 20th century, the prospect for the mobilization of Shudras and Ati-Shudras, women and working classes had increased under the modernizing impacts of the British colonial government. The new means of trans-port and communication made it easy for contacting people and their movement from one place to another. Many of the Shudras and Ati-Shudras benefited from modern education, access to paid job in factories and outside agriculture, joining services in the British Army and in municipalities and being migrant overseas labourers. 
		

		
			There were some other local factors as well. For example, in the Vidharva region of Maharashtra that later on became the hotbed of Ambedkar ’s anti-caste Dalit movement, Mahars constituted about 40 percent of the workers in the textile indus-try of the area (Omvedt, p. 35). They also owned some amount of land and with increased irrigation facilities that made cultivation of their land possible. Their economic dependence on Brahmin and Maratha landholders decreased. Similarly, 
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			in coastal Andhra Pradesh, increased economic activities and greater agricultural productivity improved the economic conditions of the Malas and Madigas who had also benefited from introduction of modern education by the British colo-nial government. Still, the social mobilization of Dalits in the pre-Independence period was localized. 
		

		
			In the southern India, E.V. Ramaswami Naicker, the Periyar, launched a power-ful social movement, which ran parallel to the anti-caste movement of Ambedkar in Western India. Periyar formed the Self-Respect League in 1926 that became the fulcrum of the Self-Respect Movement. He opposed Brahaminical supremacy, the theory of caste as a Varna system and the subjugation of women under Hindu patriarchy. Like Fule – who used the mythological symbol of Bali Raja, a peas-ant king killed by a Brahamn boy, Waman, by deception, who first asked King Bali to give him three boons and then used these boons to kill him – Periyar used the symbol of Ramayan and portrayed Ravana as the king of non-Aryans who was vanquished by Ram, the Aryan King from North India. The Vaikom Satyagrah for the entry of the untouchables into the temple led by the Congress and later on participated by Periyar became the symbol of the anti-caste social movement in Tamil Nadu. But gradually, partly disillusioned by the hijacking of the Vaikom Satyagrah by Gandhi and the Congress Party and partly because of his clashes with the Congress over his proposal for providing reservation to the non-Brahmins and untouchables in the legislature, the anti-caste movement of Periyar turned its course. It became more of anti-Congress, anti-Brahmin, anti-Hindu and anti-North. Instead of a movement focussed on social reform of caste system, it became a political movement of Dravidian sub-nationality. 
		

		
			The pre-Independence Dalit movement in India was both a social and ideologi-cal movement. Its influence was localized, but its messages had spread across the country. As a social movement, its main concern was to fight against untouch-ability, a rampant practice, and provide dignity and justice to the untouchables. As an ideological movement, it challenged the race and birth theory of the origin of caste that had legitimized the untouchability, subjugation and exploitation of the Dalits. It led to an ideological battle with the Hindu Dharmasashtras, say Rig-veda’s Purushusukta and Manusmriti. The Purushusukta, which is often attrib-uted for the hierarchical caste system, arguably stipulated organic, rather than graded, inequality. The Manusmriti, of course, preached graded inequality. Dur-ing this period, the rationalist critique of the caste- and religion-based degradation of Shudras and Ati-Shudras was built to delegitimize the hierarchical order of society. Powerful treatises as a counter-ideological force were written by the lead-ers of the Dalit movement. 
		

		
			Fule wrote Gulamgiri in Marathi (1873) that denounced caste as a form of slav-ery that was a consequence of the Aryan’s victory over the non-Aryans, the origi-nal inhabitants of the land, who had been degraded as Shudras and Ati-Shudras. Tarabai Shinde wrote Stri-Purus Tulna (Comparison of man and woman) in 1882 that not only propounded a theory of unity of women as a class, as they have the common cause to get liberated from patriarchy but also hit hard on Hindu Dharmasashtras that legitimized the subjugation and exploitation of women. 
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			Ambedkar produced a number of literatures to create a counter discourse against the conservative reformist view of the Congress and especially of Gandhi who paradoxically denounced untouchability but defended Varna. Ambedkar pro-duced a counter discourse that challenged the hegemony of Dharmasashtras as a source of legitimizing caste- and religion-based exploitation, suffering and injustice to the Shudras and Ati-Shudras. His works like Who were the Shudras?, The Untouchables, Revolution and Counter-Revolution in Ancient India and The Annihilation of Caste provided an important and scathing critique of the erstwhile theory of the origin of caste and untouchability in the Hindu society. 
		

		
			An important agenda of the pre-Independence Dalit movement was to petition the government for making provisions for protecting interests of the Dalits. It peti-tioned for the communal representation of Dalits in the legislature under the Gov-ernment of India Act, 1935. Ambedkar represented Dalits in the Second Round Table Conference and demanded communal representation for them, which was vehemently opposed by Gandhi. It also made an appeal for making legislation for ensuring civil rights of Dalits like their entry into public places, such as temple, ghat, and allowing them to use public drinking water sources. Ambedkar did not give up the hope of reforming Hindu society till very late. In The Annihilation of Caste, he feverishly pleaded for the reforming of Hindu society. It was only when he was completely disillusioned with the approach of Gandhi and the Congress Party that he declared: “he was born as a Hindu, but would not die as a Hindu”. He bitterly renounced Hinduism in 1956, at the end of his life. 
		

		
			Transformative 
		

		
			The post-Independence Dalit movement may be called transformative. It drew strength from the constitutional provisions, democratic politics, promotion of education, state welfare measures, reservation in government services and spe-cial programmes for the uplift of the Scheduled Castes (SCs), Scheduled Tribes (STs) and Other Backward Classes (OBCs). Some of these measures emanated from the constitutional provisions; some of them from the ideology and principles of the freedom struggle; some of them were consequences of the social reform movements including the pre-Independence Dalit movement, which had already become vibrant and virulent in some parts of the country. 
		

		
			The Preamble of the Constitution declared “to secure to all its citizens jus-tice: social, economic and political . . . and equality of status” as a goal of the republican constitution of Independent India. Fundamental Rights and Directive Principles of State Policy empowered citizens against the state and directed the latter to adopt policies aimed at social transformation. S.K. Choube (2000 2nd edition) has aptly termed these provisions of the constitution as “springboard of social revolution”. Austin (1966) treated the Indian Constitution as a docu-ment of “national revolution” as well as “social revolution”. Although the Indian constitution laid down a strong foundation for social transformation, the State has remained weak in implementing those provisions, especially the Directive Principles of State Policy, which were meant for bringing social transformation. 
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			Unlike the Fundamental Rights, the Directive Principles of State Policy are non-justiciable. Unwilling, the state resorted to an alibi of lack of resources and paid little attention to implementing various provisions of the Directive Principles. Of late, either on the direction of the Court or because of some realization of the necessity to invest in the social sector, there have been some efforts in implement-ing these provisions, yet much has yet to be done to leverage these provisions for socio-economic transformation. 
		

		
			There are provisions in the Constitution for protecting the rights of Scheduled Castes, Scheduled Tribes and Other Backward Classes and for their socio-economic development. Under Fundamental Rights, Article 14 gives right to equality; Article 15 prohibits discrimination on grounds of religion, race, caste, sex or place of birth; Article 16 allows positive discrimination in favour of socially and educa-tionally Backward Classes (OBCs); and Article 17 abolishes untouchability and prohibits its practice in any form. Under Directive Principles, Article 46 makes provision for the promotion of educational and economic interests of the SC, STs and other weaker sections. There are some special provisions for the SCs and STs in Part XVI of the Constitution. Article 330 and Article 332 makes provision for reservation of seats for the SCs and STs in the House of People and the Legislative Assemblies of the States, respectively. 
		

		
			As a consequence of the reserved representation of the SCs and STs in Par-liament and state legislatures, a number of Dalit leaders occupied berths in the Union and state Cabinets. As a minister, or as an MP/MLA, their contributions to the cause of Dalits need to be assessed more systematically. Yet, their sheer presence in Parliament, Union and state Cabinets and various seats of power has galvanizing effects. On many occasions, these leaders have come strongly to pro-tect and promote the interest of their communities. In comparison to the SC and ST leaders, OBC leaders have been more articulate, vocal and assertive about the interests of their communities. They showed rock-like solidarity during the Mandal agitation. 
		

		
			For almost two decades, the hegemony of the Congress and its politics of co-option constricted the scope of political mobilization of Dalits. The octopus grip of the caste and jajmani systems in tandem with cliental politics of the Congress Party ensured that Dalits did not drift away from the former. The Congress, in turn, relied on a heavy dose of welfare measures, some of them were part of constitutional arrangements, and some of them were sheer dole-outs by the state that, in fact, had lulled the conscience of the Dalits who considered the Congress as their Mai Bap. The Congress tactically accommodated prominent Dalit leaders and co-opted emergent Dalit leaders who were mobilized for winning the votes of Dalits. 
		

		
			The Dalits glued to the Congress Party for quite a long period, considering it to be their ameliorator. They also remained with the Congress as they were not convinced with the alternative political forces, which were in any case weak at the state level up to the Third General Elections and at the national level up to the Fifth General Elections. During this entire period, The Republican Party of India of Ambedkar remained only a local political force, confined to Maharashtra. 
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			The various incarnations of socialist parties to which many of the Dalits, espe-cially OBCs, swamped in the expectation that they would provide an alternative to the Congress, failed abysmally in meeting people ’s aspirations and provid-ing a stable alternative to the Congress at the national level. They became state-specific regional forces, each state under a socialist patriarch. More importantly, the ascendant OBCs – say Yadavs, Kurmis and Kushwahas in Bihar and UP, Yadavs and Jats in Haryana, Kammas and Kappus in Andhra Pradesh, Lingayats and Vokalingas in Karnataka – dominated the socialist parties. The Scheduled Castes and lower OBCs were marginalized. 
		

		
			The Scheduled Castes were restless to chalk out their independent political course. A large number of educated youths, who formed the backbone of the Dalit Panthers in Maharashtra in the early 1970s, were looking for a more formidable political arrangement of their own. In villages, the declining ability of the erst-while landlords to sustain their Kamias, a kind of bonded agricultural labourers, breaking down of the jajmani system, and opening up of employment opportuni-ties in the non-farm sectors and migration had reduced the economic dependence of the Dalits on their erstwhile landlords. The educated Dalits realized that instead of playing second fiddle to the Congress, they should use their numerical strength to capture political power and use the governmental space for ameliorating the conditions of the Dalits. 
		

		
			The reservation of seats for SCs and STs in government services and educa-tional institutions has created a sizeable number of middle-class Dalits. Initially, the formation of Dalit groups among the government employees became feasible, as they had secured sources of livelihoods; they were better aware of their consti-tutional and legal rights; and were in a position to raise their voices. Kanshi Ram first established an All India Scheduled Caste Employee federation, a group which was educated, living in urban area with access to modern means of communica-tion, economically better off and relatively protected from physical violence. They were in a position to raise the voice of their communities. They first took up the cause of their fellow Dalit employees who were harassed, victimized and abused. Later on, they started taking interest in the larger issues of their community. Many of them also started writing their own experiences. The story of their sufferings, humiliation and successes became rallying points for Dalit mobilization. 
		

		
			By the 1980s and 1990 there were a group of educated middle class in Dalits who became the vanguards of Dalit interests. They played the role of vigilante against the violation of the rights of Dalits, be it the Rohit Vemula suicide case in the Central University of Andhra Pradesh, the brutal attack on Chandrasekhar Ajad Army in Saharanpur in UP, Guna in Gujarat, Gohana in Haryana, Khairanjli in Maharashtra in more recent years and many such incidents in many other states in the past. 
		

		
			Democratic politics has been a great liberator of Dalits. The universal franchise, in one stroke, equated Dalits and non-Dalits, which is much against the notion of caste hierarchy. Howsoever high is the caste of a person, he is endowed with one vote. It established the principle of equality in political life, although society was still highly unequal, which had made Ambedkar apprehensive of the success of 
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			democracy in India, as he famously stated on Friday, 25 November 1949, in the Constituent Assembly in his reply to the marathon debate on the draft constitution: 
		

		
			On the 26th of January 1950, we are going to enter into a life of contradic-tions. In politics we will have equality and in social and economic life we will have inequality. In politics we will be recognizing the principle of one man one vote and one vote one value. In our social and economic life, we shall, by reason of our social and economic structure, continue to deny the principle of one man one value. How long shall we continue to live this life of contradictions? How long shall we continue to deny equality in our social and economic life? If we continue to deny it for long, we will do so only by putting our political democracy in peril. We must remove this contradic-tion at the earliest possible moment or else those who suffer from inequality will blow up the structure of political democracy which this Assembly has to laboriously built up. 
		

		
			(Constituent Assembly Debates, 1999, p. 979) 
		

		
			He cautioned: “we must . . . not to be content with mere political democracy. We must make our political democracy a social democracy as well. Political democ-racy cannot last unless there lies at the base of it social democracy”. He then defines social democracy “as a way of life which recognizes liberty, equality and fraternity as the principles of life”. 
		

		
			A strong ideological foundation for the Dalit movement had already been laid by Ambedkar, Fule and many others in the pre-Independence period, but their approach was reformists. They appealed for changing the social structure. They appealed to the Hindu society, the colonial government and the Congress party and its leaders. As against the aforementioned, the militant mobilization by Dalits Panthers in the 1970s, the aspiration of Republican Party of India to use political and constitutional space of parliamentary democracy, and the politics of mass mobilization of the BSP by the Kanshi Ram-Mayawati duo in North India searched for social transformation. Ironically, all of them had turned out to be nar-row in their social base and geographical spread and frittered away the strength of the mass mobilization. They have been largely inconsequential in bringing out any systemic change; all of them started on a great note of expectation. 
		

		
			Confrontational 
		

		
			The post-1990s Dalit movement in India has entered into a radically different phase and may be called “confrontational”. It is characterized by a strong horizon-tal solidarity and mobilization, an assertion for rights and the agitation and neces-sary confrontation for ensuring rights and dignity. This phase is fed by a strong intellectual movement led by the educated Dalit middle class; a small section of them are found in all walks of life. They are in bureaucracy, educational institu-tions, art and literature, Non-Government Organizations (NGOs) and business and politics. During this phase, there is the formation of exclusive Dalit Student 
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			Unions, Dalit literary groups, Dalit Chambers of Commerce and Industry and Dalit NGOs. Although they work in their respective fields, a common purpose to promote the cause of their fellow Dalits runs across all these groups. A sense of unity binds them. 
		

		
			In the past, Dalits looked for reform in Hindu society. They expected that the democratic government would help in transforming their lives. They demanded dignified treatment from the upper castes and social and economic rights in soci-ety to live like other fellow citizens. They looked for their emancipation through inclusion in various aspects of social life and through joining the mainstream society. While they resorted to mobilizing their numerical strength to assert for their demand, their mobilization was non-confrontationist. 
		

		
			Since the late 1980s and early 1990s Dalits have adopted a different approach that is confrontational. The essence of this phase is this: we have suffered enough, we have waited enough; and we are now impatient to change our miserable condi-tions. We have pleaded you, we have petitioned you, but of no avail. Our suffer-ings and humiliation have no ending. Our trust in you has depleted. We will now force you to change. 
		

		
			This change in their approach is conditioned by a new level of confidence and sense of self-worthiness. They are confident of their strength and resources at their disposal. Over a period of time, they have acquired a good amount of intellectual and material resource as well. The educated Dalit middle class is in a position to fight for the cause of their fellow Dalits. They are duly supported by the politi-cal leaders of Dalit communities. The economically better off Dalits are ready to pitch in resources for the cause of their brethren. 
		

		
			This phase is characterized by a number of violent incidents against Dalits and retaliatory violence by Dalits. In the past, Dalits used to suffer atrocities against them quite sheepishly. The situation has changed. Now, they retaliate with what-ever force they have at their disposal. The upper castes who have held control over the lives of Dalits are no longer in a position to control their lives because of increasingly less dependence of the Dalits on them. Yet, the former expect the same kind of subservience from the latter who refuse to oblige. Also the upper castes find it difficult to adjust to the assertion of Dalits and their emboldened sense of self-dignity. On the other hand, the new generation of Dalits, who are exposed to modern education and a sense of rightness and justice, are unable to reconcile with the old and unjust social order that degrades them due to their sheer birth, irrespective of their achievements. The upper castes assert to retain status quo and the Dalits refuse to accept it; an apparent consequence is confrontation and violent conflicts between the two groups. 
		

		
			In the run up to the 2016 Assembly Elections of UP, the then State Vice-President of the Bhartiya Janata Party (BJP) used unparliamentary language against Mayawati, the supreme leader of the Bahujan Samaj Party (BSP), and the most powerful Dalit leader from North India, a huge crowd of Dalits joined a massive rally on the streets of Lucknow that almost nonchalantly ran riotous for an hour or so. It is reported that some of the participants used extremely vulgar language against the family mem-bers, including the daughter and wife, of the said leader, so much so that the entire 
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			Rajput community felt umbrage at this, but restrained from joining the matching game. The BJP swiftly came into action and removed the said leader from the posi-tion of the Vice-President of the State Unit of the Party. When five Dalits were bru -tally assaulted by cow vigilantes in Guna in Gujarat in 2016, a massive spontaneous protest erupted on the streets, joined by Dalits from across the State and also from other States, to demonstrate their strength. When the head of Chandrasekhar Azad Army was arrested in Saharanpur in 2017, violent protests broke out. A few years ago, in Gohana in Haryana, Dalits indulged in retaliatory violence against the Jats, who are locally the most powerful and dominant caste. There are many such inci-dences of violence and counter-violence in this phase that characteristically define a new phase of Dalit assertion. 
		

		
			This phase is also characterized by a powerful intellectual movement. A num-ber of Dalits who achieved some positions in public life, negotiating various kind of hardships, social discrimination and humiliation, wrote down their life experiences in the form of memoirs, biographies and stories. Some very power-ful memoirs and biographies in vernacular languages were written during this phase. Narendra Jadhav wrote Aamcha Baap Aan Amhi in Marathi which was translated as “Outcaste: A Memoir” in English. Tulsi Ram wrote Murdahiya and Manikarnika, a two-volume moving autobiography in Hindi (Valmiki, 199). Om Prakash Balmiki wrote Juthan, a two-volume autobiography in Hindi. Bama, a Dalit Christian, wrote Karukku in Tamil, an autobiography of her own. These lit-eratures were read by the educated and upward mobile Dalit population with great interest that ignited them for creating a better world for them. A number of Dalit literary and other magazines were also started during this period. They are using social media for fostering unity among the Dalits. 
		

		
			Dalits and social change 
		

		
			There has been noticeable change in the socio-economic conditions of Dalit popu-lation over a period of time. These changes are seen in the level of their education, income, economic mobility, their entry into government services, poverty, access to basic amenities and others. There have been some changes in their social con-ditions as well; the form of untouchability has become less virulent. They have better access to public places. They have increased their presence in various walks of life and that has become more acceptable. 
		

		
			The level of poverty has declined in the SCs and STs, although it continues to be high. In 2012, 29.9 percent of the SCs and 40.6 percent of the STs were living below the poverty line. This was much higher than that of 9.1 percent of upper castes and significantly higher than that of 21.9 percent of OBCs (India Labour and Employment Report, 2014, p. 17). In 1993–1994, 62.19 percent of the rural SCs were living below poverty line that came down to 53.53 percent in 2003–2004 and further down to 31.52 percent in 2011–2012. In 1993–1994, 65.73 percent of the rural STs were living below the poverty line that came down to 62.28 percent in 2004–2005 and further down to 45.34 in 2011–2012. In 1993–1994, 43.86 per-cent of the rural others, that is, general and OBCs, were living below the poverty 
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			line that came down to 35.06 in 2004–2005 and 20.24 in 2011–2012. Poverty ratio changed by 2.42 percentage points per annum in the STs, 2.12 percentage points per annum in others, but 3.14 percentage points in SCs, the highest among the social groups, between 2004–2005 and 2011–2012 (India Rural Development Report 2013–14, 2015, p. 178). 
		

		
			The level of education in the SCs has increased. In 1961, only 10.27 percent of the SCs were literate, which increased to 66.10 percent in 2011. There has been an increase in the level of education among the STs. In 1951, only 3.5 percent of the ST population was literate; this increased to 59 percent in 2011. A number of them have also acquired higher educational qualification. Their numbers in government services and other formal sector employment have increased. A number of them have moved to modern professions liberating themselves from their traditional caste occupations. 
		

		
			Most of the SCs are still landless. In 2000, as per the NSSO, three-fourths of the total SC households were landless or nearly landless: 10 percent of them were landless and 65 percent nearly landless, that is, holding land between 0.01 and 0.40 hectares: 14.70 percent of the SC households were marginal farmers and 6.50 percent were small farmers. Only 2.80 percent of the households were medium farmers. Of course, there has been an increase in the land ownership of these households. 
		

		
			Social conditions of Dalits have also changed over a period of time. Untouch-ability in its virulent form has declined, yet it is still practiced. Subtle forms of untouchability are prevalent. The social distance between Dalits and upper castes has declined. Public places including utility services have become accessible to Dal-its, unlike in the past when their entry into public places and their access to public utilities were prohibited, restricted and controlled. With the decline in the jajmani system, their dependence on caste-based occupation and local landlords has also declined. Their economic independence has emboldened them socially as well. 
		

		
			For political purposes, Dalits are united horizontally, but for social intercourse, a form of vertical separation is found among them. There are elites among them; there is a middle class among them; there is some level of apparent social dis-tance between the most downtrodden and elite Dalits. However, when there is an attack on the community, they unite irrespective of their class status. When there is a political demand, and they have their own political party to bank upon, they vote in block. There is a political upsurge along with social and economic rise of Dalits. 
		

		
			This edited book is a collection of originally written essays by eminent experts on the experiences of Dalits in India, and examines who constitute Dalits. It engages with the mainstream subaltern perspective that treats Dalits as a political and economic category – a class phenomenon – and that subsumes homogeneity of entire Dalit population. It argues that the socio-cultural deprivations of Dal-its are their primary deprivations. The heterogeneity of their experiences is well pronounced. 
		

		
			The dominant subaltern perspective interprets Dalits as a monolithic politi-cal and economic category, a class phenomenon. Oommen engages with the 
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			mainstream subaltern perspective and defines Dalit subalternity in terms of their socio-cultural deprivations, and saliences of their heterogeneous experiences. Dif-ferent Dalit castes suffer from different levels of deprivations and social segrega-tion. He argues that the Dalits in India, although part of large subaltern groups, carry their own distinct identity. Another distinction between Dalits and other subalterns is that in the case of the former, socio-cultural deprivations are primary, whereas in the case of the latter, political and economic deprivations are primary. A common thread that unites them is subjugation. 
		

		
			Dalits in India are, however, on the move. Efforts to mobilize them began in the pre-Independence period that acquired a new ascendancy in the post-Independence period, largely due to political mobilization under universal adult franchise, under-girded by the constitutional guarantee of right to equality and some changes trig-gered by economic forces. They have used their social identity, ironically, as the primary plank of their mobilization and their numerical strength for political asser-tion. They are fired by the egalitarian aspiration, and they are restlessly agitated to get humane treatment by the caste Hindus. Their horizontal unity is, however, frac-tured by internal differentiations; some of them have made remarkable advances in addressing their educational and economic deprivations, but some of them have lagged behind. Would Dalit mobilization falter due to internal contradictions? This question confronts interpretations of Dalits as a monolithic social group. 
		

		
			Subalternists in India (Guha and others) have recognized political participation of subalterns in anti-colonial movement, but have not taken notice of the fact that Dalit protests and mobilization occurred independent of and pre-dated colonial-ism. Further, while subalterns were deprived politically and economically, Dalits were deprived socially and culturally, which constitutes the core of their depriva-tions. This necessitates recognition of a fine distinction between subalterns as a political and economic category and Dalits as a social and cultural category. Subalternists in India have blurred this distinction while interpreting the people’s participation in anti-colonial movement. Subalterns subsume Dalits, but the latter are not co-terminus with the former. Oommen argues here that if subaltern con-sciousness is proletariat consciousness and rooted in material consciousness, then Dalit consciousness is anchored mainly on status deprivations. It is a complex and compound consciousness which encapsulates deprivations, stemming from inhu-man conditions of material existence, powerlessness and ideological hegemony. 
		

		
			Hetukar Jha discusses traditions in respect of the practice of untouchability. He argues that the rigidity of Hinduism and the fossilization of the concept of pollu-tion and purity is a much later phenomenon which can be squarely attributed to the onslaught of Islam in the 15th and 16th centuries and subsequent defensive response of Hinduism by adopting orthodoxy and rigidity, which was a charac-teristic of the Dharmasashtra literature. He, further, asserts that the projection and popularization of Brahminism as the sole constituent of Hinduism was the project and creation of colonial power that, perhaps, contributed to the working of the British policy of divide and rule. Ambedkar picked up the thread from the Britishers and in a similar fashion interpreted Hinduism as equivalent to Brah-minism. He explains that it is generally believed, perhaps not unreasonably, that 
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			it is Hindu sacred order that is chiefly responsible for the creation and promotion of unjust and immoral practice of untouchability. For example, B.R. Ambedkar, considered Hindu world as “an ascending scale of hatred and a descending scale of contempt.” He considered Hinduism as simply Brahminism, and, therefore, perhaps, decided to give up Hindu identity altogether for good. 
		

		
			Subalternists in India, in pursuit of their goal to rectify the omission of con-tribution of subalterns to anti-colonial movement, although they are important, overlooked the socio-cultural deprivations of Dalits and their urge to liberate from the repressive and retrograde social system, which for them was equally important as political liberation from colonialism. Also, Dalit subalternity is not monolithic, as it has been interpreted by the mainstream subalternists in India. They are mul-tiple and differential. 
		

		
			Subaltern historians have used original and unexplored sources of materials, but these materials are not entirely the first-hand experiences of subalterns, partly because they were not many in those days. Dalits, especially since the 1970s, have documented their own experiences through their autobiographies and other forms of literature; a number of them have been written in vernacular languages. The chapter by Judge in this volume analyses three Dalit autobiographies originally written in Punjabi and interprets the text as a new source of materials for histo-riography. He shows that Dalit autobiographies are both a literature and a text in sociology; it is a fiction and a real narrative; it is a story of an individual, but the experiences of the individual are not entirely individual. Since the large part of individual experience emanates from the fact of belonging to a particular caste and community, the boundary between the self and others is blurred. 
		

		
			There is a common strand that runs through all the three Dalit autobiographies that is their sufferings and humiliations for being born in a low caste. Akida’s Kakh Khande (without value) is more individualized than the other two biogra-phies selected in this chapter. Akida starts his story by highlighting the sufferings and discrimination as a low caste – Chamar. He fell in love with an upper caste girl, who wished to marry him, but Akida’s own brother forced him to get married to a girl belonging to a low caste, fearing social and caste reprisals. Shattered and unable to forget his beloved, he divorced his wife and reconciled himself to the fate of being born in a low caste. In Madhopuri’s Chhangyia Rukh (good days), the author ’s own experiences easily give way to collective social experiences. However, unlike Akida and Dil, Madhopuri is more reconciling. He appreciates the social bonds which prevailed between the upper and lower castes under the jajmani system, but then raises the issue of how deep caste consciousness is in the society that even after getting into a government job and moving to a city, he finds a great deal of difficulty in renting a house because of his caste. Lal Singh Dil was associated with revolutionary left movement, and was not so bitter, partly as he took his life as a mission to change the society. He too does not forget sufferings during childhood and later on so much so that he thought that by proselytizing, he would probably transcend this problem. Like Bama’s Karukku, it was an illu-sion; proselytizing did not help in removing deep-rooted socio-cultural prejudices because of his low caste status. 
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			The chapter by Badri Narayan is an attempt in cultural historiography of mak-ing of myth and popular religion of subaltern social classes through a case study of Dharanidas and his Bhajans (religious songs). Dharanidas was a saint poet of the 16th and 17th centuries whose Bhajans are popular in Bihar and eastern Uttar Pradesh, and whose followers are spread in the adjoining State of West Bengal and the far-off State of Punjab. Dharanidasis, like Kabir Panthis and Ravidasis, drew heavily from the folklores and earthly matters. All of them drew their sym-bols and story from their day to day life that make their preachings, often in the shape of couplets, poems and Bhajans, more appealing to the subaltern classes. 
		

		
			Liberating impacts of education has been much talked about. Dalits have used education as a tool for their individual mobility and social liberation from the days of Ambedkar who called upon them “to educate, agitate and organize”. Shah, after underlining the importance of education for liberation of the Dalits, examines the progress made by Dalit communities in the field of education over the last dec-ades. While they have made remarkable progress, there are critical gaps in their educational achievements. They have achieved enrolment ratio on par with their non-Dalit counterparts, but they are more likely to dropout. This is predominantly not only due to their poor economic conditions but also because of the continued practices of discrimination and humiliation faced by Dalit students, particularly in the rural areas. But once they cross the threshold of the upper primary level, they are more likely to complete their education, as their determination is higher. He also argues that the spread of education among the Dalits along with universal adult franchise and democratization have opened up the new possibilities of social change. But there are questions: Does social status of a community improve with the educational and economic achievements of a few individuals and families? Although a few educated, the product of this system, are restless, they are strug-gling to carve out their position as Dalit intellectuals and have reinvented subal-tern culture to challenge Brahminical worldview. 
		

		
			Have the institutions of higher education become more inclusive? The social-izing experiences of Dalit students in higher educational institutions are full of narratives of discriminatory treatment and academic and non-academic hurdles. Against this, Govind uses the findings of a survey of doctoral students in select universities/institutions of India to show a different picture. He deals with socialization of natural science doctoral students in selected universities and institutions of India, and examines the experiences of low castes. Contrary to the existing literature on the social experiences of low caste students in Indian universities and institutions of higher education, which prevail for a number of reasons like the dominance of upper caste/class in faculty and students, their poor language skill, their lack of proper dress, their inhibition to mix freely with others, etc. this study shows a different picture. That is partly as a result of almost similar economic and educational backgrounds of their parents, their own education, and partly because of the close-group laboratory kind of work experience of natural science students. Nonetheless, in comparison to the upper caste students, more of SC/ST and OBC students had received school education in government schools; 
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			more of them drop out due to the long gestation period in getting the degree and the job, and due to the pressure of the family to seek a job. 
		

		
			This book emphasizes reproduction of subalternity and explains some of the aspects of reproduction. Srinivasulu, based on the experiences of the erstwhile undivided State of Andhra Pradesh that has seen a vibrant Dalit movement since the 1980s, shows that, ironically, modernizing forces of democracy and develop-ment have accentuated subaltern reproduction. He contests the dominant view on modernization in Indian society that asserts that it has opened new possibili-ties of liberation for the Dalits. Contrarily, he argues that modernization includ-ing democracy has opened up new fronts and forms of exploitation, inequality and exclusion in the Indian society. This has been analysed through an exam-ination of evolving relations between state, society and polity in the erstwhile undivided state of Andhra Pradesh. He shows that the new forms of subalternity have been produced through an instrumentality that is ideological-hegemonic and political-structural. 
		

		
			Dalits are significant gainers of democracy. They have mobilized their numeri-cal strength under universal adult franchise to assert politically and used their political empowerment for social gains. An ethnographic account of rural Dalit woman leaders of panchayats in Uttar Pradesh by Singh shows that they have used their newly acquired position for social empowerment. They have not only questioned the patriarchal authority, but fearlessly asserted their constitutional position to redress their deprivations. The impact of the assertion of Dalit women is, however, not universal. Women from upper castes continue to accept patriar-chal subjugation, and often cast aspersion on those Dalit women who have mus-tered the courage to question patriarchal and Brahminical authority. 
		

		
			Pandey and Rani use data from a survey in the rural and urban areas of Luc-know District of Uttar Pradesh and show that Dalit women are excluded from the benefits of various development programmes. There are structural, institutional and social barriers that restrict their access to development programmes. 
		

		
			Saxena exposes the conditions of manual scavengers and draws out attention to the continued practice of manual scavenging in India. He then poses a question on India’s ambition to become a superpower and her brandishing of technological progress: Should we feel proud of sending a mission on the Mars while millions of our people are earning their livelihood through manual scavenging? The state has been apathetic and society has been callous to them. He argues that the existence of manual scavengers, who are at the bottom of the caste hierarchy, and whose misery and pitiable conditions are great agony, is a reflection of the nature of the Indian State and society. He further argues that their miseries and sufferings are not only a signboard of state’s apathy, but also of social callousness. Notwith-standing the recommendations of the various committees and commissions, and subsequent legislative and administrative measures by the government, there have been not much improvements in their conditions. It ends with a question: Should we feel proud of sending a mission on Mars while millions of our people are earn-ing their livelihoods through manual scavenging? 
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			Another chapter by Saxena shows the pathetic conditions of Devdasi women; most of them are Dalits, which is not a coincidence, but a choice imposed by the powerful sections of society. He analyses the enduring nature of the caste- and religion-based beliefs and practices which sanction Devdasi, a practice of dedi-cating poor, invariably Dalit and low caste girls to the service of a God/Goddess. Once the girl is dedicated to the services of a God/Goddess, she becomes a subject of satisfying sexual gratification of local chieftains who bear the expenses incurred for performing the rituals of dedicating the girl to the temple. He practically owns Devdasi. Because of the low social and economic status of the Dalits, girls from their community become a natural choice, as upper caste and economically better off people may not agree to offer their girls as Devdasi. This chapter deals with the various forms of Devdasi, the nature and dimensions of the problems faced by them, origin of the system, social stigma associated with it, laws prohibiting it and schemes for the welfare and rehabilitation of Devdasi. He laments at the continu-ing practice of Devdasi, and critiques the society that has not enough shame or revulsion to change it. 
		

		
			Notes 
		

		
			1 Article 15 (4 & 5) of the Indian Constitution uses the term “socially and educationally backward classes” for what have later come to be called “OBCs” and the Scheduled Castes and the Scheduled Tribes respectively for the former “untouchables” among the Hindus and the adivasis or aboriginals. 
		

		
			2 Harijan means the “people of God”. Mahatma Gandhi invented this term for untouch-ables with a view to give them a respectable position in society. Gandhi started a weekly journal Harijan in English on 11 February 1932 from Yerwada jail and later on launched its Harijan Bandu in Gujarati and Harijan Sewak in Hindi. 
		

		
			3 The Madhya Pradesh High Court, in a petition filed by social activist Mohan Lal Mohar in December 2017 against the use of the word “Dalits” in official and unofficial government communications, ruled that “State and central governments should refrain from using this nomenclature Dalit, as it doesn’t find any mention in the Constitution of India or statute”. The petitioner had pleaded that “The word Dalit is derogatory and this term was coined by upper castes to insult the scheduled castes and scheduled tribes”. The petitioner was quoted as saying that “Even the father of Indian Constitu-tion B.R. Ambedkar found the word Dalit an inappropriate one”. 
		

		
			4 In various literatures, “Jotirao Govindraw Fule” has been spelt out differently. In some places, it has been written as Jotiba Fule. In the Preface of the book Slavery, it has been written as “Joteerao Phooley”. We have used “Jotirao Fule” as it has been written in the cover page of the book Slavery. 
		

		
			5 For an overview of caste class discourse in India, see Ashok K. Pankaj (2007), “Engag-ing with Discourse on Caste, Class and Politics in India”. 
		

		
			6 See Indira Sawhney Etc. Etc. vs Union of India and Others, etc. (16 November 1992), AIR 1993, SC, 477. 
		

		
			7 See Harry W. Blair (1980), “Rising Kulaks and Backward Classes in Bihar: Social Change in the Late 1970s”. 
		

		
			8 Christophe Jaffrelot has analyzed the changing social composition of Indian Parlia-ment, State Legislatures and Government and Bureaucracy with a focus on North Indian States. On the basis of the changed composition, he calls it India’s silent revolu-tion. See Christophe Jaffrelot (2003), India’s Silent Revolution: The Rise of the Lower Castes in North India. 
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			9 See Sudha Pai (2002), Dalit Assertion and the Unfinished Democratic Revolution: The Bahujan Samaj Party in Uttar Pradesh. 
		

		
			10 Ranajit Guha initiated a group of historians and social scientists to write the contribu-tions of downtrodden to the national movement that was compiled in 12 volumes, the first 10 volumes were published by the Oxford University Press and the remaining two by Permanent Black. 
		

		
			11 Bhakti movement with different chapters in different parts of India had strong elements of anti-caste tenets. It originated in South India and spread across the north, west and east during the medieval period. Kabeer, Raidas, Meerabai, Guru Nanak, Jayasi, Sur-das, Tulsida, Rahim are some of the prominent poets and saints of this period. The time of the period is attributed to be between 1400 and 1700. 
		

		
			12 Gunar Myrdal has analyzed the phenomenon of weak state in India in his Asian Drama. See Gunnar Myrdal (1968), Asian Drama: An Inquiry into the Poverty of Nations. Rudolphs have also argued on similar lines. See Rudolph Llyod I.and Susanne Hoeber Rudolph (1987), In Pursuit of Lakshmi: The Political Economy of the Indian State. Chicago: The University of Chicago Press. 
		

		
			13 The Supreme Court in J.P. Unnikrishnan Versus State of Andhra Pradesh, 1993, declared the right to free and compulsory education upto 14 years of age as the funda-mental right of a citizen, which was earlier part of Directive Principles of State Policy under Article 45. 
		

		
			14 It seems that other parties have also relied on the strategy of co-opting of Dalit leaders to win democratic elections. The BJP adopted this strategy to its great success during the 2014 Parliamentary elections. 
		

		
			15 Jats of Haryan have been agitating for OBC status, as they have got it in Rajasthan (excluding Bharatpur, Dholpur), Delhi, UP and MP. 
		

		
			16 The SCs and STs were provided reservation from the date of the commencement of the Constitution in 1950. The OBCs were provided reservation later on. They were provided reservation in government services in 1993 and in educational institutions in 2007 (Central Educational Institutions Reservation in Admission Act, 2006) at the national level. At the state level, they were provided reservation in services and educa-tional institutions earlier. Tamil Nadu provided it in the 1960s and Bihar, Gujarat and some other States in the 1970s. 
		

		
			17 See Chapter IV of Eleanor Zelliot’s, From Untouchable to Dalit: Essays on the Ambed-kar Movement. Although it is a bit outdated, yet it gives a glimpse of Dalit literature upto the 1980s. 
		

		
			18 Ghanshyam Shah, Harsh Mander, Sukhdev Throat, Satish Deshpande, and Amita Baviskar (2006) have shown that it is still widely practiced in rural India. See, Shah, Thorat, Deshpande, and Baviskar (2006), Untouchablity in Rural India. 
		

		
			19 For an explanation of multiple and differential subalternity, see Ashok K. Pankaj and Ajit K. Pandey (2014), Subalternity, Exclusion and Social Change in India. 
		

		
			20 See N. Sukumar (2006), “Living a Concept: Semiotics of Everyday Exclusion”, Eco-nomic and Political Weekly and Satish Despande and Usha Zacharias (Eds.) (2013), Beyond Inclusion: The Practice of Equal Access in Indian Higher Education for prac-tices of Discrimination in institutions of higher education. 
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			The phenomenon of subalternity and the social category of subalterns are con-ceptual innovations of a section of Indian historians, although Antonio Gramsci fathered the notion. The political context for this was provided by colonialism wherein nationalist historiography or those who viewed history from above and subalternist historiography, those who viewed history from below, argued for dif-ferent perspectives for apprehending social reality. If nationalist historiography focused on the activities of leadership, the elite, subalternist historiography was latched on to the masses – artisans, poor peasants and landless labourers – who are essentially economic categories. While nationalists did not recognize the discerning capacity of subaltern categories, subalternists acknowledged the self-conscious and coherent conceptions of resistance that are directed against rich peasants, urban traders/merchants or the colonial revenue administrators. Sub-alternists claim to have unfolded the incapacity of nationalist historiography to incorporate the voices of the weak into the project of history writing (see Guha and Spivak 1988). 
		

		
			The setting for subaltern history was provided by colonialism and the freedom struggle. However, there are two types of colonialism – retreatist and replica-tive (Oommen 1991: 67–84). In the latter those who fought for ‘national libera-tion’ were not subalterns, but those who migrated to the New World (America, Australia and New Zealand) from their ancestral homeland namely Europe. The authentic subalterns of the New World, the native aboriginal population, either did not participate in the anti-colonial struggle or their role was completely ignored even by subalternists. In fact, the national liberation struggles of the New World were but an exercise in ‘staying the father ’ or ‘cutting the umbilical cord’ which connected them to their mother country (Lerner 1957). Retreatist colonial-ism resulted from exorcising the colonial intruder from the colonies and all the nationals/natives, including subalterns could be authentic participants in the anti-colonial movements. It goes to the credit of subalternists to recognize the phenomenon of political participation in anti-colonial struggle by subalterns. However, the sub-alternist perspective was conditioned by coloniality. In contrast, Dalit protests and mobilizations occurred independent of colonialism and pre-dated colonialism. In contrast to subalterns who were deprived mainly economically and politically, the Dalits were also deprived socio-culturally. In fact this was the core dimension in the structure of their deprivation. 
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			Table 2.1 Types of identity and styles of mobilization: the Dalits 
		

		
			Sources of deprivation Types of 
		

		
			identities 
		

		
			Nature of oppression Patterns of 
		

		
			mobilization 
		

		
			Degrading ritual Untouchable Socio-cultural 
		

		
			status repression 
		

		
			Social reform 
		

		
			movements for 
		

		
			social equality 
		

		
			Powerlessness Subject Political 
		

		
			disenfranchisement 
		

		
			Mobilization 
		

		
			for political 
		

		
			Participation 
		

		
			Poverty Slave Economic 
		

		
			exploitation 
		

		
			Bargaining for the 
		

		
			betterment of 
		

		
			economic condition 
		

		
			Several terms – Exterior Castes, Outcastes, Depressed Classes, Scheduled Castes, Harijans, Ex-Untouchables – have been invoked by the clean castes, offi-cials or social reformers to refer to the ex-touchables. However, the victims prefer to describe themselves as Dalits (the oppressed) which encapsulates all aspects of oppression. Hence I too refer to them as the Dalits. 
		

		
			Although the Scheduled Tribes in India are underprivileged both economically and politically, given their physical isolation they were not in constant social interaction with the dominant clean-caste Hindus. Further, being non-Hindus, they were not subjected to the ideological hegemony of the Hindu caste system and they were invariably outside the phenomenon of purity-pollution, unless of course they got socially absorbed into the Hindu-fold. Therefore, the Scheduled Tribes were not subjected to cumulative domination as in the case of the Dalits. I also recognize the existence of an extremely small sub-stratum of the economi-cally well-off and politically privileged (but not entirely emancipated from socio-cultural oppression) among the Scheduled Castes. Therefore, when I refer to the Dalits, this section of the ‘Dalit’ bourgeoisie’ is left out. Similarly, I am aware that a substantial proportion of caste Hindus or non-Hindus, who are converts from clean castes, are also economically poor and politically powerless, but they do not suffer from socio-cultural oppression. Hence, these categories too are not sub-jected to cumulative domination and hence this analysis excludes them as well. 
		

		
			It is clear, then, that the sources of deprivation of the Dalits of India were (and still are) three: attributed low ritual status, appalling poverty, and powerless-ness. Understandably, the responses of the victims were organically linked to the sources of deprivation. But to understand this linkage, one should be clear about the identity of the population under reference. This is presented in Table 2.1. 
		

		
			The problem of analysis in this context arises mainly from the one-sided and ambiguous understanding of the identity of the collectivity involved. Broadly, two strands of thinking are identifiable: (a) those who concentrate on the economic identity of the Dalits and view them as erstwhile agrestic slaves who became proletarians due to the development of capitalism. Pursuantly, it is argued that the current consciousness of the Dalits is proletarian consciousness and their 
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			confrontations with the privileged sections are class struggle. (b) Those who focus on the caste identity of the Dalits and suggest that they strive essentially for social equality and their consciousness is basically caste consciousness, which is buttressed by the policy of protective discrimination pursued by the state. Con-comitantly, it is suggested that the Dalit-upper caste confrontations are essentially caste conflicts. But the advocates of both of these positions ignore that, first of all, Dalits are not ‘proletarians’ and at least a small sub-stratum among the tra-ditionally underprivileged have undergone a process of embourgeoisement; and, second, the Dalit consciousness is qualitatively different from the proletarian or caste consciousness. If proletarian consciousness is essentially rooted in material deprivations and caste consciousness is mainly anchored on status deprivations, Dalits consciousness is a complex and compound consciousness which encap-sulates deprivations stemming from inhuman conditions of material existence, powerlessness and ideological hegemony. Notwithstanding the compound char-acter of Dalit consciousness, there existed, and continues to exist even today, a hierarchy of deprivations in the consciousness of the Dalits. This is manifested in the nature of responses articulated by them in the last several centuries, that is, much before the anti-colonial struggle started and notion of the subaltern protest emerged. 
		

		
			It is logical to expect that a collective subjected to multiple deprivations will protest first against those disabilities which it perceives to be the most inhuman and unbearable. And, once the protest is perceived as a viable mechanism to deal with deprivation, the importance of political freedom becomes self-evident. But an important prerequisite to any sustained struggle is economic resources of those who participate in protests. Therefore, it is no accident that Dalit protests in India first crystallized against socio-cultural oppression, particularly Untouchability. This was followed by the mobilization for political enfranchisement. Finally, protests against economic exploitation gradually emerged. While it is my con-tention that the sequential manifestation of these protests is organically linked to the hierarchy of deprivations as perceived by the Dalits, I must hasten to add two clarifications. First, it is not suggested here that each of these protests has had an uninterrupted life-cycle and replaced one another successively. The tem-poral sequence refers only to their initial emergence; more often than not they co-existed after initial appearance. Second, the possibility of a particular protest, encapsulating within it all aspects (ritual, political and economic) simultaneously is not ruled out. In all probability, this is an empirical plausibility, particularly during the later phase. 
		

		
			The initial protest movements of India, starting with the Buddhist revolt to the 6th century BC, were all geared to question the central ideology of the concept of purity and pollution and Brahminic supremacy. Our present concern is with the protests of more recent times, which are essentially of three types: (a) bhakti movements which attempted to purify Hinduism (in the 12th–18th centuries) of its evils and fought against the tyranny of the caste system but subsequently crys-tallized as Hindu sects; (b) movements oriented to a reinterpretation of the doc-trines of Hinduism so as to cleanse it of its evil accretions and render it back to 
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			the original pristine purity – notably the neo-vedantic movements; (c) movements which rejected Hinduism and led to the adoption of other faiths, that is, conver-sion movements. But none of these movements succeeded in emancipating the Dalits from their core deprivation arising out of the practice of untouchability. 
		

		
			The bhakti movements were charismatic in that their rise and fall was roughly coterminous with the saints who initiated them – Kabir, Ramanand and Raidas in the north, Chaitanya in the east, Narsinh Mehta and Tukaram in the west and Ramanuja and Basava in the south. As I have argued elsewhere, charismatic movements may initiate a process of change but the internal contradictions they develop render them incapable in sustaining this process and not infrequently they become agents of system stability (see Oommen 1972). Apart from this, all the bhakti movements shared the following characteristics. First, they were ‘reformist’ in that they only attempted to correct some of the evils of Hinduism, particularly the practice of Untouchablity, without questioning the caste system. Second, they were all initiated by caste Hindus and/or ‘admitted’ clean-caste Hindus also into the movement fold. They eventually led to the inevitable dominance of priestly class, the Brahmins, against whose orthodoxy the protests were initiated. Third, once castes with differing ritual rank came to be associated with the movements, the participants developed a dual identity: a religious-ideological identity with fellow movement participants and a socio-cultural identity with social collectives (castes) to which they traced their origin. The latter gained primacy in its day-to-day interactions and transactions and finally the caste system got replicated in the new sects and each caste group within the movement was socially reabsorbed into the original groups. Fourth, none of the bhakti movements had a programme of socio-economic uplift, but confined its attention to the ideational realm. In the final analysis, although Bhakti movements became popular among the Dalits, insofar as they did not change their socio-economic status, the equality professed by them remained a mirage. 
		

		
			By the middle of the 19th century a new trend of protest was begun by Vive-kananda and Dayananda Saraswati and later by Gandhi. Their movements may be designated as neo-vedantic movements. The kernel of this movement was the dissociation of the practice of Untouchablity from Hinduism, the argument being that there was no scriptural sanction for this abominable practice. However, the neo-vedantists upheld the Varna scheme as an occupational division of society and varnashrama dharma as an essential prerequisite for the preservation of har-mony in society and purity of the soul. The doctrinaire unity of Hindu religion was sought to be extended to social life by the campaigning for temple entry of Dalits and commensality or intermarriage with them. Secular sources of change, such as legislation, education and improvement of material conditions were pressed into service for the welfare of the Dalits. However, both the bhakti and neo-vadantist movements were protests from within initiated by the caste Hindus. At best they brought about minor changes, helping the Dalits to make some adaptations and caste Hindus some concessions. 
		

		
			Against these adaptive movements came conversions to other religions which were essentially movements of disengagement from Hinduism. Essentially, 
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			conversion is a personal spiritual experience, but given the overarching hierarchi-cal rigidity of the Hindu caste system and the absence of personal autonomy, it was collectives – family and kin, jatis, even an entire village population – which converted. This often meant a change in the life-style, customs and manners of the groups which embraced the new religion. This may be more appropriately called proselytization. Proselytization in India was started by Muslims during the medie-val period, and later during the British period by Christians. Although a handful of twice-born aristocratic Hindus did convert to these religions, a vast majority of the converts were Dalits. Later the Dalits converted to Sikhism and Buddhism also. Although the new religions embraced by the Dalits professed equality and broth-erhood of humans, the variations in the antecedents of converts persisted in so far as they were drawn from castes with different status: the converted Dalits came to be known as neo-Christians, neo-Buddhists, etc. (see Alexander 1972; Wilkin-son and Thomas 1972). Thus the omnipresent caste system penetrated into new religions, whether they were indigenous off-shoots of Hinduism (for example, Sikhism, Buddhism), or alien religions of conquerors or colonial rulers such as Islam and Christianity (see Oddie 1977). However, conversion to Buddhism was qualitatively different in that it was more or less a conscious choice by the Dalits. 
		

		
			In spite of the fact that the bhakti and neo-vandantic movements were adaptive in their orientation to Hinduism, and proselytization was oriented to disengage-ment from Hinduism, they shared one thing in common: the movements were initiated by ‘outsiders’, that is, non-Dalits, caste Hindus in the first case and for -eign and native missionaries in the latter instance, with the exception of conver-sion to Buddhism. The Dalits were not the initiators of change; they were at the receiving end. Even if some changes did occur due to the aforementioned protest movements, it could not have brought about authentic social change among the collective concerned. It is against this background that we should view the Dalit movements which emerged and spread by the turn of the 19th century. The critical difference between the erstwhile movements – bhakti, neo-vandantic and pros-elytization movements – and the new Dalit movements was that the latter were initiated by the Dalits themselves. 
		

		
			The oppressive as well as elastic character of the caste system and the fail-ure of even proselytization movements to emancipate the lower castes seem to have promoted many Dalit group to improve their status through Sanskritization. Although the usual tendency is to view Sanskritization as a cultural process aimed at bringing about changes in the styles of life of Dalits, it had important structural ramifications in that protest orientation and counter-mobilization were necessary attributes of Sanskritizing movements (see Ahmed 1971: 164–191; Rao 1977: 60), as the Dalits often did so in a spirit of recalcitrance and the upper castes invariably opposed such attempts. 
		

		
			The central tendency in Hindu society was that the jatis in the twice-born var-nas were the value-givers, norm-setters and institution-builders and others fol-lowed them. For once the Dalits provided the lead through the formation of their caste associations, which became the basis of gaining self-respect and challeng-ing upper caste authority. Two sub-types of these Dalit movements based on two 
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			factors can be identified: the resource base of the jatis (population size, the pres-ence of at least a small section which was economically independent) and the consequences of the movement. First, those who had a strong resources base and succeeded in crossing the pollution line ceased to be Untouchables. The Ezhavas of Kerala and the Nadars of Tamil Nadu are classic cases of this type (Aiyappan 1965; Hardgrave 1969). Second, those who had a relatively weaker resources base (as compared with the first group) and did not succeed in crossing the pollution line in spite of a vigorous protest movement among them. This type is exemplified by the Mahars of Maharashtra and the Chamars of Uttar Pradesh (see Lynch 1969; Patwardhan 1973). Faced with such a predicament, the latter group preferred to opt out of the Hindu fold, as Ambedkar and his followers did by embracing Bud-dhism. But even then they may not be entirely successful in shaking off the shack-les of Untouchability, to escape the label of ‘Scheduled Castes’ (see Fiske 1972: 127). Given such a situation they may attempt to build a parallel cultural system and refuse to get absorbed in the mainstream of Hinduism through upward mobil-ity or build a counter culture to Hinduism through conversion. This was evidenced by the emergence of the Dalit Panther movement in Maharashtra which gradually spread to other parts of the country. 
		

		
			It is clear from our analysis so far that, unlike the earlier movements initi-ated by outsiders, the movements in which the Dalits participated consciously and voluntarily brought about a sea change in their socio-cultural identity and self-definition. While some of them (like the Ezhavas of Kerala and the Nadars of Tamil Nadu) succeeded in emancipating themselves from the inhuman practice of Untouchability, others (like the Mahars of Maharashtra or Chamars of Uttar Pradesh), though not similarly successful, gained a new sense of self-respect and human dignity. However, the potential of these movements too was limited as they did not make a frontal attack on the theological framework of the caste sys-tem. In fact, the Dalits invariably invoked their caste status to wrest benefits from official agencies. This being so, all the Dalit movements – old and new – were at best reformative in their ideological orientations and they operated as interest groups to better their socio-economic conditions within the overall framework of the society. Therefore, these movements by themselves could not have brought about any substantial social change and development of the Dalits as a whole; their status as ‘Untouchables’ persists, although untouchability is officially abol-ished and decried by social reform movements of all kinds. This hiatus between their official status as equal citizens before the law, and their being treated as Untouchables by the clean castes can only be understood by unravelling the speci-ficity of Indian Society. 
		

		
			I propose to argue that Indian sociologists and social anthropologists have systematically neglected and hence failed to understand the specificity of Dal-its, which was an unpardonable omission. I will illustrate this point by drawing from the writings of two sociologists, G.S. Ghurye and D.P. Mukherjee, the first perceived as a Hindu nationalist (see Upadhya 2002: 28–57) and the second as a Marxist. But both are guilty of viewing Indian Society from above. 
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			Ghruye’s first book, published in 1932 and titled Caste and Race in India, is also his most celebrated book, which has been revised and updated several times. Its fifth edition was published in 1969 and reprinted in 1979, the edition I am referring to in this chapter. The book has one chapter titled ‘The Scheduled Castes’ that is exactly 30 pages long (pp. 306–336) in a book of 476 pages. While the Indian caste system is the most widely commented upon social phenomenon, the practice of untouchability to which Dalits were subjected was and continues to be the most abominable in human history, shaming even slavery and racism, partly because it was sanctioned and legitimized by a set of religious doctrines. The moment such a statement is made, efforts to dissociate caste system and by implication untouchability from Hinduism, invoking the distinction between smritis and shrutis, claiming that the latter oppose the caste system, are in vogue. It is also argued that in the event of a contradiction between the two, shruti shall prevail over smriti (see, for example, Nadkarni 2003). The point at issue here is not one of correctness of doctrines, whether they exist in smriti or shruti, but one of practices in the life world. The lived reality in Indian society is that untouch-ability is practised even today, particularly in rural areas, and people who practise it and who are its victims believe that Hinduism and untouchability are inextrica-bly intertwined (see Shah et al. 2006). 
		

		
			The term ‘SC’ is an administrative coinage and terms such as ‘Chandala’, ‘exte-rior caste’, ‘Harijan’, ‘Dalit’ and so on have been in currency, each of which had a different origin. ‘The SCs form . . . the fifth order in the four-fold society of Hindu theory of caste’, according to Ghurye ([1932] 1979: 307). He admits that ‘Ideas of purity, whether occupational or ceremonial, which are found to have been a factor in the genesis of caste, are at the very soul of the idea and practice of untouchabil-ity’ (ibid.: 307). And ‘the breed of the Chandala is a degraded one and is ranked with that of dog and the pig’ (Ghurye [1932] 1979: 309). The concern here is that the Hindu doctrine of creation refers only to four varnas and, if so, how does one account for the panchamas, those of the Fifth Order? 
		

		
			According to ancient Hindu texts, the Chandalas are the progeny of the most hated of the reverse order of the mixed unions, that of the Brahmin female and the Shudra male (ibid.). But, according to Ghurye ‘the more plausible explanation would be that the Chandalas were a degraded group of aborigines’ (ibid.: 52). Be that as it may, there were other groups such as Svapachas and Mritapas like Chan-dalas . . . ‘who had to live outside the limits of Arya villages and towns’ (ibid.: 312). A number of questions need to be asked and answered if one were to endorse this textual explanation of the origin of untouchables. One, how did the differen-tiation between the different types of untouchables – Chandalas, Mritapas, Svapa-chas and others – come about? Are these distinctions based on the differences in the status of their Shudra/aboriginal fathers? Two, is it that the Brahmin women had so much freedom those days to have illegitimate sexual relations with Shudra men? Three, if they did, was this so well known to the community so as to sift out the progeny based on paternity, assuming that the Brahmin women had their legitimate Brahmin husbands? Four, if the answer to the previous question is in 
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			the affirmative, what was the mechanism through which the children of Brahmin females through legitimate and illegitimate unions were separated and grouped together so as to form different castes? Five, why were the deviant Shudra males in question not done away with, given the then prevailing hegemony of the Brah-mins? Six, was it not the practice to ostracize the deviant Brahmin females from the family and community? Unfortunately, Ghurye did not pose any of these ques-tions, let alone answer them. 
		

		
			These and several other questions can be answered only if one gets a field view of the phenomenon under investigation. There is no evidence of Ghurye having done fieldwork to understand the phenomenon of untouchability. This is not to argue that the text-view is irrelevant, since the religious texts sanctioned and legitimized the practice of untouchability, ensuring its persistence till this day. The texts prescribe norms and values, but only the field study unfolds human behaviour: the former prescribes ‘the ought’ and the latter unfolds ‘the is’. And the rupture between ‘the ought’ and ‘the is’ needs to be understood. Hence, the dictum: give unto the text that which is the text’s and to the field that which is the field’s becomes crucial, as I argued long ago (Oommen 1983). 
		

		
			Ghurye refers to Namashudras of West Bengal, an untouchable caste, who numbered 320,000 according to the 1951 Census. They have experienced occu-pational change and a considerable number of them now follow the various learned professions. Yet their social position as a caste continues to be very low (Ghurye [1932] 1979: 317). This indicates the bi-dimensional status system in Indian society: ritual and secular. Thus, an ‘untouchable’ may achieve high status in the secular status system, but would retain his/her low status in the ritual status system. The incongruence between these two status systems is of crucial impor-tance to understand the limited possibility of upward social mobility the SCs can achieve in the caste hierarchy. And, Ghurye’s silence in this context is, indeed, disappointing. 
		

		
			Ghurye divided untouchables into two: ‘pure’ and ‘impure’. The untouchables become pure through abjuring ‘beef and such other anathematic diet’ (ibid.: 322). This is precisely what M.N. Srinivas christened sanskritization (1956). However, sanskritization was scarcely functional for the purpose of achieving a higher ritual status for the untouchables (see Oommen 2008: 60–81). Further, Ghurye admit-ted that ‘the legislative measures against untouchability can at best produce a few dents in the solid wall, whose demolition requires the operation of an active senti-ment of the people at large’ ([1932] 1979: 330), and he provides several examples of resistance against the changes attempted to eradicate untouchability. Ghurye concluded: ‘While these gruesome events reveal the persistence of the occasional but darkest feature of the situation of the Scheduled Castes, daily and routine life of the village registers fair amount of segregation and contemptuous treat-ment offered by the people at large’ (ibid.: 335). Given this conclusion, Ghurye’s advocacy of assimilation of untouchables into Hindu society seems to be a wild goose chase. 
		

		
			Apart from the chapter titled the ‘Scheduled Castes’ in Caste and Race in India, there is an article titled ‘Untouchable Classes and their Assimilation’ in Hindu 
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			Society published in the journal The Aryan Path in 1933 (see Ghurye 1973: 316– 323). The reproduction of this article in the 1973 edition of the book probably points to Ghurye’s firm conviction that assimilation of untouchables into Hindu society is a feasible proposition. Ghurye wrote: 
		

		
			According to the orthodox theory of Hindus social organization these classes form the fifth and the outcaste section. They are given the appellation of untouchables because they are believed to impart pollution to members of higher sections if they touch them. But in the orthodox theory on the subject this characteristic of imparting pollution by touch belongs really to the fourth section of Hindu society. The fifth section that is now called untouchable is supposed, both in theory and practice, to pollute members of the other sec-tions even if they stand at a certain distance. Thus, it will be realized that the so called untouchables are, in practice, really unapproachables. It is this unapproachability that creates the main difficulties in the path of their assimi-lation in the Hindu society. 
		

		
			(1973: 316–317) 
		

		
			It is clear that by ‘assimilation’ Ghurye meant transformation of the status of ‘unapproachables’ who belong to the Fifth Order to the status of ‘untouchables’ drawn from the fourth varna! Ghurye endorsed the inherent connection between the spirit of castes and untouchability and admitted that ‘Removal of untouch-ability, therefore, intimately depends on the disappearance of the spirit of caste’ (ibid.: 317). To achieve this, Ghurye advocated four steps: one, removing the indi-vidual’s disability which hampers a better and cleaner living; two, enabling these classes to cultivate a cleaner and moral mode of life; three, encouraging those of other sections to have freer social intercourse with these people; and four under-mining and eradicating the exclusive spirit of castes (ibid.: 319). 
		

		
			To achieve this truly revolutionary task, Ghurye advocates an administra-tive approach by setting up a central organization with its provincial and local committees to adjudicate disputes that arise between ritually pure and impure castes. Additionally, providing modern technology and adequate training to the untouchable classes is also an important step prescribed by him. Finally, ensuring employment to these classes, particularly in offices situated in towns and villages, will facilitate the process of eradicating the practice of untouchability, according to him. In sum, Ghurye advocates change of status in the secular dimension of untouchables to assimilate them into the Hindu society. On the other hand, he wanted to leave undisturbed the ritual dimension. Thus, he suggested: 
		

		
			We must try to see the various items in the campaign against untouchabil-ity in their proper perspective and not exaggerate the importance of temple entry so as to divert our attention from the other items. Free access to Hindu temples is only one of the rights and it is not the most important means for assimilation of these classes in the Hindu society. 
		

		
			(1973: 320) 
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			Ghurye wanted to ‘prepare the minds of populace at large to look upon untouchabil-ity as both undesirable and impractical’ (ibid.: 321). And to achieve this objective it is necessary to start an extensive propaganda preaching against untouchability. But in the process ‘we must not be drawn into a controversy over the existence or non-existence of the doctrine of untouchability in the Hindu Dharma Shash-tras’ (ibid.). It is clear that Ghurye wanted to ‘assimilate’ the untouchables into the Hindu society without disturbing the ritual status system seminal to it and without interrogating the Hindu Dharama Shastras, which provide legitimacy to caste hierarchy. I have referred previously to the bi-dimensional nature of the status system in Hindu society and there is enough evidence to show that, while the status of ex-untouchables has gone up in the secular context, it does not lead to a concomitant change in their ritual status. This calls for the need to locate the core institutional order in Indian society and the kernel of that institution. The dominant view when Ghurye wrote this article in 1933 was that the caste system constituted the core institutional order of Hindu society and ritual status was the kernel of caste hierarchy. Therefore, the advocacy of assimilation of untouchables into Hindu society leaving the ritual dimension of the caste system in tact was untenable. 
		

		
			He even held: ‘Reserved representation is not necessary; it is harmful in so far as it tends to perpetuate the distinction based on birth’ ([1932] 1979: 290). This observation is not simply curious but also amusing because the caste system is all about perpetuating distinctions based on birth. And, reservation is conceived as an instrument to unsettle it at least partially. His main concern was that the policy of reservation will tear asunder Indian society through inter-caste strife and it will unleash caste patriotism. It seems that Ghurye preferred the coercive equilibrium institutionalized through upper-caste hegemony rather than a consensual equilib-rium that will gradually evolve based on social justice and equality. Inevitably, inter-caste conflict is a small price to be paid for the structural change of the caste system. 
		

		
			Ghurye reposed great faith in the ‘noble’ Constitution of India that promised equality to all including the ex-untouchables. However, he refused to recognize that, in order to put into practice this ontological equality, the state had to provide for equality of opportunity, which is a shell without substance unless equality of conditions is created. The instrument of reservation or protective discrimination is nothing but an attempt to create equality of condition so that those who are placed in grossly iniquitous conditions are enabled to compete with the traditionally priv-ileged. However, this is not to deny the possibility of inequality in outcomes when the policy of reservation is implemented. To cope with this problem, it is neces-sary to take out the emerging creamy layer among the traditionally underprivi-leged, so that the benefits can vertically flow to the less fortunate among them. 
		

		
			However, Ghurye’s hope that ‘certain exigencies of modern life will force high caste Hindus to change their attitude and practice to some extent’ ([1932] 1979: 295) has not come true. And he asserted that ‘social and religious privileges and disabilities of caste are no longer recognized in law and only partly in custom. Only the depressed classes are labouring under certain customary and semi legal 
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			disabilities’ (ibid.: 302). This sounds rather unrealistic when viewed in the context of the latest available empirical evidence regarding the practice of untouchability (Shah et al. 2006). 
		

		
			I have suggested that Ghurye’s analysis of SCs is characterized by a cognitive blackout and this for the following reasons. First, the limited space (barely 40 pages taking into account the chapter on ‘Scheduled Castes’ Ghurye [1932] 1979 and the article in The Aryan Path, together) devoted to the analysis of SCs. Second, his considerable reliance on ancient Hindu texts and not having done any field-work among the Dalits to unfold their life world. Third, the excessive optimism he reposed in the forces of modernization to weaken the caste system and the practice of untouchability. Finally, his underestimating the strength of the ritual dimension and religious doctrines in perpetuating the practice of untouchability. 
		

		
			The second sociologist I am discussing is D.P. Mukherji with special reference to his first Presidential address to Indian Sociological Conference held in 1955. There are several reasons why this address is used as a case in point. First, D.P. Mukherji was not aligned with or sympathetic to the Hindutva ideology. Second, many thought that he was a Marxist, although he preferred to call himself a ‘Mar-xiologist’. Third, there was no doubt that he was ‘modernist’ and a ‘progressive’. 
		

		
			In this address, which was pregnant with fertile ideas, Mukherji insisted that it was not enough that an Indian sociologist be a sociologist but should be an Indian first. And how does a sociologist acquire Indianity? By situating himself in Indian lore, both high and low. But, ‘unless sociological training in India is grounded on Sanskrit, or any such language in which the traditions have been embodied as symbols, social research in India will be a pale imitation of what others are doing’ (Mukherji 1961: 23). Although Mukherji wanted sociologists to be familiar with Indian lore, both high and low, he thinks that our traditions are embodied in San-skrit. There are several problems with this advocacy. 
		

		
			First, only the twice-born caste Hindus were allowed any access to Sanskrit, the texts in which traditional knowledge was embodied. By insisting that Sanskrit is the route through which Indian sociologists can cultivate originality, Mukherji is narrowing the recruitment base of Indian sociologists. Second, by the time educa-tion became a constitutional right to the vast majority of Indians, Sanskrit ceased to be a live language. That is to say, if one is not traditionally privileged to learn Sanskrit one can scarcely have the opportunity to learn it. Third, the reference to such ‘other languages’ may be an allusion to Pali, Tamil and Persian. If indeed all the four languages – Sanskrit, Pali, Tamil and Persian – are under reference, one cannot talk of tradition in the singular; indeed, there is a multiplicity of traditions in India. 
		

		
			Fourth, even if one takes such an accommodative view, still all the traditions under reference are Great Traditions. And the traditions of the vast majority of the peoples of India are Little Traditions confined to folk regions. No sociologist can afford to neglect this rich variety of traditions and remain authentic. In fact, there is greater possibility of cultivating sociological originality by familiarizing oneself with these grass-root and ground realities. Fifth, it is difficult to compre-hend why training in sociology grounded on Sanskrit and/or other such languages 
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			can inform sociology of originality. By Mukherji’s prescription, an overwhelming majority of Indian sociologists are pale imitators. On the other hand, that hand-ful of Sanskrit-knowing sociologists hardly demonstrated any originality; they invariably indulged in exegetical analyses. In turn, this would blur the distinction between indology and sociology. 
		

		
			Mukherji in his presidential address entitled ‘Indian Sociology and Tradition’ made another curious observation pertinent to the present discussion. He said: ‘All our Shastras are sociological’ (Mukherji 1961: 21). There is an interesting link between the need to anchor sociologists’ training with knowledge of Sanskrit and the observation that the Shastras are sociological because the latter are in Sanskrit. But a few uncomfortable facts may be noted here. 
		

		
			First, ‘our ’ in the quotation presumably stands for Hindus, but Indian sociology cannot be equated with Hindus sociology for the simple reason that one of out of every eight Indians is a non-Hindu. Second, Hindus sociology necessarily implies Muslim sociology, Buddhist sociology and the like are the very antithesis of soci-ology as a humanistic and encapsulating enterprise. 
		

		
			Third, ‘our ’ does not stand even for all Hindus, the majority of the Hindu popu-lation (the OBCs and SCs) had no role in the making of these Shastras and they were treated as congenital inferiors by twice-born Hindus. In fact, the panchamas, those of the Fifth Order (the ‘untouchables’) are not even accounted for in the Chaturvarna theory which deals with the Hindu doctrine of creation. Not only that, the Shastras also assign a marginal position to women of even the twice-born varnas. To put it pithily, the Shastras privileged only upper caste males and treat the vast majority of Hindus as inferiors. Therefore can the Shastras be sociologi-cal? Sociology cannot ignore the experiences of any segment in society; much less treat them as inferior. The mission of sociology is all embracing and ought to be humanistic. 
		

		
			While some shastras are sociological (for example, Arathashastras) some other shastras are theological (for example, Dharmashastra). At any rate Shastras deal with the issues of Ought. The concern of sociology is primarily with Is. That is, Shastras are prescriptive and normative. True, sociology cannot ignore the nor-mative and it should take into account the Ought, but its primary concern is with reality as it exists and operates in society. To anchor Indian sociology to Hindus Shastras is to undermine sociology’s secular and humane foundations. Finally, I may recall here that B.R. Ambedkar in his debates with M.K. Gandhi in the 1930s insisted that only if the Puranas, Shastras and all scriptures that supported caste system (that is, inequality and injustice) were disowned could he call him-self a Hindu. As is well known, the challenge was not admissible to caste Hindus and Ambedkar embraced Buddhism in 1956. Both Ghurye and Mukherji, in spite of their vastly varying ideological positions, relied on ancient Hindu texts. 
		

		
			Indeed the ‘book view’ of sociology in India was/is excessively in favour of projecting the view from above. To counter this, the field view would have been greatly helpful if executed with care. But that was not to be. Almost all field stud-ies in sociology and social anthropology until recently were undertaken from the perspective of twice-born middle-class Hindus. For example, there is hardly any 
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			study of village, a much-celebrated theme in Indian sociology, which views the village reality from the perspective of the Cheri, Maharwada or Chamar mohal-las. In field studies, those below the pollution line are designated as Chandalas, Mlecchas, exterior castes, untouchables, etc., if they are referred to at all. Even the designations such as SCs proffered by the state and Harijan coined by Naras-inh Mehta and propagated by M.K. Gandhi are not acceptable to Dalits. That is, the very labelling of these categories has been debilitating and stigmatizing. The compelling need for a different perspective will have to be situated in this context. 
		

		
			But let it be noted that the bottom layer of Indian society itself is no more uni-form and homogenous. The upwardly mobile, urban, educated Dalit elite are quali-tatively different from the cumulatively dominated, rural, illiterate, economically stagnant Dalits. While it is the rise of the former which eventuated in the plea for giving proper space to the voice of the latter, embourgeoisement of the urban Dalit elite should not be allowed to endanger the cause and interests of the cumulatively oppressed Dalits. That is, the perspective from below is the epistemological privi-lege of the cumulatively oppressed. Those who are incorporated into the establish-ment often get distanced from their roots. 
		

		
			The rationale for a perspective from below is anchored to the very nature of Indian Society. Like all societies, Indian society’s stratification is based on age, gender, rural-urban differences and class. But unlike many others, Indian society is marked by considerable cultural heterogeneity too, particularly because of a large number of speech communities counting more than 1,500 including 460 tribal communities. India’s religious plurality, complicated by the uneasy co-existence of religions of Indic and non-Indic origin, is a rare phenomenon in most contem-porary societies, particularly because the latter category is perceived as cultural outsiders to Indian polity (Oommen 1986: 53–74). However, what is unique to India is the all-pervasive caste hierarchy legitimized through the Hindu doctrine of karma and reincarnation. It my contention that apprehending social reality of a hierarchical society poses certain methodological issues specific to that society. 
		

		
			As one observes the complex entity called Indian society by the end of the 20th century four major trends of social transformation are in evidence (Oommen 1998). First, a transitional trend from cumulative to dispersed dominance. If sta-tus, wealth and power were earlier concentrated in the hands of twice-born caste Hindus – Brahmin, Kshatriya and Vaishya – accounting for a mere 15–20 percent of the population, now there is an incipient trend towards dispersal of political power to the Other Backward Classes (OBCs), SCs and STs together constitut-ing the vast majority of Indian population. This is the resultant of universal adult franchise introduced in India with the arrival of independence and the reservation of seats in legislatures proportionate to their population. 
		

		
			In addition to the acquisition of political power, a small middle class is emerg-ing among the aforementioned categories. But the reasons for the emergence of the middle class vary across them. The policy of protective discrimination reserv-ing seats in educational institutions and government service are primarily respon-sible for the emergence of a bourgeoisie among the SCs and STs. The “kulaks” among the OBCs are a product of agrarian reforms which transferred land from 
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			absentee landlords to the tenants and share croppers drawn from among OBCs, and the green revolution which provided subsidized inputs and assured minimum prices for agricultural products to owner cultivators. 
		

		
			The changes in power and wealth are not matched by change in status, that is, weakening of the importance of the ritual dimension. Interdining, intermarriage and social interaction between the twice-born and SCs are still rare, particularly in rural areas due to the practice of untouchability. This result in status incongru-ence, that is, their upward social mobility in wealth and power is not matched by mobility in the ritual context. In the case of the OBSs, status incongruence results from their low representations in the high echelons of bureaucracy and profes-sions even as they became politically powerful. 
		

		
			The second major trend in social transformation manifests in the gradual move-ment from hierarchy to equality resulting in the decline of traditional collectiv-ism and emergence of individualism. With the emergence of individualism, the salience of traditional collectivism manifested through the joint family, jati, vil-lage, etc., are being gradually relegated to the background. While there is no neat and tidy displacement of collectivism by individualism, the birth of the Indian individual is clearly evident. I am stressing this point because autonomy of the individual was non-existent in the traditional social order unless one became an ascetic (Dumont 1970). This is not true anymore. And yet, the central feature of Indian society, namely hierarchy, still persists. 
		

		
			The third important trend in social transformation in India is the simultane-ous demands for individual equality and the assertion of collective identity. The Indian constitution unambiguously assured equality and concomitantly social jus-tice to all individuals irrespective of gender, caste, creed or class. Initially, most of the traditionally disadvantaged groups believed that the implementation of the constitutional promise would automatically follow and maintenance of their group identity was irrelevant. But the persistence of the stigma associated with their caste identity rendered their assimilation with the wider society impossi-ble. Further gradually dawned on them that their efforts to sanskritize were not accepted by the higher castes and individual equality per se would not emancipate them from their ritual degradation. Consequently they became aware of the need to insist on dignity in their collective identity; expressions such as ‘Dalits’ and ‘Adivasis’ clearly point to this trend. 
		

		
			While the constitution does not clearly recognize identities based on religion, caste, language, and tribe, it does not completely overlook these identities either, if these are disadvantageous to the collectives concerned. This ambiguity is evi-dent both from constitutional provisions and administrative measures as exempli-fied in special rights conceded to religious minorities (for example, upholding their civil codes), the policy of reservation in the case of SCs and STs, the steps taken to provide representation to OBCs and women in selected contexts, the spe-cial treatment extended to tribal communities and the linguistic reorganization of Indian states as administrative units. All these steps have inevitably given fillip to the relevant collectives to assert their identity when it pays off. 
		

	
		
			Dalits are not merely subalterns 43 
		

		
			The fourth transition that I am referring to is the movement from plural society to pluralism (Oommen 1997b). Plural society as initially conceptualized by J.S. Furniwal (1948) alludes to an arrangement in which different social and cultural segments uneasily co-exist, interacting in the economic context but prohibit-ing legitimate transfusion of blood (intermarriages) or transmission of culture. This arrangement prevailed within the Hindu society through the operation of the Jajmani system for centuries. Latterly, the twice-born castes interact with the OBCs and SCs both in the political and economic contexts but have very limited interaction in socio-cultural contexts and no interaction in the ritual context. This description also fits in the mode of interaction which prevails between Hindus, particularly the upper castes, and those who profess the non-Indic religions, par-ticularly in the rural areas. Thus Indian society is polarized between insiders and outsiders on the basis of religion. In the case of Dalits, although they are insiders, they are treated as inferiors based on their caste status. 
		

		
			Nobody can deny the social transformation that occurred in Independent India. I suggest that the four trends of change, namely, the movement from cumulative to dispersed dominance, from hierarchy to equality and the consequent birth of individualism, the simultaneous demand for equality and identity and the gradual transition from plural society to pluralism (the dignified co-existence of different socio-cultural segments as equals in the polity) have tremendous methodological implications for the study of Indian society. However, I do not propose to discuss all the dimensions but shall confine my attention to those which are relevant for the present theme, namely the perspective from below. 
		

		
			The ‘view from below’ is an old and persisting perspective in social science, particularly, in sociology and social anthropology. But concomitant to the emer-gence of the traditionally oppressed and stigmatized collectives as partially eman-cipated and empowered ones, their conventional silence is being replaced by audible new voices. In turn, the need for their representation in the process of knowledge production is grudgingly being recognized. That is, the very framing of the issues and terms of discourse have changed over time. The demand for a perspective from below is an indication of this massive change in society. If ear-lier those who occupied the bottom of society were invisible due to the cognitive blackout perpetuated by the upper caste, middle class, urban, male researcher, today they are fully visible and demand their legitimate share of representation in the production and dissemination of knowledge. 
		

		
			All societies have their bottoms; in those which are homogeneous and merely stratified this space is occupied by women, youth and the proletariat. These categories have questioned the authenticity of knowledge produced by their counterparts – men, adults and bourgeoisie. Over a period of time, the specific role of each of these disadvantaged categories in the production of knowledge has come to be recognized. 
		

		
			In the case of culturally heterogeneous societies, if the constituted segments are unequal either because they are numerically small or economically weak or culturally ‘backward’ or all of these, the tendency is to ignore them in the 
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			representation of reality. There are numerous instances when those ignored or marginalized communities demand to be represented in the process of knowledge production. A familiar example in India is the neglect of the numerous, numeri-cally small, less developed linguistic communities. Their emerging identity assertions are also indicative of their clamour for representation in the context of knowledge production. 
		

		
			In plural societies, the unrepresented bottom categories are invariably viewed as outsiders to the society, as in the case of followers of non-Indic religious cat-egories in India. Voices of protests from them have gradually led to the provision-ing of space for representation of their experience in the context of knowledge production. For example, the distinctiveness of religious minorities is increas-ingly recognized in studies of sociology and social anthropology in India. 
		

		
			The bottom layer in hierarchical societies is constituted by the cumulatively deprived section of society. Unlike women, youth, proletariat, culturally back-ward or ‘alien’ segments, which are deprived in one of the contexts, the cumu-latively deprived are subjected to multiple deprivations. They are found only in hierarchical societies. The Dalits of India afford an ideal type example of this category. 
		

		
			For the reasons listed previously, I shall confine my attention to the most ‘oppressed bottom’ found in hierarchical societies. It is also necessary to indicate here what the perspective from below is not. First, the view from below should not be confused for the study of other cultures, the conventional avocation of anthro-pologists (Beattie 1964). Anthropologists did not consider other cultures, at least by definition, as inferior but only as different. It is another matter, however, that the colonial context in which anthropology was practised did create an inferior– superior dichotomy between native tribes and western anthropologists. However, once the native anthropologists investigating their co-citizens who were tribals, this dichotomy became irrelevant. At any rate, the rise of anthropologists from the tribal communities rendered redundant the original distinctiveness of anthropol-ogy as the discipline which studied other cultures. 
		

		
			The specificity of the anthropological ‘method’ is the distinction between the etic and emic approaches, both of which employed the technique of participant observation which is often mystified. But the demystification of participant obser -vation was bound to happen when anthropologists started investigating their own societies. The point of interest for the present is that, in hierarchical societies, the anthropologists/sociologists drawn from upper castes were invariably reluctant to interact with Dalits in the field situation given the norms and values associated with the practice of untouchability. Should an effort to participate in the life world of the ‘untouchables’ be made by a savarna social researcher, it would be disap-proved not only by his own jati peers but also by the untouchables themselves, given the grip of the doctrine of karma and reincarnation on them. 
		

		
			Even the distinction between the etic and emic approaches remained prob-lematic. The etic approach identified and studied social reality independent of the natives’ cultural judgements. The emic view, in contrast, is an insider ’s view. However, there can also be different emic views insofar as different cultural 
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			segments within a society have their own constructions of social reality and value orientations about them. The researcher should not appropriate the monopoly of defining the people, nor can s/he uncritically endorse the self-definitions advanced by the peoples. Having said this, I should insist self-conceptualizations such as Dalits are emancipatory as contrasted with terms such as exterior castes, pancha-mas, Harijans, SCs and others. What is required is resorting to double hermeneu-tics to incorporate both the emic and etic perspectives. 
		

		
			The different cultural segments in heterogeneous societies may have differing insiders’ views. Further, the lack of co-terminality between political boundaries and cultural boundaries creates problems. This is exemplified in the difference between Indian Bengali anthropologists studying the Bengali society spread across India and Bangladesh, and his investigating Tamil society, divided between India and Sri Lanka. While in West Bengal he is both a political and cultural insider (that is, a citizen and a national), in Bangladesh he is cultural insider (national) but a political outsider (non-citizen). In Tamil Nadu, he is political insider (citi-zen) but a cultural outsider (non-national) and in Sri Lanka he is both a political and a cultural outsider (non-citizen and non-national). (For an exemplification of these concepts, see Oommen 1997a.) It is difficult to believe that these differing identities of the investigator will not affect the process of investigation. But yet it is important to note that the etic–emic distinction is an insider–outsider distinction and not an inferior–superior distinction. 
		

		
			Second, the view from below is different from the proletarian, feminist or generational perspective. Class in the sense of social graduation exists in all the societies and there are no immutable boundaries between classes. Both embour-geoisement and proletarianization are perennial possibilities. Indeed, declassing has been advocated and successfully attempted by many researchers. Similarly, in the 1960s, a widespread belief prevailed that the youth alone had the capacity to cognize truth; those above 30 were adjudged to be incapable of perceiving truth. Even this perspective is passé now. 
		

		
			The extremists among feminists seem to take the view that only women can understand and analyse issues concerning women. The corollary of this is that only men can understand their problems. Even as one concedes the existence of differences between men and women, those who belong to the same class within a society and share the same culture have many things in common irrespective of gender differences. But as I have noted previously, differences based on class, age groups and gender exist in all societies, including homogeneous societies. And, both age groups and sex groups are distributed across classes. To large extent, the method verstehen advocated by Max Weber will help one to cope with the problem. 
		

		
			Fourth, in plural societies the segments even when they are equal remain cul-tural strangers. That is, even as they interact in the economic and political contexts which results in interdependence, culturally they are insulted. To the extent socio-cultural insulation persists, hostility could develop between them. But they could be equals; what strangers suffer from is externalization. Following Simmel’s notion one can even accept the advantages of doing research among strangers 
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			(1950). The point I want to make for the present is that the perspective from below is the specific need of hierarchical societies, such as that of India, wherein the society is so tightly compartmentalized that the upper crust cannot easily pen-etrate into the lower segment. Dalits are utterly different from Subalterns. 
		

		
			Having my earlier points, I need to add a caveat here. If one were to take a position that there is no possibility of an outsider ever investigating a segment of society to which s/he does not belong, then each segment will have to produce its own set of researchers. This will leave some segments uninvestigated forever. For example, who will study children, imbeciles or insane people? At any rate, there is an advantage for those segments which can be studied by its own representa-tives and by outsiders also. None of these preclude the need to have a perspective from below. 
		

		
			It is time I indicated the theoretical foundation of the approach designated as the ‘perspective from below’. If experience and knowledge are inextricably interlinked in social science, then the location of the knowledge producer, the researcher, in social structure is crucial from the perspective of production of knowledge. That is, the perspective from below is necessitated due to the poli-tics of location. The process of production of knowledge and the advantages and disadvantages emanating out of one’s location in social structure are inevitably linked. One can dismiss this argument as excessively ideological, indeed politi-cal, and hence harmful to the generation of ‘objective’ knowledge only at the cost of ignoring the quality of knowledge produced. And the proof of the quality of knowledge is in its content and orientation. 
		

		
			There has been a cognitive blackout in Indian social science, at least until recently, as far as knowledge regarding the life world experiences of Dalit bahujans (see Illaiah 1996). The fact that the lifestyles of upper castes and Dalit bahujans vary dramatically in terms of food habits, worship patterns, or gender relations in tacitly acknowledged (see Illaiah, 1996.). But instead of squarely recognizing these variations and explaining why they exist, the dominant tendency in Indian sociology, and social anthropology at least until recently, has been to suggest that the Dalit bahujans are abandoning their way of life in favour of the life style of caste Hindus. This is what sanskritization is all about. In this perspective, not only are the norms and values of caste Hindus privileged, but the Brahmins are also christened as norm setters and value givers for the society as a whole. Conversely, the norms and values of Dalit bahujans are knocked out, ignored, stigmatized and delegitimized. Indeed, the field view has made Indian sociology more authentic compared with the book view, but its authenticity has been largely partial because the researchers viewed the society from above. To correct this imbalance, we need to have a perspective from below. 
		

		
			If the White anthropologist indulges in the ‘invention of primitive society’, to invoke the felicitous phrase of Adam Kuper (1988), the Savarna sociologists of India projected an idealized picture of Hindu society mainly based on classical texts. Even the field view has not interrogated this deficit successfully. That is the reason why we need a counterview a perspective from below. Such a view 
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			is non-existent and considered to be inadmissible in the lexicon of most savarna social scientists of India. 
		

		
			Note 
		

		
			1 The following section was originally published in Readings in Indian Sociology: Vol-ume I: Towards Sociology of Dalits, Copyright 2014 © Paramjit S. Judge. All rights reserved. Reproduced with the permission of the copyright holder and the publishers, Sage Publications India Pvt Ltd, New Delhi. 
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			3 Glimpses of traditions for and against untouchability 
		

		
			Hetukar Jha 
		

		
			The question: ‘What is tradition?’ seems to be quite problematic. The Western view in this context appears to be differing with the way it has been understood and recognized by Indian intellectuals. It will not be out of place here to discuss at least briefly how the notion of tradition is dealt with by some of the well-known Western social scientists. According to Anthony Giddens, tradition is a practice which is “bound up with . . . ‘collective memory’, involves rituals, is connected with a formulaic notion of truth, has ‘guardians’ and has binding force which has a combined moral and emotional content”. The formulaic notion of truth of tradi-tion, it seems, is considered crucial by Giddens for its existence across genera-tions and centuries. Following this view, traditional society was (and is) thought to be relatively a coherent society constituting an organic totality of activities and knowledge being fully integrated into everyday life. Bauman (1990) seems to be suggesting more or less the same notion of tradition. He contends that “traditional society was (and is) taken to be ‘as natural’ like other ‘facts of nature’, and it need not be laboriously constructed, maintained and serviced. . . . We have done nothing to make it exist and can do nothing to undo it” (p. 72). Thus, tradition is viewed as natural, not deliberately created by any one person or group. Irrational to a great extent, it encompasses and holds the entire collectivity of persons of a society rather perpetually. Diversities of tradition, traditional values and insti-tutions are generally decried (Black, 1966, p. 17). Further, according to W.W. Rostow’s ‘theory of stages’, traditional society has been considered backward, an obstacle to modernization. He “amalgamated various social formations under the title of ‘traditional society’ and closed the way for historical approach to problems of development”. This understanding of traditional society, it seems, is dominated by the idea of its being a historical; its diversities were (and are) considered unde-sirable; it is thought to have no significant space for innovation or change. Much has been written on the dichotomy of tradition and modernity. So, it is, perhaps, not necessary to go into further detail here in this context. 
		

		
			Indian society, however, right from the days of ‘pioneers of Indian sociology’, has been considered unique or at least different from the Western society (Jha, 2016, pp. 52–53, 68–69, 96). Among the ‘pioneers’, it was D.P. Mukerji (1986) who quite boldly asserted in his presidential address to All India Sociological Conference held in 1955 the unique nature of India in the sense that an Indian 
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			“could develop. . . [his/her] personality only by understanding Indian Culture” (pp. 1–2). And, tradition, according to him, is the living embodiment of Indian Culture, which is not always static or conservative, it changes, survives, under-goes transformation in response to the internal and external pressures and also multiplies in the varying conditions of space and time (ibid., p. 5). He contended in clear terms that “the study of the Indian social system . . . requires a different approach to sociology, because of its . . . traditions” (ibid., p. 15). Traditions in India continued to emerge from time to time since the ancient period. The long history of the country has been witness to the prevalence of a multitude of tradi-tions within traditions, traditions of different and even contradictory world-views, all susceptible to innovation, change and transformation. Indian cultural mosaic displays blatant diversity of traditions, which have been flourishing basically at the oral and local level, drawing on the experiences of generations and interpre-tations of shastras too in some cases. However, their values have been varying under the influence of changing power holding groups since long. 
		

		
			Diversity of our traditions is our cultural capital. All our traditions constitute our socio-cultural heritage. So, there is no iron curtain between any two traditions. Since they exist together, borrowing of elements of one another, they cannot be ruled out in different space–time contexts. Since all the traditions constitute our vast common socio-cultural heritage, any group has a legitimate right to exercise freedom to adhere to the dicta of that tradition which can ensure its respectable social and physical existence and development in society. Rabindra Nath Tagore, a great Indian intellectual of the last century, had made this clear in the 1930s (Singh, 2003, p. 13). 
		

		
			In the present chapter, an attempt is made to discuss traditions in respect of the practice of untouchability. It is generally believed, perhaps not unreasonably, that it is Hindu sacred order that is chiefly responsible for the creation and promotion of unjust and immoral practice of untouchability. B.R. Ambedkar, for example, considered Hindu world as (Ambedkar as cited by Ram, 1995, p. 51) “an ascend-ing scale of hatred and a descending scale of contempt”. He considered Hinduism as simply Brahminism (ibid., pp. 52–53), and, therefore, perhaps, decided to give up Hindu identity altogether for good (Sharma, 2003, p. 65). The projection and popularization of Brahminism as the sole constituent of Hinduism was the project and creation of colonial power, that, perhaps, contributed to the working of the British policy of divide and rule. Besides, the sort of Brahminism that British authorities declared to be the Hinduism had been falling increasingly under the grip of a wave of rigidity and orthodoxy since the 15th–16th century following the onslaught of Islamic power. K.M. Pannikar (Doniger, 2009) observed in this context in 1940 that 
		

		
			The reaction of Hindu law givers (Brahmin) to (the Mughal) challenge was in general to make Hinduism (Brahminism) more rigid and to reinterpret the rules in such a way as to resist the encroachments of Islam. It is perhaps this defensive attitude towards society that is responsible for the orthodoxy of views which is characteristic of the Dharma Shastra literature of the period. 
		

		
			(p. 551) 
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			So, the Brahminism that was empowered by the British authorities to rule the entire vast world of Hindus, it seems, had been increasingly subjected to the forces of caste/varna orthodoxy. Consequently, there was tremendous rise in the value of the purity of birth and in caste consciousness since the last quarter of the 19th century (Bandyopadhyay, 1992, p. 31). Subsequently, casteism and communal-ism grew and began to gain ground in our society rather unabatedly (Jha, 2006, pp. 265–277). Ambedkar, it seems, confronted this colonial version of Hinduism, which was in fact Brahminism, virtually steered by the said wave of orthodoxy. 
		

		
			It may be pointed out here that the word ‘Hindu’ or ‘Hindutva’ is not men-tioned in any old text of Brahminic or sanatani tradition such as the Vedas, Upni-shads, Puranas, etc. Rajat Kanta Ray (1963) asserts that “the Hindus did not call themselves ‘Hindu’ in antiquity. . . . It is not until 1352 that we find a Hindu prince. . . . referring to himself as a ‘Hindu’ in an inscription” (pp. 55–85). This is also corroborated by Vidyapati’s Keertilata and Prithviraj Raso, both of 14th century (Jha, 1963, p. 168). According to Hazariprasad Dwivedi (1998), as this identity arose, all the Brahminical and non-Brahminical sects, cults, traditions except Buddhism, Jainism and Islam came under Hindu umbrella (p. 332). David Lorenzen (1999) on the basis of his studies in this context observes that following the advent of Islamic politico-religious forces in the 13th century (p. 665): “The Hindus developed a consciousness of a shared . . . (Hindu) identity among the var-iegated beliefs and practices cutting across the boundaries of sects, caste, chosen deity or theological creed”. Thus, different traditions, such as Vedic-sanatani, that is, Brahminical tradition, Lokayata tradition, Vaishnava, Shaiva, etc., and their various sects, cults and practices, in spite of having radically different practices and world views, all came to be recognized by themselves and also by others as belonging to the Hindu fold. Our country (Balagangadhara, 2013, p. 5) “is sup-posed to rank first in terms of the number of religions (and their sects) it is alleged to have”. So, it is not possible here to discuss all of them even briefly. An attempt is, however, made to present glimpses of Lokayata and Brahminism, two broad categories of Hindu tradition surviving and opposing each other since ages. 
		

		
			Debiprasad Chattopadhyaya (1959), a renowned philosopher, contends that two broad cultural traditions have been flourishing here, one Vedic, and the other non-Vedic or anti-Vedic that is, Lokayata. The latter is as old as the Vedic philosophy. Lokayat means philosophy and the tradition(s) of Loka (people) (pp. 330–331). The category of Loka includes the vast mass of people of non-upper varnas/castes. This (Loka) identity was not constructed for identifying the non-upper vernas and jatis by any one (individual or group) above them. Loka has remained a recog-nized and objectified category in society having its own philosophy (Lokayata) which, according to Radhakrishna, developed during the period beginning from 600 B.C. to A.D. 200 (ibid., pp. 11–12). Chattopadhyaya made a thorough inquiry into its content and ethos and observes that the tradition of Lokayat has been existing as distinct from and also opposed to that based on Shrutis and Smritis (that is, Brahminical texts) chiefly because it (Lokayata) does not recognize one on the basis of his/her varna/caste. The varna principle of Vedic traditions has no space in Lokayata, which recognizes simply individual irrespective of his/her varna – jati and gender. So, all the Tantric cults came to be known as belonging 
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			to Lokayata (ibid., p. 16, 72). For example, in the Nath cult (a Tantric cult that became quite popular in ancient and medieval period), one finds (ibid., pp. 330– 331) “supreme importance being attached . . . to such characters as the Chandali, Dombi, Rajaki, Saavri and others. These are all female names and they represent some of the lowest castes carrying on the most despised occupations”. It may be said here that besides the Tantric sects, different cults of devotional love which emerged and grew to be very popular at different periods of history among the Loka also upheld Lokayata principle of opposing Varna and Karmakanda tenets including, of course, the practice of untouchability of Brahminical tradition. The cults of devotional love spread far and wide among the masses of non-upper caste people before colonial rule in spite of the dominance of Brahminism among upper Varnas. (Jha, 2014, p. 132) Thus, the scope of Lokayata may be supposed to have been expanding since ancient days professing against discrimination on the basis of caste/varna and gender. However, the force of its impact on society might be varying from region to region and from time to time depending on the variation in the dominance of Tantric cults and devotional love, all constituting Lokayata. Untouchability, therefore, may not be supposed to have been uniformly spread in all periods of history throughout the length and breadth of the country. 
		

		
			It may not be out of place here to discuss at least briefly the course of Brah-minism, Buddhism and Jainism in the context of the practice of untouchability. Prabhati Mukherjee (1988) drawing on Vedic, later Vedic, Buddhist and other important Sanskrit texts contends that (pp. 17–20) “Aryas (Rig Vedic people) had inimical relationship with Dasas/Dasyus, Rakshasas, Asuras, and others, who did not subscribe to Vedic ideology”. According to her (ibid., pp. 40–43), “Ritual condemnation of Chandala became clearer in Upnishads. . . . The untouchability aspect of some groups began to be visible since the composition of the Sutra literature (800 B.C.)”. Perhaps, the society before the 6th century B.C. was polar-ized between the Aryas and others who refused to accept the authority of the Vedas. Gradually, Mukherjee asserts (ibid., p. 71), “the balance of power turned in Aryas’ favour” which led them to contemptuously classify anti-Vedic followers as “untouchables”. According to Vivekananda Jha (1975) “a section of society became identified as untouchable by circa A.D. 200” (p. 31). 
		

		
			The word ashuchi (impure/unclean), it seems, came to be used for holding someone in contempt. Since the domain of the spiritual was thought to be rooted in that of the physical by Nyaya – Vaisheshika and Sankhya philosophies dur-ing the later Vedic period (Chattopadhyaya, 2010, p. 239, 422–423), what was thought to be ashuchi was not to be touched for avoiding the chance of becom-ing spiritually as well as physically polluted. Untouchability was thus sanctified by the growing political and ideological power of Brahminism during the later Vedic age. Further, as the phase of second urbanization began in India since the 6th century B.C., dominant groups must have been induced to utilize the labour of untouchables. It may be pointed out here that terracotta ring wells began to be used in the Ganga Valley since the 6th–5th century B.C. which made it convenient for one to have toilet inside one’s own house (Jha, 1998, pp. 227–237). Urbaniza-tion, perhaps, grew quite visibly, and simultaneously pressures of population in 
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			town/city areas might be increasing substantially. Consequently, having a toilet inside one’s dwelling place must have been considered necessary for a large num-ber of people. However, the latrines inside the house had to be cleaned regularly for which the economically and politically dominant house owners might have utilized or exploited the labour of those belonging to the bottom layer of untouch-ables. The practice of untouchability, it seems, continued to be supported under the said circumstances not only by the followers of Brahminism but also by those of Buddhism and Jainism. R.S. Sharma contends in this context that both Bud-dhist as well as Jain texts kept on treating untouchability in more or less the same way as that of Brahminical Dharmashastras (Jha, 1986–1987, p. 31, fn. 8). Rad-hakrishna Chaudhary drawing on such texts as Dighanikaya, Anguttaranikaya, etc. writes in detail in this context that (Thakur, 1994, pp. 10–11) 
		

		
			By the sixth century B.C., artisans, craftsmen, traders, financiers, etc; assumed unprecedented importance and followed their lucrative profession with great proficiency and affluence. The rise of urban commercial classes. . . . The Setthis helped the growth of urban life. . . . By playing into the hands of the commercial classes, Jainism and Buddhism . . . deprecated the profession of sickle and yoke and branded the cultivators as engaged in a mean and vio-lent work and in their scale of values the labourers (untouchables in general) ranked with slaves. 
		

		
			It is, thus, clear from the aforesaid account that except Lokayata, Brahminism, Buddhism and Jainism, all these three traditions worked to promote the practice of untouchability. However, the field-view in this context reveals that political and economic power predominated over the thrust of the said traditions as and when men of untouchable caste groups happened to assume positions of power. For example, Francis Buchanan, whose survey of the districts of Bihar from 1809– 1810 to 1812–1813 is well-known, recorded the following regarding untouchabil-ity in his Bhagalpur diary: “(in the area of Kharagpur estate) I . . . came to the south-west corner of the fort of Dewai Raja. . . . Dewai by the Hindus is supposed to have been of the low tribes called Chandala . . . but on account of his power, his family have been received within the limits of purity”. Buchanan was also informed by a zamindar of Mandar (Bhagalpur) that the whole of Bhagalpur and Kharagpur areas used to be ruled by such rajas till late in the medieval period. In Punjab, during the 18th century, William Irvine (1989), who had examined vari-ous sources of history, took note of the fact (pp. 98–99) that 
		

		
			In all the parganas occupied by the Sikhs. . . . A low scavenger or leather-dresser, the lowest of the low in Indian estimation, had only to leave home and join Guru, when in a short space of time he would return to his birth – place as its ruler, with his order of appointment in his hand. As soon as he set foot within the boundaries, the well born and wealthy went out to greet him and escort him home. Arrived there, they stood before him with joined palms awaiting his order. 
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			More and more of such instances of the rise of individuals from the lowest ethnic cum class stratum to higher positions of socio-political order may be gleaned from history. What, however, appears to be important to note in this context is that the existence of such a stratum (of lowest ethnic groups, called Dalits today, being at the same time economically very poor) has been continuing in spite of being strongly disapproved by Lokayata traditions and occurrence of upward mobility of its members from time to time. Immanuel Wallerstein (2001) designates this category as the (p. 86) “class-ethnic understratum” and writes that (ibid.) 
		

		
			this phenomenon is quite widespread, probably without exception. One is hard pressed to name a single state in the world today that does not have a “class-ethnic understratum”. . . . If one has an inegalitarian historical system, and the capitalist world economy is an inegalitarian system, then it follows by definition that there must be understrata. 
		

		
			So, the correlation of “class-ethnic understratum” with inegalitarian social order in general appears to be, according to Wallerstein, a serious and permanent prob-lem of our civilization. The continuity of the process of inclusion in and exclusion from this stratum may vary in different space-time contexts, but the “class – ethnic substratum” as such is bound to perpetually survive as the bottom category of society. Maurice Godelier (1999), it seems, considers this problem as that of absence or weakening of solidarity in the society as a whole. According to him (p. 209) “We live in a society which . . . separates individuals from each other, isolates them . . . and affords them advancement only by opposing them to one another . . . encourages people to make their own way by using others. Our society lives and prospers only at the cost of a permanent deficit of solidarity”. Under the circumstances, he thinks that charitable giving may be necessary (ibid.) “to help resolve problems of society”, that is the deficit of solidarity between the bottom level “class-ethnic substratum” and the strata above it in society. 
		

		
			Hope, it will not be out of place to mention here that, in India, a tradition of doing ishtapurta by propertied persons existed since the ancient period. Doing ishtapurta was very much valued. The pursuit of purushartha of artha in one’s life was considered legitimate and desirable only when a visibly good part of the property earned was spared by its owner/earner as common property resource of people at large. The man doing so was known as ishtapurtin and his activity for the welfare and prosperity of all categories of people was ishtapurta (Jha, 1963, op. cit., p. 92). It seems that this Indian tradition deserves to be revived and rein-forced in this age of growing pressure of world capitalist economy for tackling the “deficit of solidarity” (mentioned by Godelier) to a great extent. 
		

		
			Notes 
		

		
			1 Anthony Giddens (1994), “Living in Post-Traditional Society” in U. Beck, A. Gid-dens, and S. Lash (eds) Reflexive Modernization: Politics, Tradition and Aesthetics in the Modern Social Order, Cambridge: Polity Press, p. 63; quoted in TonyBlackshaw (2007), Zygmunt Bauman, London and New York: Routledge, p. 37. 
		

		
			2 Tony Blackshaw, op. cit., p. 37. 
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			3 V.V. Mshvenierardze (1964), “Objective Foundations of the Development of Society: Critical Study of some Sociological Theories” in International Sociological Associ-ation (ed) and pub. Transactions of the Fifth World Congress of Sociology, Vol. 3, Louvain, pp. 34–35; Quoted in Ramkrishna Mukherjee (1991), Society, Culture and Development, New Delhi: Sage, p. 196. 
		

		
			4 B.R.Ambedkar (1995), Philosophy of Hinduism, Vol.3, Bombay: Government of Maharashtra, 1987, pp. 99–100; quoted in Nandu Ram (1995), Beyond Ambedkar, Essays on Dalits in India, New Delhi: Har-Anand Publications, p. 51. 
		

		
			5 For details in this context see Nicholas B. Dirks (2002), Castes of Mind, Delhi: Perma-ment Black, pp. 7–41; L.S.S. O’Malley (1913), Census of India 1911, Vol.5, Part 1, Report, Calcutta: Bengal Secratariat Book Depot, pp. 226–229. 
		

		
			6 Quoted in Wendy Doniger (2009), The Hindus, An Alternative History , Penguin, Viking. 7 See Hetukar Jha (1963), Man in Indian Tradition, Vidyapati’s Discourse on Purush, 
		

		
			New Delhi: Aryan Books International, 2002, pp. 18–21. 
		

		
			8 R.S.Sharma’s Observation is quoted inVivekananda Jha (1986–87), “Chandala and the Origin of Untouchability”, The Indian Historical Review, Vol.XV111, Nos. 1–2, July and January, 1986–87, p. 31, fn.8. 
		

		
			9 See Radhakrishna Chaudhary (1994),“Urbanisation in Ancient India: Trends and Problems” in Vijay Kumar Thakur (ed) Towns in Pre-Modern India, Patna: Janaki Prakashan. 
		

		
			10 See Journal of Francis Buchanan Kept During the Survey of the District of Bhagal-purin 1810–1811, edited with Notes and Introduction by C.E.A.W. Oldham, Patna: Government Printing, 1930, p. 10. 
		

		
			11 Ibid., p. 21. 
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			Social experience could be collective as well individual. The individual experi-ence could be typical in the phenomenological sense in which the reality is inter-subjective. It means that the experience of an individual may have two inseparable but distinct traits: one is individual, and another is social. For example, a person accused of betrayal is a highly individual experience. However, if he is reminded that his individual trait exists by virtue of his belonging to a particular group, then the same experience turns into a collective one. In light of this argument, it is argued here that the individual social experience of Dalits in India is collective and vice-versa. Therefore, the roots of their social experiences go back to the past. 
		

		
			Do we tend to forget our past that is not necessarily glorious? Should certain practices be forgotten, because they are an embarrassment? In order to answer all these questions, the most important query is this: how do people remember events, practices and traditions that lead them to discomfiture? Traditional society has a very complex way of remembering and forgetting the painful and traumatic experiences. Such experiences are hidden beneath metaphors and symbols. Since culture is not a commodity in the traditional society, the folklore becomes the place of storage for these experiences. 
		

		
			Durkheim (1933) points out that modern society is characterised by organic solidarity and is based on the law of restitution that implicates cooperation. Coop-eration, by its very connotation, implies that the parties must overcome their sense of hostility and contestation before doing anything together. The important ques-tion is this: does cooperation mean that the involved parties have forgotten their conflict? It is not necessary. The British and French cooperated with each other in the World Wars, but culturally they were different, and were conscious of their cultural differences. 
		

		
			History is the carrier of memory. It depends upon individuals, communities or nations to draw lessons from history to construct their narratives. History is not a simple collection of memory, but an interpretation of memory. While Gupta (2005) argues that forgetting is a trait of modernity, he provides pejorative conno-tation to memory. Obviously, forgetting everything is improbable in a sociological sense, whereas the psychologists characterise it as a state of amnesia – a type of psychoneurosis. A psychoanalyst would seek to restore the memory of the indi-vidual by curing his forgetfulness. Could there be a case of collective amnesia? 
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			Of course, if memory is the basis of one’s identity. What, if a community does decide to forget its past, tradition and other identity markers create the new collec-tive self-identity? Provided we are not making a conjecture, such an occurrence seems least probable. Following Weber, we know that communities do not think, and memory would reside in the minds of the individuals. Therefore, as Haripriya (2015) argues for the analytical distinction between collective memory and per-sonal memory, it is important to understand that members of a community may remember through certain mediums and memorials the event or the story. 
		

		
			This chapter is aimed at examining the myriad relationships which memory carries in time and space. By time obviously we mean the particular phase which is remembered more clearly than others, whereas space refers to the location of individual in the social structure of Indian society in general, here Punjab. The uniqueness of Indian society, as identified by the sociologists, lies in its caste system. Practices of untouchability and discrimination against the lower castes have been considered carrying certain unique features otherwise absent in most of societies. To tap the memory of the persons situated in the lowest rungs of the society, it is important to take up their autobiographies. An autobiography, espe-cially a Dalit autobiography, is a literature, history and text in sociology. In other words, the hermeneutic approach to the study of a particular genre of literature is likely to bring out the underlying systems of exclusionary practices. 
		

		
			Dalit autobiography 
		

		
			Dalit autobiography does not fall into the set pattern of the classifications of liter -ary genres. Sometimes it is difficult to call them autobiographies. Most of them are sociological narratives, situated at the margin of fiction. It is the author ’s claim that the narrative is about her life, and it truly depicts the story of her life. Such a claim is questionable, largely due to the fact that the reader finds nothing familiar except for the sociological elements, which are available in the general sense of the term from multiple sources, such as history, personal experiences and sociol-ogy. Kumar (2010: 150–151) takes cognisance of caste, culture and politics while defining Dalit autobiography and avers that “a large portion of Dalit literature is in autobiographical form. Whether it is Dalit poetry or novels, theatrical dialogues or critical prose pieces – all these forms bear a ‘confessional characteristic’ made by the authors themselves”. Therefore, autobiography in this sense of the term is only one of many expressions of life experiences presented in a chronological sense, whereas in other literary genres, the same may occur as an event or an episode. 
		

		
			Dalit writers who have written their autobiographies mainly belong to the mid-dle class (Moon, 2001), and some of them have gotten recognition by virtue of their being creative writers. Laxman Gaikwad’s first major work Uchalaya was an autobiography. What is extraordinary about the lives of these authors, which is worth noting? It is a life lived as a member of the untouchable and excluded castes. Any attempt at searching for uniqueness would end up identifying the sim-ple fact that, in comparison to their fellow caste people, they were successful. The success they achieved enabled them to share the life of their caste and community 
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			with the people (see Moon 2001). In other words, Dalit autobiography is not the story of an individual; rather it is a narrative of the life of members of the caste, sometimes transcending time and space. 
		

		
			The core feature of Dalit autobiography, as the representative account of numer-ous faceless excluded people, transforms it into a powerful sociological text. All autobiographies are never a pure piece of literature, for in it there are, intertwined, fiction and history. In the case of Dalit autobiography, the hero of the narrative is not only a common man like Flaubert’s ‘Simple Heart’ but also from the lowest of low castes. 
		

		
			Finally, Dalit autobiography subsumes certain degrees of social mobility of the authors. In general terms, the emergence of Dalit autobiographies occurred quite late. Conditions of the untouchable castes, in specific cases, have improved since independence. Various policies of the government, legislations and constitutional provisions have resulted in Dalits getting education and jobs. Despite numerous hurdles in implementation of policies, sizable population of Dalit families gained from the development process unleashed after India became liberal democracy. 
		

		
			Three Dalit autobiographies from Punjab 
		

		
			Three Dalit autobiographies have been selected here for discussion and in all the cases the protagonists belong to the Chamar caste. These are Lal Singh Dil’s Dastan, Balbir Madhopuri’s Chhangyia Rukh and Gurnam Akida’s Kakh Kande. Of these three, the one by Madhopuri has been translated into English. The authors belong to different parts of Punjab, namely Ludhiana district (Dil), Patiala district (Akida) and Jalandhar district (Madhopuri). Interestingly, Dil was a Naxalite, and Madhopuri subscribed to the left ideology, whereas Akida’s political and ideo-logical position was not clear. Dil was a daily casual worker, Madhopuri held a government job and Akida is a press reporter. Of the three, Dil is not alive; he died in 2007 a pauper and homeless. Both Dil and Madhopuri are poets. Dil’s poetry has been widely acclaimed as some of the finest poetry in Punjabi. It is quite obvi-ous that excepting Dil the other two authors have attained a middle-class status after getting education, whereas Dil dropped out from college. Of the three, Dil’s narration is distinct. The following section deals with the salient features of the three biographies. 
		

		
			1 Straws and Thorns: The literal meaning of the title Kakh Kande metaphori-cally conveys a message of life which is without any value and is full of sufferings. Divided into twenty-six chapters, the autobiography is a narration of the life lived in a caste-based society, though he is Ramdasia Sikh, the reli-gion which is allegedly egalitarian and free from caste discrimination. As the narrative indicates, his village is located about fifteen kilometres from Patiala and is a typical village comprised of various castes and consisting of temples of the various Gods and Goddesses. Kaur (2008) is of the view that some of the characters in his autobiography could be imaginary. The kind of general description he has given of the inhuman conditions in which his caste people 
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			lived could be taken as the constructed narration of reality. Akida, in his life story, faced caste-based exclusion. He was the youngest son of the family and was born when his brothers and sisters were married and already had children resulting into his acute sense of exclusion and disconnection from his own siblings. The caste and class situations in which he was located was characterised by the domination of landed Jats and Brahmins. 
		

		
			One of the issues taken up by the author is the prevalence of a tendency among his caste fellows to hide their caste identity. His father advised him against hid-ing one’s caste. He underlines the stories and jokes fabricated about the Chamars, which eventually led them to hide their caste identity. Obviously, Akida was talk-ing about some earlier time. For, at present, the Dalits have stopped hiding their identities; rather they emphasise their Dalit identities (Judge 2015). The issue of identity is linked with the Dalit politics, which, according to Akida, is not up to the mark. He hails Kashi Ram and the Bahujan Samaj Party, but is also critical of the BSP’s politics of compromise by which he implies alliances before and after elections. In addition, the political process at the village level is marked by the domination of the upper castes and that the empowerment of the Dalits is only symbolic. He narrates how, when under the 73rd amendment the turn of the Dalit to become the village Sarpanch came, the upper castes did not welcome it and worked and succeeded to go for a consensus candidate without any elections. 
		

		
			The norms of sexuality and romance are governed by caste norms. The roman-tic relations between two persons is a pure case of attraction and passion, but this is not the case in relations between two persons belonging to two castes, even if it is an outcome of a pure desire, which Fanon (2008: 45) has beautifully articulated, 
		

		
			Out of the blackest part of my soul, across the zebra striping of my mind, surges this desire to be suddenly white. I wish to be acknowledged not as black but as white. Now – and this is a form of recognition that Hegel had not envisaged – who but a white woman can do this for me? By loving me she proves that I am worthy of white love. I am loved like a white man. I am white man. 
		

		
			Kaur (2008) in her study of five Dalit autobiographies discovers that all have fallen in love with the upper caste women. It is here that Akida’s love story departs from the usual narration of caste differences wherein the upper caste status of the girl came in the way. Akida narrates the story of his love relationship with an upper caste Arora Sikh girl, who was from a well-to-do family. She was willing to marry him, but his brother refused and forced him to marry a girl from his own caste. Later on, he divorced his wife because he could not forget his beloved. 
		

		
			The highlight of the autobiography is that it is not a memoir where the author reminisces about his past, rather it is written with anger and aggression with a lot of normative content. Since Dalit writings are invariably loaded ideologically, there is nothing questionable about it. 
		

		
			2 Pruned Tree: Madhopuri’s (2004) autobiography is widely known, as it has become available to non-Punjabi readers as well because of its translation 
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			into English. Madhopuri was an accomplished Punjabi writer and poet, though he was not associated with Dalit literature. As a result, he has written an autobiography in an expressive style by using expressive language. He begins with the depiction of his native village and cites government statistics. For example, from the 1914–1915 land records of the village Madhopur, he informs us that how the lower working-class castes were categorised in terms of their occupations and the mode of wages to be paid. The castes he lists are ‘Tarkhan, Ghumar, Lohar, Nai, Churha/Chamar, Dhobi and Jheer ’ (ibid.: 15). Obviously, the order of castes is not in accordance with their position in the hierarchy of castes, but he makes one thing quite clear that the mode of pay-ment of wages to the Chamars and the Balmikis was that they were allowed to carry the dead animal from the house of the landlord. 
		

		
			The narrative of domination of the Jat Sikhs and the exploitation of the Dalits is the common narrative. However, there are three distinctive features in his per-sonal narrative. First, it recognises the bond between the Jat landowners and the Dalit workers under the traditional jajmani system that even they share their hap-piness and sorrows together. Second is the narrative of the grandmother, in terms of the use of the dead animal for various purposes by the Dalit families. Third is that, after attaining middle-class status and getting a government job, the search for rented accommodation led the author to realise the all-pervading presence of caste in cities. 
		

		
			Madhopuri portrayed his life experiences very lucidly, which cover the notion of purity and pollution, as was evidenced by the existence of separate wells. The description of filth and squalor of the mud houses of the Dalits’ locality called chamarhli situated at the south western side of the village could be underlined as one of the notable parts of the book. The author has particularly noted the discrim-inatory practices at the Sikh religious place called Gurudwara. Sikhism is alleg-edly a religion, which preaches social equality, but in practise, this is not the case. It shows how Dalit children had to wait outside the sacred space to get Prasad. 
		

		
			Madhopuri has described his school days by underlining the explicit and implicit discrimination during school days. His parents were illiterate, but wanted him to get an education, because they did not want him to be kammi in the fields of the Jat landowners. Since he is narrating the story of his school days, which means in the 1960s, we can have a fairly good picture of discrimination which was going on in schools. He has listed some of them. For example, Dalit students could not sit with the upper caste students, teachers treated them shabbily, and after they drank water the water pump would be cleaned. Moreover, in rural schools the teachers used to send the Dalit boys to do their personal work. He got inspiration from the life of Lal Bahadur Shastri, the then Prime Minister, who had struggled hard to get an education. 
		

		
			Madhopuri has vividly described the social degradation of Dalit women by the upper castes. He narrates an event when his grandmother heard somebody saying “Tuhadi Satto de yaar, koi . . . koi Chamar” (women of lower castes have multiple liaisons), which made her angry. Similarly, he records a comment made by a Jat. It says that “rabbits and Chamars breed fast”. Harassment and exploitation of Dalit 
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			women was common, and the Dalits felt helpless in raising their voice against the upper caste Jats. Insulting and violating women could also be understood as the humiliation of the Dalit castes as communities. Education was the only hope which could liberate the Dalits from age-old bondages. When the Dalits started taking up education, it was not acceptable to the upper castes. Madhopuri has recorded the comments of an upper caste man when he saw eight Dalit young boys going to college. He said, “All Chamars have started taking up education, and day by day they are becoming arrogant. Who will work in our fields, if they get jobs?” (p. 158). 
		

		
			3 Dastan: Lal Singh Dil, now a highly rated poet, wrote his autobiography on the insistence of his writer friends, one of them is Prem Prakash, a highly acclaimed and Sahitya Academy Award winner short story writer. He was Ramdasiya Chamar who lived in poverty and died in poverty. The story he wrote was not well-organised and falls short of systematic and chronologi-cal narration of life events and experiences. It has a beginning and an end. There is no classification of life events; everything seems to be happening at a moment. In a way, it symbolises the life a person spends. It does not have the lucidity of narrations which the other two autobiographies have. The fol-lowing poem exemplifies his concerns for the downtrodden sections of the society (1997) 
		

		
			These prostitutes women girls 
		

		
			Are my mothers and sisters 
		

		
			And also yours 
		

		
			Of cow-worshipping India 
		

		
			They are mothers, sisters 
		

		
			If not 
		

		
			Then of the impending revolution 
		

		
			They are mothers, sisters 
		

		
			Dil’s personal narrative could be divided into three parts. The first part covers his younger days and experience of living the life of a Dalit boy, full of discrimina-tion and oppression in the village as well as in schools. The second part covers his life experience as an activist in the Naxalite movement covering his activities and police torture after his arrest. The third and last part may be considered important in terms of the life lived, experienced and changed over a period of time. During this period he converted to Islam. After his return to his native place, he lived in poverty and deprivation and he died without any support from anybody. 
		

		
			Dil’s life narrative could be surmised as an account of a Dalit who thought him-self as revolutionary and worked for the betterment of Indian society. Throughout his life, he remained faithful to the ideology of revolution, but at the same time experiencing the divine in Islam and remained so for the rest of life. It is a life full of struggle, and, ironically, Dil does not seem to be bitter against anybody for his fate. However, he changed over a period of time to acknowledge the crucial 
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			significance of caste. During his arrest, after he and his comrades attacked a police station in Punjab, he (2009: 111) describes the police personnel in the follow-ing way: “Inspector Pritam Singh belonged to Nai caste, whereas in the special staff all of them belonged to Jat and Brahmin castes”. He consistently mentions caste of the policemen during his prison days. The important thing he wants to underline is that, in view of the ideological orientation of the Naxalite movement, most of the police personnel responsible for dealing with the Naxalites belonged to upper castes, because the lower caste police personnel could be sympathetic to the Naxalites. 
		

		
			Personal narratives as discourse of exclusion: 
		

		
			by way of conclusion 
		

		
			The three autobiographies discussed in the previous sections are subjective nar-ratives of the life lived and experienced, located in a space and time and frozen in memory. Memory, despite being its generic nature (as it is shared by fellow caste men), is a discourse on the society’s social structure, characterised by dis-crimination, untouchability and exclusion. Memory signifies time in the life of the narrator, when such practices were the dominant forms and expressions of the social structure of Punjab society. This memory is worthy of repression from the psychoanalytical perspective, for the unpleasant and tragic circumstances could be the reason for the emergence of narcissism of personalised conception of the ever permanent and universal social space. Since memory signifies the time not as static but constantly moving and is getting reflected in the changing life situa-tion of the narrator, the new experiences show how social life is simultaneously changing. 
		

		
			There are particular features of the Dalit autobiographies in general: one of which is their link with particular historical situation. As Kumar (2010: 259) says: 
		

		
			The emergence of Dalit personal narratives is a historic breakthrough because Dalits in India, till very recently, were voiceless. Education was hardly avail-able to them until independence and therefore they were completely silent all through these years. It was only after independence that a few among them who tasted the fruit of modern education started articulating their experi-ences. Thus, the very emergence of Dalit autobiography is an act of resistance because Dalits are using this opportunity to assert their identities through their writings. The growing number of Dalit autobiographies today is a clear instance of how Dalits have been breaking down an age-old barrier of silence. 
		

		
			There are two core elements identified by Kumar. One is the emergence of the educated class among the Dalits which started writing their life experiences – a phenomenon which occurred after independence when they got opportunities to get an education. In other words, the emergence of not only the genre of autobi-ography, but also other genres of literary imagination constituting the new type of literature now known as Dalit literature could be understood after the formation 
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			of Dalit intellectual class. The second element is based on the combination of the empirical knowledge of rising Dalit movements of assertion and comprehending the purpose of what personal narratives serve. Since it is difficult to assert that a written world could be an act of resistance against any censor or state ban, it is, therefore, understood and rightly so in terms of how a group of caste communi-ties, which were, in the not-too-distant past, not even allowed to get access to education as well as the written word, has come out of the enclosure to violate the caste norms of exclusions. 
		

		
			Personal narratives narrow down to the self and sustain memory of what the self-experienced along a period of time. Sometimes, memory may not help in the understanding of the time in its totality when the issue of space is being articu-lated. As mentioned earlier, if we examine the personal narratives of the three Punjabi Dalits, who incidentally belong to the same caste, the limited experience in this sense seems to be blinding the reader regarding the existential conditions of other castes. The following observation of this author (Judge 2014: 213) explains this reality quite clearly: 
		

		
			In comparison to Dil’s Dastaan, Madhopuri’s (2004) Changiya Rukh is the narration of a successful man, which obviously brings in an element of pride in expression. The description of the mud houses and other conditions in the 1950s and 1960s were realities not of the dalits alone. Even many land-owning upper-caste Jats and Sainis lived in such conditions. Poverty was common among many castes or families of all castes. Madhopuri has made a unique contribution by informing the reader through the story of his grand-mother that the dalits used to consume dead animals. By doing so he brings in an element of ambivalence in social structure where structural inequali-ties are ruptured by strong emotional and friendship bonds. It also creates an understanding that all landowners are not just cruel oppressors. 
		

		
			Thus, the violence emanating from existing socio-economic conditions embraces everybody, but not uniformly. The landowners have better survival chances due to their ownership of resources, whereas the landless is not only suffering from economic deprivation, but are also oppressed by the ideology of untouchability. This ideology offers legitimacy to class oppression and social exclusion wherein the untouchables also develop strategies for survival. These strategies are self-dehumanising, but seem effective in survival. The significance of time, which never returns but remains imprinted in the mind of the oppressed as memory and may be passed down to the next generation, helps the narrator to understand a simple but profound reality, that is, the conditions of deprivation, exclusion and untouchability would not remain forever. The biographically determined situa-tion, even when it looks at the world as an intersubjective reality, begins to deal with time and space as intertwined and constantly changing. 
		

		
			Dalit literature is not about the narrative of the human condition for the purpose of evoking pity and sympathy, nor is it an account of life situation for the purpose of bringing it to the light. Dalit literature deals with the theory of assertion, protest 
		

	
		
			Dalit memoirs 67 
		

		
			and identity. It deals with the self – the self which has never been a part of the his-tory and culture of the Indian society. Therefore, all Dalit writings, how imaginary they might be, are essentially grounded in an assertion to be part of Indian history and culture. Thus, politics, culture and society are entwined into the construction of self, which must be an inseparable element of the Indian society. Many times, it goes beyond mere assertion for a part of history and culture when it seeks to be the shareholder in power politics. 
		

		
			In recent years social scientists have started bringing in social psychologi-cal concepts to elaborate the conditions of the Dalits in India. The usefulness of such concepts may be realised sometime in the future, but at the present juncture such concepts are being articulated without their binary opposites. For exam-ple, if we say that the Dalits have been historically experiencing humiliations, then it is important that they must have been having pride in their conditions. In another sense, humiliation as an experience comes when something happens which degrades the person further down. If a section of society has been living under perpetual dehumanising conditions, it is important to know at what point of time the people started experiencing humiliation. In this regard, the earlier com-ments on the social background of the Dalit writers help us to make sense of such concepts. These are post-facto characterisations of the past. 
		

		
			In addition to the aforementioned limitation of Dalit narratives, there is another problem in taking up autobiographies in the context of time. The experiences nar-rated in the present date back to the earlier times and do not have contemporane-ous values unless serious sociological studies establish that time has frozen and social structure is static. It never happens like this. It makes the narrative a part of history and it is important that the hermeneutics of such narratives does not make it general across time and space. The Indian society has been constantly changing and caste system is progressively becoming redundant. However, the paradox of caste remains. Whereas the caste system is losing its grip over social structural processes (as is evident from the occupational diversity and its disconnection with caste heredity), caste identities are getting strengthened. It takes us into the realm of politics of identity and mobilisation of caste identities for certain government benefits under the reservation policy, such as Jats of Haryana, Patels of Guja-rat and Gujars of Rajasthan. It becomes clear that it is the political economy of development with the inseparable role of the Indian state from it which is largely responsible for such reinforcement of caste identities. 
		

		
			Despite all such limitations, Dalit autobiographies are the windows through which we could peep into the past characterised by discrimination, exclusion and untouchability. All such practices were against humanity as a matter of general principles of equality, justice and freedom. From this perspective, Dalit autobi-ographies are the voices from the excluded emanating from memory narrating untold stories of the exploitation of the Dalits in India. In the process, they con-tribute towards the Dalit liberation as one of the myriad efforts. In the case of India, the Dalit liberation is not mere the liberation of a group of caste communi-ties, rather the Dalit liberation is going to usher in societal liberation. In other words, societal liberation in the context of social equality and justice and freedom 
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			presupposes the liberation of Dalits from the age-old oppressive social structure. Indian society has to come out of its mediaeval structures of domination and sub-ordination to become a truly modern society with practices and ethos compatible with the principles of democracy. 
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			2 It has been published with the same title as in Punjabi, namely Chhangia Rukh. References 
		

		
			Aqida, Gurnam (2007), Kakh Kande. Barnala: Vishav Bharat Parkashan. 
		

		
			Dil, Lal Singh (1997), Nag Lok. Jalandhar: Lakeer Parkashan. 
		

		
			Dil, Lal Singh (2009), Dastan. Ludhiana: Chetna Parkashan. 
		

		
			Durkheim, Emile (1933), Division of Labour in Society. New York: Free Press. 
		

		
			Fanon, Franz (2008), Black Skin, White Masks. London: Pluto Press (First published in French 1952). 
		

		
			Gaikwad, Laxaman (2001), Uchakka. New Delhi: Radhakrishna Paperbacks (Hindi). Gupta, Dipankar (2005), Learning to Forget: The Anti-Memoirs of Modernity. New Delhi: 
		

		
			Oxford University Press. 
		

		
			Haripriya, Soibam (2015), Sacred Space, Contestation and Rituals of Remembrance. PhD Thesis, Delhi School of Economics, University of Delhi, New Delhi. 
		

		
			Judge, Paramjit S. (2014), “Existence, Identity and Beyond: Tracing the Contours of Dalit Literature in Punjabi”, Economic & Political Weekly, XLIX (29): 209–216. 
		

		
			Judge, Paramjit S. (2015), “Dalit Culture and Identity: Valorisation and Reconstruction of Tradition among the Chamars in Punjab”, Economic and Political Weekly, L (24), August 22: 53–60. 
		

		
			Kaur, Sandeep (2008), Reconstructing Social Exclusion: A Sociological Analysis of Dalit Autobiographies. M.Phil. Dissertation, Guru Nanak Dev University, Amritsar. 
		

		
			Kumar, Prem (2010), Dalit Personal Narratives: Reading Caste, Nation and Identity. Hyderabad: Orient Blackswan. 
		

		
			Madhopuri, Balbir (2004), Chhangia Rukh: Swaijiwani. Chandigrah: Lokgeet Parkashan (Punjabi). 
		

		
			Moon, Vasant (2001), Growing Up Untouchable in India: A Dalit Autobiography. New Delhi: Vistaar Publications. 
		

	
		
			5 Subalternity and popular 
		

		
			
				religion 
			
		

		
			
				Religiosity 
				and 
				making 
				of 
				the 
			
		

		
			
				Bhajans 
				of 
				Dharanidas 
			
		

		
			Badri Narayan 
		

		
			This chapter provides an ethnographic account of the construction of religiosity and myth among subalterns through a story of the followers of a sect in north Bihar, known as Dharanidasis, on the name of their Guru, Dharanidas, a saint poet of the 16th and 17th centuries. Baba Dharanidas was a famous Bhakti saint-poet, a leading star of the Bhakti movement in Bihar, especially the sant param-para (saint tradition) of the later mediaeval period in north India. His birth, life and death are shrouded in mystery. 
		

		
			Dharanidasis, like Kabirpanthis (follower of Kabir sect), wear a kanthi (a beaded string around the neck), sing bhajans (hymns) and are vegetarians. They take baths in the holy Ganges, and sing Dharanidasi bhajans. They describe themselves as Dharanidasi (a follower of Dharanidas sect). Seventy-year-old Bechchan is a resident of Kasmar village, in Saran district, with its district head-quarter at Chhapra and proclaims him to be a Dharanidasi. In this village, most of the people belonging to lower castes are Dharanidasis. Bechhan belongs to the Dhobi community. Amongst the Chamars of the village, followers of three sects Kabirpanthi, Ravidasi and Dharanidasi are found. But, amongst the lower Dalits like Dhobis, Nai, Kahar and Dusadhs most are the followers of the Dharanidasi sect. In this village, Thakurs, Brahmins and Kayasthas from amongst the Savar-nas (higher castes) also follow Dharanidas, though their number is small. 
		

		
			Dharanidas, myths and glorification 
		

		
			There are many myths prevalent among the followers of Dharanidasis about the miraculous powers of Dharanidas that help construct his image as a god-man. It is said that Dharanidas was working with a landlord (big landlords were known as ‘Raja’ [king]). He suddenly poured a pot (lota) of water on the papers and documents kept nearby. His strange behaviour shocked everyone. Initially, he did not give any explanation for his action. When the landlord persisted, he merely replied that the dress of Lord Jagannath (ruling deity of Jagannath, Puri) was set ablaze while Aarti was being performed. He poured water to extinguish the fire. This was so unreal (how could Dharanidas, being so far away, know and do all this) that everyone laughed at him and ticked him off as crazy. On second thought, the landlord sent two of his reliable men to Jagannath Puri to enquire into it. It 
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			was confirmed that at the time Dharanidas poured water, a man, similar to him, actually came from nowhere and poured water on the deity’s dress and helped extinguish the fire. The landlord was embarrassed. He sought forgiveness from Dharanidas and asked him to resume his duties. He also offered land and money as compensation, but Dharanidas declined. He had become an ascetic by then. He said that he would now spend his time in prayers and hymns and serve god. A similar myth about Kabir, a contemporary saint of Dharanidas, that he extin-guishing the fire at Jagannath, is in currency among the followers of Kabirpanthis (Ed. Das 1976: 1). 
		

		
			There is another myth about Dharanidas that is popular among his followers. Once some thieves, belonging to Ahir (OBC) caste, met Dharanidas, they made him sing a song in their folk style. Thereafter, they set out for stealing. But, after stealing, they were so perplexed that they could not escape from the place where they committed the theft. There was utter darkness before their eyes. Sensing their helplessness, Dharanidas was sad. He sent one of his senior disciples Sadananda to rescue them. Once the thieves were rescued, they were changed people. The thieves gave up their sinful way of life and became holy men (ibid.: 1–2). 
		

		
			The myth about Dharanidas leaving the earthly abode that is in currency is that when the time came for him to depart, he declared it to his disciples. Having done so, he went to the confluence of the two rivers the Ganga and the Saryu and sat on the flowing rivers on a sheet. His disciples saw him flowing along with the current of the water. Suddenly, there was a burst of flame and the tongues of fire reached skyward. Thereafter, Dharanidas became invisible (ibid.: 2). This source does not record the year of his death, but the second source records his year of passing away stating that he breathed his last on Shravan Krishna Navmi, in Vikram Sam-vat 1731 (AD 1675)(Singh 1958: 94). It is interesting to note that going by the record, if Singh is to be believed, Dharanidas lived for 130 years! 
		

		
			Before starting his saintly life, Dharanidas was the Diwan (minister) of the local Kshatriya king of Saran. It is said that in Vikram Samvat 1713 (AD 1657) two such incidents occurred which had a deep impact on him and he abandoned worldly life and took sanyaas (to adopt monkhood). The first incident was his father ’s death and the second one was the death of Mughal emperor Shah Jahan, when Aurangzeb took over the Delhi throne (Singh 2001: 127). There is local say-ing about the beginning of saintly life: 
		

		
			Sahjahan chhori Duniyayi, asari Aurangzeb duhai 
		

		
			Soch-vichar atma jagi, Dharni dhareu vesh vairagi (Singh 1958: 94). Dharanidas took Deeksha (initiation) from a saint named Chandradas. After that 
		

		
			he also took Mantra from Sewananada and lastly became the disciple of Vinodan-anda. He has linked his relationship with the Guru-Shishya Parampara of Swami Ramananda. He has written about his Guru Parampara in the following manner – Swami Ramananda> Sursurananda> Belananda> Shoonyananda> Chetnananda> Bihari Das> Ramdas> Vinodananda and his disciple Dharanidas (Singh 2001: 128). Sadananda and Karunanidhaan were the two chief disciples of Dharanidas. 
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			Making of the texts 
		

		
			We find two collections of vanis of Dharanidas, sung and recited in Bhojpuri and Hindi languages. The former is named Prem Prakash and the latter is called Shabd Prakash. 
		

		
			Prem Prakash is love poetry inspired by the Sufi style. It is an appraisement of spiritual love expressed through the medium of the worldly love of Manmohan and Pranavati. The only difference between this and the Sufi love poetry is that instead of considering the heroine as God’s symbol they have considered the hero Manmohan as the symbol of God (Singh 2001: 128). 
		

		
			Shabd Prakash was published for the first time by Babu Ram Dev Narayan Singh of Chainpur (Saran) village, in AD 1887, by Nasik Press of the Chhapra district, in Bihar (Singh 1958: 94). Shabd Prakash is the main Granth which throws light on the thoughts and principles of Dharanidas. It has been divided into forty-five headings, and apart from containing approximately 500 couplets, numerous Dohas like Kavitt, Sawaiyya, Chappaya and Arilall have been com-piled in Shabd Prakash (Singh 2001: 128). The manuscript of the collection of the vanis of Shabd Prakash was made by a Dharanidasi devotee, Chunnidas, on the suggestion of Mahant Ramdas ji of Majhi Math. This manuscript was ready by AD 1867 (Singh 1958: 94). 
		

		
			The second manuscript of Shabd Prakash was available with the famous lin-guist Dr. Udai Narayan Tiwari of Allahabad. The difference between the two is that there are fewer verses at the end of the printed manuscript, as compared to the unpublished manuscript. This unpublished manuscript was prepared in AD 1842 (ibid.). It clearly means that at the time of publication of the manuscript some verses were removed. At the same time, many Bhojpuri words have been changed under the influence of the Hindi language to make their meaning more clear, as at many places Pragas has been changed to Prakash (Mishra 1941: 263). 
		

		
			One of the collections of Dharanidas composition named Dharanidas Ki Bani was published from Belbideyre Press, Prayag (now Allahabad), in AD 1911. It is a forty-seven-page booklet. Its price was twenty rupees then. Three editions of this booklet were published. The last one was published in 1976 after which it went out of print. An introduction about Dharanidas’ life was printed along with this booklet, in 1911, by editor Das. It was priced at two rupees (Ed. Das 1976). 
		

		
			In the foreword of the Santvani Pustak Mala (the series on the Vanis of the saints), it was stated that the objective of publishing this series was to restore the works of renowned saints and save these from vanishing. The Vanis that were published by Belbideyre Press were either not published or the ones that were published were scattered and erroneous, and thus were of little use. It further added that with great effort and expense, they went far and wide to collect rare, handwritten manuscripts. Whatever little materials we could collect were either brought in original or were painstakingly copied from the original work. Either the complete volume(s) were published or the futkal shabd (group of words and verses) that were available were validated and published for the benefit of the masses. Mostly, no book that was published before thoroughly comparing at 
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			least two sets of manuscripts or before proper research was undertaken. Anno-tated texts with detailed footnotes, references and explanations were published to explain difficult words and expressions. Care was taken to publish the life sketch of the saint whose Vani was published and if some other saints or devotees were mentioned in the Vanis then it was explained in the detailed footnotes (ibid.) 
		

		
			It’s worth mentioning that Belbideyre Press was established by Babu Balesh-war Prasad ji at Motilal Nehru Road, Allahabad. He came to Allahabad in 1890 and after buying a house constructed by the Britishers established his press for the publication of Saint-literature. After Baleshwar Prasad, Babu Madan Mohan took over the charge of his work. Presently the publisher of this press is Anupam Agrawal. Booklets of forty-seven saints were published from Belbideyre Press. 
		

		
			Dialects, words and rhymes 
		

		
			The manuscript Shabd Prakash is influenced by the Hindi language, followed by Bhojpuri. Other than Bhojpuri, we also find the use of Urdu and Persian words at many places. Apart from this, Bengali, Punjabi, Maithili, Magahi and Morangi words have also been used (Singh 1958: 94). 
		

		
			Dharanidas’Vanis are full of Urdu and Persian words like Kasam Khudai, Aajij, Dojaab, Raiyyat, Mohasib and almast. However, many Urdu words may have been prevalent in the folk languages of those times because Urdu was lan-guage of state documentation such as keeping accounts and taxation process of the then state. This may also be the reason for the widespread use of Urdu in his Vanis. Since Dharanidas was a Deewan (minister) and was associated with the Kayasthas, an upper caste, amongst whom the ritual of learning Urdu was preva-lent then, that is why we find the prevalence of Urdu words in his Vanis. One of his Vanis is full of Urdu /Persian words: 
		

		
			Main Aasik Mehboob tu Darkha 
		

		
			Begar Tehin Jahan Hazar Sa 
		

		
			Deh Dihaar Dilaasa Yu hi 
		

		
			Natar Jaab Binsi Basdehi 
		

		
			In the aforementioned four-lined verse, we find the presence of several Urdu words. The use of Bhojpuri couplets and verses emerge in his verses in many dif-ferent ways. His verses frequently use Bhojpuri verbs. Some of the Bhojpuri verbs are (Shubh Din) Sunlarh, Basladl, Udaieel, Jayee, Mitaii and Samujhaii. 
		

		
			H.P. Sulabh, primarily a resident of Patna, says that Dharanidas sect is not con-fined to Chhapra district alone. Its followers are found in places like Mithila, Nepal, Bengal and Punjab. In Shabd Prakash of Dharanidas, the reason for the creation of Raga Maithili, Raga Morang, Raga Bangali and Raga Punjabi possi-bly has been to link the regional and linguistic identities of the sect to these places and to remain rooted with them (Singh 1958: 94). Moreover, in these verses, one may also see major linguistic influence of the Madhesi community residing in the bordering areas of India and Nepal, known as Moranga dialect. Morang 
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			represents the geographically displaced people of Janakpur, Biratnagar, Saptera, etc., in Nepal. The entire Madhesi area is known as Morangdesh. A folk song of Bhojpur area describes the following: 
		

		
			Morangdesh bajan ek bajela-o 
		

		
			Siyaji ke ho khel viyah ho-o 
		

		
			(The instrument playing in Morangdesh says that Sita is about to get married.) Linking regional and linguistic identities for naming ragas perhaps indicates that 
		

		
			Sant Dharanidas used these in his Vani, ideology and sect to gain popularity. Fur-thermore, he also used those linguistic influences in his favour to nomenclature ragas in the name of those languages. 
		

		
			Small popular sects, local dialects and Bhakti Vani 
		

		
			We find a combination of dialects, languages and ragas in Dharanidas’ verses. In addition to the textual representation of Dharanidas’ Vanis, his version is also very popular in the Bhojpuri folk memory. Bhojpuri editions of many of the pub-lished works of these popular versions are found, but many of the verses which are famous by the name of Dharanidas are not present in these published works. 
		

		
			Like the Bhojpuri forms of the Vanis of Dharanidas, there were many local and small sects like Dharanidas which propagated their preaching through Vanis in the local dialect, say Bhojpuri, in the Bhojpuri region during the period AD 1450–1650. This period is characterised by the emergence of many a popular saint like Kabir, Ravidas, Tulsidas along with local saints during the Bhakti period. Secondly, we will see the role played by the Vanis of these saints in the con-struction of the Bhojpuri folk culture. Apart from this, these saints have used in their Vanis popular Chhands and Lok-ragas, which are popular among Dalits, neglected masses and women. This has helped them in propagating their preach-ing among the subaltern classes. 
		

		
			Bhojpuri is the name of the dialect spoken by the Bhojpuri people. It is a regional language spoken in parts of north-central and eastern India. It is spoken in the western part of state of Bihar, the north-western part of Jharkhand and the Purvanchal region of Uttar Pradesh (UP), as well as adjoining parts of the Nepal Terai. The districts like Arrah, Ballia, Chapra and Devaria are the most renowned Bhojpuri region. District-wise, in the eastern region of UP, Bhojpuri is spoken in Ballia, Varanasi, Gorakhpur, Maharajganj, Ghazipur, Mirzapur, Azamgarh and Mau. In the east-central region of UP, Bhojpuri is spoken in Allahabad, Jaunpur, Pratapganj, Sultanpur, Faizabad, Basti, Gonda and Baharaich. Chapra, Siwan and Gopalganj in the Saran district of Bihar are the most prominent Bhojpuri speaking regions in the Champaran region of Bihar Bhojpuri is spoken in Motihari, Bet-tiah and Hajipur. Bhojpur, Rohtas, Buxar and Bhabhua are the Bhojpuri speaking areas of the Ara region of Bihar. In the Palamu region of Jharkhand, Bhojpuri is spoken in Palamu and Garhwa. 
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			Bhojpuri originated in the Gangetic plains of India. It is named after a vil-lage Bhojpur, which is situated in the Bhojpur district, which was formally called Shahabad in the state of Bihar (Singh 1958: 6). Bhojpuri is also spoken in many countries like Guyana, Suriname, Fiji, Trinidad and Tobago and Mauritius where people from Bhojpuri areas of India were taken as labourers. They carried their language and continued to use the same in the new country. Bhojpuri belongs to Sanskrit family, which in turn is a member of Indo-Aryan family of languages. Sanskrit gave origin to Pali, Pali to Prakrut, Prakrut to Apabhransha, Apabhran-sha to Awahatta and Awahatta to Shaurseni. Bhojpuri is the direct offspring of Shaurseni Awahatta. Bhojpuri and several closely related languages, including Maithili and Magadha, are together known as the Bihari languages. It is estimated that about 140 million people speak Bhojpuri either as their native language or as a second language. Very importantly, it was being used before Hindi. The vocabu-lary of Hindi has been much influenced by it. 
		

		
			Bhojpuri is one of the dialects of Hindi, the official language of India. Bhojpuri language has four main dialects. Standard Bhojpuri is spoken mainly in the districts of Ballia and Ghazipur in Uttar Pradesh and Bhojpur and Rohtas districts of Bihar. Western Bhojpuri, also known as Banarasi Boli is used in the districts of Varanasi. The dialect Madhishi is spoken in between the Maithili language of Tihat and Bho-jpuri dialect of Gorakhpur. Tharu dialect is used by the people of the Tharu tribe living in the Gonda and Baharaich district of UP and Champaran district of Bihar. Awadhi and Magadhi are sister dialects of Bhojpuri. 
		

		
			The Bhakti Movement became a dynamic force in the north Indian society from the 14th to the 17th century. In the Bhojpuri speaking regions, there has been a strong and rich tradition of Bhakti poetry by renowned saints like Kabir, Ravidas, Daria Saheb and Bawri Sahiba since the very beginning of the Bhakti Movement. 
		

		
			During the period between AD 1450 and 1650, various small sects emerged in these Bhojpuri-speaking regions which played an important role in the dissemina-tion of Bhakti poetry among the people of those regions. Apart from writing in their Sadukaddii language, these saints wrote their poetries in pure Bhojpuri lan-guage as well. For instance, Kabir ’s couplets like Mor Heera Herayle Ba Kachhre Mein (My diamond has been lost in the garbage) written in pure Bhojpuri are quite popular. Dr Udai Narayan Tiwari says that possibly most of Kabir ’s compositions were in Bhojpuri and were later on translated in Hindi (Singh 1958: 33). Kabir ’s Bhojpuri poems were full of mystical elements. He used his strong and rough verses to present a powerful denunciation of various rituals. 
		

		
			During the Bhakti period, the vanis of Kabir and the followers of the Kabir sect took place very rapidly in these regions. Kabirchaura, a popular math in Vara-nasi, was established by Kabirpanthi Surat Gopal, a chief disciple of Kabir. Other maths of Kabirpanth is found in regions of UP like Ghazipur, Allahabad. There are numerous Kabirpanthi maths in Bihar too in places like Purnea, Samastipur, Darbhanga, Muzaffarpur, Patna, etc. Various gaddis of Kabirpanth are still posi-tioned in Bihar, among which the Bhagtahi branch holds the central position. 
		

		
			The main math of Bhagtahi branch is in the Dhanauti village of Chappra dis-trict in Bihar. Lord Goswami is considered to be the first Acharya of this branch. 
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			He was a Nimbark Vaishnava saint. He had first met Kabir in Pithoragarh (Bun-delkhand). There he was so much influenced by Kabir ’s personality that he became his disciple. Later on, he became the chief propagator of the preaching of Kabir Saheb (Singh 2001: 45). 
		

		
			In due course of time, Kabir and Lord Goswami, while wandering from one place to another, reached a place named Chatia-Barhharwa in the Champaran district of Bihar. This place is situated on the sacred banks of Gandak, fifty kilo-metres away from Motihari in the south-west direction. This place was chosen as the centre of religious propagation. With the consent of Kabir, the propaga-tion and dissemination of Bhagtahi Panth started from this place. Usually, all the Mahants of the Bhagtahi branch were addressed as Goswami or Gosain. In this manner Barhharwa became the first religious centre of this branch. Thereafter, the Dhanauti math was established (ibid.: 46). In addition to Barhharwa, other places where the maths of Bhagtahipanth was established were Khemsar, Bairaatpur, Siswa (Singh 1998: 19). 
		

		
			In Bihar various maths and ashrams of Nirgun Margi sects like the Dharni Panth, Dariya Panth, Sakhi Sampradaya, Sarbhang Sampradaya, Satnami Sam-pradaya and Sanmat Satsang may be seen. 
		

		
			The propagation of Daria Panth widely prevalent in Bihar and eastern UP was done by Daria Saheb, who called himself the incarnation of Kabir. His thoughts and meditation process were very much similar to those of Kabir. Apart from Darkandha, the gaddis of this sect are found in Telpa Saran, Mirzapur (Saran) and Manuan (Muzaffarpur) (Singh 2001: 132). The Sarbhang Sect was a branch of the Ogarh Panth whose main dissemination regions are the Champaran, Saran and Muzaffarpur districts of Bihar. The history of Sarbhang Panth dates back to 200 years. Bhinakram is recognised as one of the greatest renowned saints of this panth. The Sarbhangi saints advocated devotion to Lord Rama and propagated his teachings (ibid.: 135). There is an extreme influence of Santmat Satsang in the districts of Bihar like Purnea, Saharsa, Bhagalpur and its adjoining areas. Baba Devi Saheb is considered the propagator of this sect (ibid.: 136–137). 
		

		
			Bhurkura region located in the north-west direction of Ghazipur district has been one of the main centres of meditation of Nirguna Margi saints. A few years before, this region located between the Baisso and Magai rivers was a part of the forest belt due to lack of rail or road route. But since the last two centuries, due to it being a sacred land of the saints, this place has been attract-ing the saints, sages, devotees and scholars. Dr Jagdish Singh Dixit in one of his articles ‘Gazipur Ka Siddhapeeth Bhurkura Math ’, published on 23 Novem-ber 1998, in the Dainik Jagran newspaper, has given an authentic introduc-tion of the Mahants and saints of this gaddi . According to him, on the eve of Vijayadashmi , followers and devotees come from far off places to this place. On this day, a special prayer is held here and a huge fair is also organised. The propagator of this gaddi was Bulla Saheb who was Yari Saheb ’s disciple and a great sage (Singh 2001: 75). 
		

		
			The saint tradition of Bhurkura is associated with the Bawri Panth, which is spread in central and eastern UP and in some parts of Bihar. Many great saints 
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			and influential poets have been a part of this panth. Bawri Sahiba was one of the greatest women saints of this panth. She belonged to an upper caste, and is said to have lived in the first half of the 17th century. Bawri Sahiba’s name is eternal in the saintly world due to her profound and transcendental love for God. Her intense devotion for God compelled her to abandon home and she was tortured by none other than her own people. She was completely dedicated to the cause of God, so much so that people called her Bawli (crazy) or Bawri and thus later on she became famous by this name (Singh 2001: 72). She was against religious sanctimonies and advised people to stay away from hypocrisy and egotism. The Nirguna and Saguna saints and poets who lived during her time were Mirabai, Malukdas, Mathuradas, Dadu Dayal, Sundardas, Tulsidas and Acharya Keshav-das. There is not much information regarding Bawri Sahiba’s devotion, personal life and poetry. Only one of her Sawaiyya is (couplets) is available which reflects her incredible commitment, transcendental love for God and remarkable self-realisation. The Sawaiyya is as follows: 
		

		
			Main Bandi Haun Param Tatva Ki, Jag Janat Ki Bhori 
		

		
			Bawri Rawri Ka Kahiye, Manhai ke Patang Bharai Nit Bhanwri 
		

		
			Bhanwri Janhin Sant Sujan, Jinhe Hariroop Hiye Darsaavri 
		

		
			Sanwri Surat, Mohni Murat Dekar Gyaan Anant Lakhawari 
		

		
			Khawri Saunh Tihari Prabhu, Gati Rawri Dekhi Bhai Mati Bawri 
		

		
			(Mishra 1941: 179) 
		

		
			Biru Saheb was the disciple of Bawri Sahiba who is said to have lived in places nearby Delhi while Bawri Sahiba lived in Delhi. But words like Aayal, Bajhal, Karibo, etc., which appear in Viru Saheb’s poetry and the kind of language and grammar which he has used provide evidence that he belonged to an area of east-ern Uttar Pradesh (ibid.). 
		

		
			There is an acute shortage of Bawri Sahiba’s compositions which authenti-cally talk about her persona, life history and beliefs (Shukla 1972). Bhuvneshwar Mishra in one of his Granths ‘Sant Sahitya’ has depicted Bawri Sahiba in the form of a woman-devotee (Singh 2001: 32). It is a point to ponder that none of the saints of this tradition have considered Bawri Sahiba as the main leader of the Bawri panth and no information is available of the place established by her. We also don’t find any literary works of Bawri Sahiba except for her one or two Sawaiyyas, which also do not throw light on any of her particular and independ-ent thought process. Therefore, some scholars propose to call the Bawri Panth as Ramanandi Panth. They say that the tradition that expanded from Bhurukura should be considered as the Ramanand Panth who is supposed to be the origi-nal propagator of this panth (ibid.). But the politics of appropriating the Bawri Panth, which is associated with the name of a lady and is well accepted in popular folk life, as Ramanandi Panth, just because of research limitations and paucity of research material, is not correct. Nevertheless since the Ramanandi sect has gained recognition in the form of a separate panth and has a different philosophy 
		

	
		
			Subalternity and popular religion 77 
		

		
			therefore the question of considering the Bawri panth a part of the Ramanandi sect does not arise at all 
		

		
			After Bawri Sahiba other great saints who became a part of this panth are Biru Saheb, Yari Saheb, Bulla Saheb, Jagjivan Saheb, Gulal Saheb, Bhikha Saheb, Govind Saheb and Paltu Saheb. Two meditation centres at Ghazipur in UP and Delhi, respec-tively, have been established in the name of this panth (Singh 2001: 74 –75). 
		

		
			After AD 1650, the establishment of maths and Ashrams of Nirguna Margi saints in the Awadh region began. A number of saints emerged in Ayodhya and its adjoining areas. Numerous gaddis of Saidata sect propagated by Mohanshah were established in this region. There were four main disciples of Mohan Shah: Sachna Shah, Vijan Shah, Ahmak Shah and Forum Shah. (Singh 2001: 108). The native place of Aapa Panth propagated by Saint Aapa Saheb has been the Madwa Dhaam of Lakhimpur Khiri district of UP (ibid.: 111). The main working areas of the Aapa panth have been Sitapur, Lakhimpur Khiri, Bahraich, Gonda, Lucknow, Faizabad, Basti, Barabanki in UP (ibid.: 117). 
		

		
			One very important sect that emerged and became popular during this period in Bhojpuri region mainly in the Balia district, east of Awadh region, was the Shivnarayani sect. The propagator of this sect was Saint Shiv Narayan Saheb who was born in a village named Chandwar in samvat 1773. After some years, he relocated to a nearby village named Sasna (ibid.: 122). There were five main dis-ciples of Saint Shivnarayan-Ramnath Saheb, Lakhan Ram, Sada Shiv, Jeevraj and Lekhraj. The maths of this sect is found in four places, that is, Ghazipur, Sasna, Melsari and Chandvaar (ibid.: 123). 
		

		
			In this manner we see that many popular saints were active in the Bhojpuri region. Their vanis have now become an exceedingly significant component of the Bhojpuri Lok vanis and are greatly popular among the grassroots. Here we are presenting two Bhajans that are sung in the name of Dharanidas. The first one is the Bhojpuri version of the Bhajans, which have been compiled in his vani collec-tion. The second one is famous by his name, but it is not present anywhere in any of his published works. 
		

		
			These Bhajans elucidate that when Dharanidas’Vanis are sung in Bhojpuri folk life, they undergo transformation. They remake and recreate these Bhajans in their own way, according to their ease. New words and sentences are added and deletions are done as well. To make this concept clearer, I am stating here two versions of a single verse of Dharanidas found in one of the printed text, which contains his vani collection. The verse sung by Dharanidas is as follows: 
		

		
			Piya Mor Basaiin Gaurgadh, Main Basson Prayag Ho 
		

		
			Sahajhin La Sneh, Upju Anurag Ho 
		

		
			Asan- Basan Tan Bhoopan, Bhawan Na Bhaave Ho 
		

		
			Pal Pal Samujhi Surti Man Gehbari Aave Ho 
		

		
			(Kalelkar, Muni, Das, Verma, Agrawal, 
		

		
			Chandrhasan, Upadhyaya, and 
		

		
			Gurtu 1963: 99) 
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			The first version of the aforementioned verse has been given in the lines here: Piya Mor Basle Gaurgadh, 
		

		
			Humte Prayag Ho 
		

		
			Asan- Basan Tan Bhooshan, 
		

		
			Kachu Ho Na Bhaave Ho 
		

		
			(Bechchan, Kasmar village, 
		

		
			Saran district, dated 
		

		
			7 January 2010) 
		

		
			Thus, we see that, as compared to the original verse, sung by Dharanidas, its version is more simple and easy to comprehend. For instance Basaiin has been changed to Basle and Bhoopan to Bhooshan. The line ‘ Sahajhin La Sneh, Upju Anurag Ho ’ has been removed and a new line has been created to replace the concluding lines. 
		

		
			We perceive that Dharanidas’ verses have been interpolated by subsequent folk poets. This was done to keep the poetic tradition of Dharanidas alive, while sim-plifying the relatively more difficult lines with their creative and intuitive power for the easy grasp of the folk. 
		

		
			The second version of this verse has been sung by a seventy-year-old low caste woman Daulatia belonging to Majhua village of Chappra district. In this version this old lady has talked about her emotions while associating them with the emo-tions of Dharanidas. This version is as follows: 
		

		
			Piya Mor Basle Gaurgadh, 
		

		
			Humte Prayag Ho 
		

		
			Kab Se Humte Pukarila 
		

		
			Piyawa Na Sunela Ho 
		

		
			Kaise Piya Ke Manai 
		

		
			Kaise Bujhai Ho 
		

		
			Piya Mor Basle Gaurgadh 
		

		
			Humte Prayag Ho 
		

		
			( Daulatia , Kasmar village, 
		

		
			Saran District, dated 
		

		
			10 January 2010). 
		

		
			The second version reveals that the original verse has undergone complete trans-formation. Except for the first line of the original verse, new lines have been added in the entire verse. This exposes folk as an agency which recreates and remakes the vanis of saints in their own manner in order to make it more simple, comprehendible and communicable. Many additions and deletions have also been done in the original verse to achieve this purpose. 
		

		
			Folk tunes and Dharanidas’ Vani 
		

		
			Many of the oral and published verses of Dharanidas have been composed on the pattern of various Loka Ragas. The significant among them are Sanjha Parati, 
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			Jaitsar and Akhravat. The women of Bhojpuri region used to sing Sanjha daily in the evening when they lit earthen lamps. The Parati word had been made from the word Prabhat, which means the folk song sung in the morning after ablution. Jaitsar is sung by the women of Bhojpuri region while grinding corn. This is basi-cally a song filled with the agony of the destitute women of Indian rural feudalistic society. Akhravat is chiefly a game of the children wherein the children create verses beginning from letters while playing and then sing them. Let us see one of the Bhajans sung in the name of Baba Dharanidas which has been composed following the rhythm of Jaitsar. 
		

		
			Sutal Rehlon Neend Bhari Guru Delen Ho Jagaai 
		

		
			Kaune Sabad Kaune Roop, More Nayan Mein Samai 
		

		
			(Daulatia, Kasmar village, Saran District, 
		

		
			dated 1.10.2010) 
		

		
			One interesting fact is that the saint poets do not hesitate to make new composi-tions on the background of the old poetic verses of other saint poets. This process of adding verses to saint poetry has made it very communicative and lively. Saint Shivnarayan of the 19th century composed Bhajans making a little alteration in the background of the Bhajans of Dharanidas of the 16th century using the same frame and form. Let us see this relationship later. The Bhajan sung by Dharanidas is as follows: 
		

		
			Man Tu Yehi Vidhi Karo Kaithai 
		

		
			Sukh-Sampati Kabhun Nahi Chijaii, 
		

		
			Din-Din Badhat Badai 
		

		
			(Kalelkar, Muni, Das, Verma, 
		

		
			Agrawal, Chandrhasan, Upadhyaya, 
		

		
			and Gurtu 1963: 100) 
		

		
			Now let us have a look at the Bhajan sung by Shiv Narayan swami 
		

		
			Man Tu Kahe Na Kare Rajputi 
		

		
			Asahin Kaal Gheri Marat Ha, Jas Pinjra Ke Tuti 
		

		
			(Singh 1958: 104) 
		

		
			Dharanidas was a Kayastha and Shiv Narayan Swami was Rajput (Kshatriya) by birth. That is why in their verses they have used caste as a symbol for criticising their thoughts. They associate their thoughts with the negative qualities of their respective castes. Both of them have composed Bhajans on similar kind of poetic background and the same type of Lok ragas. 
		

		
			In this manner, it is possible that the Bhajans of saint poets like Dharanidas and Shivnarayan may have widespread presence of folk verses and folk sym-bol of the deprived and rural women society. They composed these Bhajans to associate these disadvantaged and rural women folk with themselves and vice-versa. 
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			Apart from the life history of Dharanidas, the booklet contains some particular words used by him, Ragas, Garbha Leela, Kavitta, Kakhara, Alifnama, Pahara, Barahmasa, Bodhleela, couplets and meaning of certain mystical words, which have been divided into various chapters. 
		

		
			Poetic forms like Garbha Leela, Kakhara, Pahara, etc. are an everyday part and parcel of the folk life. For example, Kakhara is a rhyming verse with morals, rendered in a sing-song way for learning the alphabets by children in a village. Here are some examples of Kakhara (Hindi alphabet system): 
		

		
			Pratham Karta Purush Ko, Kar Jori Mastak Naun 
		

		
			Kakhara Nirvaari Nirmal, Boli Sabaii Sunaun 
		

		
			1) Ka- Kaya Parichaii Karhun Prani, Kawan Avsar Jaat 
		

		
			Kha-Khoji Le Niju Bastu Apni, Chodi De Bahu Baat 
		

		
			Ga- Gyan Guru Ko Kaan Suni, Dharu Dhyaan Trikuti Paas 
		

		
			(Ed. Das 1976: 28) 
		

		
			2) Ka- Kayapur Mein Alakh Jhoolaii, Tahan Karu Paisaar 
		

		
			Surat Duadas Laai Kai, Tum Baad Karhun Hankaar 
		

		
			Kha- Khadag Gahi Guru Gyaan Ko, Tab Maarun Paanch Pachees Unmuni Ghar Rehni Kari, Tum Japo Jan Jagdees 
		

		
			Ga- Gagan Dhuni Man Magan Bho, Karun Prem Tat Prakaas 
		

		
			Gyaan Ankus Deii Ke, Gaj Raakhu Trikuti Paas 
		

		
			(ibid.: 29) 
		

		
			3) Ka- Karta Aadi Ant Abinaasi, Karta Agam Agochar Baasi 
		

		
			Karta Kewal Aaphin Aap, Karta Ke Kou Maye Na Baap 
		

		
			Kha- Khasa Hoye So Karathin Jaana, Khaam Khalak Dhanda Laptana Khusi Hot Dhan Aawat Haathe, Khaali Jaat Chale Nahi Saathe 
		

		
			Ga- Guru Ke Charan Gaho Chit Laai, Guru Satmarag Det Dikhaii 
		

		
			Gaho Jo Dhrid Kari Adhar Adhara, Gayo Utri So Bhavjal Para 
		

		
			(ibid.: 32) 
		

		
			Similarly, Pahara (multiplication tables) too is a sing-song way of learning the mathematical tables – a half lullaby as village teachers often doze off as the chil-dren recite the Pahara. See a sample of a Pahara here: 
		

		
			Eka Ek Milaii Guru Pura, Mool Mantra Jo Paawe 
		

		
			Sakal Sant Ki Baani Bujhaii, Man Prteet Badhaave 
		

		
			Dua Dui Tajaii Jo Dubidha, Rajgun Tamgun Tyagaii 
		

		
			Satguru Maarg Ulti Niraikhaii, Tab Sovat Uthi Jagaii 
		

		
			Tiya Teen Tribeni Snagam, So Birle Jan Jana 
		

		
			Trisna Tamas Chodi De Bhaai, Tab Karun Wahan Prasthana 
		

		
			Chauthe Chaari Chatur Nar Soii, Chauthe Pad Kahan Laagi 
		

		
			(ibid.: 36) 
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			In the same manner we can find interesting examples of Alifnama and Barahmasa as well. Alifnama (Arabic alphabet system, as Urdu was the official language then) has been described by the following example: 
		

		
			Alif Aap Andar Basaii, Be Batlaawe Door 
		

		
			Te-Tan Mein Tehkeek Kar, Alif Ajaayab Noor 
		

		
			Se-Saalis Hoye Samujhi Le, Jeem-Jahan Baseer 
		

		
			He- Hayat Ko Khaak Mein, Khe-Aakhir Hot Khameer 
		

		
			Daal Dilhi Mein Dost Hai, Jaal Jikar Kar Pesh 
		

		
			Re-Rahim Ke Raah Chadh, Je-Jinda Darvesh 
		

		
			(ibid.: 35) 
		

		
			The following Dohas and Chhands give us a remarkable overview of Barahmasa sung by women. Barahmasa songs deal with the pain of separation of North Indian women from their husbands, who have gone elsewhere to keep the home-fire burning. These songs deal with the pangs of pain and how it changes with the various seasons, with the change of month. Though men too sing these songs of separation, the subject matter is often woman-centric. Here are some examples: 
		

		
			Doha 
		

		
			Chaiit Chalhu Man Maani Kaii, Jahan Basaii Pran Piyaar 
		

		
			Hili Mili Paanch Sahelri, Panch-Paanch Pariwaar 
		

		
			Chhand 
		

		
			Pariwaar Jori Batori Leejaii Gori Khori Na Laaiye 
		

		
			Bahuri Samay Saroop As Naa Jaaniye Kab Paaiye 
		

		
			(ibid.: 37) 
		

		
			Here, we also see politics of the sect/s, which adapts verses to the existing folk forms to make it easy to grasp and remember by the simple folks. If we borrow from marketing terminology, we might say that the ‘product’ (read: Dharanidas’ verses) was manufactured according to the demands of the market (read: target audience). This is true of other popular verse forms that were used by Dharanidas. 
		

		
			Conclusion 
		

		
			In the final analysis, we see that the Bhakti poets used the folk language (dialect) to identify with the sons of the soils. The uses of syntax, imagery and metaphors were all deeply rooted in the folk tradition of the place of the sage-poets. Often, they composed their own song (content) in the established metre (form) that was popular and prevalent in that era. Thus, we might find songs of Dharanidas (and others) resemble the style and metre of other sage-poets. He also used the metres of the songs of everyday lives (occasions, events, festivities) particularly asso-ciated with women and Dalits. Furthermore, Bhakti Movement belonged to the 
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			sage-poets, who practised various vocations like shoemaker (Raidas), weaver (Kabir), tax collector (Dharanidas) – thus, we find the symbols of bazaar (market) which provided them livelihood and of durbar (state and state machinery) in these verses. There are multiple texts of Dharanidas (and other sage-poets), which differ from each other greatly. We find great deal of variations, full of interpolation and overlaps, in his works. 
		

		
			We get broad brushstrokes of Dharanidas’ life, time and work, rather than miniscule details. Lastly, the two centuries between AD 1450 and 1650 showcase sudden and spontaneous spurts of tiny streams and rivulets of the Bhakti move-ments that were localised and focussed in smaller areas, which, in turn, fed the mainstream, the mighty river that we know today as the Bhakti Movement. Sage-poets like Dharanidas belong to that tradition, the renaissance of literature, when dissent was germinating: preparing the marginalised and Dalits for liberation that was to come! 
		

		
			Notes 
		

		
			1 Two sources differ about the year of Dharanidas’ birth, with the two dates spacing 112 odd years. One source records he was born in Vikram Samvat 1622 (AD 1545) (Singh 2001: 127), while another source dates his year of birth as Vikram Samvat 1713 (AD 1657) (Ed. Das 1976: 1) at Majhi village, on the bank of Saryu, in Saran district of Bihar. Dharanidas’ grandfather Tikaitrai, a religiously inclined person had a son named Parasramdas. Parasramdas was married to Birma and they had five sons namely Dharni, Lachiram, Chattrapati, Beniram and Kulmani. Dharanidas was the eldest (Singh 2001: 127). His childhood name was Gaibi. His guru was Vinodanand. 
		

		
			2 Field diary, Badri Narayan, 11 December 2009. 
		

		
			3 There is a sprawling ashramin Majhi in the Saran district of Bihar, the native place of Dharanidas. There one can come across the oral memories of Dharanidas in the form of Bhajans (hymns) and Upadesh (sermons) preached by his disciples. But there is another group that arenot a devotees of Dharanidas, but they sang these songs as a part of their folk tradition. 
		

		
			4 Ibid. 
		

		
			5 Interview with HP Sulabh, Kadamkuan, Patna, 31 December 2009. 
		

		
			6 Field diary, Badri Narayan, 7 January 2010. 
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			Part IV 
		

		
			Education as liberator 
		

	
		
	
		
			From the early phase of political struggle till his conversion to Buddhism, Dr Baba Saheb Ambedkar repeatedly called upon the Dalits ‘to educate, agitate and organ-ize’. He asked them to organize for their liberation. According to him, liberation from suffering, including discrimination by caste, was due to external factors that call upon Dalits to change the political and economic situations, by ‘organizing, agitating and educating’ themselves (Chalam 2008; Velaskar 2012). For him, edu-cation is not for personal salvation. It is a means for empowering the oppressed to change political and economic system for egalitarian social order. For Ambedkar education is an important agency for social transformation. He asserted that “we may forego material benefits of civilization but we cannot forego our right and opportunity to reap the benefit of the highest education to the fullest extent as education is the greatest material benefit” (BAWS Vol 2: 1982). However, he was aware that ‘education was a sword and being double-edged weapon, was danger-ous to wield’. An educated man without character and humility was more danger-ous than a beast. If his education was detrimental to the welfare of the poor, he remarked, the educated man was a curse to society (Keer 1954). 
		

		
			Though he did not spell out nature of education to be imparted, he meant ‘mod-ern education’ which can ‘change political and economic situation’. A modern, albeit western, education system was introduced by the British rulers. It was an offshoot of enlightenment movement of the 18th century in Europe, founded on rationalist philosophy, questioning religious hegemony and worldview. Political and social reformers of different shades both in Europe and India were influenced by ‘modern’ education and discourse generated by the intellectuals of the time. During his studies at Columbia University (1913–1916) Ambedkar was influ-enced by John Dewy, then professor of philosophy at the university. Dewy was a rationalist and concerned for developing scientific temper through education. According to Dewy, education strives to develop “capacity for constantly expand-ing the range and accuracy of one’s perception of meanings” (Dewey, 1916, 1976: 123). In Ambedkar ’s view, education develops the critical faculty of an individual to understand the complexities of the social and physical environment. Ambedkar repeatedly argued that rational education can eradicate the bias of people which results on to minimize the exploitation, domination, of those people who try to take the benefit of the so-called illiterate people. If the people get knowledge through 
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			education, then they can face the problems created by the dominators. Education reforms opinions; it tries to remove the walls built among the people. Education creates self-confidence, which is the first stage of development (see “EDUCA-TIONAL Philosophy of Dr. B. R. AMBEDKAR” http://shodhganga.inflibnet.ac. in/bitstream/10603/143110/15/10_chapter%203.pdf, accessed on 30 June 2016; http://shodhganga.inflibnet.ac.in/bitstream/10603/143110/15/10_chapter%203. pdf, accessed on 30 June 2016). 
		

		
			Mahatma Jotirao Fule, the author of Slavery and the leader of the “Satyashod-hak” movement was the first who raised the issue of education for backward castes before the Hunter Commission. He was influenced by Thomas Paine’s book, The Rights of Man. He started a school for backward caste women. Dr Ambedkar also followed the similar trajectory for the liberation of Ati-Shudras and Shudras. In the Bombay Legislative Assembly, Ambedkar strongly pleaded for universal and compulsory primary education to all. In the Constituent Assembly he argued that the ‘right to education’ was closely related to ban on child labour. He pleaded that the state should take measures so that no child need to labour for the livelihood of his own or his family. In post-Independence India, Dalits have taken this mes-sage seriously. They have given priority to give education to their children even by incurring debt. 
		

		
			Spread of education among the Dalits 
		

		
			The rate of literacy in India has grown from 28.30 percent in 1961 to 74 percent in 2011. The rate of literacy among the SCs has also correspondingly increased from 10.3 percent in 1961 to 66.1 percent and of STs from 8.5 percent in 1961 to 59 percent in 2011. 
		

		
			Enrolment in educational institutions 
		

		
			Let us turn to institutional learning for children and young in the age group between seven and twenty-three years. Primary school is an entry point for a child of the educational system. The enrolment ratio of children at the primary schooling level (Standard I to IV) has increased from 81.6 percent in 2000–2001 to 94 percent of the non-SCs and STs. Among the SCs and STs, rates of enrolment have jumped from 21.2 percent to 26.5 percent and from 11 percent to 15.2 per-cent, respectively. It is significant that the growth rate of the general population (Excluding SCs and STs) is 12.4 percent whereas of the SCs are 5.3 percent and of the STs are 4.2 percent. Growth pattern in higher education is the same. 
		

		
			Enrolment rates at the upper primary and secondary levels have also consider-ably increased over a period of time. But the rate of growth of the upper primary is lower than that of the primary level. This cuts across the social groups and gender. It however picks up at the secondary level. On the whole, the growth is slower among the SCs and STs than the non-SCs/STs. And, it is much more so at the secondary level. Among the SCs and STs the growth rate is 4.4 percent and only 1.5 percent, respectively, as against 14.2 percent among the non-SCs/ 
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			STs. Enrolment of girls in general and of SCs and STs has also increased both at primary and upper primary level. These data indicate two things. One, as a level increases number of takers (students) declines. All those who get enrolled in the VI standard do not necessarily complete the VIII standard. The same is the case of those who pass VIII. Second, this pattern applies to all social groups and gender. But the proportion of getting left out to climb up is higher among the SCs, STs and women. It is alarmingly high among the STs than SCs. It is important to note that if an SC student somehow crosses the upper primary, s/he has greater pos-sibility to maintain somewhat similar speed that of the non-SCs/STs. We find the same trend at higher education. In the case of STs, their enrolment is slower at the secondary level, but they pick up speed in the higher education; though they are behind SCs, not to speak of non-SCs/STs. Once the girls overcome initial barriers of the primary classes, relatively a larger number of them continue their studies till the Xth class. 
		

		
			Similarly, enrolment in higher education has also increased considerably. In 1983, students numbered in higher education were 58.9 lakh. It reached to 169.7 lakh in 2011–2012. The ratio of SC and ST students has also increased correspondingly. The proportion of SC and ST students increased from 10 per-cent and 3 percent, respectively, in 2001 to 12.5 percent and 3.5 percent, respec-tively, in 2005–2006. The growth rate of the ST students in higher education is very sluggish. The ratio of girl students has increased from 35 percent in 2001 to 41 percent in 2011–2012. A majority of the students (56 percent) get enrolled in Arts – humanities and social sciences – and science faculties. More often than not they join these courses because they do not get admission in other courses of their choice. It is ironic that though these courses are neglected by the state and not in demand in the market, yet a very large number of students get enrolled for these courses. Reasons for such a mismatch and consequences on their life chances need separate study. But perhaps they pursue these courses because they do not have immediate opportunity for employment of their choice and hope that some-thing ‘better ’ would be available after some kind of college education. 
		

		
			Figure 6.1 Percentage representation of SCs/STs from primary to higher education 
		

		
			(2009–2010) 
		

		
			Source: MHRD (2012) 
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			Drop/push-out 
		

		
			As seen previously, exclusion from educational institutions increases as the stage changes from low to high. Moreover, enrolment does not necessarily mean that students attend classes regularly. Several micro studies show a gap between enrol-ment on record and actual presence in classrooms, particularly at the primary stage. And, even those who attend classes for some time do not complete their respective stage of education. Thanks to various campaigns like Sarva Siksha Abhiyan (SSA), launched in 2001, drop-out rate in the last decade has consider-ably declined. At the same time, the rate from class I to V is fluctuating. In 2005– 2006 drop-out rate was 25.67. It declined to 24.33 in 2008–2009 and increased to 28.86 in 2009–2010 at the primary level. According to the official data, the rate of dropout has increased in the last five years, particularly among the girls. 
		

		
			Democratization, which is an adult franchise, as well as equal rights before the law and access to public institutions, coupled with increased literacy and mass communications has inculcated at least normative desire among all parents, irre-spective of their social status, to send their children, particularly boys, to school. They believe that education would improve their life chances. Yet, a large number of children, 4 percent in the age group between 6 and 11 years still continue to remain out of the school. Highest among them are Muslims, followed by SCs and STs. A proportion of girl’s out-of-school enrolment is higher in all social groups. Besides the non-enrolled in the school register, very large number of pupils as seen earlier are dropped out at the early stage of schooling. The main reason for such a scenario is the chronic poverty of the household. Poor haunt (disquiet or anxiety) with constant insecurity because of low wages, irregularity of availability of work and seasonal and/or daily migration in search of livelihood. Children of such families are forced to either look after the siblings when the parents go to work and/or assist parents in economic activities to get a square meal. The situ-ation in urban areas is not much different with the increasing informalization of labour. In their everyday struggle for survival, notwithstanding their aspirations for a better future for their children, “it is only natural for poor households to have a short-term view of life, where immediate gains or comfort are valued more. The schooling of children demands continuous care and long-term commitment, which is difficult proposition for households living in a context of continued inse-curity and uncertainty” (Jha and Jhingran 2005: 291). 
		

		
			Besides poverty, an experience of humiliation, discriminating treatment in the institutions keeps some children away from schools. The children of SCs, de-notified and nomadic tribes, tribes in the predominantly non-tribal areas, some of the OBCs and Muslims are the victims. At a tender age, they are hurt by teachers and fellow students. In nearly one-fifth of the schools in rural areas, Dalit children are not allowed to sit with non-Dalits. In the mid-day meals separate sitting arrange-ments are observed. They do not get drinking water along with other students in several schools. Moreover, Dalit students are compelled to carry out certain caste-based work like cleaning toilets, sweeping floor, etc. And, 15 percent of the teachers treat Dalit students as ‘untouchables’, do not pay equal attention to their 
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			studies, and occasionally use derogatory language for them (Shah et al. 2006). Though such practice is a cognizable offence, the teachers and institutions get off scot-free, unless some activists protest. Besides humiliating practices, the loca-tion of a school, regularity of teachers, pedagogy, curriculum, etc. also contribute in drop-out rates. Despite several legal provisions such as fundamental right to life, free and compulsory education up to the age of fourteen and a ban on child labour under various laws (Article 24, 21 A and 45), more than 15 million children (estimated) labour for their livelihood. They work out of compulsion rather than choice. The number of child labourers has increased and not declined in recent years under the neo-liberal economy. The recent amendment in the child labour prohibition act, permitting working of children on the family farm, own family enterprise, etc. might further increase the number of child labour in the country. 
		

		
			Moreover, monthly per capita household expenditure for primary education in the last decade has sharply increased for all the students. Even in the government schools, the parents have to spend some amount for sending a child to a school. According to a survey in 2003, per student family expenditure in government school was Rs. 170.50 per annum (Jha and Jhingran 2005: 94). This is a rela-tively high amount for a family whose annual income was below Rs. 3000 per month. Out of pocket expenditure of the poor households who somehow send their children to either public or private schools has been doubled in the last decade (Tilak 1996). 
		

		
			Expenditure for education increases as a student moves from one stage to another. Expenditure depends on the type of school – government or kind of private – as well as the distance from the residence. According to a calculation by a financial advisor in 2006, a couple (presumably urban resident) with an aspira-tion to provide ‘good’ education to their child, has to make provision for nearly Rs. 8,000 for primary school and above Rs. 4,00,000 for professional education per year for their one son or daughter. Only less than one-fifth of the country’s households can afford such expenses from their regular income. This is the reason why a large proportion of students terminate the studies from middle schools and compromise with schools with less quality education. Students from traditionally vulnerable sources of income are the victims. They are forced “to join the work-force to supplement their household income” (Dubey 2009: 151). This is true for all social groups, depending upon the size of vulnerable strata. Very large sections of SCs and STs are poor – agriculture labourers, small and marginal peasants, cas-ual workers and self-employed daily earners – hence the vast majority of students from these communities compare with upper castes leave studies at an early stage. 
		

		
			Of all literate SCs only 16.3 per cent attained education up to middle or upper primary classes and another 15 per cent received education till secondary and higher secondary levels. Only 3.1 per cent were fortunate enough to graduate from college education. On the other hand, over 22 per cent among the non-scheduled communities could attain high school education and another 7.64 had graduate and post-graduate degrees. 
		

		
			(Sinha and Srivastava 2009: 123–124) 
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			Figure 6.2 Gross enrolment ratio in post-higher secondary education by economic strata Source: Dubey (2009) 
		

		
			In fact, the gap between the students from poor and non-poor households of all communities has increased in the last decade (Figure 6.2). 
		

		
			Types of schools 
		

		
			According to the 7th AIES, 2008, of all the schools, 63 percent are primary, 24 per-cent upper primary, 9 percent secondary and only 4 percent are higher secondary – class X –XII. As majority of the population (three-fourths) live in rural areas, 83 per-cent of the schools are located there. Of the total recognized schools, the largest number of schools, 71 percent, is managed by the government (including local gov-ernment): 8 percent of the schools are government aided, run by private management (non-government organization), and 13 percent are completely private schools. 
		

		
			Aided schools are managed with a concept of public-private partnership. The government generally takes care of recurring and non-recurring expenses; and day-to-day management is the responsibility of a registered NGO, public Trust or Society. With the neo-liberal economic policy, the ratio of government and gov-ernment aided schools is on the declining scale both in urban and rural areas. The process began in the late 1980s. 
		

		
			Nearly 6 percent of the rural children, at the age of six, do not have a school within the distance of one kilometre walking distance. Around 5 percent of the schools still lack needed infrastructure like pucca building, classroom, black-board, drinking water, etc. One-fourth of the teachers in primary schools do not regularly attend those schools (World Bank 2004). Most of the state governments have increasingly neglected management of the government as well grant-in-aided schools. By the mid-1990s, several states stopped the recruitment of teach-ers in the primary schools. Not only new teaching posts with increased number of students are not created but even the vacant positions due to retirements or 
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			resignations are not filled. According to HRD ministry’s calculation in 2012 there is a vacancy of 12.59 lakh teachers in the government primary and upper primary schools. The number varies from 3.12 lakh in UP to 3013 in Kerala. The student-teacher ratio at the primary level varies from 1:40 to 1:60. The number of schools in rural areas continues to run with one teacher. Absenteeism of teachers, particu-larly in the tribal and remote areas is not unusual. During the last two decades, the system of school inspection is in downhill mode. One of the reasons for this trend is the declining number of school inspectors. Vacant positions are not filled. Such a scenario pushes parents to opt for the private schools. 
		

		
			The number of private schools is rising. A majority of the private schools are located in urban areas. Their proportion increases from lower to a higher stage. Of the privately managed primary schools, 48 percent are in urban areas. Their proportion is as high as 66 percent at the secondary level in cities. In other words, the private education entrepreneurs prefer to invest in higher education and urban areas. Their choice is obvious as they cater to those who have paying capacity. Such clientele is largely in urban areas; and they are those who could manage to climb up in the education ladder. 
		

		
			As private schools cater to the needs and paying capacity of different classes of clientele, their structure and functioning have significant variation. A few excep-tional individuals across the country live and constantly work with passion for innovative education pedagogy. They are full of new ideas and make experiments to develop the creativity of children through formal and informal education. Edu-cation is the mission for their life. A fewer of them have started schools of their own or with financial support of philanthropists and/or business entrepreneurs. Most of these schools have necessary human and physical infrastructure. By and large teachers in these schools are well qualified and enjoy teaching. They are well paid. The management of these institutions encourages them to develop different pedagogies from time to time and even for a student to student. The student-teacher ratio varies from 1:7 to 1:30. On the whole such ideal innovative schools cater to children of a very tiny section of the miniscule upper-class elite. They are very expensive and microscopic in number. Though one does come across cases of passionate educationalists as well as religious missionaries engaged in teaching children from poor strata in rural/slum areas; they are few and far between. 
		

		
			Besides these schools, a small number of schools are well equipped with spa-cious areas, adequate infrastructure and well-paid, qualified teaching staff. Fami-lies from the upper echelon afford to send their children in these schools. Their fees vary from Rs. 50,000 to Rs. 3–4 lakhs per year. They are meant for the upper middle class and rich. The rest of the private schools cater the rising educational aspirations of lower middle and poor strata of society. Fees in these schools vary from Rs. 50 to Rs. 300 per month. Many of them do not have proper physical infrastructure and qualified teachers. More than 85 percent of the private primary schools are unrecognized. They account for 38 percent of all primary schools and 42 percent of total enrolment (Ahluwalia 2010). The quality of education in these schools is not significantly better than the government (including grant in aided) schools. But there is an increasing tendency even among poor to send 
		

	
		
			92 Ghanshyam Shah 
		

		
			their children to private schools as they perceive that they are better than the government schools. Right from the primary level the children get divided in the class-based educational institutions. The government schools, particularly where private schools are not available, increasingly cater the children mainly of deprived sections of society. The poor get a poor quality of education; hence their chances to move up in educational ladder are severally restricted. 
		

		
			The scenario in higher education which serves around 16 percent of the youths in the age group between eighteen and twenty-three years is not different. Dur-ing the last decade – 2001 to 2011 – the universities have increased two-fold and colleges have increased nearly three-fold. Eighteen Central universities, fourteen Law universities, sixteen IITs, thirteen IIMs and few others have been established by the central government by Acts as “institutes of national importance”. One-third of the total colleges are fully or partly funded by the state governments and are eligible for support from UGC (under section 12[f] and 2[b]). The rest of the colleges/institutions are private and are self-financed. A student educated in elite private schools has a far better chance of gaining admission to better higher education institutions and better-paid employment than a student from govern-ment schools. By far the largest number of applicants for admission to manage-ment schools, technology faculties, medical colleges, top institutions in various fields, administrative services, etc. has received their schooling in private elite institutions. Though a few from non-elite school and deprived communities do get admission in these institutions, they often experience humiliation and have to struggle hard to acclimatize with the environment. Those who cannot adjust with the situation either leave their studies or end their lives (Singh 2013). 
		

		
			Even government colleges/institutions do not offer ‘free’ education to all. They charge tuition and other fees; though it is nominal in comparison to private col-leges. In the last decade, many state universities and colleges have also started several kinds of ‘self-financed’ courses such as social work, business manage-ment, labour welfare, computer programming, etc. and take high fees like pri-vate colleges. The tuition fees in private colleges/institutions are exorbitant for an average middle-class family. Fees vary from course to course, depending on demand. Fee for social work in Gujarat is Rs. 17,000 and for medicine, it is above one lakh. The student-teacher ratio varies from 1:20 to 1:28 in some cases, and, for other courses, varies from 1:60 to 1:150. State universities run with 50 percent of the sanctioned teaching staff. The sanction number was prescribed in the 1980s. The situation in colleges for under graduate classes is worse. And even the insti-tutes created by the central government for ‘excellence’ and ‘world-class’ educa-tion also do not have the optimum number of teachers. There is conspicuous gap in infrastructure facilities between the central universities/institutions and most of the state managed universities. The condition of a very large number of colleges particularly in rural areas is worse. 
		

		
			Educated class 
		

		
			Higher education is an authoritative asset of India ’s rich and middle class to create and reproduce cultural values to perpetuate their hegemony (Bourdieu 1977). This class 
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			dominates society. It is a relatively small (say 20 percent) in size to the poor and less educated. More than 60 percent of its members have upper and middle caste back-ground. One-fourth of the higher educated adults of the upper castes belong to at least the second generation of higher educated families. In the case of SCs, STs and OBCs proportion of such families is around 12 percent. The second generation of high edu-cated persons/families are socio-culturally well entrenched in the middle-class ethos. 
		

		
			
				All the higher educated persons do not have the same economic opportunities. Besides academic qualifications, socio-political contacts determine life chances. Of the educated, only three out of ten who could obtain professional degree from the highly accredited institutions have better job prospects. The rest take up employment whatever is available for survival. Most of them are skilled/semi-skilled white-collar employees in the informal sector. Remuneration for a fresh M.B.A. or B.E. varies from Rs. 7 to Rs. 70,000 or more per month, depending upon the institution of learning. More often than not, youths take up whatever employment comes to them and wait for better prospects. A person from the mid-dle class in general and of the traditionally deprived social strata in particular hardly affords to remain unemployed. Notwithstanding this, the rate of unem-ployment is higher among the postgraduates and graduates than those who have a lower level of education. The rate of unemployment is very low among the illiterate, as they belong to a poor economic class and just cannot afford to remain without work for a day. They have to get engaged in whichever work is available including self-employment involving self-exploitation. The rate of unemploy-ment is higher among the higher educated SCs and OBCs than non-SC-STs. They continue to lag behind the dominant upper caste youth in the job market. It may be noted that because of their status in family and dubious patriarchal notion of ‘work’, the rate of unemployment of educated women is not available or reliable (see 
				Figure 
				6.3). 
			
		

		
			Figure 6.3 Educational unemployment rate by social groups 
		

		
			* The number of ST postgraduates is very low so this number could be explained by sampling error. Source: Labour Bureau, cited by Srinivasan, Times of India, Delhi, July 18, 2012 
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			Figure 6.4 Membership of secular organizations by caste and education (in %) 
		

		
			Source: NES (2009) 
		

		
			Education opens up avenues for expansion of one ’s horizon of interaction and activities beyond primordial as well as sectarian social network. It is expected that such orbit expands with education. This is what is happening in India, though at a snail ’s pace. Membership to secular organizations is found more as the level of education increases. According to the National Elections Study of CSDS 2009, 21 percent of the higher educated, as against less than 10 percent of the illiterates are members of the secular organizations. One finds the same pattern across social groups. In fact, a relatively larger proportion of the edu-cated persons from the deprived than the upper castes are members of the secu-lar organizations. And their interest in politics and their political participation is also relatively more than their counterpart upper and middle caste members. It suggests that they aspire not only be a part of the mainstream modern life, but they also consider that they have a stake in secular democratic system. Moreo-ver, on several political issues such as corruption, economic policy, foreign policy, etc. opinion of educated persons of the deprived and dominant commu-nities match with each other. But the question remains: have higher educated of upper and traditionally non-upper castes integrated with each other to form secular middle class? 
		

		
			Discussion 
		

		
			After sixty years of Independence, the State has granted education as Fundamen-tal Right to every child up to the age of fourteen years. But possibility for its full realization is remote under the neo-liberal political economy. 
		

		
			The policy makers by design or default have evolved the hierarchical and dis-criminatory institutional system that provides ‘good quality’ education to a select few. Elimination process starts with non-enrolment and drop-out right at the pri-mary stage. Among those who manage to complete the primary stage, some of them get eliminated by the upper primary level. Of the remaining, a large number 
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			give up schooling with or without passing secondary education. A very small pro-portion by necessity or choice could get access to higher education. The institu-tions of higher education split them as per the demand of the market. Criteria for the segregation are the following: besides social capital of an aspirant, her/ his ability to pay and performance in terms of grade in the entrance examination. A tiny segment successfully gets admission in well-established accredited institu-tions. Others are left to pursue studies with whatever is available to get a degree with a hope to get some ‘better ’ job. 
		

		
			The proportion of students by social groups changes from primary to higher level. At the primary and elementary level proportion of the traditionally lower and economically poor is substantially larger than upper castes, thanks to their numerical strength in the country’s population. But as the accelerator moves up from secondary level to higher education in general and professional education, in particular, their place sinks. Moreover, they experience discrimination and humiliation in the elite professional institutions. Some, however, cope with the situation, but a few out of frustration either end their life or give up their studies (Singh A. 2013; Sukumar 2013; Rao S. 2013). 
		

		
			In the last six decades education, inter alia has reshuffled inequality. Coupled with democratization, it has shaken roots of traditionally ascribed inequality. Edu-cation has no longer remained the privilege of Hindu Dwij castes or a handful of nobles. Though the process began during the colonial period, its speed has accel-erated in the last six decades. A small segment of the traditionally lower social strata and women in different proportion has reached to high education echelon. A few of them against all odds have not only attained admission in the institutes of excellence but also have successfully obtained degrees and professional positions. They have joined the rank of elite. Along with them, some others – few with mid-dle and many with higher education – have moved to or aspire to get to middle-class status. They are professionals and/or other white-collar employees and/or self-employed entrepreneurs. Traditionally deprived social groups have now a place in the educated middle class. The class has now a somewhat cosmopolitan composition. Such a process of inclusion is a pre-requisite for society to move towards egalitarian social order. But it is not a sufficient condition. A question is this: are we confined to tokenism or are we moving in the direction for egalitar -ian social order? Is it possible to attain equality under the neo-liberal economy to move further in that direction? 
		

		
			As of today, a place of the upward mobile educated belonging to the tradition-ally deprived communities is not on equal footing. Their experiences of subtle discrimination – real or imagined – in the employment market, workplace and social networking continue. Hegemony of the upper/middle castes that not only constitute majority of the educated but also control economy and cultural repro-duction has been reinforced. Idioms change. They assert that their present status has nothing to do with their ascribed status. They have earned it through ‘modern’ education, ‘rational’ approach to life, achievement, ability and skill, needed for competitive market (Deshpande 2013). This mindset only reinforces their position in power structure. 
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			On the other hand, the ‘new’ educated middle class of the deprived commu-nities, having somewhat an improved economic status, has come to terms with the present reality in favour of status quo. The education that they gained has not developed critical faculty and a questioning mind as Dr Ambedkar expected. They have imbibed the Brahminical and capitalist values, taking inequality as fait accompli. At the same time, they are increasingly getting alienated from their brethren who continue to live in wretched conditions. The gap between the two not only in economic status coupled with lifestyle but also in cultural value system is widening. Questions arise: do social status of a community improves with a few educated persons/families? To what extent is the present education, as Ambedkar expected, a weapon of creation of mental and educational development? Does modern education lead us to interrogate why the old formulation of ‘growth with social justice’ has been replaced by ‘development with empowerment’ in our academic discourse? A few educated, however, the product of this system, are restless. They are struggling to carve out their position as the organic Dalit intel-lectuals. They have reinvented subaltern culture and challenged the Brahminical worldview and historical narratives. They have posed questions to the neo-liberal economy. Will they succeed? Only time will tell us. 
		

		
			Notes 
		

		
			1 He gave more importance to struggling and investing his time for political power and political equality than to spend time on pedagogy and content of education. According to him, with political power, “education would be automatically solved through govern-ment efforts and agencies” (Keer 1954: 101). 
		

		
			2 The objectives of the movement were to liberate the Shudras and Ati Shudras and to prevent their exploitation by Brahmins. 
		

		
			3 According to him, men are born, and always continue, free and equal in respect of their rights, liberty, property, security and resistance of oppression. 
		

		
			4 This is a response to a question: “Aside from caste and religious organizations, do you belong to any other organizations like co-operative, farmers’ association, trade union, women association, self-help group, welfare organization, cultural and sport organiza-tion etc.”. 
		

		
			5 The recent study (2014) carried out by ICSSR on “Education status of SCs and STs”, covering seventeen states with a sample of 7798 SCs and 2682 non-SC-ST college stu-dents also reaffirm the same pattern. 
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			Introduction 
		

		
			Understanding the socialization experience of doctoral students is an important issue, as it determines not only the completion rate but also the final outcome/ quality of doctoral education (Delamont, Parry and Atkinson, 1997; Delamont and Atkinson, 2001; Weidman and Stein, 2003; Mendoza, 2007). Many scholars link the issue of attrition in higher education to the theory of socialization (Golde, 1998; Lovitts, 2001; Gardner, 2007). Unlike socialization in other realms of life, doctoral socialization is unique. The socialization experience of doctoral students is shaped by the institutional context (Golde, 2005)and varies from stream to stream. Socialization experience in sciences, one based in laboratory work con-ducted in group, is quite different from that of the humanities and social sciences (Gardner, 2010). Doctoral students, however, are not the homogenous; they come from different socio-economic backgrounds and they may experience the depart-mental and disciplinary culture differently, and as a consequence they may have different outcome. 
		

		
			Higher education (Ph.D.), particularly in science, which was considered a privilege of the high strata of the society in India, has become accessible to the deprived and marginal sections of the society. The rapid expansion of higher edu-cation, combined with the state policy of protective discrimination, has altered the social profile of the academic profession in India. A large number of candidates belonging to scheduled castes (SC), scheduled tribes (ST) and other backward classes (OBC) have joined higher education. For instance, in 2011–2012, out of the total enrolment of 20,327,400 students in higher education, 2,712,800 stu-dents were from the SC. Similarly, the number pursuing doctoral studies has also increased from 644 in 1986–1987 to 3,973 in 2006–2007 and further to 9,119 in 2009–2010. 
		

		
			Weisskopf (2004) has noted that positive discrimination policies (reservation) in India have equipped the Dalit students to get entry into higher education, but their poor socio-economic background affect their pursuit of higher studies. Jayaram and Altbach (2006: 403) have argued that the new entrants into the academic pro-fessions, in many cases the ‘first generation’ in their caste and community groups, lack exposure to the cultural moorings of the profession and are confused about 
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			the ethos of the profession. The period of doctoral studies provides a significant opportunity for the professional and personal development of students, as it is the crucial stage to shape their attitudes and values towards academics. 
		

		
			This chapter examines the socialization experiences of doctoral students in seven academic institutions of India. The next section deals with the theoretical understanding of academic socialization of doctoral students. The third section explains the methodology of the study. The fourth section provides the analysis of the empirical data and explicates their self-perception and motivation for joining the doctoral programme, and also the reasons, if any, for quitting the study. This section also dwells upon the perception of students about the faculty support and the academic environment in their departments. The fifth section discusses the socio-cultural dimensions of socializing experience of doctoral students, and the last section provides the conclusion of the study. 
		

		
			Academic socialization of doctoral students 
		

		
			Socialization is a process through which an individual learns to adopt norms and values, skills, attitudes and knowledge that are needed for the membership of a society, a group or an organization (Austin, 2002). Socialization of a doctoral stu-dent is considered a part of ‘adult socialization’, as most of the students join the doctoral programme at the age of 24–25 years. Levinson (1978) called the stage between 17 and 33 years ‘the novice phase’ of development, and argued that the central task of this phase is to move into the adult worldview and build a stable life structure. This phase requires acquiring of not only knowledge and behaviours but also values such as reliability and motives for attainment of self-sufficiency (Arnett, 1998). Grusec (2002) proposed three specific goals for socialization taking place during this phase. They are the following: (a) development of self-regulation of emotion, thinking and behaviour; (b) acquisition of a culture’s standards, atti-tudes and values, including a willingness to accept the authority of others; and (c) development of role-taking skills and strategies for resolving conflicts, and ways of viewing relationships. 
		

		
			During socialization, an individual develops his/her own self-identity and char-acterizes himself/herself in a particular way, which is informed by others’ remarks and levelling during his/her socialization process. In Mead’s (1934) theoretical arguments, self-concept means that an individual may act socially towards him-self/herself, just as towards others. To act towards himself/herself requires that the individual sees himself/herself as an object, and hence, in a relationship to others as objects. The understanding of the relationship is achieved by taking the roles of others, and seeing himself/herself as other would see him/her through the filters of social meaning they share. 
		

		
			An individual can take up a role or join the doctoral programme for vari-ous motives and reasons. Personal and intellectual development, recognition of contribution, entrance into academia (research and teaching), better employ-ment opportunities and social mobilization or networking with professional col-leagues are some of the important objectives. Mujtaba and Scharff (2007: 4) have 
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			suggested that for doing a Ph.D., motivation is needed at three levels. Pre-joining motivational factors, which may include the following: (a) better employment opportunities, (c) to enter into academia, (c) personal and intellectual develop-ment, (d) affordability, (e) status, (f) social mobilization, (g) recognition and (h) desire to study and others. The second level of motivation includes the motivation that influences the completion of the doctorate degree. The third level of motiva-tion includes the post-Ph.D. motivational factors that ensure that Ph.D. degree is used for its intended purpose and does not become a dead stock. The intellectual stimulation, generally cited as the reasons for joining Ph.D., is just one such pos-sible reason as there could be many sources of intellectual stimulation. 
		

		
			Delamont and Atkinson (2001), in their study of doctoral students, underlined the importance of supervisors and peer groups ‘in making the transition of student from a novice to a mature scientist who is able to carry out the work of scientific research from the stage of conceptualization to the stage of publication’(p. 88). Socialization at the doctoral level is much more intentional and the selection of mentor and mentee is mutual in nature and other agents of socialization such as peer groups and the departmental authority have an important role in constitut-ing the socialization context. During the doctoral education, the role of faculty members, particularly supervisors, becomes central to the socialization process of students (Baird, 1992; Bragg, 1976). Bragg (1976) argued, ‘while the catalog informs the student of a programme’s structure by outlining its goals and its domi-nant values, the faculty members are the primary socializing agents’. She contin-ued, ‘the faculty members transmit their attitudes, values and behavioural norms both formally through the structures they establish and through the courses they teach – and informally – through individual advising and supervising of students and through social activities’ (ibid.: 19–20). Supervisors play a very important role in the success of a student as they assess the needs of their students, help them progress and help them to deal with failure (Samuel and Kohun, 2010). It is important to know how students perceive the support they get from their super-visors, other faculty member and peer groups in the department (Austin, 2002; Mendoza, 2007). 
		

		
			The attrition rate in doctoral studies is directly related to the socialization experience of students which vary from discipline to discipline and department to department. Pion (2001) found a low rate (24%) of attrition in biomedical sci-ences, whereas Bowen and Rudenstein (1992) reported a very high percentage (67%) of attrition in the humanities and social sciences. Studies have also shown that the students from the marginalized sections of society have higher rates of attrition across the disciplines (Nettles and Millet, 2006). Studies have pointed to the multifaceted nature of the attrition problems, such as funding (Nettles and Mil-lett, 2006), advisor relationship (Lovitts, 2001), gender (Maher, Ford and Thomp-son, 2004) racial discrimination (Ellis, 2001), disciplinary culture (Golde, 2005) and socialization experience (Gardner, 2007). In this study we are focusing on the socialization experience of students which is reflected in their perception towards faculty support, departmental culture and their own motivation for pursuing the doctoral research and the factors that may hamper the completion of their Ph.Ds. 
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			Different individuals experience the departmental culture differently and, as a consequence, they have different outcomes. For instance, the gender-power rela-tions may make some women’s experiences of Ph.D. study different from those of their male peers (Leonard, 1997). Science laboratories are not always friendly to women (Rosser, 2004). Many other studies have also confirmed the gender hier -archy of science laboratories (Traweek, 1988; Charlesworth et al., 1989; Knorr-Cetina, Karin, 1999) and the ethos of science being ‘prototypically male’ (Eisen-hart, 1994) expressed in pedagogical practices (Seymour and Hewitt, 1994) and in the academic system as a whole, for instance, in the granting of post-doctoral fellowships (Wenners and Wold, 1997). Namrata Gupta (2007) in her study also reported that ‘women in Ph.D. programmes in science in India face problems similar to those in the West such as working in isolation and lacking the same rapport as men have with their advisors’ (p. 527). Since doctoral students are not a homogenous group, as they come from different socio-economic backgrounds, the socialization experiences need to be explored in socio-cultural context. 
		

		
			Socio-cultural context of socialization 
		

		
			The socio-cultural backgrounds of students impact their socialization Gorden (1977).Pearlin and Kohn (1966) in their study found that middle-class parents emphasize self-direction as an important value to be transmitted to their children, while lower- and working-class parents stress obedience to outside authority. Simi-larly Kohn and Schooler (1969), in their comprehensive study of 3,100 men, found that the higher one’s social position, the greater the value placed on self-direction and the lower one’s class position, the greater value attached to external authority. 
		

		
			Individuals with different social backgrounds develop different styles of cogni-tion as a reaction to their socio-cultural contexts. Studies have shown students with lower-class positions are better at ‘response inhibition’, which means sup-pression of action that is inappropriate in a given context and that interferes with goal-driven behaviour (Townsend, Elier, Major and Mendes 2014). Social class differences in models of action are closely linked to social class differences in reasoning. For instance, when understanding others’ behaviour, a tendency to give undue weight to personal attributes is substantially attenuated among lower class individuals due to their sensitivity to situational constraints (Varnum, Na, Murata and Kitayama, 2012). 
		

		
			As an individual learns to become part of a larger organization, he or she must also learn how to interact with others and to forge relationship with his organiza-tion to be successful (Van Maanen 1977). This process, however, is also risky, that is, it is inherently anxiety producing for the newcomers and many will seek help from inside or outside of the organization. Their integration with the organization or programme depends on how they perceive the culture of the organization and the kind of help they get from their faculty/supervisors and other peer groups. It has been found that in a department with a high rate of submission of Ph.Ds. most of the students have positive opinions about the department and support of the faculty and peer groups (Gardner, 2010). 
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			Neelakandan and Patil (2012) have extensively documented the experience of Dalit students in institutions of higher education in India. They showed how the faculty members who teach ‘pure science’ undermine the issue of caste-based dis-crimination under the guise of ‘objectivity’ and ‘national progress’. Commenting on the suicide of Dalit students in higher educational institutions in India, Sukumar (2008), as reported by Neelakandan and Patil (2012: pp. 93–94), observed that 
		

		
			death happens in the day to day life of the Dalit students in merit mongering higher echelons of education. Dalits are excluded from the cultural festivals, birthday parties, and farewell by the non-Dalits/higher caste peers because Dalits lack proper dress and sophisticated language. This alienation also per-meates to the regulation of dominant caste boys in order to avoid mixing of upper caste girls with Dalits boys. 
		

		
			He further argued that non-Dalit teachers do not supervise Dalit students for research with the excuse that they are not fluent in English language. 
		

		
			Despande and Zacharia (2013) argued that although educational institutions do not intentionally exclude Dalits, it doesn ’t mean that Dalits are not discriminated. The ‘first generation ’ learners from the marginalized communities face humiliation and prejudices in academic, residence and extra-curricular activities, while at the same time they struggle to gain epistemological access to new knowledge. Devy (2013) argued that it is not enough to merely grant access to higher education to the marginalized group. The subjugated knowledge and experiences of Dalits people should be incorporated in the institutional knowledge and classroom. Engstrom and Tinto (2008) have suggestively titled their article ‘Access without Support Is Not an Opportunity ’. Usha Zacharia ’s writing in the same volume observed that the ‘slo-gan of access, equity and excellence are based on assumption that disadvantaged students can ultimately compete with elite students in academic excellence without acknowledging the different sets of opportunities open to them ’ (p. 27). 
		

		
			Methodology 
		

		
			This study is based on a survey of 332 doctoral students of Life Sciences (210) and Physico-Chemical Sciences (122) in seven Indian Universities. These univer-sities are Banaras Hindu University, Varanasi; Lucknow University, Lucknow; Rajasthan University, Jaipur; M.S. University, Baroda; Jawaharlal Nehru Uni-versity, Delhi; Delhi University, Delhi and India Institute of Science, Bangalore. A structured questionnaire was canvassed to the students, and a select number of teachers were also interviewed. The selected students were taken from various categories, viz. male and female, rural and urban, and SC/ST, OBC and general castes. The students were requested to reflect upon their self-perception, motiva-tion for doing a Ph.D., possible reasons that could delay their Ph.Ds., or they would quit the Ph.D., their perception on faculty support and on the prevailing academic culture in their department/laboratory to understand their socialization experiences during their doctoral studies. 
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			Table 7.1 Socio-economic background of doctoral students 
		

		
			Backgrounds of 
		

		
			students 
		

		
			Life Sciences (%) 
		

		
			(No.-210) 
		

		
			Physico-chemical 
		

		
			Sciences (%) 
		

		
			(No.-122) 
		

		
			Total (%) (No.-332) 
		

		
			Male 51 62 55.12 
		

		
			Female 49 38 44.88 
		

		
			Urban 64.3 53.3 60.20 
		

		
			Rural 35.7 46.7 39.80 
		

		
			SC 13.8 5.70 10.84 
		

		
			ST 5.20 1.60 3.91 
		

		
			OBC 13.3 22.1 16.56 
		

		
			General 67.6 70.5 68.67 
		

		
			Married 13.33 13.93 13.55 
		

		
			Unmarried 86.66 86.06 86.45 
		

		
			Socio-economic background of participants 
		

		
			The total sample of students consists of 332 whose break up is given in Table 7.1. There were 55.12% males and 44.88% females, discipline-wise there was more gender balance in life sciences (51% males and 49% females) than the physical science (62% males and 38% females). Category-wise SCs and STs were fairly represented in Life sciences but their representation in Physico-chemical sciences was very low. The OBCs who were underrepresented in life sciences (13.2%), were fairly represented in physico-chemical sciences (22.1%). Religion-wise 92.6% were Hindus and the remaining were Muslims, Christians and Sikhs and only about 2% (1.9% in life sciences and 0.8% in physico-chemical sciences) did not mention any religion. They could be categorized as atheist and it may be inferred that they were ambivalent toward expressing their religious affiliation. 
		

		
			The majority of students (43.17%) were those whose fathers were in the gov-ernment jobs. The second largest category was of professionals (19.90%), which included doctors, engineers, professors and lawyers, etc. About one-fifth of doc-toral students’ parents were in private sector jobs or having their own business/ enterprises. The overall representation of agricultural community was 15.66%. A break up of the backgrounds of the parents of OBC students suggest that most of the OBC students’ fathers were in government services (29.09%), or were doing agriculture (29.09%). In case of fathers from professional backgrounds, all cat-egories except STs (7.6%) have the equal representation ranging from 22.2% SCs, 21.8% OBC and 19.7% general students. Out of 332 doctoral students, only 37 students’ mothers were illiterate and seven students’ parents – mother and father – were illiterate with their main occupation of agriculture. These students were the ‘first-generation learner ’ coming from all social categories in rural areas. Most of the students who are coming for doctoral education in all categories except OBC seem to be the ‘second-’ or the ‘third-generation learners’, as we found that the majority of their fathers were government employees (47.22%, 46.15% and 46.05% for SC, ST and general, respectively) or have professional background 
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			Table 7.2 Overall division of Ph.D. students: category-wise (%) 
		

		
			Category Four first class Three first class Two first class One First class No first class SC 60.0 25.7 5.7 8.6 0.0 
		

		
			ST 61.5 8.0 15.3 15.5 0.0 
		

		
			OBC 50.0 28.6 16.0 3.6 1.8 
		

		
			General 67.1 24.6 5.7 2.2 0.4 
		

		
			(22.22%, 7.69% and 19.7% for SC, ST, and general, respectively). The majority of doctoral students’ mothers were non-working (81.2%). 
		

		
			Self-education level of participants 
		

		
			Kumar, Khilnani and Sehgal (1998), Balram (2002) and Yashpal (2009) have observed that, in India, bright students do not join Ph.D. programmes. As against this the sample of this study shows that the majority of students pursuing Ph.D. programme have had four first class degrees, respectively, in their ‘high school’, ‘intermediate’, ‘graduation’ and ‘post-graduation’, as shown in Table 7.2. Even among the SC and ST categories, most of the students had a bright academic record. Only in the case of OBC students, almost half of them were without hav-ing any ‘four first class’ degrees. 
		

		
			Table 7.3 shows the types of schools attended by the sample students. It shows that the majority of SC (68.57%), ST (53.85%) and OBC (61.82%) students have done their pre-high school from government schools and even in case of general students, many of them (49.56%) have done their schooling from government schools. 
		

		
			Perception, motivation and pursuit of Ph.D. 
		

		
			The section below analyses what motivates students for undertaking a Ph.D. and what are the obstacles in the completion of their Ph.Ds. and how they perceive the support and infrastructure facilities, available from their supervisors, other faculty and peer groups. 
		

		
			Table 7.3 Pre–high school institutions of Ph.D. students: category-wise 
		

		
			Category Private school % Government School (%) SC 33.33 68.57 
		

		
			ST 46.15 53.85 
		

		
			OBC 38.18 61.82 
		

		
			GEN 50.44 49.56 
		

		
			Total 46.39 53.61 
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			Table 7.4 Self-perception of Ph.D. students: gender-wise (in %) 
		

		
			Types of student Male Female Studious 10.93 20.81 
		

		
			Hard working 29.51 34.23 
		

		
			Intelligent 22.95 23.49 
		

		
			Average 32.79 20.81 
		

		
			Casual 3.83 0.67 
		

		
			Self-perception of doctoral students 
		

		
			During the study, the students were asked: ‘How were you considered as a student in your school and college life?’ The responses were as follows: (a) Studious (b) Hard working (c) Intelligent (d) Average (e) Casual. 
		

		
			
				In response to this question, 32.79% male and 20.81% of female students responded that they were considered an ‘average’ student. While 29.51% of male students considered themselves hard working, a few more female (34.23%) stu-dents considered themselves as ‘hard working’ 
				(Table 
				7.4). 
				While an almost equal percentage of male and female students (22.95% and 23.49%, respectively) con-sidered themselves as intelligent, more female (20.81%) than male (10.93%) stu-dents considered themselves as ‘studious’. 
			
		

		
			Parents play an important role in shaping the occupational choice and motiva-tion through role modelling, encouragement, giving exposure, or improving for familiarity with a field (Chakraverty and Tai, 2013). In case of first-generation learners who do not have any exposure to higher education, their parents approve their joining Ph.D. programmes even they do not have any clue of what this Ph.D. means. A student with such a background told me the following: 
		

		
			I am the eldest son of my family; I have a lot of responsibility. My rela-tives/friends always ask when I am going to start earning. My parents do not understand what is Ph.D. But they do have full faith in me that if I am doing something, it must be right and I will get something to their satisfaction and to my own satisfaction also. I don’t want them let down. 
		

		
			Motivation for joining a Ph.D. programme 
		

		
			
				Among the various factors that motivated the students to join Ph.D., only 15.06% saw it ‘as a degree for getting employment’ in academic sectors, whereas the majority of (70.48%) them saw the degree of Ph.D. essential for ‘pursuing career in teaching and research’ 
				(Table 
				7.5). 
				Very few students saw Ph.D. as essential for their career promotion or change in their career. Some students were in a doctoral programme just because they were not getting anything else in life. In fact, 2.10% (7) students accepted themselves that they were not getting anything after their graduation and post-graduation, and hence have joined their Ph.D. 
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			Table 7.5 Students’ motivation for joining Ph.D.: category-wise 
		

		
			Motivating factors SC (%) ST (%) OBC (%) General (%) Total (%) Employment in academics 16.67 15.38 10.91 15.79 15.06 
		

		
			Teaching/research 69.44 76.92 76.36 68.86 70.48 Career promotion 5.55 0 5.45 4.38 4.51 Change in present employment 0 0 1.82 0 0.3 Employment in govt. sector 2.78 7.7 0 0.88 1.20 Employment in private sector 0 0 1.82 0 0.3 To work in NGO 0 0 0 0 00 To start my own company 2.78 0 1.82 3.51 3.01 Nothing was there 0 0 0 3.07 2.10 Any Other 2.78 0 1.82 3.51 3.10 Total 100 100 100 100 100 
		

		
			The motivation for joining a Ph.D. programme did not vary much across the categories of students. For most of the students from all categories (SC, ST, OBC and General), the desire for ‘joining of teaching and research career ’ was the main motivation for their doing Ph.D. (Table 7.5). However, only a small percentage of SC and ST students (2.7% and 7.7%, respectively) saw a Ph.D. as ‘a degree for getting employment in government jobs’. Nobody thought of working in NGOs after completing their Ph.Ds. 
		

		
			All students, irrespective of their belonging to different social categories, had joined Ph.D. programmes for getting an employment opportunity in teaching and research. If students think that pursuing a Ph.D. will place them in a better position job-wise, they would be more likely to pursue it with a high level of commitment. 
		

		
			Reasons for dropping from a Ph.D. programme 
		

		
			It has been found that, in the beginning, most of the students show a high level of motivation for pursuing doctoral education, but very soon many of them become less interested. The analysis here is based on the pre-disposition of the doctoral students pursuing Ph.Ds., and not of those who had already dropped out. It was found that the majority of students (50.9%) opined that the ‘long period to get the degree’ and the ‘lack of financial stability’ (49.09%) were the two major causes of frustration and quitting the Ph.D. (Figure 7.1). The ‘taking up of jobs’ and the ‘family problems’ were the other reasons for not completing the Ph.D. About 28.31% of students also told that ‘the quality of advisor-advisee relationship’ could be one of the major causes of dropping out from the Ph.D. This fact under-lined the role and the importance of the supervisors in the successful completion of doctoral research and also in imparting the right kind of values and orientations among the novices. 
		

		
			The long period required for getting the Ph.D. degree was the biggest discour-aging factor for most of the students (58.33% for SC, 61.54% for ST, 40% for OBC and 51.32% for the general students). 
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			For the OBC students, financial problems and pressure to take up a job were the main reasons for leaving the Ph.D. programme. Adverse advisor–advisees rela-tion was a factor for quitting Ph.D. for students belonging to all social categories. The problem of discrimination and prejudices faced by the Dalit students in the higher educational institutions (Deshpande, 2006; Thorat, 2006; Sukumar, 2008; Desponde and Zacharia, 2013) have been analysed by many scholars in India. However, it seems as this study shows that the bad relationship between supervi-sors and students is an important factor, and it affects students from all categories. 
		

		
			Perception of students about the faculty support 
		

		
			There exists a strong correlation between self-perception and academic achieve-ment, with one reinforcing the other (Hamachek, 1995). Perception of self-efficacy or self-esteem is one of the critical elements for student’s motivation and persis-tence (Vogt, 2008). It is not only the internal departmental structure and culture 
		

		
			Figure 7.1 Reasons for quitting from/delay in Ph.D. (in %) 
		

		
		
			Table 7.6 Reasons for quitting the Ph.D.: category-wise* 
		

		
			Probable reasons for quitting the Ph.D. SC (%) ST (%) OBC (%) Gen (%) Long period to get degree 58.33 61.54 40 51.32 
		

		
			Financial instability 55.56 23.08 56.36 48.25 Taking up job 16.67 23.08 32.73 17.11 Disappointment with programme 11.11 0 7.27 12.28 Absence of commitment 11.11 15.38 12.73 17.54 Disappointment with learning 0 0 3.64 8.33 Advisor-advisee relationship 25 2.78 20 31.58 Family problems 16.67 38.46 16.36 25 
		

		
			* This is a multiple-choice table 
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			Table 7.7 Perception of students for supportive environment: category-wise 
		

		
			SC (%) ST (%) OBC (%) General (%) 
		

		
			Identify with supervisor 38.88 69.23 47.27 40.35 Engagement in academic activities 69.44 76.92 78.18 68.42 Faculty accessibility 80.55 61.53 63.63 67.54 Free to call faculty 66.66 69.23 67.27 66.66 Enrichment activities 75.00 76.92 87.27 76.75 Awareness of students’ problem 58.33 38.46 50.90 45.17 Good academic advice 63.88 53.84 56.36 60.52 
		

		
			that shaped the ‘self ’ of the research student, but also the cultural baggage that he/ she brings with him/her, and the broader social world in which he/she goes and comes out frequently affect the formation of self. 
		

		
			In order to assess the perception of students, they were asked to express their responses on a two-point scale (yes and no) consisting of seven items. These items were as follows: (a) I identify more with my professors than with my fellow stu-dents; (b) Our department emphasizes engaging students in academic activities (research, writing other than dissertation /thesis, etc.); (c) The faculties are acces-sible for scholarly discussion outside the class; (d) I feel free to call up the fac-ulty for academic help; (e) My department offers sufficient enrichment activities (seminars, workshops, etc.) in addition to regular classes; (f) The faculties are aware of students’ problems and concerns; (g) I can depend on the faculty to give me good academic advice. Students were requested to tick whether they agree or not on these statements. The Cronbach’s Alpha Test for these seven items was .696 based on inter-item correlation matrix. 
		

		
			Category-wise perception of faculty support 
		

		
			It has been shown in Table 7.7 that students coming from different social back-grounds perceived the internal departmental structure and culture differently. 
		

		
			In comparison to ST, OBC and General caste students, a fewer number of SC students identified themselves with their supervisors, although the majority of SC students felt at ease in approaching their supervisors. In fact, the Thorat Commit-tee (2007) has also reported that even in the elite institutions like AIIMS, 69% of SC/ST students do not receive adequate support from the teachers and about one-third gave caste background as the reason for avoidance by the faculty. 
		

		
			Satisfaction with scholarly environment 
		

		
			Students from different backgrounds held the view that their departments have good opportunities for scholarly exchange of ideas, and there were sufficient opportunities available for participation in the scholarly activities of the faculty in their department (Figure 7.2). However, 40% of students from lower castes 
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			Figure 7.2 Satisfaction with scholarly environment: category-wise 
		

		
		
		
			Figure 7.3 Satisfaction with scholarly environment: gender-wise 
		

		
			were not satisfied with the prevailing academic culture in the department. More of females than males felt that, in their department, an environment prevails that promotes scholarly exchange of ideas, fostering of confidence and encouragement for good academic activities (Figure 7.3). 
		

		
			Students coming from rural and urban background have different percep-tions and satisfaction levels regarding the departmental culture. In comparison to urban, more of rural students felt that their department offers opportunities for scholarly exchange and encouragement by the faculty members for high edu-cational achievements. Similarly, relatively greater number of rural students felt that the environment of the Department fosters ‘self-confidence among students’. This difference could be attributed to the fact that students coming from urban background have already a high level of confidence. 
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			Perception of the teachers 
		

		
			Some of the faculty members argue that all the students are not of equal capability and skill. A faculty member stated: 
		

		
			All students are not equal in terms of skills and ability to work. After hav-ing known a student, a teacher must have a fair idea about how far he/she can go. So, a teacher should appreciate the student for whatever he/she has achieved; he/she (supervisor) should not compare with much better students. A teacher should not criticize a student for not performing like other good students. That is like putting down in eyes of his own peer group that lowers their confidence. 
		

		
			Conclusion 
		

		
			The norms related to region, caste, gender and family strongly influence students and are manifested through informal interaction. The students from particular regions tend to form an informal network. During any crisis in the institution, Dalit students huddled themselves together. For instance, Thorat committee (2007) noted that during the anti-quota agitation in AIIMS, Delhi, several stu-dents belonging to SC/ST categories shifted to the two top floors of hostel No. 4 and 5 leading to some sort of segregation on caste line. The committee further observed that discrimination takes the subtle form of avoidance, contempt, non-cooperation, discouragement and differential treatment by teachers towards SC and ST students. Similarly, Gupta (2010) in her study of IIT students also found the existence of region-based groups in various laboratories, although she did not find caste as a very visible category in elite educational institutes. 
		

		
			Leonard (1997) in his study found that male and female have different experi-ences. Gupta (2010) in her study found that the gender discrimination is not at all an issue in doctoral education. As against the findings of Gupta, the present 
		

		
		
			Figure 7.4 Satisfaction with scholarly environment: rural-urban-wise 
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			study noted that females do feel that the real opportunities to participate in schol-arly activities are not as freely available to them as to their male counterparts (Figure 7.2). Gupta (2010), in fact, also conceded that men and women have contradictory gender perceptions. While the majority of men do not perceive any constraints for women, or feel that women are privileged compared to men, women scholars believe that they are at a disadvantage if compared to men. 
		

		
			Students who are pursuing their Ph.D. in different departments and disciplines have an almost equal level of academic achievements and motivations irrespec-tive of their social and economic backgrounds. They have a shared perception of meaning and value of doctoral education. However, the study did show that the students coming from the underprivileged sections of the society face different problems during their doctoral programme. They do suffer from the subtle/overt form of discrimination and prejudices in their day-to-day life in the educational institutions. If they, particularly SC/ST students, are not expressing the subtle/ overt forms of discrimination faced by them, it may be due to what Na and Chan (2016) call their high tendency for ‘response inhibition’, which means suppres-sion of actions/opinions that are inappropriate in a given context, and that their interfere with goal-driven behaviour. 
		

		
			Students belonging to parents of different background have to cope with dif-ferent kinds of expectations. Less-educated parents with lower economic status have high expectation from their children to get settled early in their lives. This type of expectation puts high pressure upon students to find a job and get settled early in life. 
		

		
			Note 
		

		
			1 The students who get 60% or more marks in their final examinations are declared pass with first class degree. 
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			In the dominant view on Indian society, modernity is seen as opening up possi-bilities to the advantage of the Dalits which were unimaginable in the traditional caste society. This is partially true, as this chapter argues. In fact, modernity and development, despite opening up some opportunities, have paved the way for new contradictions, new forms of exploitation, inequalities and exclusions. This is because there are certain structures of reification created and enforced by the trajectory of modernity, development and democracy that have been witnessed in the post-Independent India, and that restrict the scope of Dalit emancipation. Therefore, it is critical to understand the process of mediations between the struc-tures of dominance and new forms of subalternity. 
		

		
			This chapter makes an attempt to analyse the evolving relations between caste, state and political society under the process of modernization, based on the expe-riences of the undivided state of Andhra Pradesh, which had seen a vibrant Dalit movement for a decade since the mid-1980s. It reflects on the modes of engage-ment with the Dalit Question by the local society – civil and political – and the structures of dominance at various levels: party politics, government and policy regime, civil society, electoral linkages and caste networks, etc. This chapter also seeks to understand how the process of interface/interaction with and intervention of the civil and political society has impacted the Dalit agency and paved the way for the reproduction of Dalit subalternity. This process has two dimensions: one, Dalit subalterns assert, resist and negotiate with the structures of dominance; two, the political society tries to suppress, co-opt and accommodate the assertive Dal-its. This dialectic of assertion and co-option can be seen playing out in different forms, at different levels and in degrees in civil and political societies. 
		

		
			The argument in this chapter is presented in three parts. Firstly, we try to map the nature of the Dalit movement in Andhra Pradesh by highlighting the aspects that are reflected not just the AP reality, but the Dalit subaltern social ontology in general. In the second section, we seek to define the problem of Dalit subalternity by reflecting on the concepts of subaltern society and political society. In the third section, an attempt has been made to examine how the reproduction of Dalit subalternity and forging of new forms of co-option, dependence and exclusion are made through different modes of engagement – ideological-hegemonic and political-structural. 
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			The undivided state of Andhra Pradesh has witnessed a vibrant Dalit movement since the mid-1980s. The immediate catalyst for this was the massacre of Dalits in Karamchedu on July 17, 1985, in the Prakasham district in the prosperous coastal Andhra region. This incident was not an isolated one, but was part of a series of violent upper caste attacks on the Dalits that occurred in the villages especially dominated by the Kamma caste. 
		

		
			This incident should be seen in the context of macro political economy of development in the post-Independence period. The agrarian development, cata-lysed by the various state initiatives, have brought about a perceptible change in the physiognomy of social class-caste structure giving rise to a new generation of market-oriented rich peasant-kulak, a class of landed propertied [Bardhan: 1998]. Apart from the state’s initiatives, consisting of land tenurial, tenancy reforms and land ceiling legislations in the early decades of Independence and the agricul-tural extension services, favourable agricultural price policy and green revolu-tion technology in the later decades helped these class-castes to raise productivity and accumulate surplus. The massive surplus thus accumulated was diverted to a variety of urban economic activities like contracts, agro-business, hotel industry, film production, exhibition, etc. Despite economic diversification of the surplus, this class continued to hold on to agrarian property and retained its interest in the countryside. This continual dominance was the basis of its political strength and electoral success. This broad generalization with spatial, temporal and social caste variations captures the nature of agrarian change in different parts of the country in the post-Independence period. 
		

		
			The rise of a new class of agrarian rich belonging predominantly to the Kamma caste, which has enriched itself in the process of agrarian development, and that by 1980s has expanded and diversified into a wide range of non-agricultural economic activities opened up by the overall economic development, forms the centrality of the political economy of rural Andhra Pradesh. The social base of electoral politics continues to be numerically dominated by the rural electorate. With the emergence of the Telugu Desam Party (TDP), this rich class-led Kamma community could secure its political interests by the TDP, and rally around the party by forging an identity on real or imaginary community aspirations. Eco-nomic power combined with political power augmented its arrogance and the result was compounded intolerance to any form of assertion by the lower castes, especially the labouring Dalit communities. 
		

		
			The most visible and immediate cause of social and political tensions was the continual loyalty of the Dalits to the Congress, perceived to be dominated by the Reddy caste. The dominant Kammas expected them to shift their loyalty to the TDP and their continued holding hands with the Congress was perceived by the Kammas as a sign of defiance for which the Dalits must be taught a les -son. The result was a series of attacks on the Dalits during the TDP regime in the 1980s. These were planned and executed with large-scale participation of the Kammas themselves with the entire Dalit community was their target. The major ones that occurred in the aftermath of 1983 assembly elections that brought the 
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			TDP to power were Padirikuppam in the Chittor district and Karamchedu in the Prakasham district. 
		

		
			The formation of the Dalit Maha Sabha (DMS) in 1985 was a response to the Karamchedu massacre. It may be noted that the coastal Andhra, in comparison to Telangana and Rayalaseema regions, has seen a significant growth of literati class among the Dalits thanks to the exposure to the British colonial rule, Chris-tian missionary activity and also Dalit community effort since the late nineteenth century. It is no exaggeration to suggest that the history of Dalit education in this region goes back more than a century and half. The vibrancy of this class could be witnessed in the distinct and autonomous Dalit articulation in the literary cultural fields, in its presence in the anti-Brahmin, atheist, rationalist movements and also in the Congress nationalist and communist movements. 
		

		
			The DMS was influenced by the Dalit Panthers movement of Maharashtra. It attracted a large section of intellectuals from a variety of political and ideological backgrounds. A significant influential group came from the CPI (ML) that was also an indicator of disillusionment of the Dalits with the Left for the refusal of the latter to recognize caste as the historical specificity of Indian society. It brought the caste question to the fore in the public sphere in a significant way. 
		

		
			The period between 1985 and 1994 could be seen as the most creative phase of the Dalit movement as it saw the spread of the DMS as an organization, the enhanced awareness among the Dalits of their constitutional rights, the overwhelming support from the civil society comprising of the civil rights and democratic organizations and, of course, the literary and cultural associations in the state. The influence of the Dalit movement was visible in the political-ideological and cultural articulation as well as on the policy-making process in the state. A major shift in the Dalit move-ment could be seen in the aftermath of the 1994 state assembly elections. The entry of the DMS in the 1994 Assembly elections in close, almost merger, tie up with the Bahujan Samaj Party (BSP) that in a coalition with the Samajwadi Party (SP) had recently won Assembly elections in Uttar Pradesh, was a turning point. 
		

		
			The expectation and speculation that UP experiment could be repeated by the BSP in AP ignited the imagination of the DMS activists and Dalit masses. But dif-ferences emerged in the BSP-DMS ranks, which turned out to be bitter and ugly, leading to poor electoral performance of the BSP in AP. Its electoral debacle in 1994 paved the way for bitter differences and splits in the DMS itself showing the deeper fault lines along personality, ideological, factional, sub-caste, sub-regional lines. This is evident in the emergence of the two major Dalit caste organizations namely, Madiga Reservation Porata Samithi (MRPS) and Mala Mahanadu, each fighting for the rights, especially for the reservations of the respective community. 
		

		
			The important fall-outs of this were the following: 
		

		
			1 The rise of the MRPS-led Madiga Dandora movement articulating the demand for SC sub-categorization as the Madigas in contrast to the Malas have been grossly under-represented in education, employment and govern-ment and politics. In contrast, the Mala Mahanadu sought to mobilize the 
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			Malas against sub-categorization. This has led to the mass desertion of the DMS by the Madigas as the DMS was perceived to be dominated by the Malas. With the growth of the Mala Mahanadu movement the DMS gradu-ally lost its influence over the Malas as well. 
		

		
			The Dalit question in the period following the splits has predominantly been seen in terms of reservation issue, especially in the context of neo-liberal reforms when the public employment has begun to shrink phenomenally. 
		

		
			2 The growth of the NGO sector, which had become a major attraction and source of livelihood for the grassroot Dalit activists, who, disillusioned with the DMS, started looking for alternatives. The NGO sector appeared to be providing economic security as there was a sustained flow of funding for the Dalit projects in the 1990s and also the sense of gratification by a feeling of contributing to the promotion of the interest of the Dalit brethren. 
		

		
			3 Political parties could be seen co-opting Dalits by creating Scheduled Caste (SC) cells within the parties and by activating the already existing ones. The birth and death anniversaries of Ambedkar, an important Dalit icon, were celebrated on a grand scale. The political mainstream, in a variety of ways, co-opted Dalit activists emerging from the movement. 
		

		
			4 The crisis in the movement and the eventual splits in it have led to the weak-ening of the resistance to new forms of exclusion and marginalization, result-ing from the neo-liberal policy regime at the state level. 
		

		
			This broad narrative of Dalit movement raises certain crucial questions. 
		

		
			1 Why was it that the Dalit movement which was influential for a decade had got divided into sub-caste movements and lost its significance in AP politics? 
		

		
			2 Was it merely because of its internal dynamics and schisms? 
		

		
			3 Were there larger social and political forces that have influenced and inter -vened actively to change the course of Dalit articulation? 
		

		
			The next section reflects on the conceptual categories of subalterns and politi-cal society to set the theoretical perspective to reflect on the modes of engage-ment with the Dalit Question by the regional regimes and political society and the structures of dominance at various levels: political and policy regime, party, civil society associations, electoral linkages, caste networks, etc. This will be done in the third section by drawing on the experience of the undivided state of Andhra Pradesh. 
		

		
			What is the analytical usefulness of the concept of subaltern, as against the cat-egories of class and caste? In the terminology of Gramsci, the concept of subaltern marks a major shift in the analysis of social transformation in belated capitalism. The backward post-colonial societies under the condition of modernity display a mode of transition that can be characterized by a mélange of social relations. In the Indian context, we can witness an over-determination of social relations by caste, community, religion and gender with specific regional political economic character [Sarkar: 1997]. Thus, the analysis of subalternity in India has to take 
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			into consideration the complexities of the caste, class, gender and regional fac-tors. The imprecision of the trajectory of social transition and of the structure of contradictions, in fact, necessitate a concept that is relational. The concept of subalternity promises to capture the relational dimension of domination and sub-ordination in the transitional phase that combines the pre-capitalist and capital-ist and pre-modern and modern characteristics. The concept of subalternity thus refers to (a) conditions that contribute to subordination, (b) associated relations of power and political practices and (iii) both subordination and associated relations of power and political practices prevent subaltern group from gaining/retaining initiative and attaining autonomy and power. 
		

		
			Partha Chatterjee makes a distinction between the concepts of civil and politi-cal society. By civil society, he refers to the urban middle class as “the sphere that seeks to be congruent with the normative models of bourgeois civil society and represents the domain of capitalist hegemony” [Chatterjee: 2008, p. 57]. The political society for Chatterjee comprises of “large sections of rural population and urban poor” who “make their claims on government, and in turn are gov-erned, not within the framework of stable constitutionally defined rights and laws, but rather through temporary, contextual and unstable arrangements arrived at through direct political negotiations” [Chatterjee: 2008, p. 57]. 
		

		
			Chatterjee deploys the concept of political society to show the specificity and limitations of the modernist project, and the associated limited employability of the concept of civil society in understanding politics in India. The underly-ing assumption being that while the concept of civil society would be useful in explaining the participatory potential of the middle classes, the subaltern angst and aspirations lie largely outside the civil society domain. Thus, there is a need to go beyond the conceptual frame of state-civil society in the analysis of society and politics in India. 
		

		
			The concept of political society, Chatterjee explains is a mediated sphere of arrangements necessitated by the exigencies of electoral politics. It is seen to be useful to grasp the mode that is resorted to in order both to provide conducive con-ditions for corporate capital to pursue primitive accumulation and also to reverse “the effects of primitive accumulation” [Chatterjee: 2008, p. 59] witnessed by the vast sections of lower classes, especially by small producers, in the form of dispossession, displacement and loss of livelihood. Thus, it refers to populist, welfarist initiatives and measures of liberalizing regime that help in containing popular discontent and disaffection and meet the popular expectations in electoral democratic set-up. 
		

		
			Gramsci and political society 
		

		
			In Gramscian theoretical provenance, concepts like state, passive revolution, civil society and subaltern are relational, plural and multi-layered. This is not as often suggested by the commentators because of the conditions in which his Notebooks were composed and adapted to avoid the prison censorship. It is true that these are reflections that emerged from Gramsci’s meditation in prison on his political 
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			practice as a communist activist in the inter-war Italy mediated through history and theory [Gramsci: 1971]. The concepts of subaltern and political society have to be appreciated keeping their plurality in view. 
		

		
			Thus, in contrast to Chatterjee, Gramsci connotes a plural and multi-layered conception of political society. The form of political society depends on the specific context and has to be defined by taking into consideration its relation with other entities in the Gramscian conceptual universe like state, civil society, superaltern and subaltern relations. The form of political society depends on the dynamics of the relationships between the aforementioned domains which are analytically distinct but can be meaningfully understood and analyzed only in their interrelationship. 
		

		
			Thus there are possibilities of variations in form and character of political soci-ety depending on its relations with other domains, seen in terms of autonomy, mediations, dependence, tensions, conflicts, etc. Theoretically, civil society can be autonomous from state; subaltern can be autonomous from political society and state. It is the extent of autonomy of the civil society and subaltern groups from state and political society and the latter ’s recognition of and conciliation with it that determines the quality of democracy and popular participation. 
		

		
			If fascism is one extreme form of political society that collapses civil and sub-altern society into the former, then, belated democracies represent different vari-ations on the scale of autonomy of the latter from the political society and state. 
		

		
			In Chatterjee, in contrast to Gramsci, the concept of subaltern society (com-prising of subaltern classes and communities and networks) is rather weak. For the subaltern is subsumed in the political society as making claims on government and susceptible to governmentality. Even when the subaltern is figured out, it is the leaders of the subaltern classes who are referred to. But India, in the context of the neo-liberal regime, has seen active autonomous and non-party subaltern resistance and struggles against the state and corporate capital, though they are often localized and temporally short-lived [Sriniva-sulu: 2014]. 
		

		
			In the case of post-independence political history of India, the Emergency marks a major watershed. The post-Emergency period has witnessed two major developments. One, the gradual and definite expansion of popular political par -ticipation in the electoral and non-electoral domains – as evident in the increasing electoral turn-out, emergence of different issue-based social movements, expan-sion of civil and democratic rights movements and rise of identity-based mobili-zation. Two, the regionalization of Indian politics as evident in the rise of regional parties in state theatres and the consolidation of regional dominant caste/classes as powerful social forces and their negotiation with the subaltern communities in a variety of ways to forge winnable social alliances. The last two decades of politics has also shown that the subalterns cannot be taken for granted by the par-ties and pressure groups and they need to continuously pay attention to them and address their concerns. This is clear from the alternation of power between politi-cal parties in each successive election and the narrowing of the electoral margins between contending parties or their alliances. 
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			This scenario marks a decisive shift in the strategic position of the subaltern vis-à-vis the political society. In contrast to Chatterjee, it is instructive to expand the concept of political society to refer to a terrain where formal and informal ensembles that deal with power consisting of ruling party(ies), opposition par-ties, pressure groups, policy groups, advocacy networks consisting of civil society leaders, lawyers and leaders/elite emerging from subaltern communities interact, negotiate, and try to resolve contradictions. Chatterjee tends to underplay the pos-sibility of any autonomy either to the civil society or subaltern society and their mutual interaction and, therefore, influence on the political society and state pol-icy through public debate, protests, interactions, etc. 
		

		
			It is true that political parties, given the phenomenal self-assertion by the sub-altern communities, have floated respective caste associations as party affiliates and in the process projected their own party loyalists as community leaders or co-opted the leaders who have emerged in the autonomous articulations with the promises of accommodation, enticement or even coercion, so that the possibility of and space for an independent subaltern voice is either rendered ineffective or presented as consistent with the dominant discourse. This is undoubtedly a signifi-cant trend in the contemporary Indian politics that the autonomous spheres of the subaltern and civil society have been co-opted, moderated, sanitized and stripped of its autonomy and thus shrunken considerably. 
		

		
			The empirically dominant trend should not lead to or be the basis of the theo-retical and conceptual closure on the question of subaltern autonomy. It is the openness on the conceptual side that makes the possibility of alternatives con-ceivable and accessible. Chatterjee seems to work with a narrow concept of civil society that is almost tantamount to the denial of autonomy to it and, in the case of subaltern society, he recognizes and accommodates only the leaders from the subaltern communities and, in the process, fails to take into account the subaltern communities and networks and their assertions and practices and the possibilities of autonomous subaltern life worlds. 
		

		
			As a result, Chatterjee’s narrative underplays the role of subaltern collective struggles and everyday resistances, and, therefore, limits if not refuses to see any hope for and possibilities of expansion in the democratic participation in the lib-eralizing India. Thus Chatterjee departs from the Gramscian mode of analysis by theoretically precluding the possibility of an autonomous civil society and subaltern society in the Indian context existing in relation with each other and being in a position of influencing political society rather than the former becom-ing appendages to the latter if not collapsing in it. 
		

		
			The subaltern communities are not unaware of, but are rather acutely sensi-tive to, the language of law and constitution. Their demands are couched in the language of rights, equality and justice. More significantly social movements of the subaltern communities in the post-Emergency period in a variety of ways have exposed and questioned the illegality of the state, especially atrocities by the law and order machinery, the greed in land acquisition for the corporate capital, and displacement, dispossession and loss of livelihoods resulting from neo-liberal reforms pursued in the name of development. 
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			Contrary to Chatterjee’s assertion, what the subaltern and civil society move-ments in the last couple of decades have brought to the fore is the incapacity of Indian state and regional political regimes that swear by the constitution to imple-ment the rights and provisions promised in the constitution apart from exposing the state’s blatant violations, for instance, in the form of encountering deaths. When such violations happen, we see people in a spontaneous mode of protesting by holding dharnas, road blockades, even attacking formal institutional structures of authority, like, for instance, police stations. 
		

		
			It is therefore simplistic to assume that the popular classes have no understand-ing and concern for law and further to suggest that they uphold illegality when a number of popular collective actions have been demanding the proper implemen-tation of law. It is a different matter whether the state has the capacity to extend the rights to these communities who are on the margins of development especially in the context of neo-liberal regime wherein the interests of the corporate class assume prime importance in the official policy discourse and implementation. 
		

		
			Co-option of Dalit movement 
		

		
			The interface between Dalit subalternity and regional political society is closer to the Gramscian concept of hegemony. The political society, comprising of the ruling party, opposition, social networks and political-ideological initiatives, tries to subdue Dalit assertion and co-opts them or renders them ineffective, so that the dominance of traditional social and political forces can be sustained. 
		

		
			Nevertheless, significant changes have taken place in the domain of Dalit asser -tion. The autonomous mobilization of Dalits since the 1980s has been a major challenge to the mainstream political parties. Its strength was such that the elec-toral fortunes of the political parties could considerably be influenced by the swing of Dalit votes. In this process, the internal divisions among the Dalits on caste lines have proved handy. The concept of Dalit as a monolithic homogeneous com-munity is largely imagined. Dalit consists of numerous ex-untouchable castes. In Andhra Pradesh, there are more than 60 untouchable castes that are endogamous and display limited social interaction. The Dalit movement that emerged in the mid-1980s following the Karamchedu could successfully rally a significant pro-portion of these castes on one platform. 
		

		
			The entry of the Dalit Mahasabha into the electoral fray in 1994 assembly elec-tions, and its dismal performance, paved the way for fissures in the movement and in the DMS. As a result of this, there arose the Madiga Reservation Porata Samiti (MRPS)–led Madiga Dandora struggle for sub-categorization of the SCs for res-ervations in education, employment and even in politics. 
		

		
			The TDP which came to power in 1994 found an opportunity in this and openly supported the MRPS. The party never had any significant support base among the Dalits during its decade long existence. The 1985 Karamchedu massacre, in fact, intensified the anti-TDP (as a reflection of its being perceived as a Kamma party) sentiment among the Dalits. By supporting the Madiga movement in the 1990s, the TDP could succeed in rallying the support of the Madigas for the next decade 
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			or so. The Malas remained with the Congress as a counter to Madiga’s support to the TDP. The TDP with its promise and actions not only flared up the differences, but in fact contributed to the making of SC reservation issue a non-negotiable thorny one. 
		

		
			The TDP also played its role in splitting Dalit solidarity [Balagopal: 2000]. It used Madiga’s discontent for its electoral purposes. The issue reflecting genu-ine disparities within the Dalits, which should have been resolved discursively, resulted in the fragmentation of Dalits along caste and party lines, thus benefitting the two major parties electorally. 
		

		
			Two developments in Dalit mobilization ensued from this. One, the Madiga and Mala mobilization in the subsequent period remained confined only to res-ervation issue and led to the neglect of the other social issues of Dalits. In this sense, though their mobilization is centred on the middle-class issue of reserva-tion, it was successfully projected as the concern of the entire community. Two, fall-out of this development was the vertical split of the Dalits along caste lines. The politico-ideological achievement of the earlier DMS phase, which led to the unity of the Dalits on the plank of Dalit identity is lost almost forever. This is so because of the deepening division between the two communities which seems to have intensified the mutual mistrust and antagonism. Dalit fragmentation along caste lines, in the absence of critical and credible intervention either from within the community or from civil society seems to be almost irreversible. This is fur-ther cemented by the middle-class nature of dominant form of mobilization. 
		

		
			The slackening of Dalit assertion was reflected in the lackadaisical reaction to the Laxmipet atrocity in Srikakulam district in June 2012 (Hyderabad Political Economy Group 2012). This was further confounded by the inaction of the local officials and political functionaries, despite all of them belonging to the Mala community. 
		

		
			The ensuing ideological confusion and political waywardness paved the way to even the well-known Dalit activists joining either the new political outfits or the mainstream parties. This, in a sense, reflects frustration and exhaustion in the Dalit social and political camps for being on the fringe of power politics for very long time and apparent lack of prospect of gaining power. 
		

		
			‘NGOfication’  of Dalit mobilization 
		

		
			The second major development that has a significant bearing on the social and political assertion of the Dalits, which is an important reflection on the change that has taken place because of economic liberalization, is a massive expansion of the Non-governmental Organization (NGO) since the 1990s. With the fre-quent and increasing attacks on the Dalits in different parts of India, say Andhra Pradesh, Tamil Nadu and Maharastra, the NGO activity focusing on the Dalit issues has also expanded. Dalit projects in the NGO sector has been able to get a huge amount of funding during this period, which has gravitated Dalit activists from social organizations to NGOs. This, apparently, satisfied two needs of the grassroot Dalit activists: one, that they could continue to work with Dalits and on 
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			their issues (of course, as identified and prioritized by the funding organizations), and could do it with certain comfort as there was ‘payment’ available for the work. The first satisfied the emotional and ideological desire and the latter the material needs. But sooner, it became clear that the ‘NGOfication’ of the Dalit mobiliza-tion was to change the very character of the Dalit mobilization. The ‘other ’ – the funding agencies and NGOs got into effective control. 
		

		
			Dalit political representation 
		

		
			The third issue pertains to increasing ineffectiveness if not irrelevance of the system of reserved constituencies. The election of the SC representatives is determined by the majority other than the SC electorate. Apart that, following developments in Indian politics can be seen as having an impact on the substance of Dalit rep-resentation. Firstly, there has been increasing ideological impoverishment of the political parties and their exclusive focus on and confinement to electoral politics. This is reflected in the uninhibited change of leaders even of high stand-ing across parties for electoral gains. This does not mean that the non-electoral domains of social and political assertion have declined. The huge presence of civil society centric mobilization, assertion and articulation of local demand is an illustration of the expansion of the non-electoral and non-party domain of politics. The non-engagement of the political parties including the Left parties with the people’s movements could also be seen as the evidence of the growing ideologi-cal deceleration. 
		

		
			Secondly, the changing morphology of Indian party system, evident in the mov-ing of regional parties to the centre of the Indian politics, shows that a majority of them are headed by an el supremo and under the control of family and banks on the support and resources of a caste or cluster of closely related castes. With the control of the supremo, whose endorsement as the party chief, being a mere periodic ritual meant to fulfil a statutory requirement, over the party organization and legislative wing, has resulted in weakening of democracy within the Party. The party functionaries and legislators become a mere shadow of the supremo, the status of the Dalit members could very well be guessed. This is the second impor-tant structural factor that inhibits the Dalit members, elected from the reserved constituencies, from voicing the demands of their community. 
		

		
			Thirdly, political parties during the selection of the candidates look for those who are known for nominal caste identity rather than for any credible community identity and for their loyalty to the leader than for any strong and independent opinions. In fact, the loyalists get fielded in the elections, which, in fact, ensure their obedience to the party and leader. 
		

		
			Fourthly, politics in the last decade or so have seen the rules of the electoral game changing drastically. This is on account of the phenomenal increase in the electoral spending. This has had a constraining effect on genuine political activ-ists. Forced to voluntarily opt out of elections, the field is left to those who are known for their sycophancy and have access to huge funds. In the last decade, the social profile of candidates fielded by political parties clearly demonstrates the 
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			change marked by the rise of neo-rich class that has made fortunes in real estate, educational and health businesses and speculative ventures. Parties have not only tended to bank on them for finances, but also increasingly preferred them as their candidates. 
		

		
			These changed dynamics have had a cascading effect on Dalit candidates. They are made dependent on the party for funding, thus becoming muted and rendered helpless. This has further led to the preference of neo-rich among the Dalits with access to huge funds by the political parties. This is conspicuous in the steady and definite rise of these new entrants in the legislatures and corresponding decline of the professional political activists across the party denominations. 
		

		
			Another important consideration in the assessment of the performance of Dalit legislators in relation to the community interests is their contribution to the legis-lative debates in particular and the public debate in general. The overall participa-tion of these representatives is totally incongruent with their personal presence in the legislative bodies and worse is their vocal and dialogic presence on the issues pertaining to the social constituency they are needed to be especially responsive. Needless to say, the scant participation wherever and whenever occurs does under the command and even supervision of the party and any exercise of autonomy is admonished and even penalized. 
		

		
			The political parties which are controlled by the regional dominant castes have effectively neutralized the growth of independent leadership from the Dalit com-munity. The Dalits in these parties are thus tied to the party through a variety of mediations and they are made primarily accountable to the party. They find them-selves under constant pressure to demonstrate their unstinted loyalty to the leader. 
		

		
			If empowerment and fair representation are the objectives of the reservation policy in education, employment and politics, its benefits have largely been cor -nered by the middle class and elite. This class has indulged in promoting self-interest rather than that of the entire community. This has increased in the last couple of decades. The decline of the anti-caste agenda in Dalit organizations and prioritization of middle-class issues (like reservations) is a visible change charactering Dalit politics at present conjuncture. This has led to the blurring of the anti-caste from the Dalit social and political radar. In fact, caste has been seen in some circles as an advantage, opening up opportunities by the state policy and macro policy shift brought in by the neo-liberal reforms that need to be cashed on. 
		

		
			Thus we see the following changes induced by the dominant caste led political society: 
		

		
			1 Co-option of the active Dalit elements into the mainstream through NGOs and political parties; 
		

		
			2 Acceleration of internal differences among the Dalits and movements to ren-der them ineffective through disunity, division and desertion; 
		

		
			3 Co-option of Dalit activists into the electoral politics devoid of any principles let alone anti-caste agenda; 
		

		
			4 Prioritization of the middle-class issues in Dalit politics and marginalization of subaltern Dalit angst, anxieties and aspirations in the Dalit public sphere; 
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			5 Indifference or rather complicit non-response of the Dalit elite and middle class to the problems of the lower classes within the Dalit community reflect-ing class differentiation and distance among the Dalits. 
		

		
			These changes in the Dalit society and politics reflect the strategic ascendancy of dominant political society in contemporary India. Only through the understanding of the machinations and interventions of the political society and regimes it is pos-sible to build and sustain the subaltern assertion and resistance to the structures of dominance in contemporary India. 
		

		
			Notes 
		

		
			1 For an analysis of the Dalit movement in Andhra Pradesh, see Srinivasulu (2002). 
		

		
			2 The analysis here draws on my dialogue with Arun Patnaik on some of these issues over a period of time. 
		

		
			3 For the concept of imagined community though used in a different context, seeAnderson (1991). 
		

		
			4 Field notes and interviews with Dalit activists both in Telangana and Andhra regions. 5 The last few elections in AP have seen a visible increase of real estate developers and of 
		

		
			ex-bureaucrats apparently with access to huge funds. Field notes. 
		

		
			6 Field notes and interviews with Dalit activists. 
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			A Dalit woman writer expresses the aspiration of her community in the poem ‘ikai nahi mai, karono padchap hu’ (i am not alone, millions of footprints) (Tilak 2000: 31) She rejects the imposed caste and gender identity that makes her marginalized. She looks for a new identity. This chapter is an attempt to understand the dissent of rural Dalit women and their assertion for social change with a view to trans-forming their life world. Though the life world is both an objective and subjective reality, which is formed under the condition of one’s specific circumstances, but sometimes, this also conditions their class consciousness. This chapter documents the resistance of rural Dalit women in UP; the way they have been resisting their identity of subjugation, that is, of gender and Dalit. The Dalit women have used various strategies to reject the position of victim in which they are so often cast. For this, they have recreated and ruptured the dominant social scripts – those that label them as victims. 
		

		
			The experiences of Dalit rural women are quite different from those of their upper caste counterparts. Dalit women justify the case for talking differently on the basis of external factors (non-Dalit forces homogenizing the issue of Dalit women) and internal factors (the patriarchal domination within the Dalits) (Guru 1995). The narratives of this chapter are based on field experiences and document the trajectory of empowerment of rural Dalit women, who were not in a position to exert power and authority previously. They have broken their silence; they have also hammered the notion that Subalterns cannot speak. In the process, there has been an emergence of agency. The narratives of this chapter are situated in time in between two consecutive panchayat elections with a focus on Dalit women leaders and the style of their leadership. They are not the rubberstamps, as most of rural women, working on the instructions of their husbands known as prad-hanpati (husband of the chief of panchayat). The experiences, as narrated in this study, are located in Allahabad, politically and culturally a vibrant region. The Bahadurpur block and adjoining villages, with arid land, poor agriculture, lack of industries, are the sites of the study. The selected villages are backward and have not been affected much by modern industrial development. Caste consciousness was strongly visible here. Uttar Pradesh has been the nerve-centre of Dalit politi-cal assertion since the mid-1980s under the leadership of the BSP (Pai 2002). In the recent past there has emerged a strong urge among these marginalized groups 
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			throughout the country to assert their identity and self-respect through their own cultural resources and challenge the cultural hegemony of the upper castes. This is powerfully visible in north India, especially in Uttar Pradesh (UP), lying in the Hindi heartland (Narayan 2006). Simultaneously this dissenting tradition helped to create an assertion against all kinds of hegemony and an undercurrent of gender consciousness that made Dalit women able to understand the politics of hegem-onic discourses of their own men and upper caste women. 
		

		
			Making of Dalit women leaders 
		

		
			Dalit women in India are one of the most underprivileged sections of the society. They constitute about 16.3% of the total Indian female population. Dalit women are discriminated and subjugated not only by the upper caste men, but by their own men. Guru (1995) argues that Dalit men use the same mechanism against their women which their higher caste counterparts used to dominate them. Ancient texts and epics, say the Manusmriti, the Mahabharata or the Ramayana, portrayed Dalit women as vulgar, treacherous, dangerous, polluted and social evils. The Manusmriti depicts Dalit women as fierce, untouchable women as one perma-nently and constantly polluted (Doniger and Smith 1991: 90–91). In the image of upper caste society, Dalit women are not loyal to their husbands, and have no moral or ethical values. Sexual abuses against Dalit women are often seen as a result of their ‘loose’ character. The 2009 report of the UN Special Rapporteur on Violence against Women contains an overwhelming number of accounts of Dalit women in India being raped and beaten by higher castes in the course of their daily lives, such as while working in the field, going to the market or doing domestic work (p. 42). 
		

		
			Dalit women become victim of their social image. They are subjected to abuse and violence often for the defiance of the hierarchical social order by their male members. The social image of a Dalit woman deprives her of a dignified life. Such stereotype supports the caste hegemony and patriarchal order. Dalit women suffer from “multiple subalternity” (Pankaj and Pandey 2014: 8). They are Dalit, women and poor (ibid.: 9). They are suppressed and subjugated not only by their own upper caste men, but also by men of their own community. 
		

		
			Foucault (1990) argues that resistance emerges from suppression. The resist-ance of Dalit women in the rural social milieu of Uttar Pradesh, the site of this study, emanates from their suppression and oppression for a long time. Initially, Dalit movements were confined to Maharashtra and south India. It became asser -tive in UP with the rise of the BSP in the State. In many villages, statues of Dalit heroes have been installed. The celebrations of Jayantis (birth anniversary of Dalit heroes) have been started and are held with a great deal of fervour and gai-ety (Narayan 2006). But the conditions of Dalit women have not changed much. Dalit men, although asserting for more equal treatment, remained indifferent to the plight of their own women. 
		

		
			In the 1920s, Bhim Rao Ambedkar had raised the issue of liberation of Dalit Women. He tried to raise their self-esteem and make them aware of their rights. 
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			His vision of progress through education inspired Dalit women to take up educa-tion. Ambedkar gave a highly inspirational speech on the evening of the Mahad Satyagraha, 
		

		
			The problem of living has to be tackled by men and women together. If men alone undertake this task (annihilation of caste) will, I have no doubt, take a longer time. If women, however, take this up, I believe that task can be suc-cessfully completed sooner. . . . Therefore, you must attend the parishads. The task of ending untouchability is a women question. You have given birth to us and you know how people grade us and treat us even lower than animals. When you know this all how would you answer people who will raise question about why you gave birth to us at all? What is the difference between the children born to Kayastha and Savarna women sitting in this meeting and us? You must think and realize that you have as much character and purity as a Brahmin women. In fact the courage and will to act that you possess, even the Brahmin women lacks. Then why must children born to you must be insulted? 
		

		
			(Pawar and Moon 1989: 57) 
		

		
			Kancha IIaiah (1996) has valorized the Dalit-Bahujan patriarchy as essentially democratic. Rege (2013: 20) argues that the experiences of Dalit women are simi-lar. Similarly Guru (2008) asserts that 
		

		
			the life history of Baby Kamble and other Dalit women writers decisively destroy the myth which certifies that Dalit patriarchy is democratic. Baby Kamble in her narratives of Dalit women’s suffering brings out the worst form of exploitation and physical torture that the Dalit male inflicted on Dalit women. The physical torture not only involved physical injuries but also inflicted deep psychological pain, leaving a scar of humiliation in the minds of Dalit women. 
		

		
			(Guru 2008: 166) 
		

		
			Dalit feminists have articulated the three-fold oppression of Dalit women; these are of caste, class and gender. The wide-ranging experiences shared by Dalit women in this study reveal the multiple layers of their oppression and sufferings. Dalit feminist discourse not only exposes Brahminical hegemony of Indian femi-nism that claims to stand for all women, but of male Dalits’ suppression of their women.(Rege 1998:47) They are simultaneously struggling for inclusion in male-dominated Dalit public sphere. Rajni Tilak depicts the plight of Dalit women in her poem, Aurat aurat hone me juda juda farq nahi kya (women of different sec-tions have different experiences) (Tilak 2000:10). 
		

		
			Dalit women are not only degraded by their own men, but they are despised and devalued by their female counterparts from the upper caste who distance themselves from the lower caste women by calling the latter illiterate. A Brah-min woman, Seeta (19 years) of Bamhan Patti of Durjanpur village, Allahabad, 
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			expresses this view when she says: “In anparh, ganvar se kaun baat kare” (who will talk to these illiterate and uncultured women). On the other hand, Sukhrani, a 22-year-old Dalit woman who is a village-level worker, says: “Ye bade logan ki bitiya padh li hai, per jeena nahi janti, humka dekho, udat phirat hai, kahi ja sakit hai akele, humka koi nahi chahi. wo to bina marad ke akele kuchh nahi ker saktin, derat hai” (Look at these upper caste girls who are educated, but do not know the meaning of life in real sense. Look at us, we are free birds. We can go anywhere alone without any specific protection. They need their men to protect them, but we don’t need any one to protect us). Her friend, Maya, added: “e bar mania ka aurat ka bada ghamand hai, apna dhan, sansakar aur padhai per, per asli me e keval ghutat hai . . . hum sabe to apne marad ke jab chahi nahi keh sakit hai” (these upper caste women are proud of their money, culture and education, but we know they have nothing. They silently suffer humiliation. Only we have the courage to say no even to our men). 
		

		
			There are contrasting narratives of upper caste and Dalit women. Parvati, an upper caste woman of the same Bamhan Patti, used to say “inki kaun ijjat” (Dalit women have no dignity). But contrastingly, Seema, a 21-year-old Dalit woman, refutes and says it proudly: “hum bad manai ki auratan ki tarah sabhya nahi hai . . . wo to ijjat lutane ke bado muh nahi kholtin . . . laj, ijjat ke khatir . . . hum sab unke tarah nahi hai. . . . kauno humar ijjat nahi chhu sakat . . . hum nyaya ke liye ladit hai . . . bhale police samaj aur humar apan adami humar sath na de . . . hum to unker ijjat utar deit hai, kanoon humare sath hai.” We are not gentle like upper caste women who will not open their mouths even after sexual harass-ment, as that will degrade their honour [Ijjat]. But if someone will destroy our dignity, we would not remain silent. Dalit women raise their voice and fight for justice despite pressure from police, society and sometimes even from their own men not to do so. We punish them by exposing their crime and shattering their false honour [jhuti ijjat] in the society. We have faith in law. We don’t care what upper caste men think of us. 
		

		
			A similar view about the more vulnerable condition of an upper caste woman was made by Poonam, a 23-year-old Dalit woman of Semra village, Allahabad, who said: “Ye aurate to roj maar khati hai aur chup reh ker sehti hai, hum to barabar se ladte hai, aur jada pareshani ho to marad ko chhod ker dusara ker lete hai” (Upper caste women are regularly beaten up by their men, but being Pativrata [committed to husband], they tolerate it. We are not ready for this. We fight back and if things are out of control we leave them and sometime if we get a good option we are ready to go ahead). We really don’t want to become pativrata (committed to husband), susheel (well-behaved) and ijjatdar (respected) like them. 
		

		
			In contrast to the perception of Dalit women of their upper caste counterparts, the latter have pride of their protected lives within the four walls of the house. Shweta, a Khstriya girl of Semra village, expresses it exuberantly: “hum to ghar se bahar nahi nikalti hain” (we don’t even come out of the four walls of our houses). Dalit women take it differently, as Poonam reacts to this expression: “bhabhan, thakur aurat devi ban ker baith rahe hume to pet ke khatir kamave ke 
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			ba” (Brahmin, Khastriya women can sit like Goddess [Devi], but we don’t have time for that. We have to work in field, earn money for survival. So the concept of Devi is not fit for us). Then she smiled scornfully. 
		

		
			Shimla, a Dalit mahila pradhan (45 years) of Semra village, Allahabad, con-tested and won the panchayat elections on a general seat (in a numerically Dalit-dominated village) and won the election. But she found that the upper caste members were not ready to accept it easily. She has to face very hostile surround-ings all around. Upper caste villagers and block level officials are of the opinion that she is of no use and will prove a disappointment as village head. She said: “hum anpadh hai, niyam nahi pata shahar ki auratan ki tarah, per hum dard samajhte hai, humne bhi wahi saha hai, hum apan jati ki auratan bade jada achha kaam ker sakte hai, jaun kauno baher wali nahi ker sakat” (I am not denying the fact that we lack literacy, knowledge in comparison to urban women, but we have our own experiences of pain and humiliation. My experience is my strength, and most powerfully, they are the tools to mobilize grassroot Dalit women. No one from outside, can perform better than ourselves). These Dalit women consider Phoolan Devi, a famous bandit who later on became an Member of Parliament and Mayawati who taught them how to speak and how to resist: “Jab Mayawati Pradesh chalay sakat hain to ka hum gaon nahi chalay sakit” (If Mayawati can rule the state, can’t we manage a village). 
		

		
			As these Dalit women have an urge to change their life world, by challenging patriarchal norms and the caste structure, their positions are questioned for being illiterate, for being untrained and inexperienced, but the fact is that they know how to struggle. Suman, 35-year-old Dalit woman of Katka village, Allahabad, is a young leader who says that the upper caste men and women cannot tolerate their high positions. She narrates that whenever the upper caste people saw them mov-ing freely in village and mobilize fellow women, they satire. Once a higher caste person said: “Are tum to badki neta ho gayi ho, aao . . . tumaharo murti banawa de behen ji (Mayawati) ki tarah” (Yo! You have become a great leader. Let us construct your statue like that of Mayawati). But she is unmoved by such satire: “per ab hum chup nahi rahit . . . kah diya itne sal to tum sab apan murti banayo ab kuchh din hamaro sab ka murtoi ban jane do” (But now we are not going to be silent. You people have constructed so many statues of yours over the period of time, now let us construct ours). 
		

		
			Mania, 45 years, a Dalit leader of Semra village, Allahabad, has good rapport with the villagers. She stated before the upper caste people at Choupal: “Hum to saheb logo ki kripa aur ashirvad se gaon me aage badit hai” (I am moving ahead due to blessing of these upper caste people). When she reached her locality in the village, she told a different story: “are ye sab log humse jalat hai per bolten nai kahe ki janat hai ki ab humar sabe ka awaz dabay nahi sakten” (These people are jealous of our ascendancy, but don’t speak anything because they know that they cannot suppress our voice now). 
		

		
			Sukhrani, 33 years, a Dalit village-level worker of Semra village, Allahabad, confidently tells that “Dalit women are more comfortable with us as we are one of them”. While the caste identity of women like her supports her to get better 
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			results, the upper caste still ostracizes them. She asserts: “we are better decision makers but upper castes and our own male have to learn to accept us in position of decision maker”. Suneeta, a social activist from Phoolpur village, asserts proudly: “dalit hone se koi humara jeevan ka samman chhin nahi sakta. hum baba saheb ke mission ko pura kareage” (no one can deprive us of the dignity of life for being born as a Dalit, we will complete the mission of Baba Saheb). 
		

		
			The way ahead 
		

		
			The local rural Dalit women leaders are assertive and have shown the courage to challenge caste and gender dominance. They have organized several public meet-ings through which they have openly challenged untouchability and male domi-nance. Some of them go from village to village and spread awareness through street plays in their local language. They are able to use the available cultural resources. They distribute photos, calendars, write ups and songs on Ambedkar, Jyotiba Fule and Savitirbai Fule. They encourage their women to become literate and educated. They mobilize their fellow women to live a dignified life and give up all works that are not dignified. Street plays, songs, pamphlets, news maga-zines, booklets have become vehicle for these activists ‘to remember, rethink and utilize [their] lived relations as a basis of knowledge’ (Mohanty 2003: 78), and to rethink, remember, and record women’s struggles – not merely as a corrective to the gaps, erasures, and distortions in dominant masculinist discourses of fam-ily and community – but to forge new and more politicized self- and collective identities (ibid.). 
		

		
			These women are struggling against both patriarchy and caste, occupying only lower position in discourses, fighting to find space in the feminist movement and the Dalit movement. They are creating their ‘counterpublic’ (Fraser 1992) to over-throw the caste-gender hegemony and are successfully carving a niche for them in their own villages, typically stratified societies. 
		

		
			Notes 
		

		
			1 Poem available in Tilak Rajni (2000), Padchap, New Delhi: Nidhi Publishers, p. 31. 2 Poem available in Tilak Rajni (2000), Padchap, New Delhi: Nidhi Publishers, p. 10. 
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			The subalternity of women in structure of patriarchy remains outside the narratives and literary construction of subaltern studies. The subaltern studies sensitized the academic community into examining the structure of domination and subordina-tion of peasant society from a new perspective. But it falls short of developing a systematic theory of rule and domination, subjugation and revolt as a method of inquiry. It remains only as a post-historical expression of the contradictions of Marxist historiography and as a corpus of narrative dramatizing the dynamics between the categories of power and powerlessness in society. Only the peasantry and peasant consciousness constitute the space in which such dynamics are played out (Singh, 1991). Surprisingly, the subaltern studies have remained silent on the issues related to Dalits in India – one of the significant sites of exclusion. 
		

		
			Of late, the women’s issues have become a public agenda. We are experienc-ing a situation where the organization of politics around difference has become a major feature of feminist politics giving birth to the organization of Dalit women around the notion of difference. Gail Omvedt (1991, 1994, 2005) links the Dalit need to talk differently vis-a-vis the state to the betrayal of the promises made to the Dalits by the state. Kothari (1988, 1989, 1994, 2009) calls this phenom-enon of talking differently a discourse on dissent. He holds the erosion of institu-tions, the unsettled controversies over public issues and the growing uncertainties over ideological issues as well as the decline of the democratic functioning of the political process responsible for decline in the faith in the capacity of the modern nation-state to provide a framework of both order and equity and also the decline in the reliance on mainstream governmental and party political process (quoted in Gopal Guru, 1995). An independent assertion of Dalit women’s identity found its first expression in the formation of National Federation of Dalit women (NFDW). 
		

		
			Drawing upon the ideas of Gopal Guru, Gail Omvedt and Rajni Kothari, this chapter delineates both the internal factors– patriarchy within the Dalit – and external ones – nature of state formation as well as non-Dalit forces – in order to understand the Dalit women need to talk differently. It also reflects broadly upon the certain structural inconsistencies which attribute to the reproduction of the subdued status of Dalit women even in the globalizing India, critically evalu-ates the state sponsored affirmative measures for mitigating social disadvantages done to poor and Dalit women, explains both internal and external (structural/ 
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			institutional) factors that have comportment on Dalit women’s lives and explores the gendered nature of social exclusion experienced by Dalit women based on our recent study conducted in the Lucknow district. This study is a shift from the conventional paradigm of studying women in the sense that it examines the Dalit women’s existence by treating them as autonomous beings, a different epis-temic gender category from the category of men as well as by identifying conflicts and contradictions emerging out of Dalit women’s situations in patriarchal and hegemonic society in India. 
		

		
			The chapter is divided broadly in five parts. The first section deals with the locale of the study and research methodology. The second describes the socio-economic profile of the respondents. The third section analyses the status of state’s initiatives for empowering the Dalit women in the area under study. The chapter concludes in searching the possibility for the capacity building among the Dalit women in the era of globalization. 
		

		
			Lucknow rural and urban zones have provided the universe of the study. In the present study, many methodological strategies have been used in order to collect the data on the status of Dalit women in Lucknow district with focus on education, health and labor both in rural and urban locales of the district. The study is, no doubt, gender specific as well as social categories specific, particularly scheduled castes. 
		

		
			The study involves multistage selection process for drawing the samples. At the first stage of the study sample, three blocks in Lucknow district were selected on the assumption that a minimum 40% of total number of blocks in the district will represent the total universe of study. One block was closer to the district headquarter, the other farther from it and the third one having a mix of locational characteristics of the nature as mentioned previously. Further, in selection of these blocks, the priority was given to the block inhabited by scheduled castes popula-tion. A sample of eight villages was identified within these blocks by selecting 5% of total number of 163 villages from each of the selected blocks with purpo-sive sampling method. In this selection also, the focus remained on the villages populated by marginalized section. The selected villages from the three blocks were of the three kinds: (a) Type-I villages where motivation programmes along with economic intervention have created awareness, (b) Type-II villages where no such intervention has taken place and (c) Type-III villages where motivation campaigns had begun only recently but no economic intervention programmes had been initiated. 
		

		
			In the case of the urban locale, 5 wards out of 110 wards (that is, 5% of total wards) in Lucknow city that had a maximum population of SCs were selected for the study. The selected wards were of two types – Type-I where respondents were found to be aware of all programmes operating in the area and Type-III where motivation programmes have begun very recently but no economic intervention programmes were initiated. 
		

		
			The unit of analysis both in the case of rural and urban locale was household. The households selected through systematic circular random sampling were 160 and 100 in case of rural and urban area, respectively. Both in the case of rural and 
		

	
		
			138 Ajit K. Pandey and Seema Rani 
		

		
			urban area, 20 households per village/ward were selected. The households were of three types: 74 villages and 65 wards belong to Type-I, 54 villages and nil wards were of Type-II, and 32 villages and 35 wards belong to Type-III. 
		

		
			We have attempted to obtain the truth both through qualitative and quantita-tive methods. The nature of the process of relationships among the study popula-tion – such as P.R.Is, community people and the members of Dalit groups – and various welfare implementers are best expressed in qualitative terms. The quanti-tative approach to data analysis could never have replaced the sensitive qualitative descriptions of the critical issues veering around the Dalit development agenda particularly related to education, health, labor-seeking behaviour and the other practices. Viewed from this perspective, the qualitative data in the present study have been collected by making use of the tools and techniques, such as the obser-vations, in- depth interviews, FGDs and case study, while the quantitative data have been obtained with the help of household interview schedules. 
		

		
			The study highlights based on the analysis of socio-economic profile of the respondents reveal a somewhat gloomy picture which is not very encouraging from the point of view of the status of Dalit women in the area under study. The data on the respondents’ educational and occupational status, income, land hold-ing and dwelling type, reflect significantly on the issue of subalternity among the Dalit women. The study sample of 160 respondents from selected villages were divided into 90 males (56.25%) and 70 females (73.75%). Likewise among 100 respondents (households) of wards selected for the study, the percentage of the males and the females were, respectively, 60% and 40%. Social categories wise, the respondents comprised of 45% SCs, 35% OBCs, 18.75% General and 1.75% STs in the selected villages. The corresponding data for the selected wards were 20%, 30%, 50% and 0%.The educational status of the respondents was conceived at four levels namely illiterate, just literate, moderately educated and highly/ professionally educated. For the villages, the percentage of the respondents in their categories were 15%, 10%, 68.75% and 6.25%, whereas for wards the cor-responding data were 8%, 12%, 58% and 22%. These data reflect on the fact that there is considerable impact of education on the respondents. 
		

		
			We have come across the respondents engaged into the various kinds of jobs, such as daily wages, agricultural farming, service (government/private.), profes-sional (doctor/engineer, etc.), skilled labor (carpenter/mechanics) and business. In the villages, the percentage of the respondents in these varieties of occupa-tions were, respectively, 25.00%, 38.75%, 18.75%, 5.00%, 7.50% and 5.00%, whereas the corresponding data for the wards are 15%, 5%, 45%, 10%, 10% and 15%, respectively. From the data, we infer that in the villages the percentage of the respondents belonging to agricultural farming is much higher than that in the wards and the percentage of the respondents from wards engaged in service is higher than that in the villages. 
		

		
			In the villages, 28.75% respondents earn Rs 2,500 to Rs 3,500 per month, 21.25% earn Rs 1,500 to Rs 2,500 and 15% earn Rs 3,500 to Rs 4,500, 11.25% earn Rs 4,500 to Rs 5,500, 7.5% earn Rs 500 to Rs 1,500 and another 7.5% earn more than Rs 10,500, 6.25% earn Rs 5,500 to Rs 10,500 and 2.5% respondents 
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			earn less than Rs 500. In the wards under study, the corresponding data are 32%, 18%, 10%, 8%, 5%, 18% and 00%. From the data, we see that poverty in the vil-lages is much higher than that in the wards. 
		

		
			Of the respondents in the villages, 68.75% possess 0 to 5 bighas, 7.5% only in between 5 and 10 bighas, 5% in 10 to 15 bighas, 2.5% in 15 to 20 bighas and 1.25% of respondents only have more than 20 bighas of land. It is very pathetic that 15% of the total respondents are landless. The corresponding data for the urban area are 12%, 8%, 4%, 0%, 0% and 76% of respondents have not possessed any agricultural land because of the fact that they have now settled in the urban area. These data in no way reflect on the economic status of the respondents for the urban areas. 
		

		
			The total respondents were found to be residing into the three types of family: namely nuclear, joint and extended. The data related to these family types for the villages are 37.5%, 57.5% and 5%, respectively. The corresponding data for the urban areas are 80%, 18% and 2%, respectively. 
		

		
			The respondents both from the rural and urban areas dwell in Kachcha, Kachcha/Pacca, Pacca/Cottage or Khaprail. The percentages of respondents liv-ing in these types of dwellings in the villages are 21.25%, 53.75%, 10% and 15%, respectively. The corresponding data for the wards under study are, respectively, 5%, 25%, 60% and 10%. These data also reinforce that the poverty in the village area is much more than that in the urban area. 
		

		
			This section critically analyzes the state-sponsored programmes for the empow-erment of the Dalit women in the area under study and their impact at two levels – (a) economic level and, (b) social and cultural level. This analysis is based on the assumption that the discrimination and exclusion of the Dalit women may be attributed to their ignorance, powerlessness and vulnerability – an assumption contrary to conventional one, that is, the alleviation of the poverty will automati-cally lead to their empowerment (Narasimhan, 1999 reprint 2001). 
		

		
			The qualitative study findings gathered from 260 respondents belonging to eight villages and five wards in Lucknow district are classified in terms of the responses on issues concerning Dalit women such as domestic violence, participation in the decision making, access to resources and authority, the community’s perception of Dalit women’s place in and outside the family and in terms of individual case study details of selected respondents from the sample, for greater elaboration. 
		

		
			The findings generated through participatory observation and interviews, show that in every area of empowerment (earnings, education, healthcare, social status, access to and ownership of resources including land, autonomy and assertive-ness), Dalit women belonging to Type-I villages are far ahead of those belonging to Type-II villages where no awareness had been created. The findings of various dimensions of empowerment described below are testimony of this fact. 
		

		
			Wage incomes 
		

		
			Of the Dalit women sampled, 89.3% were daily-wage earners and landless work-ers (the few exceptions were self-employed women eking out a living from 
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			livestock ownership, handicrafts like basket making, petty vending and scaveng-ing). Some were also engaged both in agricultural activities and other income generating activities such as mat-weaving, rope twisting, leaf plate stitching, rag-picking, etc. 
		

		
			On average, the daily-wage rate for these women used to be around Rs. 30–35. Of late, the women had started demanding collectively for fair wages. In most of the villages of Type-I, even today, wage has now gone up only to Rs. 50–60 per day despite the fact that these women toil in the field from dawn to dusk. This aspect approves the fact that SCs women still in the villages are discriminated and subdued. There is some difference in the status of wage earners in the urban areas but the data speak the variations in the wages for the same amount of the work in the case of male and female more particularly in the case of Scheduled Caste’s women. 
		

		
			It is a fact that some monetary and non-monetary improvements have been observed but it is also fact these improvements are not to the satisfaction level of the poor SCs women. This is reflected in the narration of women of the Type-I village under study: 
		

		
			Individually, we are not in a position to do anything because we are merely the employees of the employer, despite we have our organization in order to fight out the exploitation by the landlord but our poverty many times forces us to compromise with the lower wages offered by the landlord. 
		

		
			Different stance of synergy operates in the area under study. On the one hand, suc-cess for women of the general categories both in the village and district town in getting higher wages through collective clout, generates motivation and desire in Dalit women for the same and other villages. However, because of the dominant nature of the social structure, they are still marginalized and denied of the mini-mum wages meant for them. On the other hand, we have also the data in regards to the Dalit women in urban area, developing the expertise of rope making from jute hanks which earns them some additional income. They are no longer entirely dependent upon the earnings from their work as agricultural labourers. With this supplementary income, they are in a position to bargain for more wages. 
		

		
			This fact, in regards to the increase in wage rates, was not the result of any eco-nomic intervention or acquisition of additional marketable skills or greater pro-ductivity or even due to legal enactments. Any organization or its representatives did not bargain with the employers on behalf of the Dalit women either. These women were trying on their own to use the power of solidarity where individually they could not become effective. Our study certifies Narasimhan’s observation that the motivation comes from a conceptive overcoming of apathy and a sense of self-worth (1999 reprint 2001).One Dalit woman villager spoke, 
		

		
			“We were already starving on low wages in any case, so we were not afraid that we would starve if the employer did not grant our demand for better wages and this dared us to continue our boycott of his work but because 
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			of acute poverty, our effort could not sustain”. The absence of inter-caste solidarity left the Dalit women at a disadvantage and they did hold dominant nature of social stratification responsible for their loss in wages. 
		

		
			In contrast to the Type-I villages, the wages earned in the Type-II villages were around Rs. 40 per day for Dalit women (although the two sets of villages were contiguous). The respondents were of the unanimous opinion that this amount was not enough to provide two meals a day for their family, but to the ques-tion whether they had thought of collective action to press for better wages, they answered, “If we raise voice against the low wage, we will starve”. Surprisingly, the fact that they were starving in any case, with or without opposition, did not come to their mind. 
		

		
			The difference between the Type-I and Type-II villages lay in the conviction among the former that betterment was possible, and within their reach despite their poverty, illiteracy and deprivation. In Type-II villages, the respondents said that they only received between Rs. 30 and 45 depending on the employer ’s requirements. So, it is not the poverty always, as the Type-I villagers showed, but poverty in combination with a sense of withdrawal and hopelessness is reproduc-ing the subalternity among the Dalits. 
		

		
			Economic benefits in other forms have also occurred to Type-I villagers, apart from wage increases. Among these are the new skills acquired, or activities initi-ated with already existing skills but not used due to lack of working capital or raw materials. Once the women were motivated for self-employment and sought economic help, loans were extended by the banks and NGOs on the condition that the group mobilized its own matching resources first. “This enabled a SC elderly woman, Phool Kumari, to apply for a loan to purchase raw materials for basket making and, now sitting indoors, she is able to make 3–5 baskets daily which fetches an additional income of Rs. 100 per day. She is now considered as a model for the village, showing that living with dignity and economic autonomy is pos-sible even for the elderly.” 
		

		
			It is a fact that many Harijan women have benefited through the state and NGOs intervention but still they feel discriminated and excluded at the social and cul-tural level. 
		

		
			Healthcare facilities 
		

		
			Unsatisfactory healthcare facilities characterize both the rural and urban scenes. One of the strategies adopted in the empowerment approach is to see if the con-straints in the provision of better healthcare can at least be partially contained. The aim is to use human power for simple but significant improvements in the health status for women through the proper dissemination of information on preventive care and advice on how to cope with remedies for common ailments. 
		

		
			The dissemination is done through a cadre of village health workers (VHW) and ASHA – all women – drawn from a target population, who receive train-ing under the supervision of trained doctors and then share it with the rest of 
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			community to sensitize them on healthcare issues. These VHW and ASHA are often even not literate, yet they are asking to demystify nutrition and physiology and related information for the benefit of the community. Mrs. Vidyawati, one such VHW who is a typical, middle-aged Scheduled Caste village woman from Mal block says, 
		

		
			Two or three out of every ten childbirth cases used to end in maternal mor-tality. Now I supervise 20 to 30 deliveries per month and there is still some fatality. 
		

		
			This is partly because pregnant women, despite being encouraged to go for peri-odic prenatal check-up and to get adequate nutrition (Folic acid tabs and vitamin supplements), are not provided free medicines and, also, they are found to be non-motivated. Though fatalities are reduced, the newly born babies or the mothers, at a later stage, sometimes succumb to some health problems which are not properly treated by the doctors around. Even today the data shows that self-esteem among the women is low, which leads to hesitation in considering one’s health needs as important. 
		

		
			There are 25 VHWs and ASHA (accredited social health activists are com-munity health workers, are the part of NRHM) in the area of study, which dis-seminate health information in their respective communities. The fact that VHWs and ASHA live in the midst of the community people unlike the auxiliary Nurse and Midwife or ANM of the government health centre who just visit the village ‘twice a month’ or not even once a month, as in the village under study, results in a better rapport and readiness among the village women to seek medical inter-vention. Previously, for instance, for lack of better equipment, village Scheduled Caste women used to cut the umbilical cord with a sharp stone after delivery. One of the respondents says to our utter surprise, she still in her family used to do the same even today. It is only because she had not received proper training and not learned about infections and sterilization and had not learned how to handle a kit containing proper implements. 
		

		
			Several of the respondents in the villages under study specifically mentioned that they now eat vegetables; previously they were not making efforts to include vegetable in their diet. The health motivators told the villagers about the substan-tial nutrition available in cheap and common food sources like papaya and spin-ach, which can be grown without much trouble. But there were some respondents who affirmed that they did remain far off form the access to the required standard food which is necessary for good health. 
		

		
			Since the VHWs are illiterate, they do not maintain the written record of the cases they treat, so intra-familial male-female differentials in health status are not available, but there is no denying the fact the health status of the SC women has improved as compared to the previous time (corroborated independently by the sample population, NGO volunteers as well as by medical officers of the health centres). The general health record in Type-I villages is better than that found in Type-II villages where there are no VHW and no dissemination of information. 
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			In terms of nutrition, the diet of the respondents in the Type-II villages seemed markedly deficient as compared to those in other villages (no vegetables, for instance). Poverty was one obvious contributing factor – they just could not afford anything more than simple rice and dal with a little chatni and chilies grown freely in the region and often did not get two meals a day. 
		

		
			However, even comparing the poor respondents of the Type-III villages with those of Type-II with similar income levels, it was clear that knowing about nutri-tion made a difference to the perceptions of options in content of meals within a given budget. The nutritional status of the respondents of the Scheduled Caste’s populated villages differed due to the much poverty and illiteracy in the area. 
		

		
			The data provide an indication of the kind of the healthcare benefits that can accrue and have accrued to the target populations within three to four years of interventions. The most shocking fact was in relation to the infant mortality rate – 65 in villages and 34 in wards per 1,000. The data do not indicate anything substantive. Likewise, figures for mother ’s receiving post-natal care (50 and 74 per 1000 in rural and urban areas, respectively) and deliveries conducted by the trained health workers (30 and 45 in rural and urban areas, respectively) were depressive in themselves. 
		

		
			Even in the urban wards there is no substantive satisfactory reduction of mal-nutrition in the care of the SCs women. As a matter of fact, the health ratio of SCs women and their social status were linked because families, which were not exposed to the conscientization message of daughters not being inferior to sons, did not opt for sterilization, and thus did not prevent the debility of repeated con-ceptions in the hope of begetting son. These non-quantifiable linkages were not taken note of even by conventional approaches to healthcare provisions including conventional majors of assessing health status merely in terms of life spans or the number of visits in a medical centre. In the Type-II villages, there was nei-ther awareness nor enthusiasm in evidence for family planning. One of the boys included as a respondent was one of nine children in a family, while one of the older male respondents had 13 children. The awareness development strategy to abandon superstitions had important implications especially for health, because black magic ‘treatment’ for various diseases was often resorted to in the rural areas mostly because of the non-availability of alternative treatment as well as ignorance. Belief in black magic and superstition has not gone down despite a lot of awareness programmes. This is being substantiated by the data gathered from the villages under study: 0%, 50% and 2.8% respondents, respectively, from Type-I, Type-II and Type-III villages still belief in black magic. The correspond-ing data for Type-I and Type-III wards are 0% and 2.8%, respectively. 
		

		
			Education level 
		

		
			A distinction is made between acquiring information in the one hand and conven-tional literacy on the other. The former, which is a more meaningful criterion for empowerment, is possible even while bypassing conventional literacy by using oral and visual media for dissemination, discussion, meetings, interaction campus 
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			and posters extra. The Scheduled Caste’s women do have adult literacy classes in some of the villages but with the emphasis on using literacy to acquire and access information that would be of use to them in their day-to-day routine. Per-haps conventional literacy would flow as a consequence of awareness generation. Although almost all the women respondents in this study were illiterate, in all the three types of villages and wards, the number of respondents who said that their daughters were being sent to school was significantly high in both Type-I and Type-III villages and also in the wards under study. 
		

		
			The number of children in school (boys and girls) was very low in Type-II vil-lages (below 50% in the aggregate and 38% when gender was disaggregated).In theory, Kasmandi Khurd village had a school but in practice, no teachers. Gaunda Maujjamnagar, another village, had no school. Two of the boys who were pre-sent during the survey said that they walked almost two kilometres to the nearest school while the other school-going boys present (during school hours) said they went out to work as daily-wage earners because the family needed the money (and on that particular day they had no work). One of these boys said that he very much wanted to attend school, but that his father beat him if he did not go to work 
		

		
			What was noticeable, was the high proportion of young girls being sent to school in Type-I and Type-III villages, whereas, in the Type-II villages, schooling was either not available (lack of teachers) or not affordable, since the children of Scheduled Caste’s families had to work to earn. Definite evidence of significantly higher numbers of daughters being sent to school was also noted in the Type-I and Type-III villages; Type-II villages only reported 4.5% of females sending their daughters to school as against the other categories of village figure of 57–60%. 
		

		
			Career aspirations for daughters were likewise more ambitious in the latter. While only one third of the respondents from Type-II villages thought that their daughters would have a better life, the figure rose to 97.6% in villages where empowerment had led to optimism and expectations of a better future. The moti-vation factor for daughters’ education was also eloquent. 
		

		
			The Dalit Mahila Mandal plays a vital role in enthusing families to send their daughters to school, and the enrolment figures (91.9% in Type-I, 68.8% in Type-III and 14.8% in Type-II villages) testify to it. Many of the respondents had remarked that illiteracy was the major handicap, but will have positive fallout for the most generation of daughters, since the women would be all the more determined to educate their daughters. 
		

		
			Empowerment of Dalit women is construed as providing them with sufficient degree of control, to give them decision-making powers and to enable them to raise the level of consciousness of their class as well as enhance the gender status and rightful entitlements. This can be done not only by focusing on the aforesaid parameters – earnings, health and education (already discussed previously) – but also by securing greater access to, and command over, the resources, access to knowledge as well as ideological shifts that bring about changes in how women perceive them and how they are perceived in relation to the community (Nar-asimhan, 1999 reprint 2001). These, in turn, can be felt in terms of disposal of family incomes, community priorities and decision making, overcoming fear of 
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			employer, colleagues, officials, male authorities and other manifestations, like the sharing of household chores by both men and women, perceptions regard-ing daughters, age of marriage and greater assertiveness in terms of dealing with balance at home or in asserting right of access to public places such as tempos, village-wells, meetings, etc. 
		

		
			The prevailing cultural ideology and socializing process have traditionally exalted submissiveness and self-effacement, rather than assertiveness (Narasim-han, 1999 reprint 2001).The state strategy adopted in the villages and wards under study is to change these traditional perceptions regarding women’s place within and outside the family. The following analysis of the facts gathered from the field reflect on the contradiction between the verbalization on state’s welfare ideology for doing away with any form of discrimination and exclusion experienced by Dalit women, and its implementation. 
		

		
			Dalit women’s status: individual and societal perception 
		

		
			The comments made by the respondents in answer to the specific questions dur -ing in-depth interviews (individual as well as groups) provide some pointers to the changes of Dalit women’s perceptions of themselves as individuals, and as a member of the family and community. 
		

		
			To the question whether Dalit men or women were superior, more than 70% of respondents of Type-I answered that both were equal. In half of the cases (52%), the men’s answers were strongly affirmative regarding equality probably because they had already been exposed to the conscientization process regarding gender equality through NGOs campaigns. There were, however, some possibilities that men were doctoring their responses to the question of gender superiority. The Dalit women respondents independently and specially confirmed that the concept of male-female equality is a misnomer. This was corroborated by the observation of local volunteer workers who have known sample population for long time and have a good understanding of local perspective as well as of the changes that had taken place overtime. 
		

		
			Visits to government offices 
		

		
			The study points out the degree to which Dalit women interact with governmental agencies. It can be seen as an index of their empowerment because such interac-tions help them in overcoming fear of powerful outside agents and in exercis-ing their right and power to male claims. Assertion of this right is an important aspect of an alternative strategy of empowerment. The data regarding the Dalit women’s visits to government officials in three different conditions – (a) alone (Type-I, Type-II and Type-III village respondents are 14.9%, 1.9% and 12.5%, respectively, and the corresponding data in the case of urban wards respondents are 23.1%, 0% and 17.1% respectively), (b) with other women (Type-I, Type-II and Type-III village respondents are 24.3%, 11.1% and 21.9%, respectively, and the corresponding data in the case of urban wards are 32.3%, 0% and 28.6%, 
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			respectively) and (c) with their husband (Type-I, Type-II and Type-III village respondents are 27%, 25% and 66.7%, respectively, and the corresponding data in the case of urban respondents are 36.9%, 0% and 34.2%, respectively) – show that Dalit women from Type-I villages and Type-I wards seek governmental inter-vention to a higher extent than that in other types of villages and wards in the aforesaid conditions, but unfortunately the data show that the percentage of such women in both the villages and wards is not much high except the respondents (Dalit women) from the Type-II villages when they visit the Government offices with their husbands. 
		

		
			Sense of fear 
		

		
			The 95.9%, 93.8% and 7.4% respondents belonging to Type-I, Type-II and Type-III villages, respectively, expressed no fear towards landlords; 95.5%, 90.6% and 4.6% respondents belonging to the aforesaid Types of villages, respectively, expressed no fear towards police; 94.6%, 84.4% and 11.1% respondents coming from these types of villages, respectively, had no fear towards government offi-cials; and 98.6%, 87.5% and 5.6% respondents, respectively, from the types of villages under study were not afraid of politicians. 
		

		
			We see the sharp differences between the widespread sense of fear as reported by the women of the Type-II villages and what the women say from the Type-I villages – practically none felt fear in the Type-I villages, reveals the study. Even the data from the wards under study support this observation. Surprisingly, in almost all of the villages of Type-I, the women declared that they had no freedom going to Block Development Officer or Revenue officer or even to the District Magistrate with their problems. To the specific question, “If you had a griev-ance regarding tardy governmental/state relief or attention, would you go to see the officer-in-charge, at the Tehshil or other headquarters?” put to respondents in sample villages in three categories; in the two villages of Type-II, a women’s reply was how that is possible?, while in a third village, there was no response and whereas in four of the Type-I villages, women said, “why would not I go?” almost as if they had a right to. The two shades of responses have had entirely dif-ferent angles as starting points, which make all the difference. Respondents also informed us that they were not afraid to go to the policeman and talk to him but unfortunately most of their complaints do not receive a proper response. 
		

		
			Assertiveness 
		

		
			A Dalit woman respondent typified the kind of assertive women found in villages when she said that if a man of her community is caught drinking in her village, we get together and fine him, but they cannot afford to punish the men from higher caste. Dalit women in these villages who got together demand better wage from their employers have used new formal assertiveness to empower themselves in the other aspects of their lives too. It was very surprising and shocking to hear a 
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			Dalit woman respondent say, “if the upper caste man says anything derogatory we react, no doubt, but we can’t give them word for word”. 
		

		
			Participation in social and political activities 
		

		
			Not even one Dalit woman, in the village Saleh Nagar of Malihabad block of more than 1,000 adults under study, could read, yet they desired to participate in the various events in their villages. However, there is no proper freedom for the SCs women in the village to express themselves as the state has been claiming. 
		

		
			One of the women respondents at Gaunda Maujjamnagar of Malihabad spoke up to complain about the Sarpanch. Others declared that they would vote indepen-dently, raising their voices against the Sarpanch. Raising voice against powerful Sarpanch by the poor Dalit women is really appreciable. However, the voices of Dalit women are not as free as they appear to be. They suffer from voicelessness and there is no punishment or less punishment to the males they complain against. 
		

		
			At a village, Muniyara, a large gathering of over 100 women from adjoining hamlets answered questions on daily wages, loan schemes and health issues and community facilities. At the end of the meeting, an old, wizened woman, illiterate like rest of them, stood up and, addressing me, said, “We have been answering your questions and telling you about ourselves but you have not told us about yourself. We would like to ask questions too, and know about you”. Her remarks implied that she too had a right to ask; this kind of boldness and assertiveness was conspicuously absent in the Type-II villages where the women were reticent and diffident, and no one was curious as to why I was asking questions. 
		

		
			For a community of poor, illiterate and Harijans who for centuries have stood timidly and obsequiously at the door, waiting for official attention at administra-tive offices, afraid even to address the official unless permitted to, the women’s daring and audacity in challenging official decisions and demanding accountabil-ity may be a significant transformation brought about not by poverty alleviation, but by psychological empowerment. In this sense, villages where awareness had been created tended to make better use of infrastructural facilities than the aver-age rural communities did. For instance, Raghurai from Jindaur and Bhagawan Devi from Muniyara had both been widowed recently. One found out information about the new family benefits payment scheme of the government and asked to be taught how to go about claiming the money due to her and got it; whereas, the other did not know that such a scheme was available, and that she was eligible and did not know where to ask or how to find out. Don’t know was the constant answer in the Type-II villages. 
		

		
			Work sharing 
		

		
			How far the men shared the household chores that conventionally fell on women was another indicator of women status/identity within the family. A Dalit woman respondent says that despite she earns more than Rs. 500 per month from various 
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			works such as basket making, toilet cleaning, and rag-picking, her husband never helps her in fetching water. Even in the past he never helped her. 
		

		
			Sometimes, the sharing was done grudgingly, but done nonetheless, resulting in a positive effect on women’s burden of chores. “We help when required” said Ram Asre at Kasmandi Khurd village, echoing the sentiments that many of the Dalit men, particularly in the Kasmandi Khurd village shared. 
		

		
			Questions of manliness cropped up innovatively during discussions regarding chores-sharing, with both men and women in Types-I and -III villages conced-ing that there had indeed been resistance and hostility. Some women respondents even confessed that they had felt uneasy about males doing women’s work and they thought that it was wrong for a man to fetch water or sweep (both considered women’s work), but self-perception among the women began to change slightly through state programmes, this was even today not reflected in how the women were perceived by the rest of family members and outsiders. As one respondent (Ram Lal) put it, “Now my wife also contributes Rs. 500 per month for running the household, feeding the children and paying their school fees. But Dalit women should cook and look after the children, clean out the shade and bathe the bull-ock. Ram Lal observes that each man feels that others will make fun of him, if he works for women in the family and help the women in housework”. 
		

		
			The data reveal that there was not much change in the extent of work sharing by the Dalit men both in the villages and wards: 37.8%, 5.6% and 31.3% of Dalit women respondents belonging to Type-I, Type-II and Type-III villages, respec-tively, expressed that there was work sharing by Dalit men in cooking; 32.4%, 42.6% and 25% of respondents, respectively, from these villages spoke about Dalit males’ help in firewood collection; 43.2%, 11.1% and 37.5% Dalit women respondents accepted the work sharing in getting water by Dalit males; 47.3%, 24% and 43.8% respondents acknowledged the Dalit men’s support in looking after the children; the work sharing in shopping by Dalit men was accepted by 47.3%, 24% and 43.8% Dalit women respondents, respectively, from the differ-ent types of villages under study and the Dalit males shared even in the caring work of the sick children by the Dalit women. The corresponding data in regards to work sharing by Dalit men belonging to three types of wards under study in case of (a) cooking are 49.2%, 0% and 42.9%; b) firewood collection, 64.6%, 0% and 45.7%; (c) getting water, 52.3%, 0% and 48.5%; (d) looking after children, 55.4%, 0% and 51.4%; (e) shopping, 59.5%, 0% and 54.3% and (f) caring for sick child, 60.8%, 0% and 57.1% 
		

		
			Age at marriage 
		

		
			The practice of child marriages in SC communities results in a lower status for women because the girls, once married, discontinue education, become mothers at a very young age and become handicapped with physical as well as familial burdens. In terms of health also, early marriages victimize women. A woman respondent from a village Kasmandi Khurd and another respondent from the ward Kharika in the city of Lucknow, for instance, say that they were married 
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			at the age of 12 and 14 years, respectively, and were the mothers of two by the time they were 15 and 17. Now, at the age of 25 years, one of them has become widow. Despite the awareness generation campaign organized by state and emphasis of the harmful effect for the child marriage, we have in the present study encountered some of the child marriages. Random check-ups among the respondent ’s families in some of the villages and wards corroborated no change in age of child marriages. Both in the Type-III and Type-I villages, respondents were found to be ignorant of Child Marriage Act. One of the respondents sur-prisingly says that he himself two wives and 13 children. There is another group of respondents in the study who said that their daughters were being sent to schools and they have thought of marrying them after their study after 7th class is complete. 
		

		
			In the villages of Type-III, where of awareness had only been initiated recently, child marriages still took place. At Jindaur, for instance, the age at marriage was reported to be around 15. It was the same at Sarosa Bharosa. Comparing this with the Type-II villages, one of the respondents said that his daughter had been mar-ried at 14 years. On query whether he was aware of the fact that law forbade mar-riages for girls under 18 years, he replied in negative. He himself had two wives and 13 children (six from one wife and seven from the other). 
		

		
			The form of address relating to women 
		

		
			The manner in which SC women are addressed (mostly containing the vulgar abu-sive words related to father, mother, sister, wife) both in the urban and rural areas under study mostly is the indicator of how they are perceived in society. These women were being conventionally treated with disdain and, still, it continues. The respondents of both urban and rural areas pointed out that even in the present time they are being accosted by the rich people belonging to other castes as “hey, you”. There is no respect for them. There is some change, no doubt, in address because of the constitutional fear in their minds, yet even their males’ behavioural responses are not in consonance with the principle of equality and freedom as enshrined in our constitution. 
		

		
			Instances of wife battering 
		

		
			According to the study, the male attitude to battered women was a sensitive meas-ure of the recognition of female dignity and human rights’ and, according to the study, 15.2%, 53.1% and 72.6% of respondents in the Type-II villages and other villages expressed willingness to help battered women 
		

		
			Poverty and addiction to alcohol have a high correlation, and drinking and domestic violence are interlinked (study found that more than 94% of alcoholics were also wife beaters). Physical vulnerability and victimization of women are thus directly linked to poverty. 
		

		
			A significant difference between village and urban wards which are much more exposed to campaigns of women’s empowerment was that incidences of wife 
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			battering had come down dramatically in the urban areas, following women’s col-lective action against liquor. 
		

		
			In some of the villages also the women respondents remarked on this aspect of improvement of their lives, following the enforcement of prohibition. The moti-vating factor is that this action was the condition imposed by NGOs. 
		

		
			“Beatings used to be routine during drunken bouts, but there is no reason to beat”, said one woman respondent, while another pointed out that under influence of drink, the husband used to make anything a pretext for turning violent. 
		

		
			Wife battering was one aspect on which the responses obtained from Type-I and -III differed very significantly from those of control villages. Battering was reported to be not only current in the control villages but was also justified by the respondents – both men and women in fact justified the violence, declaring it to be normal while under the influence of liquor. One battered woman from ward Mallahi Tola-I insisted – “When he is drunk and angry, he beats me, there is noth-ing wrong”. 
		

		
			Male respondents from two blocks Mal and Kakori conceded that they drank, and that a considerable amount of their earnings (up to one third) went on liquor, although money was badly needed for food (the women said they had no oil, no vegetables, no milk even for the children). The strong smell of the country liquor being brewed greetedus as we entered these two villages: Dhakhawa and Amethia Salempur. Despite it being banned, the women of some control villages accepted drunkenness and battering stoically, as something to be expected when a man is inebriated. Their comments ranged from “if a man beats his wife, it is between the two of them, and a personal matter, to yes, we get beaten, but we cannot do anything about it”. 
		

		
			This was in stark contrast to the responses in some villages and wards where the women declared that they would support each other in case of battering and, ‘punish the man’. 
		

		
			Decision-making autonomy 
		

		
			Traditionally, Dalit women have depended on the male of the household for deci-sions, even those affecting their own lives. Tackling this dependency syndrome has been one aspect of empowering women and improving their autonomy and status as individuals. Women in the Type-II villages relied slightly more on their spouses for problem solving (more than 56%) than women in other category vil-lages (35.3 and 39.6% in Type-I and Type-III villages, respectively). The situation in the town areas is better but not much satisfactory, and this may be seen in the data from the wards under study. 
		

		
			Likewise, the study found that the joint decision making (among men and women) rose from 31% in the Type-II villages to 39% in the villages which had been exposed to awareness campaigns, testifying to a considerable improvement in women’s participation in decision making. The move towards greater egalitari-anism, the study observes, is certainly linked to certain NGO efforts 
		

		
			The manner in which the problems are solved is another index of a per-son’s improvement – again women from the Type-II villages were seen to rely 
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			considerably more often (69.7%) on their spouses for solving problems than women in the other campaigning villages (46.2% and 39.3%, respectively). On the other hand, women acting on their own rose from 2% to 16.7% from Type-II to the respondents belonging to Type-I villages. Solving problems together with other women in the city areas also rose in frequency, from 5% to 26%, testifying that there is not much bonding with the community of the Dalit women. 
		

		
			In the area of access and control of the resources (such as land, animals, crops and loan schemes) both villages and wards have not shown much curtailment in Dalit male monopoly of assets. 
		

		
			In more than ten years of exposure to awareness generation and confidence building, the data in regard to voting patterns are much more depressing and they question the Indian democracy. Only 65.8% respondents of Type-I villages, 9.3% from Type-II and 52.6% from Type-III exercise their own choice in voting for the candidates in the elections and the rest of the population do it under the influence of the dominant caste/class’s choice. In the case of the wards in the urban area under study the corresponding data are 72.2%, nil and 63.7%, respectively. 
		

		
			Most of the respondents of the Type-II villages were found to be ignorant of minimum wages law, civil rights act, bonded labor legislation, etc. The study showed that only 0.7% of respondents in these villages knew about the minimum wages law (as against 8% in the Type-III villages and 11% in Type-I Villages). Even in the wards under study, we have found that a maximum of 10% Dalit women respondents knew about this law, only 1.3% Dalit women from villages and 3.2% from the wards knew about the law on the bonded labor. This ignorance is one of the powerful reasons for the reproduction of subaltern status of Dalit women. 
		

		
			The tradition of democratic struggles as a global phenomenon and develop-ment in communication and information technology on the one hand and, on the other, the increasing contradictions of the capitalist social formation driving a wedge between civil society and political order provided a historical new space for most of the excluded groups to rise and fight for social justice. But the data gathered in this study regarding the status of Dalit women present a gloomy pic-ture. Dalit women are excluded from the power structure and subordinated by the social, economic and cultural system imposed in the name of tradition. Their lives, located at the intersection of gender, caste and patriarchal social structure, are an example of triple oppression, exclusion and discriminations they face, and they remain on the margins. In the post-Independence period, the country has witnessed progress on the economic fronts but this development not only widened the inequality and disparities between the privileged and socially excluded SCs, but paradoxically also pronounced the age-old subaltern status of Dalit women. The so-called betterment of these women has not addressed the issue of their socio-cultural handicaps. While there has been state’s emphasis on empowering women in almost all of its social policy and programmes, this has not resulted in specific, workable or sustainable measures that would help create a social order based on social justice. Strategies for empowering women must focus beyond economic structuring by way of fighting our dominant and hegemonic social strat-ification which perpetuates the subalternity of Dalit women. The Dalit women 
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			lack not only money income and skills but also self-assurance and motivation (Narasimhan, 1999 reprint 2001). The development programmes for economic amelioration have not improved their status in the family or community, for they do not treat themselves as participants and as citizens who still have fundamental rights to equality, freedom justice, dignity, equal share in the fruits of develop-ment and to the information about their entitlements and alternatives available to them. Autonomy, which is basic to the ideology of democracy, comes from aware-ness and awareness comes from information – which is power. 
		

		
			In a situation of denial of information, legitimately due to them, even the crea-tion of structures of participation (panchayat posts, reservations) does not in itself ensure that such structures will bring any palliatives to them. In order to derive the maximum social benefits from the sources invested in our development plans we need to treat these people not as targets or beneficiaries but as participants. Both Myrdal (1968) and Amartya Sen (1992) also remark in a similar fashion. 
		

		
			To sum up, bureaucratization without commitment to universalistic norms and distributive justice, verbalization of welfare ideology without its diffusion in social structure and its implementation as social policy as well as the state’s theoretical emphasis on gender equality without meaningful changes in dominant social stratification (Singh, 1995) help perpetuate the subalternity among Dalits in general and among Dalit women in particular, even in modern democratic India. 
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			The last citizens of India 
		

	
		
	
		
			Of all forms of slavery that human civilization has devised, nothing is more degrading, despicable and inhuman than the practice of manual scavenging. It is a forced labour imposed upon a group of people who are doomed to carry this occupation generation after generation. Their identity and status in society is linked to the occupation which becomes a cause for exclusion in taking up any other work. Due to the very nature of the task they perform, their bodies, nay even their sight, is considered a source of pollution. They are therefore untouchable and unapproachable. They are also decreed to shun any social contact with people of other social groups and are physically segregated and settled in separate colonies at a fair distance from the main village and urban residential settlement. There are an elaborate set of social norms of restrictions which are imposed on them. They are permanently subordinated to the other social groups and have to abide by their customary social norms which are rigorously enforced by all forms of social vio-lence and deprivations (Carlsen, 2016; Human Rights Watch, 2014). The endur-ing nature of this slavery lies in the collective social force of higher castes which sustains it and renders laws enacted for the abolition of manual scavenging and policies made for rehabilitation of scavengers ineffective. 
		

		
			Manual scavenging means manually cleaning, (using brooms and tin plates) carrying, (in baskets over head to designated sites) disposing of or otherwise handling in any manner, human excreta in an insanitary latrine or in an open drain or a pit into which human excreta from unsanitary latrines is disposed of, or on a railway track or in other spaces or premises before the excreta fully decomposes. 
		

		
			(Hake, 2015) 
		

		
			Manual scavengers are those who carry out this task. Manual scavengers also carry out other unsanitary tasks, which include disposing of animal carcasses, cleaning blood and placenta during child birth, removing clothes and utensils of the deceased from cremation grounds, cremating unclaimed corpses, cleaning drains and septic tanks, disposing of non-excretal waste from households, per-forming autopsies in hospitals, etc. (Ramaswamy, 2005). 
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			Different UN agencies have viewed manual scavenging on the basis of spe-cific remit of their domain. While the UNICEF has considered it as a water and sanitation issue, it is a health issue for the World Health Organization (WHO). The UNDP has approached it as a caste issue and UN women have treated it as a gender issue since 95% of manual scavengers are women. The ILO consid-ers manual scavenging as an issue of discrimination in occupation on the basis of social origin and, therefore, is only concerned with employment aspects of it (Kompier, 2012). India has ratified ILO convention No 111 which deals with Dis-crimination in respect of Employment and Occupation. ILO distinguishes three forms of manual scavenging, viz. (a) removal of human excrement, (b) cleaning septic tanks and (c) cleaning gutters and sweeping (Human Rights Watch, 2014). There is hierarchy within manual scavenging too. Those who deal with human excreta rank lower than others. 
		

		
			Manual scavengers and Hindu social order 
		

		
			The occupation of manual scavenging in India is rooted in the caste based Hindu social order, which governs the social, economic and cultural life of people. This order follows the Varna system, which divides the society into four social groups, hierarchically ranked in terms of status defined by their respective occupations. Brahmins are at the top and Shudras are at the bottom. There is a fifth social formation consisting of those who perform polluting tasks and are therefore con-sidered untouchables. Manual scavengers are included in this fifth social forma-tion, and they are placed at the bottom of it. There are stringent norms of social interaction among these groups based on the premises of pollution and purity. This linkage between social status and occupation is hereditary and implies its immutability, which is not amenable to alteration through efforts of an individual member/members in a group or external force. 
		

		
			Pathak (2015) traces the origin of manual scavenging to a pre-Aryan period, although the Harappan civilization had an extensive network of underground drainage and sewerage. It seems that the origin of manual scavenging in India lies in the conquest of the Aryan people over the Dravidians who were enslaved. The latter were assimilated into the Hindu Society, but at the bottom of the social order. Vedic and Post-Vedic period sacred literature, such as Narada Samhita, Vajasnei Samhita, Chandogya Upanishad and Aitarey Brahmin, also confirm the assignment of work relating to disposal of human excreta to this group known as Chandalas, Dasas and Paulkus who were viewed as degraded persons. The Dharmashastras declared Chandalas as the illegitimate progeny of a Brahmin women and a Shudra man. As per Manu, these people were made to live outside the village and were prohibited from entering villages and towns during the day time, but were allowed to come to the towns during night hours for cleaning toi-lets and removing night soil. Mauryan and Gupta Period also contain references to the existence of such a group. The practice was further institutionalized dur-ing the Mughal period due to the observance of Purdah (veil) by women among 
		

	
		
			Manual scavengers 157 
		

		
			Muslim households and in particular from the ruling class that secluded Muslim women within the four walls of the house. They were prohibited from going out for defecation. Bucket privies were designed for their use in the household, which were required to be cleaned and scavengers were made to do this task. Some of the manual scavengers accepted Islam, attracted to its egalitarian approach, and were called Halakhors. Akbar reportedly called them by a less pejorative nomenclature of ‘Mehtars’ (Pathak, 2015). Some of the existing scavengers are descendants of other castes including of Kshatriyas (Nagar 1980 cited in Pathak, 2015). 
		

		
			Shinoda (2002) finds the practice of manual scavenging originating at a later Mughal period. He traces its origin to urbanization that resulted in the construc-tion of dry latrine. He also refers to the construction of a public toilet by Emperor Jahangir in Alwar in AD 1556. The number of such dry latrines were small but increased enormously during the British period with an increase in urban popu-lation, the establishment of colonies for segments of the ruling class, the can-tonment for army personnel, an increase in Government offices, etc. where they were attached to the residential buildings. This pattern was later adopted by other urban dwellers. As the demand for manual scavenging increased, people who were engaged in sweeping work also took to it as an additional source of income. The increased demand also resulted in migration to certain parts of the country where there were no indigenous scavengers. Gradually, sweeping and scavenging became an exclusive occupation of a section of the population (Shinoda, 2002). D’ Rozario (2016) shares similar view and attributes the origin of manual scavenging to urbanization and mass production of garbage requiring its disposal. Another scholar also views the emergence of manual scavenging as an urban phenomenon, as, due to practice of open defecation in rural areas, there was no need for manual scavenging (Chaplin, 2002). D’Souza also argues that the process of urbanization and the state action played a significant role in establishing members of a Dalit caste as manual scavengers in urban areas (D’Souza, 2016). The British colonial administration gave it an official sanction by creating the posts of scavengers in municipalities, Government offices, railways and industries, and reserved these jobs for members of a particular caste (Hake, 2015). Thus the practice became closely associated with a caste (D’ Rozario, 2016). 
		

		
			Manual scavenging is not an uniquely Indian phenomenon. Even in Europe, manual scavenging started with the construction of public toilets, but ended with the invention of water closet toilets in 1596 and the flush type of toilets in 1870 (Hake, 2015). Before the invention of the water toilet and piped water supply, night soil was collected from the privy vaults in cities by persons during the night and taken to farming areas. Farmers who came to cities for selling their agro produce took away the night soil as fertilizer (Christopher 1980 cited in Pathak, 2015). However, in Europe, it was not associated with a particular social group. It was not a caste phenomenon. Scavenging also existed in Arabia before the emer-gence of Islam, but there too without its association with the concept of pollution and hereditary transfer of the occupation to a particular section of society (Pathak, 2015). 
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			Customary rights 
		

		
			One of the ugly manifestations of the institutionalization of manual scavenging was the emergence of customary rights of manual scavengers, known as gharaki, jagirdari, dastoori, virat, etc. during the Moghul period that continued during the British period. Gharaki, jagirdari, dastoori and virat mean the exclusive rights assigned to a person for cleaning private toilets in a local area and for sale and disposal of human excreta so collected. It was initially conceived as an assured means of survival. Over a period, the right degenerated into a form a property, virtually as a commodity when it became hereditary, saleable and transferable and incentivized rights holders to lease out work to non-right holders within the com-munity of manual scavengers at a nominal wage. It led to a degree of exclusive control over the job in a particular area. This practice had the effect of lowering wages and increasing work for lessee workers with greater risk to their health and deterioration in conditions of work. It also developed a vested interest in the right holder to resist the municipalization of services (Shinoda, 2002). 
		

		
			Intersection of hierarchy and patriarchy 
		

		
			Scavenging involves several processes, that is, removal of excreta from dry latrines, its transportation to dumping grounds and then its treatment or disposal. Sweeping involves cleaning roads, removing garbage usually from public spaces and includes sweeping floors and cleaning latrines. Some of the manual scaven-gers do sweeping and some others are employed in removing night soil. Those who do the former enjoy better social status than those who do the latter. Also, those who are employed by municipalities and other Government offices/estab-lishment, enjoy a higher status because of higher income, stability of work and pension they receive after retirement than those who are employed by private individuals. Within the category of the latter, there is a practice of leasing out the work. Those who are lessee workers of a customary right holder fare worse. There is a distinct patriarchal imprint in the occupation manifested in the division of labour between men and women. About 90–95% of the scavengers engaged in removing human excreta from household latrines are women while men typically clean septic tanks, closed gutters and sweep. They also transport night soil and handle it at dumping grounds or collection points. Women who clean toilets in private households inherit this practice when they come to husband’s place after marriage. They join their mothers-in-law in attending to this work. Young women who rebel against the work have to face a varying degree of coercion within the household. Tradition-bound repressive relationships, absence of alternatives, food insecurity and backlash from the society prevent them for refusing to do this work (Human Rights Watch, 2014; RGA, 2013;Masoodi, 2013). 
		

		
			Social exclusion 
		

		
			Viewed as the most polluted and polluting community in the Hindu social order, manual scavengers are treated worse than other untouchables. They are segregated 
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			in their settlements including from those of the other low castes. In fact, housing facilities provided to manual scavengers by state agencies have also institution-alized practices of segregation (D’Souza, 2016). They are not allowed to enter inside the house, except the toilet. Their physical contact is considered highly pol-luting, so much so that they are given leftover food or old clothes from a distance. These eatables and clothes are either thrown towards them, or given through a makeshift container. They are not permitted to draw water from community water sources. They are not allowed to access any place of worship. 
		

		
			Their settlements are surrounded by filth and squalor with a foul stench in the air. Although they clean the sewage of an entire municipality area, their residences are not connected with sewage system. The drains in their colony are clogged with waste water, garbage all around, pigs roaming freely and without even a cover which breeds mosquitoes (Singla, 2003. Filth and human waste become integral to their daily lives whether in work or at home and leads to their ostracization and dehumanization. The scorn with which society treats them has made them distrustful of others to the extent that they are reluctant to communicate with any-body outside their own community (Shinoda, 2002).Those who have succeeded in shifting to other occupations have changed their food habits, dress and improved the condition of their houses. Some of them do not experience many of the dis-criminatory practices in public, but do face them in private. To hide their caste and occupational identity, some of them have adopted surnames of other, often superior, castes (Choudhary, 2003). 
		

		
			The local tea shops refuse to serve them, or if they agree to serve, they do it either in a discarded breakable container or a leaf/earthen cup and that too from a distance. Manual scavengers are not allowed to purchase goods from the shops which serve the upper caste clients. Also, they are unable to sell their fruits, veg-etables, milk in the market, once their caste and occupational identity is revealed (United Nations Development Programme and UN Solution Exchange, 2012). They are excluded from participation in religious and cultural events even though they are engaged in cleaning the premises, removing the garbage and open defeca-tion. Doctors and police refuse to touch the body of a manual scavenger (Wilson, 2016). Children routinely face discrimination in schools. They are made to sit in the corner of the classroom and clean the toilet and the floor of the school. They are served food in separate utensils. They also face abuses by the teachers and stu-dents alike, so much so that their parents do not send their children to schools, or even when they send them, there is a very high drop-out rate. Health providers do not attend to them (Wilson, 2016). The discrimination in rural areas is more glar-ing than in urban areas, as, in the latter, their identity may not always be known. 
		

		
			They are denied other avenues of employment once their identity is known and even when they are employed in a non-scavenging job, they are forced to do scavenging work as well (HRW, 2014). Even as scavengers, the majority of them do not have regular employment. This is becoming increasingly so lately as a large number of organizations like hospitals and Government offices have started outsourcing scavenging jobs to private agencies (contractors), which pay them lower wages, extract more work and keep them on short leash. This has been done by Government agencies to deny them regular wages, social security and legal 
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			protection (D’Rozario, 2016). Karnataka High Court found an unholy alliance between contractors, elected representatives and Bangalore Municipal Corpora-tion Officials who were illegally gratifying themselves with ‘garbage’ money at the expense of the workers (cited in D’Rozario, 2016). In Karnataka, some upper caste Hindus got themselves employed in municipalities as sweepers (Safai Kara-mcharis), but were given work other than the work of Safai Karamcharis because of their caste status. They occupied these jobs due to unemployment (Salappa Committee Report cited in D’Rozario, 2016). NGOs who are engaged in improv-ing the conditions of the manual scavengers face threats from upper caste mem-bers of elected bodies (UNDP, 2012). 
		

		
			Measures for improving the condition of manual scavengers 
		

		
			Manual Scavenging entered the political discourse for the first time when Mahatma Gandhi encouraged all inmates of his Ashram in Ahmedabad to do sweeping and scavenging work, as no sin or shame was involved in cleaning the filth of others, just as a mother cleans the excrement of her child or a nurse of her patients (Chaplin, 2002). It is reported that, Indira Gandhi had also to observe this discipline during her stay in the Ashram. While the approach of Gandhi may have had some impact on the behavioural change, it did not result in any change in the practice of untouchability against those associated with ‘unclean’ occupations including manual scavenging and the system of caste-based allocation of occupa-tions. Ambedkar critiqued the Gandhian approach for its disinclination to attack the fundamental problem, that is, caste-based division of work and associated practice of untouchability. Due to his effort, the Constitution of India made a cat-egorical assertion against untouchability, abolished it and made its practice a pun-ishable offence. As a follow up of this provision in Article 17, the Untouchability (Offences) Act, 1955, was passed forbidding its practice in any form. Later, this was replaced by a stronger law, the Civil rights Protection Act, 1976, which made practice of untouchability a cognizable and non-compoundable offence with pro-vision of harsher punishment for its violation. Besides this law, Art 14, 16(2), Art 19(1)(g), Art 21 and Art 23 are also violated in the practice of manual scavenging. Manual scavenging in a way is also forced labour having been imposed upon those engaged in it and therefore attracts the Bonded Labour System (Abolition) Act, 1976, which prohibits engagement of bonded labour and makes it a punishable offence to employ such labour. The practice of manual scavenging is also in vio-lation of various provisions of Universal Declaration of Human Rights, to which India is a signatory. The Government has also enacted the SCs/STs (Prevention of Atrocities) Act, 1989, which specifies some types of offences as ‘atrocities’, and manual scavengers can invoke this provision as well since this occupation is a caste-related atrocity inflicted upon them. The law specifically targeting Manual Scavengers is the Employment of Manual Scavengers and Construction of Dry Latrines (Prohibition) Act, 1993, which prohibits employment of manual scaven-gers as well as construction or continuance of dry latrines and for the regulation as well as construction and maintenance of water sealed latrines. This Act was found 
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			to be too weak and full of loopholes to be of any help to the victims (National Human Rights Commission, 2004). Consequently, a new law, the Prohibition of Employment as Manual Scavengers and their Rehabilitation Act, 2013, has been passed (Government of India Ministry of Law and Justice, 2013; GOI, 2013). This Act has expanded the definition of manual scavengers to include all those engaged in this degrading work, but excludes water flush latrines in Railways in the defini-tion of insanitary latrines that requires cleaning by employees. It also provides for identification of insanitary latrines by local authorities and mandates occupants of the households with such insanitary latrines to either demolish them or convert them into sanitary latrines. 
		

		
			Apart the legal regime prohibiting manual scavenging, a number of welfare programmes were launched since Independence with a view to improving the liv-ing and working conditions of the manual scavengers and assist them in taking up alternative livelihood. Most of the welfare programmes emanated from the reports of various Committees and Commissions, constituted by Government (Pathak, 2004, 2015; Ravichandran, 2011) from time to time to look into their condi-tions. The Barve Committee (1949–1951) recommended fixation of a minimum wage for scavengers, the abolition of customary rights in manual scavenging, the prohibition of carrying night soil as head loads, the provision of housing and water for drinking and cleaning and improving the habitat and living conditions of scavengers. The Malkani Committee (1957) observed that scavenging condi-tions were appallingly unsanitary due to traditional type and design of latrines and recommended new methods for carrying and removing and disposing the night soil. It recommended using wheel barrows, rubber gloves, boots and scrapers for cleaning night soil. It also found that depots from which night soil was transported to dumping ground for disposal were very few, dirty and poorly maintained due to which scavengers had to take night soil over long distance while the conditions of dumping grounds were even worse as they were too small to accommodate the increasing volumes of night soil. It reported that the housing conditions of scav-engers were unfit for human habitation and suggested that the existing scheme of slum clearance could be utilized to provide housing to them. It also commented on the apathy of the State Governments to implement schemes for improving scav-enging conditions and suggested that minimum wages should be paid to them. The Pandhya Committee (1967–1969) observed that scavengers had been denied the benefits of progressive labour legislation and that scavengers were willing to forgo their customary rights of collection and disposal of night soil, if alternative employment was offered to them (Chaplin, 2002). The recommendations of the aforementioned three Committees converged on the need to provide employment to the manual scavengers in municipalities. The Basu Task Force of Planning Commission (1989) suggested a time-bound programme to convert all dry latrines in the country by the end of the Eighth Five-Year Plan and the abolition of the practice of carrying night soil as head load and its manual handling. These com-mittees and expert bodies, however, looked at the problem of manual scavenging narrowly, and accordingly suggested use of technology for handling of human waste, liberation of manual scavenges from this task and their rehabilitation in 
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			alternative occupations, but failed to see its structural dimension and cultural con-text (Singh, 1992). 
		

		
			Follow-up action 
		

		
			In pursuance of the recommendation of various committees and commissions, the Ministry of Works and Housing made the first attempt, albeit small, to improve the conditions of manual scavengers, during the Third and Fourth Year Plans for which Rs.1.4 crores and 3.00 crores, respectively, were allocated. The scheme entailed grants in aid to local bodies for providing scavengers with wheel barrows and hand carts to stop head loading of night soil. The scheme failed to get much response due to apathy of the State Governments and weak financial condition of local bodies which were in no position to contribute their respective shares in the scheme to implement it. The scheme also did not take into account the ground-level conditions where an overwhelmingly large number of scavengers were women for whom wheel barrows were too heavy to manage. The funds pro-vided for the scheme were also too meagre (only Rs. 4.4 Cr in the Fifth Five Year Plan) to cover such a large number of towns. Another scheme was launched in 1977–1978 to extend scholarships to children of scavengers engaged in cleaning dry latrines, tanners, flayers, sweepers, irrespective of religion, which was modi-fied in 1994 to remove its restrictive clauses. However, it was only in 1980–1981 (the Sixth Five Year Plan) that a comprehensive centrally sponsored scheme was introduced by the Ministry of Home Affairs under the Civil Rights Protection Act, 1976. The scheme had two components: (a) conversion of all existing household and community dry latrines into water borne/sanitary ones in selected small and medium towns to be implemented by the local bodies, and (b) provision for train-ing of scavengers and their dependents and follow up action for their mobility to other vocations after their liberation form manual scavenging work. The two com-ponents of the scheme were to be implemented by two Ministries of Government of India, the former by the Ministry of Urban Development through HUDCO and the latter by Ministry of Home Affairs. The work of rehabilitation of manual scavengers was later transferred to Ministry of Welfare. 
		

		
			Besides these schemes, the scheme of low-cost sanitation was being imple-mented by several agencies under their departmental programmes, such as the Ministry of Environment and Forest under the Ganga Action Authority, the Min-istry of Urban Development under the Integrated Development of Small and Medium Towns. Also, the Ministry of Rural Development introduced Rajiv Gan-dhi Mission for Sanitation and Water Supply Scheme with the objective of con-verting dry latrines into water borne sanitary latrines for BPL households with 80% subsidy in rural areas. Some State Governments had on their own initiated the process of conversion of dry latrines into water borne latrines with the help of voluntary organizations such as Gujarat, Bihar and Maharashtra in the 1960s and 1970s and had also passed legislation for this purpose, (Pathak, 2015). Vol-untary organizations like Sulabh International in many states and Safai Vidyalyas in Gujarat is notable in the connection. Sulabh’s work is spread to all over India 
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			and it has constructed its environmentally friendly two-pit, pour flush, compost toilets in 12 lakh households (UNDP, 2012). It was only in 1980–1981 that the task of conversion of dry latrines into water-borne latrines was taken up in a big way at all India level with the provision that 50% of the cost of the scheme would be provided by the Government of India as grants-in-aid, while the remaining 50% would be contributed by the State Governments (Sinha et al., 1994). Also, circulars were issued by the Government of India to State Governments/UTs dur-ing 1984–1987 that emphasized conversion of all existing dry latrines in house-holds/public dry latrines into four flush latrines on a whole-town approach basis in selected small towns and medium towns and for rehabilitation of unemployed scavengers in alternative occupations simultaneously. The schemes of low cost sanitation implemented by different Ministries, however, did not provide for reha-bilitation of manual scavengers who were rendered unemployed as a result of con-version of dry latrines into pour flush latrines. The Ministry of Welfare filled this gap and launched a National Scheme of Liberation and Rehabilitation of Scaven-gers and their Dependents with effect from March 1992. This was the first focused attempt to extricate manual scavengers from the obnoxious practice and to help them move to more dignified work. This entailed identification of scavengers’ households, training of scavengers and their dependents in training institutions of central and State Governments and non-government organizations and rehabilita-tion of scavengers in various trades and occupations by providing them subsidy as margin money and bank loan. The scheme has gone through several revisions to improve and strengthen it based on the feedback received. The first such revision was made in 1996 by introducing sanitary marts for scavengers based on a model developed by Ramakrishna Mission in Midnapore, West Bengal, under which scavengers were trained to run marts and work in the production units. The main plank of the strategy was to create demand for construction of sanitary latrines through these sanitary marts and therefore construct latrines or supply low-cost equipment/material for this purpose. The mart functioned as a shop as well as a service centre. The second revision was undertaken in 2000 to make it sustainable and attractive. The third revision took place in 2007 when it was also renamed as Self Employment Scheme for Rehabilitation of Manual Scavengers. The fourth revision was effected in 2013 under which the eligible scavenger would get Rs. 40,000 as financial assistance immediately after identification in monthly instal-ment of Rs. 7,000 along with subsidy and loan up to Rs. 10 lakhs (and Rs. 15 lakh in case of sanitation-related projects). The subsidy amount is linked to project cost and ranges from 50% of the project cost for a project costing up to 2 lakh to Rs. 325,000 for a project costing up to between 10 lakhs and 15 lakhs. The scheme is implemented through National Safai Karamcharis Commission at the Centre and SCAs (State Channeling Agencies) at the State level. 
		

		
			Besides introducing schemes for the replacement of dry latrines and assist-ing manual scavengers to take to other occupations, the Central Government also constituted a National Commission for Safai Karamcharis under a statute, the National Commission for Safaikaramcharis (Act, 1993), to oversee programmes relating to manual scavengers. The commission submits annual reports along with 
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			recommendations, which are placed before the Parliament. In 1997, a separate National Safai Karamcharis Finance and Development Corporation was also set up with the objective of granting concessional finances and to extend loans to stu-dents belonging to Safai Karamcharis for pursuing professional education. 
		

		
			Implementation 
		

		
			While there is adequate documentary evidence of very poor implementation of laws and other development programmes for Dalits in general, there is no com-prehensive study on the status of implementation of laws and programmes to eliminate manual scavenging and to rehabilitate scavengers liberated from this occupation. The National Human Rights Commission, which monitored the implementation of the law on manual scavenging and schemes for their liberation and rehabilitation, expressed concern over the lack of seriousness in implementa-tion of schemes and laws for the rehabilitation of the manual scavengers (National Human Rights Commission 2000–2001, 2004). For example, it observed that several States did not make even requisite administrative arrangements for the implementation of the Civil Rights Protection Act, 1976. The number of cases registered under this law showed a progressive decline and had drastically come down after 1998. Most of the cases filed under the law were either from the erst-while joint state of Andhra Pradesh or Karnataka. On the other hand, the filing of cases from a large number of other states, particularly of north and eastern India where the practice is more widely prevalent, has been negligible. There was also a huge pendency in investigation of registered cases, and even the conviction rate was a pathetic 2.72% (National Human Rights Commission, 2004). States have not identified untouchability prone areas as required by the law let alone make effort at advocating for the elimination of untouchability practices and monitoring the implementation of the law. The sixth report of the National Commission for Scheduled Castes and Scheduled Tribes expressed concern over lack of compe-tence and motivation in the investigators leading to poor quality of prosecution (NCSC&ST, 2001). 
		

		
			Manual scavengers are also protected against the practice of untouchability under the Scheduled Castes/Scheduled Tribes (Prevention of Atrocities) Act, 1989. However, the protection under the said law is nullified by its poor imple-mentation. There has been evidence of under reporting of cases, pressure on vic-tims not to register the case, non-registration of cases by police when an oral complaint is made, registration of crimes committed under IPC rather than under Atrocities Act to benefit the accused, delay in filing a charge sheet, biased investi-gation, not arresting the accused despite the offence being non-bailable, releasing accused on bail by the police itself in violation of law, filing false and counter cases against victims on the complaint of the accused persons to demoralize them and pressure them to withdraw their complaints, very low rate of conviction and non-payment of compensation to the victims of atrocities let alone their rehabili-tation. This dismal situation is evident from the fact that the number of atrocities has been increasing at the annual rate of 2.9% (Prasad, 2016). The law has been 
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			amended recently to enhance its effectiveness; its impact is yet to be seen. How-ever, the Supreme Court has inflicted a crippling blow on the new law which lays down conditionalities for the registration of cases. This has enormously weakened the law. 
		

		
			As for the Bonded Labour System (Abolition) Act 1976, the NHRC’s own experience of monitoring the enforcement of Bonded Labour Act brings out strong resistance of State Governments to identify bonded labour as they deny its very existence in their jurisdiction despite its wide prevalence and their offi-cials are reluctant to act even when non-official agencies bring such cases to their notice (National Human Rights Commission, 2004). In any case, there appears to be no instance of this law having been applied in the case of the engagement of manual scavengers anywhere in the country. As for the law specifically focused on manual scavengers, that is, Employment of Manual Scavengers and Construction of Dry Latrines (Prohibition) Act 1993, which prohibits employment of manual scavengers and maintenance of dry latrines, there is no evidence of any prosecu-tion having been launched under this Act in States. This may be due to the weak-ness of the law itself. Firstly, it did not apply to all the States. It could be extended to States to which it did not apply, only if they adopted it by passing a resolution in their Assemblies. Further, even in respect of States/UTs covered under this law, its implementation could start only after the Central Government notified the date of implementation. It took the Central Government four years to notify the Act and three more years for State Governments to adopt the Act. Besides, the definition of ‘manual scavenger ’ in the Act was narrow and there was no provision for reha-bilitation (Paul, 2013). Above all, there was no activity on the ground in terms of filing of cases against employers of manual scavengers despite the widely prevail-ing practice of manual scavenging. Not a single person has been punished for its violation (Wilson cited in UNDP, 2012). A number of states denied the existence of dry latrines and manual scavenging in their jurisdiction and, therefore, made no attempt to implement the Act. The law also provided no stringent penalties for its violation. 
		

		
			With the law failing to curb the practice, a softer approach was adopted to elim-inate manual scavenging through development measures, that is, by converting dry latrines into flush latrines and rehabilitation of scavengers left unemployed as a result of this conversion. These measures failed to achieve the desired outcomes due to incomprehensive planning, lack of vigorous enforcement and absence of alternative employment for liberated scavengers. This was the reason why the Prohibition of Employment of Manual Scavengers and their Rehabilitation Act, 2013, was enacted (Government of India Ministry of Law and Justice, 2013). This Act prohibits manual cleaning of sewers and septic tanks without protec-tive equipment and the construction of unsanitary latrines. Each occupier of an unsanitary latrine has been made responsible for converting or demolishing such latrines at his own cost, failing which the local authority shall do so and recover the cost from him. It also provides for rehabilitation of manual scavengers by arranging alternative employment for them which was missing in the 1993 Act. The offences under the Act have been made cognizable and non-bailable and also 
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			summarily triable. The Act is not without flaws. It covers unsanitary latrines, but does not address defecation in open spaces in urban areas. While the definition of manual scavenging has been expanded, it still does not eradicate manual scaveng-ing in any form. The practice of manual scavenging in rail coaches or cleaning railway tracks of excreta will not be covered under the Act as manual scavenging of human excreta, if done with safety equipment, does not come within the fold of definition of manual scavenging. Similarly, manhole cleaning by scavengers would continue if done with protective equipment. The list of such protective equipment has not been attached to the law. Besides, the Act provides for exemp-tion of an area, category of buildings or class of persons from any provision of the Act for a period not exceeding six months, if an order to this effect is issued by the competent authority (Fuccha, 2014). The Act mandates carrying out the survey of all unsanitary latrines by local authorities in their jurisdiction. Past experience indicates that such surveys underreported the number and have failed to reflect the correct picture. For enforcement of the Act, the Government of India has also notified the rules in December 2013 as model rules which State Governments can adopt. The Annual Report (2015–2016) of the Ministry of Social Justice and Empowerment, which is responsible for its implementation, however, does not indicate any further progress under the new law (Government of India Minis-try of Social Justice and Empowerment, 2015–2016). However, as per informa-tion supplied to Lok Sabha on 19 November 12.2017 in reply to Question No. 594 up to November, 2017, a total of 13,411 manual scavengers were reported in 13 states from 2013–2014 to 2017–2018 out of which 12,657 were given the benefit of prescribed one-time cash assistance (Government of India Ministry of Social Justice and Empowerment, 2017). 
		

		
			As regards the development measures for elimination of manual scavenging initiated in the Sixth Five Year Plan, the schematic provisioning had two compo-nents. One was conversion of dry latrines into pour flush latrines, and the other was rehabilitation of manual scavengers. During the year 1990–1991, the Government bifurcated the scheme. The conversion of latrines was entrusted to the Ministry of Urban Affairs and Employment to be implemented through HUDCO (Hous-ing and Urban Development Corporation) and the programme of liberation and rehabilitation of scavengers was assigned to the Ministry of Social Welfare. With respect to the target of conversion, as on 18 March 2002, 54 lakh of dry latrines were to be converted, 4 lakh scavengers were to be liberated, and 3,643 towns were to be covered. Out of these, only 1317 towns were covered and, of them, 387 were declared scavenging free. Only 458,274 units of dry latrines were con-verted and 37,430 scavengers could be liberated (Pathak, 2015; National Human Rights Commission, 2004). Disinterestedness in taking loans, incapacity of local bodies, absence of subsidy for middle- and higher-income households, etc. were the reasons responsible for poor implementation (Suresh, 1992). Besides, there was also a wide gap between claimed successful completion of conversion of dry latrines and reality on the ground (Sabir Ali, 1993). The NHRC noted a lack of seriousness in implementation of the scheme as even available funds were not properly utilized. 
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			As for the component of rehabilitation of manual scavengers, the 1992 scheme was the first attempt to focus on alternative employment of scaven -gers with a component of training with stipend and provision for subsidy cum loan for starting income earning enterprise. The evaluation of a scheme car-ried out by the Council for Social Development found several shortcomings in the design of schemes which were responsible for unsatisfactory outcomes: (a) short duration of training which was inadequate for acquisition of needed skills, (b) choice of trade for training was not as per beneficiaries ’ aptitudes and relevance to the local needs of the economy, (c) low amount of stipend was not sufficient to sustain the household, (d) lack of parity in stipend between different trades, (e) lack of regulation of quality of training, (f) no provision of apprenticeship to enable beneficiary to acquire requisite efficiency and on the job experience, (g) inadequate amount of loan and lack of parity in loan pro-vided in different trades and (h) absence of any follow up measures to address the problems which beneficiaries faced. It showed that only a small number of beneficiaries so trained could be self-employed (Sinha & Ghosh, 1996). In another study, lack of awareness among scavengers, absence of positive link-age between the executing agency and the community, absence of provision for scavengers below 18 year of age were also cited as constraints (Sinha & Ghosh, 1994). Later, a separate scheme for training for rehabilitation of scav-engers below 18 years of age was also introduced by the Government of India to enable such persons also to take up income-generating activities. Evaluation of this scheme also revealed inadequacies similar to the scheme for adult scav-engers (Bakshi & Sinha, 1990). More than 2/3 of the adults who were trained were not employed (Sinha & Ghosh, 1996). In yet another evaluation study, it was brought out that no serious attempt was made to rehabilitate women scav-engers who were still mostly involved in cleaning dry latrines of households. There was a decline in income level and subsidy of scavenging households after liberation as women did not get any alternative livelihood. The scheme showed little change in the quality of life of scavengers (Sabir Ali, 1993). A study in respect of NCT Delhi brought out flaws in design of scheme, reluctance of banks to finance projects by rejecting applications and non-scavengers being included in the list of proposed beneficiaries, etc. (Singla, 2003). The NHRC in its report (2004) observed that in the families of scavengers where men have liberated themselves from this work and availed themselves of assistance from the Government, they permit/coerce their women to continue doing this work (National Human Rights Commission, 2004). 
		

		
			National Safai Karamchari Commission in its combined report for 1992–1993 and 1993–1994 also observed the flaw in the definition of ‘scavenger ’ under the 1992 scheme, which excluded a large number of them including those employed in cantonments, railways and PSU colonies. It also pointed to low amount of sti-pend, inadequate period of training, shortage of training institutions, lack of viable and relevant training programmes, low ceiling of financial assistance (made even lower by banks through arbitrary restrictions), the target-oriented approach, non-viability of projects, under utilization and misutlization of funds and the unhelpful 
		

	
		
			168 K. B. Saxena 
		

		
			and indifferent attitude of banks in advancing credit (NSKC, 1992–1993, 1993– 1994). The apathy towards implementation can be gauged from the observation cited in a UNDP report that in 646 districts across India, the officials had not spent funds under the scheme (UNDP, 2012). Notwithstanding these inadequacies of implementation, the Ministry of Social Justice and Empowerment has claimed that between 1992 and 2005, out of 7.70 lakh manual scavengers identified, 4.23 lakh availed of financial assistance under the scheme (Government of India Min-istry of Social Justice and EmpowermentI, 2015–16), but is silent on how many of those who availed of financial assistance could successfully shift to other occupa-tions and managed to sustain themselves. Besides, it is not clear why the remain-ing 3.47 lakh manual scavengers did not avail of the benefit of the scheme. 
		

		
			Under the revised scheme (2007), a drive was launched to identify remain-ing manual scavengers. Till June 2010, 1.18 lakh manual scavengers were iden-tified out of which 78.941 eligible and willing were provided assistance. Here too, 21,077 scavengers did not avail themselves of the assistance of the scheme, as they are either not eligible or unwilling. As for the substance of implementa-tion, a study carried out by the Rashtriya Garima Abhiyan in three States brings out a disturbing picture. It observed that 76% of those who got benefits were not involved in manual scavenging. The scheme did not cover 25% of the districts, which were claimed to be scavenging free, but where manual scavenging was rampant. Despite the predominance of women scavengers (98% in the sample), the bulk of benefits were cornered by men. Scavengers seeking benefits of the scheme faced problems like time wasting, bribery, misbehaviour and demand for documents. Middlemen got blank papers signed by the beneficiaries and gave them Rs. 3,000–4,500, while scavengers did not know the loan amount sanctioned and not even knowing why this amount was given to them. More than 60% of beneficiaries were cheated by brokers in this manner (RGA, 2013). The scheme itself suffered from flaws which prevented the reach of the benefit to the eligi-ble persons such as (a) the provisions of the scheme were not gender sensitive, (b) loan based scheme for such an excluded poor and powerless community was most inappropriate, (c) low amount was provided as bank loan which could not have enabled starting a self-employment enterprise, (d) urban-oriented focus of the scheme which ignored that 60% manual scavengers are in rural areas and (e) corruption involved in identification of beneficiaries and in completing the processes for getting assistance which eats up the subsidy amount (RGA, 2013). Another study by a different agency virtually corroborates the above findings. It observed as follows: (a) middlemen were involved in the selection of beneficiar -ies and disbursement of loans who had linkages with district officials and local politicians leading to bribery and ineligible persons cornering benefit, and (b) there were huge irregularities in the disbursement of loans. The persons who were claimed to have been given loans in official records did not receive them (JSSDS, 2014). The scheme was revised in 2013, but whether the revision was carried out in 2013 in the scheme plugged these loopholes and improved the implementa-tion process is not known as no such study is available. Overall, notwithstanding the laws and the schemes and intervention of courts, there is a lack of adequate 
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			implementation on the ground (Kompier, 2012). The failure of implementation has been attributed to several reasons which include the flawed conceptualization of the scheme and lack of coordination between concerned Government agencies (Singla, 2003), lack of proper consonance between design of the programme and real-life conditions (Singh & Ziauddin, 2009), hiatus between the communication and motivational structure, on the one hand, and the opportunity structure on the other (Atal, 1998) implementing officials’ resistance, insensitivity, caste bias and corruption (HRW, 2014; JSSDS, 2014; RGB, 2013), lack of seriousness (National Human Rights Commission, 2004; National Human Rights Commission 2000– 2001), absence of accountability and beneficiary involvement (HRW, 2014), coer -cive governmental structures and patriarchal oppression (HRW, 2014), absence of a multiprogramming strategy (JSSDS, 2014), non-availability of alternative sustainable employment opportunities and supporting structures (HRW, 2014; UNDP, 2012), etc. The scholarship scheme for children of unclean occupation has fared no better with reported cases of misappropriation, dismissal of headmasters and return of the unutilized amount (UNDP, 2012). 
		

		
			Politics of the number 
		

		
			There is no authentic evidence of the total number of manual scavengers engaged in this practice, which would define the contours of the task of rehabilitation. Dif-ferent estimates of dry latrines and number of manual scavengers have been made by Government and non-government agencies from time to time. The Planning Commission’s Basu Task Force (1989) estimated the number to be 418,633 out of which 326,545 (78%) were in urban areas and 92,088 (22%) in rural areas. Fur-ther, 260,243 were males and 158,390 were females. The majority of them were in UP, TN, Rajasthan, Gujarat and Bihar (Srivastava, 1992). As for the current status of scavenging, leaving aside the northeastern States and Union Territories, among the major states, Haryana, Maharashtra, Punjab, Rajasthan, Tamil Nadu, UP and Kerala reported as early as 2007–2008 that they were manual scavenging free (National Human Rights Commission, 2007–08). However, the NHRC in its 2012–2013 report observed that only Bihar, Chhattisgarh, Lakshadweep, Megha-laya, Mizoram and Tripura had reported that they were free from manual scaveng-ing and found the response of other states disheartening. It particularly castigated UP for its lackadaisical approach as it was still carrying out a survey (National Human Rights Commission, 2012–2013). The NHRC also adversely commented upon the discrepancy between the data provided by States on abolition of dry latrines and rehabilitation of manual scavengers and the data maintained by the Central nodal Ministry (National Human Rights Commission, 2012–2013). The House Listing and Housing Census 2011 has brought out that about 26 lakh house-holds in the country have insanitary latrines (Government of India Ministry of Social Justice and Empowerment, 2015–2016). Out of these, there are 7.94 lakh dry latrines, which are manually cleaned by scavengers. But there are 13–14 lakh latrines where human excreta are flushed in the open drains. Besides, there are 4.97 lakh toilets reportedly cleaned by animals by eating the excreta. Eventually, 
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			these toilets would also be getting cleaned manually by scavengers (RGA, 2013). All these add to the figure of 26 lakhs toilets to be cleaned manually. As per the Government of India, the total number of scavengers officially acknowledged to have been identified so far consists of 7.70 lakh between 1992 and 2005 and another 1.18 lakh post 2007. This makes the total of 8.80 lakh only. This does not include manual scavengers employed by the Indian Railways as they refuse to consider scavengers for cleaning the track as manual scavengers. The States of UP, Rajasthan, Bihar and MP account for largest concentration of manual scav-engers, Census also says that in Chhattisgarh, Maharashtra, AP, Haryana, Delhi NCR and Jharkhand there are negligible number of dry latrines. Many of these states deny the existence of any dry latrines. But non-official agencies find manual scavenging clearly visible in these states too (RGA, 2013). For example, the NCT Delhi informed NHRC in 2004–2005 that it was scavenging free. But an evalu-ation study found approximately 8,500 manual scavengers still working (Singla, 2003). Delhi Legal Services Authority as late as August 3, 2016, filed a report in High Court on the 233 manual scavengers who were working in inhuman condi-tion from North, South and East districts (DSLSA, 2016). But the number of dry latrines does not provide any indication of the number of manual scavengers. The Survey carried out by non-governmental agencies report much larger number of people engaged in manual scavenging whereas Government agencies identify minuscule number (HRW, 2014; Writ Petition (Civil) No. 583 of 2003). The sur-veys carried out by the Government agencies include only scavengers cleaning dry toilets, but do not count those who clean open defecation areas and pour flush toilets in public places, provide sanitation in hospitals and nursing homes, clean sewers, septic tanks, drains and railway tracks (HRW, 2014). 
		

		
			The reluctance of the Government agencies to accept the information provided by non-official agencies that manual scavengers are present in large numbers is a great barrier in eliminating it as the problem continues to be visible on the ground though invisible in official records. Also, the interpretation of ‘eligibil-ity’ and ‘willingness’ for obtaining assistance tends to exclude a number of them. This explains why budgetary allocation for rehabilitation of manual scavengers remains largely unspent, resulting in drastic curtailment at the time of revised budget preparation towards the close of the financial year. For example, in 2011– 2012, allocation of Rs. 100 crores for the scheme was reduced to Rs. 35 crores while in 2012–2013, allocation of Rs. 98 crores was slashed to Rs. 20 crores at the time of such revision (Masoodi, 2013). Whatever little money was spent in these two years on the scheme was also not on rehabilitation, but only in carrying out surveys for identification (Government of India, 2015–2016). 
		

		
			Collective action 
		

		
			Manual scavengers have not entirely depended on the benevolence of the Govern-ment and assistance of civil society to address their problems. In large cities, they have organized themselves and formed different caste organizations and lobbied with the political parties to articulate their grievances and seek their redressal 
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			(Shyam Lal, 2003). They are able to mobilize quickly due to segregated but con-solidated settlements. At times, though sparingly, they have used the very filth which surrounds their life and work as a political weapon to seek justice from Government and society. If their demands do not receive any attention from Gov-ernment agencies, they pressure them by stopping work, leaving stinking latrines and overflowing sewers unattended. They have resorted to these measures to get better and timely payment of wages, improve working and living conditions, sup-ply of uniforms and stopping harassment by and corruption of municipal offi-cials, etc. Some of the major episodes of such collective action include strikes in Calcutta between 1924 and 1940, in Bombay in 1946 and in Delhi in 1947, 1953 and 1957, Varanasi in 1960, Jodhpur in 1950, Bikaner in 1958. The 1972 strike in Delhi was the longest (nine days) and the authorities resorted to punitive legal action by declaring it illegal and arresting its leaders (Chaplin, 2002). In Karna-taka, they resorted to smearing human excreta on their body as a political state-ment against state and civil society to protest against the State Government’s plan to evict them from their homes (Ravichandran, 2011). Such assertion is confined to a small number of those employed in large municipalities but excludes a vast number who are employed in informal sector or are self-employed and are scat-tered and unorganized. The manual scavengers have also utilized other spaces of collective action as well such as the judicial fora. A Public Interest Litigation (PIL) was filed in the Supreme Court by Safai Karamchari Andolan against the painfully tardy implementation of the 1993 Act, with Railways alone operating 172,000 open discharge toilets. The Railways, however, restrict this figure to 80,000 and 115,000 km of tracks (Patankar, 2015) and take the position that cleaning the railway tracks with high pressure water jet technology does not qualify as manual scavenging and was, therefore, not a gross violation of human dignity (Bhasin, 2013). However, it does not provide even aprons to manual scavengers in its 8,025 stations. The deadline to provide it by 2016 has expired, but target remains yet to be met (Down to Earth, 2015). The Supreme Court, after 12 long years, passed an order in 2014 directing State Governments and Union Territories to imple-ment the 2013 Act, make manual cleaning of sewers and septic tanks a crime and award compensation of Rs. 10 lakh to the families who died in sewer cleaning– related work since 1993. Notwithstanding the Supreme Court order, nothing much has happened on the ground in respect of sewer cleaning. The Safai Karamchari Andolan (SKA) reported that even in respect of compensation for those killed in sewer cleaning, out of 1,327 such deaths only 3% have been compensated. The 2013 law in respect of manual cleaning of sewers continued to be violated even in Delhi (Safai Karamchari Andolan, 2015; Maila Mukti Yatra, n.d.). 
		

		
			A civil society organization, Rashtriya Garima Abhiyan, organized recently a Maila Mukti Yatra (2012–2013), lasting for 65 days in 200 districts of 15 states motivating women engaged in this practice to free themselves from this work. This mobilization resulted in 3,000 women manual scavengers giving up the occu-pation through their own efforts (Maila Mukti Yatra, n.d.). The latest example of collective action, and a relatively more successful one, was in Karnataka, where contract Safai Karamcharis union of Bangalore Municipal Corporation, affiliated 
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			with AICTU, successfully launched a series of struggles for job security, revision of minimum wages, improvement in the unhygienic conditions of work and stop-ping harassment in the payment of wages, etc. The union was able to secure an increase in minimum wages, the provision of essential facilities, the payment of wages through direct bank transfer or cheque and the abolition of contract system (D’Rozerio, 2016). Recently, Safai Karamchari Andolan organized a countrywide Bhim Yatra starting from Dibrugarh (Assam) in December 2015 and ending in Delhi in April 2016, lasting for 125 days and traversing 500 districts in 30 states with the message ‘Stop Killing Us’. This was preceded by Action 2010 campaign to end manual scavenging. But none of these variants of collective mobilizations have seen any visible change at the ground level. Also, such type of collective action has been found only in case of those who have been employed in the formal sector. The manual scavengers of the informal sector, especially where women are employed in large numbers, lack such organization and hence are unable to take any collective action. 
		

		
			Socio-economic conditions of manual scavengers 
		

		
			There has been no countrywide study of the socio-economic conditions of manual scavengers. A few studies that are available show their sub-human level of sur-vival and lack of options with a little variation depending on who their employers are, notwithstanding the dignified nomenclature of Safai karamcharis bestowed on them. Urban local bodies are a major employer of manual scavengers. Facto-ries, business organizations and private residential complexes, etc. are the other institutional employers of manual scavengers. The third category of employers is urban residential areas outside organized flat complexes and the rural areas and even Panchayats. This category is most unorganized and informal. Their conditions can be assessed on the basis of three parameters – literacy, income and housing. Those who are employed by municipal and other such Government, semi-government bodies get a regular salary; they have regulated conditions of work, legal protection and are provided with housing facilities. They also have better access to amenities than those in their categories. But even in their cases, wages and terms and conditions of work are better when they are employed by large and financially strong local bodies. Scavengers in these organizations are also able to organize as a trade union. But even in the case of those employed by local bodies, a large number of them are employed on daily rather than on regular wages. A study brought out that nearly 2/3 of scavengers in Mumbai metropolis, financially the strongest local body in the country, are not employed on regular basis and are outside any protective cover of law. They face delay in wage pay-ment and unregulated hours of work. Even regular employees do not get pro-tective gadgets and are deprived of health facilities. Some local bodies do not even provide drinking water and facilities for washing and cleaning their bodies. Courts have given definitive directions and National Safai Karamcharis Commis-sion have made specific recommendations for improvement in their conditions 
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			(Vivek, 2000). Manual scavengers who do not have regular employment, such as those in rural areas and small towns and a sizable number of local bodies, have to seek employment as casual labours in agriculture in rural areas and in the service sector in urban areas to make a living. Female participation is high in this category in urban areas but there is no diversification in work and income is low (Shi-noda, 2002). But, where dry latrines have been replaced by sanitary latrines, men are also engaged in animal husbandry, poultry and piggery and in activities like playing the band, hawking, vending, weaving, dying, bamboo craft and fishing (Nangla, 2014). But most of male and female workers continue to be sweepers/ scavengers even when they are employed in other services. In case of those who continue to be manual scavengers, occupational immobility is inter-generational. 
		

		
			While literacy (education) among the manual scavengers has increased over the years, there is wide variation in educational levels among them. Their level of schooling is confined to secondary level at the most. Females often drop out even before completing the matriculation. A UN Women–supported study of UP, Bihar and MP shows that 65% of them were illiterate, 12% educated up to primary level and only 5% up to middle level: 51–62% of children did not go to school, 82% of female members had never attended any school. While scavenging families do send their children to schools, 50% of them drop out by the time they reach high schools either due to untouchability practices or lack of financial resources. But even those who acquire an education, it does not make much impact on their socio-economic mobility. There are examples of both male and female sweep-ers being graduates yet without a regular and dignified job. Income levels differ widely between those employed as regular and those as casual workers (Shinoda, 2002). Other studies reveal that most of the scavengers spent long years in this occupation for lack of option. They fail to get any support if they wish to leave it (Singh & Ziauddin, 2009). 
		

		
			Income levels were very low. Most of them earned less than Rs. 2,000 a month; 43% of them earned less than Rs. 1,000 a month and 56% between Rs. 1000 and Rs. 2000 a month. Only 1% earned Rs. 2,000 and above per month; 83% had no other options, but to depend on meagre income from manual scavenging. Only 2% owned land granted by the Government, but 50% of them did not have owner-ship rights (JSSDS, 2014). In a study carried out in the Ghazipur district of UP in 2009, it was shown that their monthly income varied between Rs 1,250 and 1,600. Some of them who could get occasional casual work earned as low as Rs. 20 to 60 per day. They have no other sources of income (Singh & Ziauddin, 2009). Even this low wage rate is often paid late and insistence on its timely payment invites ire of the employer. They are evicted from their houses and even the sup-ply of water to their houses is stopped to coerce them to work without demanding wage payment on time or higher wages. This caste-based occupational oppres-sion poses the greatest obstruction to any occupational diversification among the manual scavengers (HRW, 2014). 
		

		
			Despite facing occupation-related health risk, of which infection of skin, rot-ting of fingers and limbs, tuberculosis and nausea are common (RGA, 2011), 77% 
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			of them had no access to public health facilities, 60% of their children had never visited Anganwari Centres and 59% of families had no access to PDS outlets. Merely 17% of the households got work in MGNREGS, a popular public works programme, and only 4% got an I.A.Y. house. Only 13% in the three states got any benefit under the Self Employment Scheme, launched for them, and only 39% had a bank account which was largely a joint account (JSSDS, 2014). Manual scavengers have limited access to public offices. Only 13% of them in urban area had ever visited a municipal corporation office for any work, although most of them are employed by them, and 9% of in rural area had ever visited a panchayat office. This, in a way, shows their extremely poor access to Government services and programmes. 
		

		
			The level of indebtedness among them is high. A study of manual scavengers in Ahmadabad Municipality brought out the high level of indebtedness among them. The source of credit is largely from private money lenders, except in rare cases where those employed in large local bodies are allowed to borrow from the credit society if there is any. The loan is incurred mostly to meet expenditure for con-sumption, followed by marriage, sickness and pregnancy, and repair and construc-tion of houses. Interest rate on private credit is 2–15% per month (Shinoda, 2002). Alcoholism and drug addiction is also quite widespread among manual scavengers (Singh & Ziauddin, 2009) which also creates pressure on women to take up work. 
		

		
			Women of the manual scavengers are the most exploited. They face sexual exploitation at work sites by their employers and even from the male folk from their own community (Chaplin, 2002). Women manual scavengers do not partici-pate in political processes. Only male members in 8% of scavenging families had some association with political parties. Wife beating after drinking, drug addition, gambling and frequent quarrels with other members of the community have also been reported in a study relating to Haryana (Nangla, 2014). The community typi-cally displays ‘Psychology of the oppressed’ internalizing the inferior and sub-human status of its members and sees little hope of coming out of this situation (Pathak, 2015). 
		

		
			Conclusion 
		

		
			This narrative starkly brings out the political apathy towards this shameful prac-tice and the social acceptance and even connivance and governance deficit to root it out. The Government took 35 years to enact a law to stop the practice of manual scavenging. The design of the law itself indicates the lack of seriousness and urgency to eliminate this practice. This was compounded by total failure to enforce it as there has been no prosecution till date. Even the revised law leaves plenty of loopholes to prevent the elimination of the practice entirely. The lack of seriousness to deal with the problem was also evident from appointment of numerous committees which did not even result in a comprehensive programme for technological intervention in the handling of waste and liberation and reha-bilitation of scavengers with sufficient administrative and financial backing and social support mechanism. What emerged from them were halting steps and pitiful 
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			small reforms and poorly designed schemes which ignored the ground reality of the social environment in which scavengers lived, let alone take into account mul-tifaceted dimension of their problem. The unkindest of treatment given to manual scavengers in the schematic profile for their supposed ‘liberation’ was the element of a loan component to buy their freedom from this occupation. Is this country so poor in resources that it cannot finance a wholly subsidized rehabilitation package for a few lakh manual scavengers while the rich get away with financial con-cessions running into lakh crores? Worse was splitting the work of construction of sanitary latrines and rehabilitation of liberated scavengers between different agencies of the Government with little coordination between the two. Despite feedback about inefficient, ineffective and insincere implementation, revisions to them came late and were inadequate, miserly, and were incomprehensive and failed to factor in weaknesses of implementing agencies and the powerlessness of scavengers to access the limited benefits they sought to provide in the package of rehabilitation. The implementation of schemes has been plagued right from the beginning by lack of reliable data about the number of manual scavengers and insanitary latrines, denial of the practice by State Governments/its agencies, lack of priority in the agenda of the State Governments, district administrations and local bodies and of any provision for capacity building of local bodies and social support to scavengers. There was continuing failure to put in place strong external and internal structures of accountability and monitoring, address inad-equate and poor quality of training, measures ensuring credit supply, absence of social escorting of trainees with subsistence support until alternative sustainable income generation materializes. There has been no assured mechanism till date of earmarking their share in other programmes like MNREGS, IAY, health and insurance schemes, etc. The scavenging work in the informal sector has not even been brought within the ambit of labour laws. There is nothing more callous than the action of Government organizations to outsource scavenging work to private agencies, thereby taking away the minimum, legal protection from those who were and would have been employed as regular workers against permanent posts. The saddest aspect of apathy is that those who have died in harness, while clean-ing gutters and sewers, fail to get even their judicially directed compensation not to speak of other measures for the rehabilitation. That the manual scavengers have failed to get justice sums up the failure of democracy as well. 
		

		
			Would the new law and revamped scheme of rehabilitation be able to eliminate manual scavenging? There is nothing new or different in the 2013 Act and the lat-est scheme to remove the structural barriers manual scavengers face. These barri-ers are faced at the level of obtaining information, identification, complying with procedural requirements for filing applications for rehabilitation, getting protec-tion in case of threats and violence, addressing complaints and grievances, inad-equacy of training and failure to get loan from banks and struggling with setting up and running income generating enterprises, etc. The law and the programme themselves are flawed in their unrealistic assumption that a few weeks’ train-ing would transform scavengers into entrepreneurs overcoming their centuries old structural barriers and some financial assistance would translate into a robust 
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			income-generating enterprise to sustain liberated scavenging households. This has not happened in similar programmes introduced for other SC/ST target groups and will not happen in their case. The law and the scheme should have provided for a subsistence allowance at least equal to that an unskilled wage labour until they are able to find an alternative income generating arrangement to transition them to a new life. There is nothing in the new arrangement that the discrimina-tion faced by them in seeking alternative occupation, challenges faced by them in getting employment under MNREGS and benefits of IAY, NRLM, etc. participa-tion in Panchayats, getting possession of land allotted to them have been taken note of and squarely addressed. There is also the problem of scavengers from communities subscribing to other religions failing to get recognized as scheduled caste to get benefits which accrue to beneficiaries on that account (Vivek, 2000). The provision of monitoring committees to tackle these structural problems is like curing grangerine with lavender water. 
		

		
			But, more important, what is not recognized in the governmental approach to eliminate manual scavenging is that liberation of the community from this scourge involves more than regulatory enforcement, adoption of a better technology for handling and disposal of human and animal waste and rehabilitation of liber-ated manual scavenges in more dignified alternative livelihoods. It is a caste and human dignity issue and should not the treated as a sanitational and occupational issue (Wilson cited in UNDP, 2012). It requires appreciation that the ideology of purity and pollution and division of labour and hierarchy of occupation linked to it are at the root of it which are embedded in caste system with its structures of power and its superstructure of culture and values. It is this ideology which gives the manual scavengers an identity which they cannot erase or shake off even after shifting to other occupations (Ravichandran, 2011; Singh, 1992; D’Souza, 2016). What is therefore required is a frontal social and political attack on this ideology by intense social and political mobilization at every level in which every taboo embedded in untouchability is demonstrably broken by higher caste people of position and power and those practicing it are shamed, shunned and isolated. This political measure also needs to be accompanied by effectively designed steps to share power by giving scavengers representation in every institution of influence, prestige and decision making and equality of treatment. Further, manual scav-engers after their liberation require a socially interactive process with empathy to redefine their identify which delinks them completely from this ideologically driven umbilical cord. This requires a long-term engagement of dedicated social workers with them to provide psychological support to enable them to get out of their traumatic past, struggle with rejection they may face and develop strength and confidence in shaping a dignified future for themselves (Singh, 1992). The law and programme do not even take this need into consideration. The welfare approach implicit in governmentality assumes that caste-based structures and cul-tural practices would disappear and society would change over a period of time. This assumptions lies shattered in the continued operation of untouchability prac-tices even among those who have moved to dignified occupations (Kamble, 2002; 
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			Shah, 2002) and its mutation to more sophisticated forms called ‘white untouch-ability’ (D’Souza, 2016) amidst modernization and fast economic growth. Only intense and relentless mobilization for elimination of the horrendous practice of manual scavenging and democratization of society is required to address it. But even the absence of anger against this practice and impatience with inadequate efforts at its elimination is not on the agenda of politics of any political party in India (Baxi, 1988; Kananaikil, 1992). 
		

		
			Notes 
		

		
			1 This task of cleaning toilets in a given number of private toilets is termed as ‘Jagir ’ and is viewed as an asset and the larger the number of households serviced, the more valu-able is regarded the inheritance. 
		

		
			2 These committees included the Scavengers’ Living Conditions Enquiry Committee (1949–51) headed by BN Barve, appointed by the Government of Bombay; the Scav-enging Conditions Enquiry Committee (1957–60) set up by the Government of India in 1957 headed by NR Malkani followed by another Committee on Customary Rights of Scavengers (1965); the Committee on Conditions of Sweepers and Scavenges appointed by the National Commission on labour headed by B.P. Pandhya (1967–69); the Com-mittee on Wage Board for Municipal Workers constituted by the Government of Kerala headed by A.S.Menon in 1971; the Committee on Living Conditions of SafaiMazdoors Employed by Local Bodies and Private Scavengers (1969–72) appointed by Haryana Government; and the Committee on Improvement of Living and Working Conditions of Sweepers and Scavengers, appointed by the Government of Karnataka headed by IPD Salappa (1976). The last such deliberation was that of a Task Force appointed by the Planning Commission headed by Adviser, ShriBasu on 29 July 1989 to review and assess the dimension of scavenging and measures required to deal with the problem (Pathak, 2004; Ravichandran, 2011). 
		

		
			3 The leader of this movement Bezwada Wilson was recently honoured with a Magsaysay Award. 
		

		
			References 
		

		
			Ali, Sabir. (1993), Study on Evaluation of Scavenging – Free Towns in Madhya Pradesh, Council for Social Development, New Delhi. 
		

		
			Atal, Yogesh. (1998), The Changing Frontier of Caste, National Publishing House, New Delhi, cited in Rajeev Kumar Singh and Ziauddin (2009), ‘Manual Scavenging As Social Exclusion: A Case Study’ Economic and Political Weekly, vol. XLIV, Nos. 26 & 27, June 27, 2009. 
		

		
			Baxi, Upendra. (1988), ‘Untouchability: Constitution, Law and Plan’, in N. M. Tripathi (ed) Law and Poverty: Critical Essays. 
		

		
			
				Bhasin, A. (2013), ‘Railways Yet to Implement Manual Scavengers Prohibition Act 1993’, Rail News, March 9. Retrieved from 
				www.railnews.co.in/railways-to-reserve 
				seats-
				onboard-house-keeping-employees, 
				Accessed on August 26, 2016. 
			
		

		
			Carlsen, Jakob. (2013), ‘Manual Scavenging’, International Dalit Solidarity Network. Retrieved from Idsri org/keyissues/manual.scavenging/, Accessed on October 27, 2016. 
		

		
			Chaplin, Susan E. (2002), ‘Still Marginalized’ in Ghanshyam Shah (ed) Dalits and the State, Concept, New Delhi. 
		

	
		
			178 K. B. Saxena 
		

		
			Choudhary, S.N. (2003), ‘Consequences of Occupational Mobility Among Scavengers’ in A.K. Lal (ed) Social Exclusion Essays in Honour of DR. Bindeshwar Pathak, Concept, New Delhi. 
		

		
			D’Rozario, Clifton. (2016), ‘Sanitation Workers Struggle’, in Liberation, Central Organ of CPI, MI, November 2016. 
		

		
			D’Souza, Paul. (2016), ‘Clean India Unclean Indians: Beyond the Bhim Yatra’, Economic and Political Weekly, vol LI, Nos. 26 & 27. 
		

		
			Delhi State Legal Services Authority. (2016), National Campaign for Dignity & Rights of Sewerage & Allied Workers vs MCD and Others, Writ Petition (Civil) No. 5232/2007 in the High Court of Delhi at New Delhi, 10i.e.8. 2016. 
		

		
			Down to Earth. (2015), ‘Railways Pulled Up Over Scavengers’ July 4, 2015. Retrieved from www.downtoearth.org.in/news/railways-pulledup-over-scavengers-39828, Accessed on 
		

		
			October 27, 2016. 
		

		
			
				Fuccha, T. (2014), ‘The Prohibition of Employment as Manual Scavenger and Their Reha-bilitation Bill, 2013’.Retrieved from www.fuccha.in/the-prohibition-ofemployment-as 
				manual-scavenging-and-their-rehabilitationbill2013/, 
				Accessed on August 9, 2016. 
			
		

		
			Government of India Ministry of Law and Justice. (2013), The Prohibition of Employment as Manual Scavengers and Their Rehabilitation Act, 2013, New Delhi. 
		

		
			Government of India Ministry of Social Justice and Empowerment. (2016), Annual Report 2015–2016. 
		

		
			Government of India Ministry of Social Justice and Empowerment (2017), Reply to an unstarred question 594 given on December 10, 2017. 
		

		
			Hake, Damodar M. (2015), ‘Manual Scavenging and Social Problem of Untouchability in India’ Indian Streams Research Journal, vol 5, No. 3, April 2015. Retrieved from www.isrj.org combined report accessed www.nesk.nis.in/main/-rep3E.asp, Accessed on August 26, 2016. 
		

		
			Human Rights Watch. (2014), Cleaning Human Waste: “Manual Scavenging” Caste and Discrimination in India, USA. Retrieved form www.hrw.org, Accessed on August 2014. 
		

		
			Jan Sahas Social Development Society (JSSDS).(2014), Socio-Economic Status of Women Manual Scavengers UN Women , New Delhi. Retrieved from www.un.org.in/img/uploads/ SocioEconomicStatusofwomenManualScavengersReport.pdf Accessed on August 26, 2016. 
		

		
			Kamble, Ramesh. (2002), ‘Untouchability in Urban Setting: Every Day Social Experience of Ex-untouchables in Bombay’ in Ghanshyam Shah (ed) Dalits and the State, Concept, New Delhi. 
		

		
			Kananaikil, Jose. (1992), Strategies for the Liberation and Rehabilitation of Bhangis: The Role of Action Sociologies A Paper Presented in National Seminar on Action Sociology and Liberation of Scavengers, February 8–10, 1992, New Delhi, Indian Association of Action Sociologists and Sulabh International, New Delhi. 
		

		
			Kompier, Coen (2012), in ‘Social Inclusion of Manual Scavengers’, a Report of National Round Table Discussion organized by UNDP and UN Solution Exchange (Gender Com-munity Practice) New Delhi, December 21, 2012. 
		

		
			Maila Mukti Yatra. (n.d.), ‘Situation Analysis’. Retrieved from www.mailamukti.org/situ ationof20Analysis.php, Accessed on September 26, 2016. 
		

		
			Masoodi, A. (2013), ‘Manual Scavenging: The Worst Job in India, PS It Is Illegal Too’, Livement, September 30. Retrieved from www.livement.com/politics/tx3zyvuiBSKY7 PUQYE13GI/TheFacet=print, Accessed on August 9, 2016. 
		

		
			Nangla, B.K. (2014), ‘Scavenging and Scavengers in Haryana’ in Ram Gopal Singh and Ravindra Devendra Godkar (eds) Restoration of Human Rights and Dignity to Dalits, Dr. Baba Saheb National Institute of Social Sciences, MP, Manak, New Delhi. 
		

	
		
			Manual scavengers 179 
		

		
			National Commission for Safaikaramcharis. (1993 and 1994) 
		

		
			National Commission for Scheduled Castes and Scheduled Tribes. (2001), Sixth Report 1999–2000 and 2000–2001. 
		

		
			National Human Rights Commission. (2004), Report on Prevention of Atrocities Against Scheduled Castes, New Delhi. Also, See NHRC (2001) (Annual Report 2000–2001). 
		

		
			National Human Rights Commission. (2008), Annual Report 2007–2008. 
		

		
			National Human Rights Commission. (2013), Annual Report 2012–2013. 
		

		
			Patankar, Radha. (2015), Jobs Outlawed but State Main Employer of Manual Scavengers. Retrieved from http://www.IndiaSpend.com/coverstory/Jobs-outlawed-but-state-main-Employer-of-ManualScavengers-47324, Accessed on 27 October, 2016. 
		

		
			Pathak, Bindeshwar (2004), ‘Sulabh Sanitation Technologies to achieve Millennium Development Goals on Sanitation’in Paper presented in Sustainable Development Sum-mit 2004, TERI New Delhi at India Habitat Centre, New Delhi. 
		

		
			Pathak, Bindeshwar. (2015), Environmental Sanitation and Eradication of Scavenging in India, Motilal Banarsidass, New Delhi. 
		

		
			Prasad, S.D.J.M. (2016), ‘Atrocities Against Scheduled Castes and Scheduled Tribes: Pre-vention of Atrocities Act and Proposed Amendments’, in K.B. Saxena and G. Hargopal (eds) Marginalization Development and Resistance, Vol 2, Aakar, New Delhi. 
		

		
			Ramaswami, Geeta. (2005), India Stinking: Manual Scavenging in Andhra Pradesh and Their Work, Narayna, New Delhi, cited in Human Rights Watch (2014) Cleaning Human Waste: Manual Scavenging, Caste and Discriminates in India, USA, August 2014. 
		

		
			Rashtriya Garima Abhiyan. (2010), ‘Eradication of in Human Practice of Manual Scav-enging and Comprehensive Rehabilitation of Manual Scavengers in India’. Retrieved from www.dalits.in/pderadicationofinhumanpracticeofmanualscavenging.pdf, Accessed 
		

		
			on August 26, 2017. 
		

		
			Rashtriya Garima Abhiyan. (2013), Violence Against Manual Scavengers. Dalit Women in India, Report Submitted to UN Special Rapportueur on Violence Against Women During Her Visit Between April 22–May 1, 2013. Retrieved from www.dalits.in//pd/violencea gainstmanualscavengers.pdf, Accessed on August 26, 2016. 
		

		
			Ravichandran, B. (2011), ‘Scavenging Profession: Between Class and Caste?’ Economic and Political Weekly, vol XLVI, No. 13, March 26, 2011. 
		

		
			Safai Karamchari Andolan. (2015), Bhim Yatra: ‘Stop Killing Us’, Safai Karamchari Andolan, New Delhi. 
		

		
			Saine, Paul. (2013), India and Its Unwashed Reality, Manual Scavenging, KIIT University. Retrieved from http://papers.ssm.com/so13/papers.cfm?abstrauctid=227255, Accessed 
		

		
			on August 26, 2016. 
		

		
			Shah, Ghanshyam. (2002), ‘Untouchability and Rural Gujarat’, in Ghanshyam Shah (ed) Dalits and the State, Concept, New Delhi. 
		

		
			Shinoda, Takashi. (2002), ‘The Structure of Stagnancy: Sweepers in Ahmadabad District’ in Ghanshyam Shah (ed) Dalits and the State, Concept, New Delhi. 
		

		
			Shyam Lal. (2003), ‘The Akhil Bhartiya Safai, Mazdoor Congress: Formation and Organi-zation’, in A.K. Lal (ed) Social Exclusion Essays in Honour of Dr. Bindeshwar Pathak, Concept, New Delhi. 
		

		
			Singh, Yogender. (1992), Keynote Address in National Seminar on Action Sociologists and Liberation of Scavengers, Indian Association of Action Sociologists and Sulabh Interna-tional, New Delhi, February 8–10, 1992. 
		

		
			Singh, Rajeev Kumar and Ziauddin. (2009), ‘Manual Scavenging as Social Exclusion: A Case study’ Economic and Political Weekly, vol XLIV, Nos. 26 & 27, June 27, 2009. 
		

		
			Singla, Pamela. (2003), ‘National Scheme of Liberation and Rehabilitation of Scavengers and Their Dependents (NSLR SD): A Failure of Conceptualization ’, in A.K. Lal (ed) Social 
		

	
		
			180 K. B. Saxena 
		

		
			Exclusion Essays in Honour of Dr. Bindeshwar Pathak , Vol 1, pp. 261 –272, Concept, New Delhi. 
		

		
			Sinha, Bakshi D., and Ghosh, Arun K. (1990), Evaluation of Law Cost Sanitation & Lib-eration, Training & Rehabilitation of Scavengers, Arnold Publishers, New Delhi. 
		

		
			Sinha, Bakshi D., and Ghosh, Arun K. (1994), Evaluation Study: National Scheme of Lib-eration and Rehabilitation of Scavengers in Utter Pradesh, Council for Social Develop-ment, New Delhi, 1994. 
		

		
			Sinha, Bakshi D., and Ghosh, Arun K. (1996), Evaluation Study of the National Scheme of Liberation and Rehabilitation of Scavengers in Durg and Raipur Districts of Madhya Pradesh, Council for Social Development, New Delhi. 
		

		
			Sinha, Bakshi D., Menon, P.S.K., and Ghosh, Arun K. (1994), Restoration of Human Dig-nity Impact of Development Programmes on Scavengers, Arnold Publishers, New Delhi. 
		

		
			Srivastava, S.P. (1992), ‘Issues in Scavenging an overview of the Publisher, Programmes and Policies’ in National Seminar on Action Sociology and Liberation of Scavengers, February 8–10, 1992, Indian Association of Action Sociologists and Sulabh International. 
		

		
			Suresh, V. (1992), ‘Integrated Low Cost Sanitation Programme for Liberation of Scaven-gers’, in Indian Association of Action Sociologists and Sulabh International, Report on a National Seminar on Action Sociology and Liberation of Scavengers, New Delhi. 
		

		
			United Nations Development Programme and UN Solution Exchange (Gender Community of Practice). (2012), A Report of National Round Table Discussion, published in India, New Delhi, December 21, 2012. 
		

		
			Vivek, P.S. (2000), ‘Scavengers: Mumbai’s Neglected Workers’ Economic and Political Weekly, vol XXXV, No. 42, October 14, 2000. 
		

		
			Wilson, Bezwada (2016): Wilson Bezwada Liberated Lakhs of Manual Scavengers in India, Huffington Post India. Retrieved on December 16, 2016. 
		

	
		
			Caste society and its degrading occupation 
		

		
			Caste-based Hindu Social order devised many forms of subjugation – physical, economic, cultural and psychic – of social groups it considered lowest in its hierarchy to the extent of labelling some of them as untouchables and denying them humanness and possibility of escape from this situation. Two of its cruel-lest surviving forms are manual scavenging which assigns the task of cleaning the human and animal excreta from public and private spaces to a group, and the Devdasi practice under which young girls of Dalits families are dedicated to the goddess as her servant. The latter tradition has evolved as a glorified cover for treating such girls as sexual slaves of upper caste landlord/landlords. It is difficult to decide which of the two is crueler, emotionally shattering and soul piercing than the other. Taking into account the multi-dimensionality of suffering, Devdasi practice scores over manual scavenging. Both are imposed on the victims against their will. In the case of Devdasis, the parents are complicit in permitting this lifelong torture on the unsuspecting girl under social pressure in which religion is skillfully used to instil a belief system that considers this dedication to the god-dess as divinely ordained and through which the victim gets transformed into a sacred persona and virtually acquires a divine status (Torri, 2009). Both practices involve continuing violation of the dignity of the body and crush the soul of the persons subjected to humiliation and are deeply traumatic. The victims of both are helpless and powerless to alter their painful existence. Both practices have been sought to be eliminated through law and welfare programmes, but have failed to achieve significant success due to half-hearted efforts of the government agencies and the resistance of society. Both these practices raise disturbing questions about relevance and effectiveness of law as an instrument of social change and hollow-ness of democratic institutions in failing to rouse the social consciousness against them and holding the government to account for its failure to eliminate them. The enduring nature of the caste-based beliefs and the practices which sanction them produce no shame or revulsion in society, and neither does it produce resolve to change them despite a long exposure to liberal education and radical changes tak-ing place around the world. 
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			But the Devdasi system is embedded in a historical narrative different from the manual scavenging. The latter is considered to have originated from the enslave-ment of those who were vanquished in war by the victors and their integration in the economy and society on these humiliating terms which institutionalized their low and degrading status at the bottom of the hierarchy of the caste-based social order and labelled them as untouchables. This enabled social groups higher in the social hierarchy to have complete control over their labour and bodies, which included the sexual exploitation of their women. But this sexual exploitation of lower caste women was an individual act not ritually legitimized or socially sanc-tioned as a right. It was exercised by virtue of the power which an individual, higher caste man had over the concerned lower caste family and was socially tolerated as a permissible aberration. The Devdasi system on the other hand pro-vided religious sanction to sexual exploitation of Dalit women who were barred from marrying any person. It was a collective sexual exploitation of a women legitimized by religion through a ritualized ceremony patronized by wealthy and powerful higher caste people. The patron who paid for the ritual treated the girl as his sexual property. This practice was not confined to a single girl in the village. Some patrons (landlords) flaunt their status by ‘deflowering’ as many young girls as possible by inducing a number of families to dedicate their young girls to this system(Kermorgrant, 2014; Deepa and Suni, 2016). The hypocrisy of the caste system is evident from the fact that its purity and pollution paradigm, though oth-erwise vigorously observed, is ignored in this sexual communion of upper caste men with lower caste women and lays bare the secular motives of sexual subor-dination of lower caste women (Torri, 2009). One scholar, however, contests that this practice involved any transgression of the caste-driven code of conduct and has argued that the Devdasi system was not viewed as dishonourable by the caste order. Rather, it was an indication of the notion of honour operating in Brahmin Patriarchy in graded hierarchies. Women of lower castes and ‘non-wives’ were not considered polluted, unchaste and dishonourable as against pure and respect-able upper caste women as wives. There is a hierarchy of honours based on graded sexualities in which relation with upper caste wives enjoyed a hegemonic posi-tion while relation with Devdasis non-wives enjoyed a lesser kind of honour. The Brahminical Patriarchy operates not by dividing women into wives and prosti-tutes, but by hierarchizing them thereby producing ‘graded and not dichotomous sexualities and labour ’ ‘in which Upper Caste wives are confined to reproductive labour within the home . . . while Lower Caste non-wives or prostitutes . . . are relegated to erotic labour in non-conjugal spaces (Tambe, 2009, p. 91). 
		

		
			Origin of the Devdasi system 
		

		
			There are contesting explanations on the origin of the Devdasi Institution. The variations in these accounts may be on account of regional histories of the insti-tution and cultural specificities of the place. The historicity of the practice has been traced by the scholars to different periods ranging from the 3rd–6th century during which puranas were written, or from the 7th–10th century, even to the 
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			period 272–323 BC and 2500 BC in Mohenjo-Daro. There are references to the dancing women of the Temple in Hune TSang (630–643 BC) in Multan and hints of prevalence in Kashmir, Rajasthan in the 7th Century, Orissa in the 8th Century, Gujarat, Tanjore (TN) in AD 1004, during the time of Chola Kings during the 6th and 7th centuries of Pallava and Chhola dynasties, AD 1193 in Karnataka and during the 8th and 10th centuries in Maharashtra Keshari dynasty in South India (Torri, 2009; Deepa and Suni, 2016; Nevile, 1999; Shingal, 2015; Network Uni-versity, 2011). This evidence has been sourced from inscriptions of dancing girls of the period, travelogues of foreign visitors, scriptures, local historical accounts, etc. There is a consensus that the Institution was at its peak around 10th and 11th centuries. Some scholars find influence of Devdasi culture on Muslim communi-ties as well in which some sects started offering girls to Dargahas and were called ‘Achchutis’. The girl was married to Koran and, after Nikah, was called Bibi (Torri, 2009; Pradip, 2017). 
		

		
			The practice is also known by differing names in different regions – Devdasi, Thevardiyar in TN, Jogini in AP, Devachi, Murli, Natangi, Basavi in Maharash-tra, Bhavani in Goa, Maharis in Kerala, Natis in Assam (Pradip, 2017). The dif-fering names may also be linked to different gods/goddesses they are dedicated to. Those dedicated to Goddess Renuka (Yellamma) are called Joginis. While those dedicated to Hanumana (Vankateshwara) are called Basavis (Roja Lakshmi et al., 2017). The nomenclature also reflects the social status of these women in the region. Devdasis – Servant of God/Goddess – connotes a more respectable description while Jogini, Basavi, Devachi are more derogatory, hiding the sexual nature of the function performed by them (Albritton, 1998). 
		

		
			There is no uniform historical or mythological narrative of this practice which is embedded in the belief system of different regions. There is also no agree-ment on its sharp transformative nature from its earliest avatar as a learned cour-tesan well versed in classical dancing and ritual dedications who commanded respect, enjoyed high status and was bestowed with gifts and treated as symbol of good luck (Nevile, 1999), a badge of honour and fortune (Torri, 2009) without an implied undertone of any sexual service or prostitution, sacred or secular, to its later degenerated form of a sexual slave, socially stigmatized and a pauper, unable to survive with dignity. Even in the current status of Devdasis, at an individual level, the degree of degradation, ill treatment and impoverishment differs from region to region. Notwithstanding these contesting accounts, which may be on account of the practice as viewed by the observer in a particular period and place, there is little doubt about its contemporary character, distress and plight of the victim, her hopelessness and powerlessness, the apathy and contempt of society towards her and the neglect by the State. 
		

		
			Rationale of the practice 
		

		
			History apart, there has also been contestation about the rationale of the practice variously conjectured as a substitute for animal sacrifice to appease the deity for the well-being of community, as a rite for sustaining fertility of the land etc. (Jogan 
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			Shankar, 1994 cited in Torri, 2009). Other scholars believe economic gain was the prime mover as girls were dedicated to become Devdasis to consolidate fam-ily wealth as the temple allotted land to the families dedicating them and money, jewellery and goods were gifted to them (Srinivasan, 1985). But neither of these had a dimension of sexual use of women for members of the community. The emergence of the sexual dimension of the practices has been variously attributed to phallic worship in Dravidian times or the custom of making sexual hospital-ity available to strangers for prosperity (Shankar, 1994; Torri, 2009). Tarachand refers to six theories on the origin of the institution. Mother Goddess Theory, Religious Tradition Theory, Sanskritisation Theory, selfless citizen Theory, Matri-archy to Patriarchy Theory, Lineage Continuation Theory and Tradition Theory (Tarachand, 1991 cited in Venkataramana, 2005) which brings out the sexual con-notation of the practice. While these theories do highlight the ritual and sexual services performed by the Devdasis and the social sanction behind it, they do not fit into the narrative of the historical evolution of the institution about which some documentary evidence is available. Besides, even this elaborate theorization fails to provide a convincing explanation of its present form. This is because during the period of its widespread incidence, the Devdasis had a high status and performed several roles in the community. They were given social support with no indication of their being prostitutes. The fall in the status of Devdasis along with an explicit sexual connotation of their role has been traced to an increasingly ‘andro centric’ form of worship, transforming the women from persons ‘with agency and ritual significance to symbols of divine sexuality for the enjoyment of royalty, wealthy donors and attendants’ (Torri, 2009, p. 37; Shingal, 2015). A social history per-spective has been provided by a scholar who has attributed the emergence of the institution to social processes taking place at the time. As per this explanation, the Institution of Devdasi is to be ultimately viewed as a social process that was shap-ing institutions and roles and relations of men and women to them (Sharma, 2006). It has to be located in the structure of gender relations in Hindu society. The caste purity and sexual purity of the women are central to it. Devdasi practice provided easy accessibility for man to engage in extra marital sex without hurting conjugal life or provoking competition to the wife and a convenient mechanism to control the sexuality of women. But it also enabled the State to control the unregulated sexual impulse of men as well as restrict this access to rich upper-class patrons to maintain its ideological integrity and yet avoid its crude manifestation of lust satis-faction by requiring that only women who were accomplished in dance and music could be conferred this role. The close connection between temple politics of this period integrated Devdasis to the chain of feudal relations at the lowest end. The sexual submission to the demands of the patrons of the temple was neatly woven in this complex politics (Sharma, 2007). The social degradation of the institution has been linked to the destruction of temples by Mohammedan invaders due to which temples became poorer and lost their patron kings. As a result, Devdasis were forced to lead a life of impoverishment and misery which may have facilitated ingress of prostitution. There was, however, no element of prostitution during the 6th and 10th century whether secular or sacred (Chawla, 2002). 
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			Linkage of the practice with Dalits 
		

		
			This change in functional role of Devdasis necessitated the recruitment from a sec-tion of the population which could be induced to discharge it. The Dalit girls may have become a natural choice due to the lower status of Dalits (untouchables) at the bottom of the social hierarchy, their economic subjugation, social subordina-tion and vulnerably to multiple forms of social abuse by upper caste men includ-ing the customary rape of their women, rape in retaliation of social transgression of caste rules of behaviour and as punishment for defiance to do the forced labour, demand of minimum wages, reclamation of land allotted, etc. (Torri, 2009). This assertion of upper caste muscularity does not take place against women of higher castes as the latter are confined to households and also any sexual misdemeanour with them would invite retaliation from kin of the victim and social boycott from the community. Dalits are powerless given their dependence on the upper castes landowners for survival. Therefore, sexual violation of Dalit women continues despite the legal protection available to them due to social and political power which the offenders exercise over the community in the caste-based order. This domination enables them to bribe the priest of the local temple and convince the family of the Dalit girl whom they take fancy to for dedication to the goddess as Devdasi. In some cases, the parents of the girl are given economic inducement for achieving the same purpose (Torri, 2009). Some families also dedicate their daughter to the goddess as a fulfilment of a wish or help in getting some favour. Belief system, economic necessity, poverty, societal pressure and religious sanc-tion either combinedly or singly play a role in this decision which condemns the unsuspecting Dalit girl to this degraded life (Shingal, 2015). 
		

		
			However, in the literature on the subject, there is also no unanimity on the association of this practice with a particular, identified social group. In the earlier period prior to Mohammedan rule in North India and colonial period in South India, the temple dancers were sourced from higher castes who were learned and skilled dancers, and they enjoyed a respectable status next only to the priests. One researcher links the association of the institution to a sub-caste among the Brahmins who were traditionally associated with the cultivation of arts, literature and music and were functionally involved in temple activities and performance of rituals and took as its profession the performance of dances and musical concerts. These women were wholly dedicated to the service of a God/Goddess though the Devdasis were permitted to have sexual liaisons with temple priests. But this temple culture which is reflected in the erotic architecture of the period relates to temples of higher castes (Albritton, 1998). The studies during the colonial period and thereafter overwhelmingly associate the practice with lower castes, primar-ily scheduled castes. Anti-slavery International found that 98% of Devdasis were Dalits and 7% from Tribals (UN, 2013). One of the recent surveys carried out by the NGO, Sampark, in three states (AP, Karnataka and Maharashtra) confirms that 84.7% of Devdasis belonged to SCs, 4.57% to STs, 5.14% to OBCs and 4% to general communities including a negligible number to Brahmin families. Among the Scheduled Castes too, this practice is largely confined to Madari, Madiga and Valmiki sub-castes (Premchander et al., 2015). 
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			Features of Devdasi practice 
		

		
			The distinctive feature of Devdasi system unlike other practices of social abuse of Dalit women is that it is neatly wrapped in ritualistic processes akin to a marriage with religious and social sanction to camouflage the real intent behind it. There are two instalments of this ritual process. The first ceremony takes place when the girl before the age of puberty is formally dedicated; the second after the girl attains puberty when the girl is married to the deity dressed as a bride in an elabo-rate ceremony just like a normal upper caste marriage. From this stage, she is considered ‘nityasumangli’ a woman eternally freed from the adversity of widow-hood (Srinivasan, 1985). It is at this time that the girl is sent to upper caste spon-sor/elder for deflowering her. This right to first sexual violation earlier belonged to the priests by virtue of their being the goddess’s representative which has now been shifted to wealthy upper caste sponsors. The second ceremony is usually preceded by an assurance by the upper caste sponsor to the family of the girl of economic support for her maintenance throughout life, clothes and ornaments. But this is never adhered to and the victim leads a miserable life of penury, social humiliation and rejection along with illegitimate children she has given birth to in an isolated corner of the village (Torri, 2009) or auctioned secretly to brothels in the towns where she dies of venereal diseases. It is estimated that 5,000–15,000 girls are so auctioned every year (Deepa and Suni, 2016). 
		

		
			Number of Devdasis 
		

		
			The contestation is also observed in the number of Devdasis currently. The offi-cial surveys (latest) estimate the number of Devdasis to be 23,787 in Karnataka (2007–2008) (Ashwin, 2011), 24,273 in undivided AP (1987–1988) (Vadlipatla, 2015) and 3,900 in Maharashtra, while the NCW study (2008) put the figure at 2,50,000 in the country (Hindu, 2006). The Justice Rahunath Rao committee esti-mated their number to be 80,000 (in AP and Telangana; Times of India, 2015) and 4,50,000 across India (Vadlipatla, 2015). The official surveys are always less reliable even in respect of other practices (such as manual scavenging) and are far lower than the non-official estimates due to unqualified investigators and the motive of underplaying the enormity of the problem. Karnataka government’s survey, for example, was reported to have been conducted by unqualified people and left out genuine Devdasis and also included non-Devdasi families claiming to be Devdasis (Jogan Shankar, cited in Ashwin, 2011). Yet another reason is financial. The number of officially estimated Devdasis has been kept low because of lack of funds and to avoid pressure for increasing allocation (Premachander, 2015). The practice therefore afflicts a group size far larger than estimated which cannot be ignored and calls for national as well as state-level action. 
		

		
			The three transformative phases of the Institution convey its changing char-acter. The first phase had its more honourable origin and its association with the temple culture of higher castes which conferred higher status on the Devdasis and lacked overt force in the dedication of girls to the deity though with some hints 
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			of Devdasis having sexual liaison with some men in the religio-political hierar-chy. The second phase conveyed its degeneration into sexual slavery, caste-centric oppression, forced nature and social stigmatization. The third phase has relegated caste oppression to the background and brought into play the market forces with organized trafficking and graduation of the institution to paid prostitution in the brothels for sheer survival with a mix of force and voluntarism. 
		

		
			Conceptualization of practice 
		

		
			The studies on Devdasis system have also brought out differing dimensions about its conceptualization. Some have seen it as an example par excellence of caste oppression which encapsulates control over Dalit women’s sexuality as its integral part (Sharma, 2007). Others have viewed it as a form of prostitu-tion emerging from the existing agrarian and social relations. Most studies in any case have stressed its strong linkage to the local cultural tradition with its belief system that overall welfare to the family and community would accrue from the dedication of a girl child to the deity. But there are others who see this abhorrent practice as a form of forced labour and that too of child labour. It is also viewed as an economic support to parents and relatives of the girl who is dedicated as well as a source of earning for the temple priest and staff (Network University, 2017). The common thread binding all these views is the poverty of the household and its dependence on the members of the local landed class for economic survival and help in emergencies. Patriarchy is deeply embedded in the attitude of the family taking the decision and society sanctioning it and the victim’s acceptance of it. The deeply ingrained belief system with a cultural halo built around the ceremonial role during temple festivities induces the vic-tim to rationalize her sexual slavery as superior to commercial sex (Shingal, 2015; Dalrymple, 2008). The reality is that all these strands of conceptualization are present in the current practice. Its defining identity is the multi-dimensional exploitation – sexual, labour, economic and cultural – by the local power struc-ture neatly packaged into religious beliefs and customary sanction. The transi-tion from caste oppression to market oppression provides no relief to the victim nor does it extricate her from its dehumanizing and humiliating aspect of eco-nomic survival as an option of last resort except that there is some element of ‘voluntarism’ in the choice of the partner and that the sexual service provided can be charged. This multi-dimensionality in the understanding of the Devdasi system has been missing from the interventions made to ameliorate their condi-tion whether by the State or NGOs. 
		

		
			Of these dimensions, the patriarchal one lies in gender discrimination in the family behind an unsuspecting child’s forced marriage to a Goddess with no legal right or social legitimacy of relationship. It is a violation of the fundamental rights of the child in which the family, the priest and the patron are complicit. The caste-based oppression is evident in that Dalits, who are economically depend-ent upon landed classes for survival and who are socially subservient to them in social hierarchy, overwhelmingly become victims of this social inducement. The 
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			sexual service provided by Devdasis is a form of work which is of a forced nature imposed on the victim with no legal status as a worker. It is also child labour as this work is undertaken from the time the victim was a child when the body and mind is not equipped to render such work (Premchander et al., 2015). It is also a violation of the fundamental right, the right to life, as she is also exposed to multiple risks – ill health and insecurity and early mortality. Right to life includes life with dignity which is totally denied in the case. The cultural dimension is twofold – one, how custom and belief system and the fear that the calamity would befall the family and community if this dedication is refused is skilfully and mali-ciously used by patrons and priests to induce the family to dedicate the girl. Two, it is also embedded in the perception of the family that such a dedication would rid them of poverty and ill health and as a way to rise in status in the strict caste system (Shingal, 2015). This cultural dimension gives no autonomy, freedom and agency to the girl who is being dedicated and is done at a time when the victim is not in a position to understand its implications and when she is completely dependent upon parents, trusts them and obey them. Poverty and caste status are at the root of it. They create dependency on local landowners for work and help and hence social subordination with no’ freedom to refuse their dictation (Prem-chander et al., 2015). The State/NGO interventions have to cover all these dimen-sions to eliminate the practice. 
		

		
			Miserable conditions of Devdasis 
		

		
			The Devdasi system is so heavily loaded against the victim that it is difficult to find any extenuating aspect of its all-round devastating impact. Living sepa -rately from the main settlement, the conditions of Devdasi s are characterized by extreme impoverishment with no assets, no assured source of income and no education and skills to take up any decent wage labour. She has no property rights as the sexual liaison with the patrons has no legal or social legitimacy. The maintenance promised cannot be enforced because the entire transaction is oral and she is in no position to take on the powerful patron. She is barred from taking up other employment due to her status as a ‘servant of god ’. The prom-ised maintenance and support from the patron inducing her dedication dries up shortly after his lust is satiated and she is no longer young. Sometimes, she is abandoned soon after the first deflowering ceremony or after the birth of a baby. A Devdasi cannot marry according to the religious code as she is married to the deity. The code of conduct required of her is that she cannot claim to be the wife of any one man. She also cannot refuse shelter to the strangers. She cannot even charge for the sexual services provided to others seeking it nor can she refuse her body to them. She is solely dependent upon their ‘gift ’, if any. She entirely depends upon ritual begging on Tuesdays and Fridays at the time of festivals or gifts from families which call her on specific occasions as part of the customary belief system. In A. P., one such three-day festival, Bolepalli-Jatra, is celebrated every year in which the depiction of a woman projected as Jogini is cruel and 
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			outrageous. She is tied naked to a wicker basket hoisting her up in the air at the end of a 120-foot-long pole perched precariously and showering vermillion on the watching pilgrims gathered below for just a few rupees (Chaudhury, 2002). She is required to fast after the death of a villager until the cremation take place. She is also required to dance at the time of the death of a rich person in some places. There are days when the family of Devdasi does not have anything to eat (Shetty and Goswami, 2017). This is because the code of conduct requires a Devdasi not to tell others if she is hungry nor can she asks for food. If she is beaten or abused, she should not retaliate (Kermorgrant, 2014). Paradoxically, on occasions of crucial festivals while worshiping the local deity (three times a year) Devdasi s are required to dance at the temple. At that time those visit-ing the temple respect them but ridicule and humiliate them thereafter (Torri, 2009). She is treated with scorn and contempt in public places for her status as common sexual property. The Dalit community also does not treat a Devdasi well and she is sexually exploited by Dalit men too. Nobody cares for her in her old age. She cannot come back to the family and gets no help from them even though the members of the family entirely gained from the money provided for her dedication and gifts and offerings given to her at the time of rituals. Her family abandons her when she is not able to provide them money and is not treated well by them. She has to earn a living by working as a labourer. On the other hand, she is saddled with children to look after. She is forced to move to urban/semi urban areas away from the village and takes up casual work as construction labour, agricultural labour, domestic labour or beedi making, etc. or sex work to feed the children (Torri, 2009). The children of Devdasi s also suffer discrimination and humiliation. The boys become manual labourers and marry girls of their choice if the latter agrees, but the daughters do not have this luxury and are destined to become Devdasi s (Albritton, 1998). The distressing conditions force a Devdasi to dedicate her daughters to the Devdasi system as a social insurance for her old age. Her health is completely shattered with multiple births (in some cases also abortions). Multiple sex partners result in infections and venereal diseases such as STD, RTI and HIV AIDs. The latter becomes the cause of premature death. Even without these afflictions, Devdasi s in general are anaemic and become incapable of doing any hard, manual labour. The continu-ing humiliation, degradation and social stigma they suffer with no social support and dignity is so traumatic that Devdasi s almost invariably suffer from depres-sion and alienation. They feel so lonely with no one to help. The discrimination and stigmatization which children face for not having a father is yet another dimension of the situation which contributes to it. They therefore get sucked into commercial sex voluntarily or trafficked into by agents operating in the vil -lage. A Central Government report (1974) referred to a study which estimated that 30% of Bombay prostitutes were of Devdasi origin (Government of India, 1974). While this narrative holds true for the institution as a whole, there could be some difference in the conditions of Devdasi s of AP/Telangana, Karnataka and Maharashtra (Premchander et al., 2015). 
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			State intervention 
		

		
			Much before any State intervention to delegitimize this practice, the first reported social movement against Devdasi system came during the colonial period when reform lobbyists – missionaries, doctors, journalists, administrators and social workers (educated professionals and Hindus) – launched an anti-nautch move-ment in 1880–1890 to create public opinion through meetings and conferences and persuade people not to arrange nautch parties or invite Devdasis to festivi-ties at home. This was followed up by an appeal in 1892 to viceroy and Governor General of India and to the Governor of Madras for intervention. The provincial government was persuaded to issue an order in 1891 for action against such performances. Around 1899, the movement pushed for stopping dedication (Torri, 2009). What appalled the colonial government, orientalists and reformers was the legitimate multiple sexual relationships the women entered into which went against the Victorian-age moral values they had internalized. The colonial government viewed the institution of Devdasis not from the prism of religious belief but from the angle of secular practice and not from the understanding of customary law but from the ethos of panel law and therefore felt that the prac-tice attracted legal action (Kannabiran, 1995). Around the same time emerged a parallel movement, equally vigorous, urging the revival of Devdasi dance and voicing fears about the adverse effect of the abolition of Devdasi practice on the classical dance system which was only performed by the Devdasis as this sacred tradition was worth preserving. Later, the anti-nautch movement got inextri-cably linked to the Dravidian movement of Backwards and non-Brahmins led by Ramaswamy Naicker which espoused the cause of abolition of the Devdasi practice and ultimately leading to its abolition in 1947 (Srinivasan, 1985). This reform movement against the Devdasi practice has been interpreted by scholars as a male assertion against the autonomy of women as men tended to gain from abolition of the practice in three ways. One, it drove out women from temple rituals and therefore its privileges which were then monopolized by men both in the temples and houses. Two, they benefited over the women in respect of land rights given to them by the temple authorities for services rendered. The Madras Act of 1929 converted these rights into the private property of the holder. Three, the moral superiority of the family for a woman over her autonomy outside the family was established. This was evident from the fact that the reform move-ment was pushed predominately by men of the community. Devdasis expressed their resentment openly against this loss of power and privileges (Srinivasan, 1985; Chawla, 2002). In the 20th century, the anti-Devdasi movement has also been traced to Dalit movement initiated by Bhagya Reddy Varma in 1906 in Hyderabad through its forum Manya Sangham (earlier named as Jagan Mithra Mandali) whose efforts led to the abolition of the practice by law in Nizam’s ter-ritory. This was followed by establishment of an Adi-Hindu Society and conven-ing of All India Adi-Hindu Conference in Hyderabad which resolved to sensitize society against this evil practice. But this was not carried forward after his death 
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			until the emergence of Naxalite movement in 1970s (called New Democratic Revolution) which mobilized people on social dignity issues including that of the Jogini system. In 1909, the Princely Government of Mysore delegitimized the practice on the basis of the findings of a committee that there was no scrip-tural sanction for the practice. Soon after, laws against the Devdasi system were enacted by Travancore and Goa governments (Venkataramana, 2005). The first attempt at legislation banning the Devdasi system was made in 1924 when the Government of India declared the dedication of girls for the ultimate purpose of engaging them in prostitution illegal by amending Sections 372 and 373 IPC. This prompted the provincial States to enact exclusive laws to prohibit the prac-tice. The first effective step for abolishing this system was taken by the Princely State of Mysore in early part of the 20th century when the practice of dedicating girls to temples was made punishable under the Hindu Religious and Charitable Endowment Act, 1927, of Mysore. In 1934, ‘The Bombay Devdasi Protection Act’ was also passed in 1934 which made unlawful any ceremony intended to dedicate or having the effect of dedication of woman as a divine prostitute where such a woman has not consented to the performance of such ceremony. In inde-pendent India, Tamilnadu, Karnataka and Andhra Pradesh have enacted separate laws for the abolition of the Devdasi system, TN in 1947, Karnataka in 1982, AP in 1988, Maharashtra in 2005 and Karnataka in 2010 have also amended their earlier laws to strengthen their provisions. All these laws have declared the dedication of girls as Devdasis illegal and its violation a punishable offence. Karnataka, AP and Maharashtra have also made provision for rehabilitation of rescued Devdasis. 
		

		
			The conditions created by the operation of the Devdasi system deprive the vic-tim of available rights and access to public goods and social support. The rights which stand violated are right to life, which is a fundamental right, and includes the right to protection against exploitation, the right to security provided by exist-ing penal and social welfare legislation, labour rights which prohibit forced labour and child labour in particular and the right to education which mandates full and compulsory education and right to protection against child marriage and sexual offences. The Devdasis also do not have access to health, social security, housing and employment, programmes of poverty alleviation, food security and provision of productive assets. Over a period, as a result of social pressure, national and international, several legal and developmental instruments have been introduced by the governments, Central and State, which can be availed of by Devdasis to extricate themselves from their existing situation. These include general laws which are applicable to all children both as children and citizens and therefore can be invoked to prevent a girl child’s dedication to the Devdasi system, as well as laws applicable to all women such as law against domestic violence. Besides, there are special laws which are targeted at Dalits and Adivasis to address caste oppression and can be used for taking action against those complicit in the con-tinuation of the practice. There are also laws specifically directed at eliminating the Devdasi system. 
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			Violation of laws 
		

		
			The general laws which are attracted in the Devdasi practices include the following: 
		

		
			1 Sections 372 and 373 of Indian Penal Code which declare the practice of dedicating girls for prostitution illegal. 
		

		
			2 Section 375 of IPC dealing with statutory rape and Section 370 dealing with trafficking. 
		

		
			3 Immoral Trafficking Act, 1956 
		

		
			4 The Child Labour (Prohibition and Regulation) Act 1986 amended in 2016 5 Protection of women from Domestic Violence Act 2005 
		

		
			6 Prohibition of Child Marriage Act, 2006 
		

		
			7 Protection of Children from Sexual offences Act, 2012 
		

		
			The laws focusing on caste oppression applicable to Devdasi system are as follows: 
		

		
			1 Protection of Civil Rights Act, 1976 
		

		
			2 SCs and STs (Prevention of Atrocities) Act, 1989, amended in 2016 
		

		
			The laws for abolition of Devdasis system have been passed by four State govern-ments. These are as follows: 
		

		
			1 Bombay Devdasi Protection Act, 1934; Maharashtra Devdasi (Abolition of Dedication) Act, 2005 
		

		
			2 AP Devdasi (Prohibition of Dedication) Act 1988 
		

		
			3 Karnataka Devdasis (Prohibition of Dedication) Act 1982 amended in 2009 4 Madras Devdasi (Prohibition of Devdasi) Act, 1947 
		

		
			5 Goa Children Act, 2003 
		

		
			International Instruments to which India is a signatory and which are violated by Devdasi practices are as follows (Shingal, 2015): 
		

		
			1 Universal Declaration of Human Right 1948 
		

		
			2 International Covenant on Civil and Political Rights 1966 
		

		
			3 International Covenant on Economic, Social and Cultural Rights 1966 
		

		
			4 Convention on Eliminations of All Forms of Discrimination against women 1979 
		

		
			5 Convention on Rights of the Child 1989 
		

		
			6 Optional Protocol to convention on Rights of the child on Sale of children, child prostitution and child pornography 1989 
		

		
			7 ILO convention No 182 on Worst Form of Child Labour 
		

		
			All Special Laws targeting the Devdasi system have declared the practice illegal and provided penalty for its violation. The penalty includes imprisonment and a 
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			fine. Later, amendments strengthened them by providing institutional arrange-ments for enforcement. Among the original laws, TN law is the weakest in terms of penalties for violation. AP Law enacted in 1988 has not even been followed up with formulation of rules without which it cannot be implemented. Karnataka law of 1982 was amended in 2010. The amendment made the violation of its provi-sions a cognizable and bailable offence, but made no significant change except for making a provision for the appointment of Devdasi Dedication Prohibition Offic-ers (DDPO) who would exercise the powers of a police officer along with Deputy Director and Assistant Director of Women and Child Development in their respec-tive jurisdictions and provide for the custody, protection, welfare and Rehabili-tation of Devdasis (Times of India, 2009). Maharashtra law also made offence under it cognizable and non-bailable. The amended Act introduced institutional arrangements for implementation. It provides for a Control Board for implemen-tation of the Act which has been conferred the powers of a civil court for enforcing attendance and summoning of witnesses. It also provides for District Committees which have been conferred powers of a criminal court including that of search of premise to rescue Devdasis, passing orders for custody and rehabilitation of Devdasis. The Act has also made provision for the appointment of Devdasi Pre-vention Officers who are required to be conferred the powers of a Police Officer for the discharge of their duties. The Madras Act 1947 has not been amended. The Tamilnadu Government maintains that this system has been eradicated and there were no Devdasis in the state. Similarly, the Orissa Government has not enacted any law as it maintains that the system was not prevalent except for one Devdasi in a Puri temple (Venkataramana, 2005; Times of India, 2012). The penal clauses in both Maharashtra and Karnataka are similar and are stiffer for parents and rela-tions of the girl who is dedicated with imprisonment of five years and a higher fine amount than other offenders who are awarded imprisonment of three years. The AP law has similar provisions. Tamilnadu law is the weakest in this regard and provided for an imprisonment of six months only. Maharashtra law is more effec-tive in institutional arrangements for implementation than other State laws. The AP Government appointed a one-man Commission headed by Justice Raghunath Rao to look into the Devdasi practice, which recommended an amendment of the 1988 law for effective implementation (GOAP, 2013; Hindu, 2012). 
		

		
			Implementation of laws 
		

		
			The implementation of the laws is most dismal. This is evident from the fact that there is virtually no information on number of cases having been filed either in AP or TN or Maharashtra or Karnataka under general penal laws – IPC and Suppression of Immoral Trafficking Act 1956. In the latter case, its provisions cannot be invoked because it applies to prostitutes who live in regular brothels. Devdasis do not consider themselves as prostitutes as their life and activities are governed by the belief system, tradition and have social sanction. For the same reason, law on domestic violence would also be not attracted. Similarly, no cases have been registered under the SCs/STs (Prevention of Atrocities Act) 1989/2016 or under the Child Marriage Prohibition Act. This is because the complainant or 
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			some organization on its behalf has to come forward to complain. Police officials have taken no proactive steps to take up investigation in such cases. However, even if the Police registers a case suo moto, the victim has to cooperate and provide evidence. Given her precarious economic and social position, power-lessness, fear of not getting any social support and losing the tenuous means of survival provided by the institution, this also does not happen (Magan, 2017). Even in respect of special laws, the implementation is virtually non-existent. There is no information of any cases having been registered in Tamilnadu and Maharashtra. AP law in any case remains unimplemented in the absence of rules. Only in Karnataka is there information about 45 cases having been registered. Of these, in only one case in Belgaum District, in 2003, three persons were con-victed with two of them getting an imprisonment of two years and a fine of Rs. 2000 – and the third was let off with only a fine of Rs. 1000 (Shiv Kumar, 2009; Times of India, 2009). This case went to the Supreme Court which in its judge-ment dated February 13, 2016, directed all state governments to implement the existing laws strictly and to take appropriate steps for the rehabilitation of Dev-dasis by providing all supportive measures (WP(C) No. 127 of 2014) item No. 48 writ petition (Civil) No. 127/2014. SL Foundation and another Vs. Union of India and others). In this case, the Government of India informed the court that an advisory has been issued to all state governments dated December 22, 2015, to ensure the implementation of existing laws strictly and to identify victims and suitably rehabilitate them by providing proper counselling (Rajagopal, 2016). In respect of AP/Telangana, there is also a reference to a case having been filed in Hyderabad and the High Court having given directions to the State government but no further details are available in public domain (Kannabiran, 2017, Personal Communication). It has also been claimed by a research scholar that, prior to the aforementioned ruling, there have been other court rulings of High courts but has not cited any such case (Shingal, 2015). However, Justice Raghunath Rao in his report to the government of AP has underscored the need to treat complaints/ statements by victim as conclusive proof of abetment of Jogini system, take up the trial in Judicial First Class Magistrate and suo moto investigation by Revenue Divisional Magistrate (GOAP, 2013; Hindu, 2012). Even with huge number of Devdasis, there is no information that amendments to the law have been made by either the AP or Telangana Government; Times of India, 2015. Despite the amendments carried out in their existing laws by Karnataka and Maharashtra governments, their implementation continues to remain very poor. The detection of Devdasis has also become difficult with the practice having gone underground and operating secretly in interior areas. But the failure of implementation lies in State governments not making vigorous efforts, identifying loopholes in their provisions based on feedback from enforcement agencies and non-official insti-tutions, plugging them and taking measures which enable victims to come out and complain and social activists and NGOs to mobilize and help them file cases and provide evidence. State Governments should make available financial assis-tance to such organizations for this task. It is important that the implementation of law is effectively monitored at the highest level. 
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			The enforcement of international instruments fare even worse than domestic laws. The former do not have an enforcement mechanism which makes it difficult for an individual or institution to hold India accountable in international fora for failing to deliver on their commitments. This weakness could have been elimi-nated by national courts by enforcing them even in the absence of comparable provisions in national laws. But this has generally not been done and courts have relied on national laws alone to deal with the matter. The underground nature of the practice also makes it difficult to apply international law (Shingal, 2015). 
		

		
			Rationale for special laws 
		

		
			A question has been raised whether there is at all any need for special laws for the protection of vulnerable groups such as Devdasis, or whether the objective can-not be served by expanding the ambit of general laws? The proponents of special laws argue that promulgation of special laws are necessary to bring in nuances and specificities of the mode of oppression and vulnerability of victims in dif-ferent states, which is not possible to incorporate in the general laws. Further, special laws for Devdasis are also defended on the ground that the practice is not prevalent in all states but is largely confined to Southern States due to historical reasons cited previously. Also, the initiatives for the abolition of the practice also came for Southern India. In the absence of separate laws to focus on Devdasis, it would be difficult to raise the level of consciousness of people against such cruel practices, delegitimize them and mobilize enforcement officials for its eradica-tion and thereby promote social change. The offence would not get the priority of enforcement officials it deserves amidst the horde of crimes under general criminal laws that they are required to investigate. However, the critics point out that special laws tend to ignore the interrelatedness of the practice to its big-ger frame of social structure and relations. In the case of Devdasis, the practice has to be viewed not merely as integral to tradition with its religious and social sanction but also as one rooted in caste structure, patriarchy and economic and social inequalities of the Hindu Social order which leaves Dalits in an extremely vulnerable position (Premchander et al., 2015). It is also argued that, with the existence of special laws, executive and police officials implementing such laws tend to limit their action only under special laws and do not invoke other laws which are also violated. This, however, need not be the case. The enactment of special laws does not in any way prevent invoking other laws. If officials do not do, it is reflective of the incompetence of investigating agencies, negligence of supervision by Senior Officers and lack of training of judicial officers. This deficiency should be addressed by comprehensive training and capacity building of officials dealing with the subject at different levels. But the design of special laws also needs to be changed so as to incorporate within their ambit the viola-tion of other laws as well. Besides, executive instructions and guidelines for implementing, agencies should be sufficiently comprehensive so as to bring out the multi-dimensionality of exploitation of the victim along with directions to enforcement officials that they should pinpoint which other laws are violated by 
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			the available evidence, mention sections of other laws which are attracted and propose prosecution under all of them in the same charge sheet. This practice is already in vogue in respect of many special laws where investigating officials are well trained and sincerely pursue their task. 
		

		
			Rehabilitation schemes 
		

		
			While the State governments have a poor track record in respect of launching pros-ecution and securing conviction under Devdasis abolition laws, they have taken some action on the provisions relating to rehabilitation of Devdasis under them. The rehabilitation schemes for Devdasis have been introduced and implemented in Maharashtra, Karnataka and Andhra Pradesh (including Telangana). There is no information whether such a scheme exists in Tamilnadu. Most probably it does not as the existence of the practice itself is not denied by the State government. There are, of course, variations in the components of these schemes in different States. Broadly, the schemes cover IGA (Income Generating Activity) Pension, Land Allotment, Housing, Marriage Grant and Awareness Creation. The rehabili-tation package in three States does not have all these components. While IGA sup-port of Rs. 20,000 loan with 50% subsidy is provided in Karnataka and Telangana, there is no such provision in Maharashtra. Pension for Devdasis is available in all three States. The amount is Rs. 500 pm in Karnataka and Maharashtra while it is 1,000 pm in Telangana. It is not clear if this provision is made under the scheme essentially for widows or single women heading the households, but it has been made applicable to Devdasis as well or there is a separate pension scheme for Devdasis. Apparently, the Widow Pension has been extended to Devdasis. Land Allotment is not provided for in Maharashtra. However, two acres of land were given to some Devdasis after the first survey but has not been done thereafter. In Telengana, SC/ST Corporation provides assistance for the purchase of land to SC/ST landless households. This provision is applicable to Devdasis also, but whether this has been availed of is not known. In respect of housing, IAY/Rajiv Gandhi Gram Housing Scheme provides Rs. 75,000 to 120,000 per unit in Karna-taka while Telangana provides Rs. 75,000–100,000 per unit to the SC Corporation for this purpose, which can extend it to the claimant Devdasi beneficiary. Some State Governments feel that the best way to rehabilitate Devdasis is to encourage persons to marry them and therefore provide a financial incentive of Rs. 10,000 to the couple to facilitate such a marriage. This provision was made in Karnataka and Maharashtra only, but has been stopped due to its misuse. For creating aware-ness, only the Maharashtra government provides Rs. 10,000 per year to NGOs willing to undertake this work. No other State does it (Premchander et al., 2015). 
		

		
			Of the three states, programme of rehabilitation in AP is implemented by the Department of social welfare and SC Development Corporation. In Karnataka, it is executed by State Women’s development department and SC, ST Development Corporation. In Maharashtra, Department of Social Welfare and SC Corporation and western Maharashtra Development Corporation are looking after it. As per a study carried out in 2002, AP, Karnataka and Maharashtra governments claim to 
		

	
		
			Dalits and the Devdasi system 197 
		

		
			have benefited 14,524, 16,560 and 1432 Devdasis, respectively (Venkataramana, 2005). Some more may have been added to this list. But the relevant question is whether these schemes adequately respond to the needs of the Devdasis and how their implementation has impacted their lives. 
		

		
			Design and structural flaws 
		

		
			These schemes suffer from design as well as structural flaws. Devdasis suffer from economic and social vulnerabilities. To address economic vulnerability aris-ing from the lack of productive assets for income generation or any other assured source of a livelihood, land allotment is the best solution but has not been seriously pursued. Even where this provision exists currently, as, for example, in Telangana, there is no information on how many Devdasis have availed of it. The provision that exists is perhaps not specifically for Devdasis but for all eligible scheduled caste beneficiaries. In the absence of a social agency to help them, it is unlikely that Devdasis would have gained from the provision due to a lack of information about the scheme and the procedure to file a claim and lack of capacity to meet its eligibility requirements. Besides, the land allotment under the scheme is not entirely free. It involves a loan component to be paid back which Devdasi would hardly be in a position to do given their precarious economic condition. Worse, in a few cases, where some Devdasis were distributed land under the scheme, they have not been able to get possession over it (Premchander et al., 2015). Thus, the most effective component of the rehabilitation package has failed the Devdasis. As regards support for income-generating activities, Rs. 20,000 is too low an amount to start an enterprise, however small. But the more serious objection is whether women in such a vulnerable position can, overnight, take to entrepreneur-ship. Besides, saddling such vulnerable women with a loan is cruel and subjecting them to sure default. Also, with such a meagre capital there can be no income-generating activity which can get sufficient returns to sustain a family and also to pay back the loan. Not only is the loan component of the existing schemes a burden, for women in such situations, banks too are reluctant to assist since they do not consider them credit worthy. As a result, the facility is not availed of. Even if some women are able to obtain a loan, with assistance from officials or NGOs, they would be unable to pay it back due to low returns from the activity undertaken from such a small amount and the problems encountered in sustaining the activity. Studies have shown that Devdasis are unable to avail to loan either for building a house or starting business (Premchander et al., 2015). Further, income-generating activities also require close supervision and help in sorting out bottlenecks and help in marketing of the product by a competent agency which empathizes with them. This role is best discharged by a non-official organization with expertise in the field. This assistance needs to be provided for a period not less than five years so that women assisted are able to stand on their own. These structural flaws show how little thinking has gone into preparing schemes. The assumptions behind lay-ing down conditionalities for getting financial assistance are unrealistic to say the least. In the situation they are placed, Devdasis require regular wage employment 
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			of a level which suits their frail health. Also, they could be provided with skills which could help them get better paid work as a wage labour or generate income in home-based activity where the supply of raw material and buyback of the prod-uct are handled by an external agency and their role is confined to manufacturing the product, at least at the initial stage. 
		

		
			The implementing agencies have also failed to ensure that Devdasis are enabled to access other welfare schemes meant for SCs/STs and even for other citizens. They are unable to access welfare schemes because of a lack of awareness, pro-cedural requirements for filing a claim such as caste certificate, marriage cer -tificate, income certificate, etc. It was required of State officials to issue detailed guidelines on how Devdasis should be enabled to benefit from these schemes and how various procedural requirements should be relaxed in their case due to their unique situation. Sadly, Devdasis have not been able to get benefit of even the pension scheme in several places because there is no separate scheme targeted at them. The existing schemes are for widows, single women heading a house-hold, etc., and Devdasis do not fit into these brackets (Premchander et al., 2015). This implies that either officials have not issued clear directions relaxing these requirements or lower-level officials are not extending the benefit due to extrane-ous consideration. 
		

		
			But the most serious gap in the existing rehabilitation packages of different States is the absence of a substantial provision for psycho-social rehabilitation and special arrangements for treating their mental and physical disorders and sexual diseases. Psycho-social counselling has to be done by sensitive and quali-fied persons over a long period of time. None of the states have provided for it. Psycho-social rehabilitation is even more important than economic rehabilitation because the latter can succeed only when the health of mind and body of the vic-tim is restored. The rehabilitation programmes also suffered from a flawed think-ing that a formal marriage of Devdasis would rehabilitate them psychologically and destigmatize their existence. The incentive of marriage grant was provided to encourage men willing to marry Devdasis. It did not work. Some men married Devdasis to got the incentive amount and later traded them to brothels in cities (Torri, 2009). After this feedback, the government stopped the scheme. But the most significant inadequacy of rehabilitation programme lies in failing to target the entire of gamut of problems faced by Devdasis – economic, social, cultural, psychological and physical. It required a comprehensive package encompassing all these facets of rehabilitation into components with adequate financial, institu-tional and manpower support. This was lacking. 
		

		
			The most damning part of the implementation of rehabilitation efforts was that even adequate funds were not provided by State governments to officials for this purpose. Pension claims remained unpaid for long periods in the case of some Devdasis who were helped by NGOs to get their claims accepted by the govern-ment (Premchander et al., 2015). Children of Devdasis failed to avail of scholar-ship and other benefits and probably abandoned studies. Complaints of misuse of funds by official have also surfaced (Shankar, cited in Ashwin, 2011). Besides, the programmes are implemented in a fragmented manner rather than as an integrated 
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			project in which benefits are required to flow from different schemes into it so as to produce convergent action (National Human Rights Commission, 2004). It was necessary that a single agency was entrusted with the task of reaching benefits of different schemes by coordinating with concerned agencies under the umbrella of integrated project. The absence of such an arrangement resulted in the harassment and frustration of the Devdasis. There has also been serious lack of committed participation from all agencies involved in the delivery of benefits including the Panchayats (National Human Rights Commission, 2004). 
		

		
			The rehabilitation schemes in any case do not go beyond the limited and tra-ditional ambit of what could restore the dignity and impart self-reliance to a vul-nerable woman. They have not even moved beyond economic support to social empowerment, let alone providing to a rescued Devdasi the right-based entitle-ment of a durable productive asset. Such an entitlement could come from ena-bling Devdasis to lay claim to property rights from the sexual partners. No State government has designed a mechanism for this purpose. This undoubtedly being a ticklish and complex legal issue, a sensitive government would have enacted a special law to empower Devdasis and their children to lay claim to maintenance from and rights in the property of the sexual partner, particularly where Devdasis have had long-term sexual relationships with their partners. This has reportedly become possible with recent Supreme Court Judgments granting such rights to partners of a live-in relationship and children born from it (Premchander et al., 2015). Also, none of the schemes of State governments have taken into account the vulnerability of children and their mental suffering due to the illegitimacy of their birth and have failed to make a provision for their counselling and scholar-ship, admission and skill development. Such a provision would also have deterred the continuation of the practice. Children of Devdasis are unable to get admis-sion to schools or get their passport or other documents because the form to be filled for putting a claim requires name of the father to be mentioned. Andhra Pradesh Government has at least issued clear orders waiving of this requirement for admission to schools. 
		

		
			State apathy 
		

		
			The overall picture of rehabilitation efforts that emerges from the above discus-sion is that the entire approach of State agencies lacks adequate sensitivity and comprehensive social imagination. It is also extremely hesitant, conservative and stingy in provisioning and bureaucratic in designing their structure and compo-nents. It fails to gauge the depth of suffering, deprivation, stigmatization and vul-nerability not comparable to any other social group. It has treated Devdasis as one segment of the rural poor and tried to fit them into the existing standardized schemes meant for them without even relaxing conditionalities governing them to make Devdasis eligible to claim them. It has failed to anticipate the manifold barriers they are likely to encounter in accessing even these miserly schemes. The rehabilitation package has therefore failed to generate any hope in Devdasis that they can move to a more dignified future. 
		

	
		
			200 K. B. Saxena 
		

		
			But the apathy does not end here. It extends to the implementation of the schemes as well. The inadequacies of implementation lie in not issuing detailed guidelines, sorting out various procedural hiccups in availing of them, laying out mechanism for linkage with other schemes of Dalit welfare and incentivizing par-ticipation of social activists and NGOs in this work. There is a surprising lack of understanding about the need for social support to Devdasis in their rehabilitation, particularly in treating psychosomatic and mental disorders, and sexual diseases such as HIV-ADS, STDs, STIs, RI infection, venereal and skin disorders as well as alcoholism, tobacco smoking and breast cancer which afflict almost all Devda-sis (Roja Lakshmi and Dileep Kumar, 2017) and in mobilizing them for collective action. Young Devdasis have taken a lead themselves in this direction by forming their own peer group to discuss their problems and ways to solve them, particularly relating to health matters. A strong component of social support through an NGO in the rehabilitation package is extremely necessary for organizing of Devdasis into collectives for social bonding, articulation of their problems and assertion and, overtime, transforming these collectives into a powerful movement for social change. The implementation approach also suffers from the absence of a strong participatory mechanism and monitoring and evaluation to provide enforcement agencies necessary feedback for introducing change in policies and programmes. 
		

		
			Efforts of NGOs 
		

		
			Relative to efforts by Governments, some Non-Government organizations have done pioneering work in the field of rehabilitation. Among the prominent instances of this type are Samaskar, established by Hemlata Lavanam in 1974. She had been working with prisoners in Vijayawada and was invited to work for Joginis by the then Governor of AP, Kumudben Joshi, in 1985 and got assistance from the AP government for taking up work for Devdasi welfare. She opened in 1987 a rehabilitation centre known as Chelli Nilayam in village varini with international donor assistance. Through its activities, it provided to the erstwhile Joginis literacy, health checkup, counselling and occasional meals and pensions for elderly Joginis. Many Joginis of the area came periodically, pledged not to engage in Jogini practices or to dedicate their daughters into this system and broke the Mangalsutra which symbolized their dedication to the deity. The Institution also carried out awareness and education about the available progressive laws by invoking which Joginis could overcome their helplessness. This work helped them gain self-confidence and raise social consciousness about their exploitation. The approach of the NGO was not to provide alternative vocation to them but to help them realize their own strengths and pursue their own rehabilitation (Albrit-ton, 1998). Besides Samaskar, other non-government organizations working for Devdasis are RISE and SSS in AP. Myarada, Vimochna and Rural Welfare Trust in Karnataka and Bhagini Nivedita Pratisthan, Devdasis Eradication Institute, State Vaghya Murli Organization and Nehru Youth Association in Maharashtra. Their activities mainly focus on health and housing and imparting of skills to Devdasis and assisting them to get credit for income generation. In some cases, they are assisted by Self-Help Groups for this purpose (Venkataramana, 2005). 
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			Mahatma Phule Samata Pratisthain educates children of Devdasis to enable them to get employment. Pune Devdasi Sangathan raises health consciousness among prostitutes. The State government of Maharashtra has set up a hostel for children of Devdasis in Pune district at Bhukam. Similarly, Sawali at Nippani is a centre solely established for Devdasis and deserted women. Vaibhav Matra Mandal of Pune has established a cooperative society run by Devdasis for Devdasis and pro-vides loan at cheap rates. It also runs a hostel for children of Devdasis. But these facilities are afflicted with corruption and bad management (Network University, 2017). One of the prominent organizations in Karnataka engaged in rehabilitation of Devdasis is Mass (Mahila Mattu Samrakshna Sanstha). Apart from helping Devdasis in taking up income generating work it also performs marriages for Devdasis with help from legal centres. This organization is also assisted by the Karnataka Women Development Corporation. The organization charges Rs. 500 from reformed women on which it gets incentive fund from Gram Panchayat. Karnataka Social Welfare Board in collaboration with Christian children’s fund of USA has adopted 20 villages in Athani Tuluka for work for children of Devdasis (Network University, 2017). But social activists claim that special schools for children of Devdasis promoted by state governments leads to further isolation and segregation (Torri, 2009). 
		

		
			The only NGO working for empowerment of Joginis in Telangana is APJ VVPS (Andhra Pradesh Vyavastha Vyathireka Porata Samithi). The organization is work-ing in six districts of AP and along with ‘Duties’ in Nellore District and Rice and Stri Sanghtana Shakti in Triputhi. They engage in liberation of Joginis from their existing sexual enslavement and their rehabilitation. Therefore APJVVPS activi-ties primarily focus on capacity building of Joginis, their livelihood and rehabili-tation and mobilization for eradication of this practice. Joginis are organized into Mutually Aided Cooperative Societies for Income generating activities. It works through grassroots-level committees consisting of Joginis. It organizes Joginis into Self-Help Groups and links the groups to banks and government programmes such as land allotment, old-age pension, micro-credit, PDS which the rehabilita-tion of Joginis Programme of AP government provides. It successfully prevailed upon the government of AP to mention mother ’s name instead of father ’s name to facilitate children of Joginis to get admission to schools. This highlights the need for State governments to proactively work with dedicated NGOs in rescue and rehabilitation work and provide financial assistance and necessary political sup-port to them in this task. But NGOs are no substitute for government which has the primary responsibility in this regard. This they should discharge with strong laws, comprehensive and liberal schemes of rehabilitation and empowerment of Devdasis and destigmatizing their existence by raising social consciousness of the people. In fact, NGO efforts would also be effective only if government dis-charges its own role with commitment. 
		

		
			Way forward 
		

		
			The above-mentioned negativities in both laws and rehabilitation programmes are a clear indication of lack of adequate political commitment to eradicate this 
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			degrading practice and highlights the continuing powerlessness and neglect of Devdasis in decision making on the issue. This underlines the need for organi-zation building of Devdasis in order that they are in a position exert pressure on decision makers in government agencies to change norms, processes and institutions which act as barriers in achieving dignity, accessing justice and ben-efits of development. In a recent comprehensive report on the subject by a non-government organization, the authors have highlighted four areas of action in this regard: a) information and monitoring system which would involve repeated surveys and gathering of data particularly about the location of Devdasis, their existing conditions and their health (HIV-AIDS) psycho-mental disorders; b) provision of assets and resources such as land, education, skills, housing, liveli-hood support, marriage, pension and financial capital; c) organization building; d) law for providing property rights, combating discrimination besides focused schemes for alleviating impoverishment of Dalit families of Devdasis and educa-tion of children. Vigorous efforts are required to prevent dedications using law as a deterrence and tackle concerns of Dalit community in respect of education, health, livelihood and shelter and enlisting their support for eliminating this prac-tice (Premchander et al., 2015). The national and State governments have to enlist the support of NGOs, women and Dalit organizations and progressive sections of society in this task. It has also been suggested that legal and rehabilitation strategy has to neutralize the resistance from the priests and temple staff as well as commercial touts and agents who induce the families to dedicate girls to pros-titution. This circle of vested interests also includes yellamma temple trust which gets hefty earnings from visitors’ fees and offerings (Network University, 2017). The government should dismantle structures of both religion and commercializa-tion which aid and abet Devdasi dedication and enlist cooperation of and syner-gies with the activities of social reform movements and those of Dalit assertion in this effort. The regret is that these and many other recommendations are in public domain but have failed to attract the attention of the governments they deserve and push them to act. No political party in the four States where the practice continues has made it an election issue or launched a political campaign concern-ing it. There are no organized pressure groups to shake up the establishment and mobilize civil and political society for eliminating this shameful practice. The problem persists. It has shifted from main temples to interior villages and even to secrecy of individual homes. It now operates in a stealthy manner without much publicity in which the priests connive. Faith in the yellamma cult, impoverish-ment of families dedicating girls and their belief system, their social subordi-nation and dependence on powerful landowners and absence of countervailing government or non-government organization or social movements to extricate them from this morass aids this process. The framework of justice and develop-ment for Dalits has tended to invisibilize the problems of Dalit women of which absence of a focused attention on Devdasis system is a stark example. In such a situation, the initiative to break this constellation of constraints has to come from the progressive sections of civil society and radical Dalit Youth Organizations to bring the issue centre stage. 
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