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ABSTRACT

This dissertation presents an ethnographic and anthropological
study of Shree Swaminarayan Siddhanta Sajivan Mandal, a Hindu sect among
the leva xanbi Patels of Cutch who have recently settled in Aritain.
Defined in the context of colonial migration and the settlement of sect
members both in East Africa and Britain, the study tfocuses on the sect's
ideology of salvation as it is conceptualised in the polar opposites of

moksha and man. Moksha is a state of salvation and man a contrary state

of assertive individual interest. The connection moksha and man has to

the social organisation of the sect is explained by interrelated spheres
of ritual and authority. Members of the sect follow a sequence of temple-
based institutional rituals which induce the purity essential for moksha.
This purity must be complimented with devotional compliance to the
autnority of the sect leader and those who speak for him. Whenever members
fail to comply, the leaders interpret this as defiance expressing gég.

The antithetical relationship between moksha and man is thus related to

the contrasting vatterns of compliance and efiance.

The study also explains the rise of Shree Swaminarayan Siddhanta
Sajivan landal as an independent sect in the Swaminarayan movement in
Gujarat and the effects of segmentary division between primary and
secondary Swaminarayan sects on the caste of Leva Kanbi Patels. As this
sect based cleavage in the.caste has acquired a new meaning in Britain,
explanation of its recurrence shows the extent to which the British
social conditions influence expression of a category seen to tossess a

traditional form.

In reproducing the basis of their organisation in a new environment,
members of the sect respond to a wide range of British institutions. The .
multiplicity of these institutions and their complex operation impinges
on the everyday life of the sect members. The process of change that
occurs in the interplay between the sect and the social institutions of
the British society indicates the degree to which the secular attributes
are likely to influence the sect. The significance of these elements in
the process of change is an important theme in the analysis of ideology

and social orsanisaficn of Shree Swaminarayan Siddhanta Sajivan Mandal

in Britain.
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CHAPTER 1

INTRODUCTION

Ts HISTORICAL AND SOCIOLOGICAL CONTEXT OF THE STUDY

This study is an ethnographic and anthropological account of the
Shree Swaminarayan Siddhanta Sajivan Mandal which is a small Hindu sect
within the expanding Swaminarayan movement amongst the Hindu settlers
in Britain. The main body Qf the sect is situated in the state of
Gujarat in India with its headquarters in Maninagar near Ahmedabad.1'
An important feature of the Shree Swaminaréyan Si&dhanta Sajivan Mandal
is that it has recruited a substantial bulk of its membership from the
Cutch district of Gujarat and from one particular group. Members of
this group identify themselves as Lgva Kanbi Patels. This thesis is an
account of the part Leva Kanbi Patels have played in developing and
consolidating the Shree Swaminarayan Siddhanta Sajivan Mandal in B?itain.
In the postwar period, through their migration and settlement in East
Africa followed by a secondary movement to Britain, the»Leva Kanbi
Patels have recreated their sect's organisation in England. As a sect,
they have established a fairly compact residential community iﬁ two
separate locations in England. The bulk of sect members,.their wives
and children live in Hendon, which is a part of the Borough of Barnet
in Greater ILondon. A small ﬁumber of sect members have‘also s2ttled
in the inner city area of Bolton. Eight& five members of the sect and
the members of their families constitute a community of about five
hundred individuals in the context of fieldwork carried out for the

present study in 1970-1972.

-

As an introduction to the thesis, this chapter outlines "the

theoretical framework in whibh this study is developed. Analysis of

Te




ideology and organisation of the sect are approached in terms of themes
of continuity and social change. These interrelated themes are closely
associated to three dimensions according to which the sect is situated
in the historical context of relationship between Britain, India and
East Africa. The themes and dimensions constitute a basis for an under-
standing of the sect's development in Britain. Since members of the
sect are a part of South Asian settlement in Britain, there follows

a desc¢ription of this settlement. The argument advanced here is that
insufficient attention has been paid to the social and cultural
significance of belief systems in the studies of Asian minorities in
Britain. It is in relation to this argument that I introduce Shree
Swaminarayan Siddhanta Sajivan Mandal as a sect which is a part of

the Swaminarayan movement amongst the Hindus. As this study concentrates
on belief and its practice, there is also a general discussion of the
importance of belief in anthropological inquiries and the theoretical
necessity of examining a particular belief or an ideology in the

wider set of social relations. The second half of this chapter is a
description of my fieldwork. It focuses on general issues and
particular encounters and experiences as they determined the evolution
of research for this study. In the end there is a summary of contents
giving a brief sketch of the topics and arguments developed in each

chapter.

In this account of Shree Swaminarayan Siddhanta Sajivan Mandal
ideological and organisational continuity is closely related to social
change migration to Britain has generated. As settlers in an industrial
society, members of the sect have sought to recreate their social

organisation in order to maintain and practise their belief in moksha,

salvation. Although the thesis provides an account of the way members




of the Shree Swaminarayan Siddhanta Sajivan Mandal have established
their sect as a community of believers, it is important to emphasise
that reproduction of their belief and organisation is far from an act
of simple duplication to be explained as little other than an extension
to Britain of their social and cultural life from India and East Africa.
The very process of migration to Britain and settlement in London and
Bolton entails a radical change in that the sect finds itself as an
emergent collectivity in new surroundings. The relationship between

the sect and society remains an important aspect of this study. It is
the focus on this relationship which provides a basis for a discussion
of the effect the British society has on the sect and the process of
social change that is likely to develop from the interplay between the

two entities.

As the relationship between Shree Swaminarayan Siddhanta Sajivan
Mandal and the structure of society in Britain constitutes an important
theme in this thesis, the study does differ from some earlier anthro-
pological researches. Traditionally, social anthropologists have tended
to concentrate on empiricél social relations to be found in a small-
scale non-European societies in Africa and Asia. It is well-known that
in developing their explanation of these societles, the anthropologists
have often focussed on harmony and consensus in the working of social
and political institutions. In explaining social relations within the
group, anthropologists have often ignored the relationship small scale
societies have had to the wider context of national and international
order. Although the intellectual heritage of investigating small-scale
societies using a functional explanation is deeply rocted in anthro-
pology, in recent éecades anthropologists have increasingly turned to
studying groups within a wider context to-explain‘change rather than

institutional stability.




Some critical anthropolgists have in fact situated the very rise
of anthropology as a by-product of the unequal relationship between
Western and non-Western societies.2 Taking this feature an an
important mark of the discipline, they argue that in its concern for
the studies of small scale societies, functional anthropology has taken
less adequate account of the pért European powers have played in the
global transformation of traditional groups in non-European societies.
In today's world, as the most distant populations are brought into
the orbit of national and international order, to define a particular
society or a group as if it were apart from the wider context is
manifestly inadequate. For if, as in the traditional manner, an anthro=-
pologist restricts his investigation to observable social relations,
seen to be in a sgate of harmony derived from normatively and consciously
held values, then the analysis can prove to be uncritical if not
unilluminating. Although an empirical focus with a functional explanation
can provide a useful account of a group, its apriori and ahistorical
bias towards stability is bound to hirnder rather than advance under-
standing of historical changes as they occur beyond the boundaries of
an empirical unit in question. Now that anthropologists usually
appreciate the difficulties inherent in defining a group in its own
right, they are less likely to conceive their subjects of investigation
as gutonomous beings living for ever in the eternity of the ethno-
graphic present. The critique of anthropology has generated a much
sharper interest in the explanation of change and the relationship
between history and anthropelogy so that the variations in social and
cultural patterns can be interpreted by relating a specific social

entity to what E.H. Carr calls, "the course of history as a moving

3

procession'.




The development of Shree Swaminarayan Siddhanta Sajivan Mandal
in Britain is part of a much wider historical process. This process
extends beyord the boundaries of the sect apd contributes to its
extension and establishment in England. That is, if the sect is not
defined as a functionally autonomous organisation, them it is both
theoretically and methodologically more appropriate to situate it in
the context of British imperial and metropolitan history. It is with-
in this framework that an understanding of the sect, its ideclogy and
organisation can be clearly related to changes the sect is likely to

undergo in its new habitat in Britain.

For an understanding of Shree Swaminarayan Siddhanta Sajivan
Mandal as it is found in Britain, in keeping with the sbove argument,
it is essential to distinguish three dimensions which are important
for analysing the observations made in this study. First of all, as
alluded to above, the colonial and imperial relationship between Britain
and the societies in the Indian subcontinent and East Africa is the
most important aspect for explaining the settlement of Indian groups
abroad. In this relationShip as an advanced industrial society, and
a powerful metropolis, Britain continues to exert influence upon
populations in her previous dependencies. It is the assymetrical
power relationship between Britain and the societies in the Indian sub-
continent and East Africa that provides a basis for expiaining the
processes which generated Indian labour migration and settlement over-
seas within the framework of the British imperial rule.h It is through
this imperial connection and migratory settlement as a consequence of
the colonial economic stimulus that the Indians have transplante@ their
social and cultural institutions to societies where their labour was

demanded and exploited. In the more recent period, following the postwar




economic prosperity and labour shortages in Britain and Europe,

migrants from the Indian subcontinent and elsswhere have been drawn

to fill a wide range of labour niches often regarded as an unattractive
source of work in the European labour market. A consequence of the
‘colonial and imperial connection is particularly evident in the migration
of BEast African ‘Asians to Britain. In identifying it as a 'trilateral
minority problem', Yash Tandon not only touches on the significance of
imperial rule as it transcends the boundary of one particular society,
but also highlights the relationship between Britain and societies both

5

in the Indian subcontinent and East Africa.

The second dimension of this thesis focuses on the social and
cultural backgrounds of the thrée specific societies which are inter-
related through the legacies of colonial and imperial history. For a
fuller account of Shree Swaminarayan Siddhanta S;jivan Mandal, it is
important to refer to social and cultural conditions in Britain, India
and East Africa. Changes in social and economic conditions in each of
these societies have stimulated the extension of the sect to Britain.
Since the importance of East African Indian settlement continues to
decline, the Indian and the British bases of the sect are most important
in this study. The importance of Indian conditions lies in the fact
that the sect has its headquarters in the state of Gujarat which the
sect members regard as the soﬁrce of their social and cultural values.
The significance of the British base is marked by the fact that the

members of the sect have recreated patterns of their sectarian ideology

and organisation here in Britain. As far as the Indian social and

cultural conditions are concerned, it must be emphasised that although
the sect members retain both material and cultural interest in the

country of their origin, the most importaht malter for them is the
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fact that their extension of the sect is based in Britain., It is
the British cities, namely london and Bolton which provide the concrete
institutional setting for the development of corporate communities

such as the sect.

Thirdly, the main focus of the thesis is the ideology and
organisation of Shree Swaminarayan Siddhanta Sajivan Mandal in
Britain, given that now the sect has established a base in England
and given the significance of the imperial connections and the range

of social conditions prevailing in India and East Africa.

In applying the word Ydeology to the sect, it should be indicated
that the concept of ideology is subject to different interpretations.
As Raymond Williams informs us, ideology as illusion, false conscious-
ness, unreality, upside down reality is a distinctive feature of the
Marxist mode of analysis.6 Marx, as John Plamenatz explains, seems
to have attributed false consciousness {0 what he regarded as mistaken
beliefs about important matters shared by a whole group of persons or
even a whole community.7 However, it ought to be stressed that Marx's
main concern has been to.explain ideology in relation to the division
of labour and the structures of social relations arising out of it.

The postulate that a widely accepted social ideology related to
division of labour in a given socjety has a link to the ideology of a
specific group is an important tupic of sociological investigation.
However, the scope of this inguiry does not extend to any investigation
of such relationships. For the purpose of description and analysis in
the present study, I use the word 'ideology' in a more restricted sense
of the belief system of a particular group. The truth or falsity of a
particular belief'is a topic of more complex discussion which does

not concern me in this study. In using ideology and belief system as




synonymous terms, it should be emphasised that sect's ideology is

one important element which concerns the sect membefs. For there is
an interplay between sect-determined viewpoint and a range of new
ideas which the members of the sect encounter through their work and
residence in Britain. Consequefices of this interplay for the members

of the sect is a topic which is a part of the broadly defined theme

of migration and social change in this thesis.

In view of the complex relationship the sect‘has to societies
across the continents, if the account of the sect was strictly
restricted to the social and cultural consciousness of its members,
it would prove to be insufficiently illuminating for explaining the
development of the sect in Britain. 1In situating the sect in-a context
encompassing links between three separate societies, the present
anthropological enterprise does go beyond the bounds of field material
obtained from what members of a group say they are conscious of. How-
ever, in any event, the consciousness of sect members is by no means
confined to the narrower grooves of sect's ideology. Having experienced
multiple phases of migrafion and overseas settlement, the sect members
are far from being parochial. Their own interpretation of the events
shows that they are aware of changes which the wider internaticmnal
order has created for them and many of their compatriots who make up .
the bulk of the South Asian settlement in Britain.

2. SOUTH ASIAN SETTLEMENT AND THE SWAMINARAYAN SECT IN BRITAIN.8

According to the perspective outlined here, the context of imperial
history is crucial to an understanding of South Asian settlement in
Britain. The Asians who werk and live in Britain come both from the

Indian subcontinent and from those countries to which Indians migrated




with éhe extension of the Britiéh Empire in the 19th and early 20th
centuries. So it is not uncommon to nmeet Asians in Britain who come
from places as far apart as Fiji, Mauritius, Guyana and East Africa.
The migrants who originate from the Indian subcontinent usually maintain
- a close social and cultural 1link with their homelands, even if they
have previously been resident in East and central Africa. Feople of
Asian origin who have come to Britain from Guyana or Trinidad rarely
maintain any regular and viable contact with theip ancestral home in
India. Vidya S. Naipaul, the Trinidadian writer provides the best known
account of contact between an Indian from the West Indies and his
aﬁcestral home in North India. In his concluding chapter 'The Village

of Dubes' in his book An Area of Darkness Naipaul highlights discentinuity

with India when he affirms, "I had learned my separateness from India
and was content to be a colonial without a past, without .amc':es'cor"[9

In his recent travelogue North of South : An African Journey, Shiva

Naipaul alsc emphasises comparable discontinuity when he says, '"For me
‘the period which covers my family's migratioﬁ from Utter Pradesh and
their arrival in Trinidad posseses something of the aura of prehistory".1o
However, this discontinuity between the East Indians as they are known

in the Caribbean and their original homeland does not necessarily mean

~ that the Indian culture has entirely disappeared among them. The

Contributors to John Gaffar la Guerre's work Calcutta to Caroni examined
the persistence and revival of the Indian culture in the social and
political context life in Trinidad.11 If the East Indians living in

Britain maintain Indian cultural practices, then they are likely to

associate with the South Asians.

For at least’a century the British have used the stereotypical

category 'colour' to label and identify all non-white persons

Fe




irrespective of the part of the world they come from. Although such
categories rlay an important part in contemporary majority perceptions,
the white public is becoming increasingly aware of differences between
different ethnic minorities. Largely due to political discussions in
the mass media, it is now common knowledge that the bulk of South

Asian settlers in Britain have come from India, Pakistan and Bangladesh.
A focus on 'Uganda Asians' or ‘Malawi Asians' evokes memories of the
late sixties when the East African Asians had become a focus of nafional
concern. Majority categories applied to South Asians are highly general-
ized, but within the minorities themselves there is a whole range of
socio-economic and cultural distinctions which are crucial to social
relations both within the minorities and in their relations with the

majoritye.

The majority view of South Asians minimizes class differences
within the minorities and places them at the bottom of the British
social hierarchy. But there is also a danger of erring in the opposite
direction. The image of hardworking and highly successful entrepreneurs
applies to a small but a distinct stratum of Asian petit-bourseoisies
who are either merchants and shopkeepers or professionals such as
doctors, pharmaecists and accountants. To generalize this image to the
entire South Asian population would be misleading. For most Asians are
engaged either in low grade white collar jobs or, more frequently, in

skilled, semi-skilled or unskilled manual work.

Regional, social and cultural differences also play an important
part in the everyday life of Asian immigrants in Britain. The state or
region from which a person comes may be significant since regions often

coincide with cultural areas. MNost Pakistanis living in Britain come

from the Punjab and the Mirpur regions of Pakistan whereas most

10.




1.

Bangladeshis are from the Sylhet district. Most of the Indian settlers
come from the two western states of Punjab and Gujarat, while most of
the Sikh migratior to Britain originates from Hoshiarpur and Jullundur
districts. Although Punjabis and Sikhs are éften identified with omne
another, not all Punjabis are Sikhs. As a cultural category, the
expression 'Punjabi' denotes a region running across the state and
national boundaries dividing India and Pakistan; it can refer to
Hindus in the state of Punjab or Haryana, or to Funjabi Muslims living

in Pakistan.

dust as there are significant social and cultural variations in
Punjab, so are there comparable differences in Gujarat. As in Punjab,
the tradition of migration from Gujarat to parts of India as well as
abroad is well-establiched. Within the state geographical and cultural
distinctions between Gujarat, Kathiawad (or Saurashtra) and Cutch must
be noted. Bujarati immigraﬁts to Britain come from all the three areas
but in particular from the districts adjacent to Surat, Baroda and
Ahmedabad in Gujarat, from areas closer to Jamnagar, Polbander and
Rajkot in Saurashtra, and from a cluster of villages around Bhuj in
Cutch. It is the migrants who come from the rural areas adjacent to
Bhuj who belong to the Swaminarayan sect with which this thesis is

concerned.

Despite the regional differences, almost all South Asian migrants
to Britain share certain common features. First of all, most South
Asians originate from agricultural societies where pressures of rural
poverty and incentives of gain push individuals out of the local
communities to towns and cities and beyond. The social organisation

.

of rural communities centers on close interperscnal relationships
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characterized by conflict as well as cooperation. These relationships
usually develop in a closed endogamous kin group usually calling

itself a nat, jat or jati, which enforces and maintains a boundary

between itself and other comparable groups. These self-conscious
corporate organisations remain socially significant whenever individuals
choose to emigrate to other parts of the Indian subcontinent or abroad.
Members of such groups use the nexus of kinship and affinity to organise
their interpersonal relationships and these remain socially active in
many post-migration situationg. Such caste groups from each particular
area not only possess a distinctive corporate identity but also a name
associated with a cluster of attributes. In identifying themselves as
members of a particular caste group, individuals use a distinct name
which signifies their membership in a particular community. For instance,
among the Sikhs from India, names such as Jat, Ramgarhia or Bhattra

refer to specific groups which maintain their particular socio-cultural
identity in Britain. Similarly among the Gujaratis, names such as Patel
or Lohana refer to relatively closed corporate communities. As the

South Asian population in Britain has increased since the mid~sixties,
there has been a corresponding increase in the formation and organisation
of Eég—based communities. Their socio-cultural activities can vary from
an annual meeting or gatherings centered on weddings to regular meetings
and a pattern of more intense involvement in the group. Studies of thése
caste-based associations is an important area of anthropological research

among the South Asians in Britain,

It is important to emphasise that the members of a particular
group see others in terms of both similarity and difference. Social
perception of difference is highlighted by important cultural differences

not only between different regions but between different parts of the




same region, language and religion constitute the most important
dimensions in defining both more general as well as specific and
minute differences relevant to the social life of the South Asian
migrants. The fact that the South Asians in Britain speak Funjabi,
Urdu, Gujarati, Hindi and Bengali indicates that speakers of these
different languages belong to different social categories and groups.
Within each linguistic category, there are further distinctions which
point to differences marking off one set of people from the other,
although they_may all come from the same cultural zone. For example,
Gujaratis maintain a distinct awareness of stylistic and vocabulary
differences which are used to distinguish people coming from different
districts and regions such as Charottar, Kathiawad and Cutch. Similar
variations are reflected among Asians coming from other areas of the

Indian subcontinent.

The belief South Asians have in a particular religious ideology
and practice is an important factor to be considered in this study.
Broadly most South Asians in Britain subscribe to Islam, Sikhism and
Hinduism. Although religious belief and associated levels of practice
and organisation appear to be crucial amongst the Muslims and Sikhs,
apart.from general allusions to their belief the area of sociological

and anthropological research remains largely neglected and almost

entirely unexplored -~ although there is, in the changing circumstances:

of South Asian minorities in Britain, an opportunity to research and

study the possible influences of British institutions on religious

belief and practice.

A brief review of existing accounts clearly illustrates this

assertion. Badr Dahya for instance, provides an interesting and

stimulating account of Pakistani settlement in Bradford.12 It is
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relatively well-known that wherever Pakistanis have settled in any
significant numbers, they have usually established a mosque as the

center of their religious and social activities, If Islam and its

‘main sectarian branches play an important part in the lives of Muslims
from Pakistan and elsewhere, then their belief pattern would seem to be

an important element. However, Badar Dahya does not focus on this
ideological factor. Ir his emphasis on 'IPakistani ethnicity' defined

as the socio-cultural attributes migrants bring to bear on their settle-
ment Dahya excludes Islam as having any bearing on 'Pakistani ethnicity'.13
In a more recent study of Pakistani Muslim and Christian families

living in Bristol, Patricia Jeffery provides a useful general introduction
to Islam and its influence in the lives of her Muslim respondents.14
However, her exposition is not concerned with explaining the categories
Islamic belief and their link to the social organisation of the mosque

in Bristol. In her account of Mirpuri Muslims living in Britain,

Verity Saifullah Khan15 emphasises the centrality and significance of
Islamic belief amongst the Mirpuri Muslims in their homeland - although
her account of their settlement in Bradford does not elaborate on the
extent to which the Mirpuri Muslims recreate their sectarian institutions
and the kind of significance these acquire in their inner city environ-

ments.

In outlining the pattern of Sikh settlement in Britain, in his

monumental Colour and Citizenship16 E.J.B. Rose does refer to the

importance of Sikh belief and the way Sikhs themselves express this
by establishing temples, gurudwards. He also emphasises that the
gurudwara-based activities are important in maintaining the cohesion
of the Sikh communities. In discussing the increasing consolidation

of religious activities among the Sikhs, he refers to the religious

preachers - sants who are invited.from India to perform religious




services and to the foundation of Shiromani Khalsa Dal in Britain.
However, this brief introduction to the Sikhs is not concerned with
the relationship between belief and social organisation. De Witt

17

John Jr's study of Indian Workers Associations in Britain ' is entirely
concerned with the organisation of Sikh settlement ard the part it has
played in the evolution of Indian Workers Associations in Britain. 1In
his references to Sikkhism, John underlines the political and military
character of the movement and the relevance of feligious devotien in
fostering loyalty to the community. Apart from this reference to the
ideology of brotherhood as it is derived from the Sikh belief, John's
analysis is more concerned with the politics of Indian Wotrkers'
Association than with any relevance the categories of Sikh belief may
have to the organisation of the Sikh settlements in guestion. In her
notes on the social_system of Jat Sikhsqs Joyce Peftigrew is primarily
interested in those Jat social categories concerhed with the dimensions
of economy in Punjab rather than with the importance of Sikh ideology
in the Jat social framework. In their latest formulation on the
development of South Asién settlements in Britain, Roger and Catherine
Ballard outline the phases Sikh settlement has passed through.19 They
briefly refer to the formation of gurudwdrds in Yorkshire as a
reflection of interest in religion and in the maintenance of the
fundamental values of Sikh society. It is well-known that establish-
ment of a gurudwdrd plays an important part in the Sikh settlement in
Britain. The establishment of so many gurudwaras in Britain is an
expression of the significance Sikhs attach to their belief and its
practice. In this regard the political significance which the turban
has acquired as a ;eans whereby the Sikh maintain their distinctiveness

is 1o .be noted. Apart from the interplay between the belief, cultural

15.




distinctiveness and the whole range of British social institutions,
there is an interesting realm of relationship between ideology and
social and political organisation of Sikhs, a dimension which is

marginal to Rallard's study.

Rashmi Desai's studyeo in the sixties provides the earliest
. R 2

reference to the significance of religion among the Gujarati Hindus.
E.J.B. Rose calls upon it in asserting:

We are told by Desai that there are no Hindu temples

in this country because the elaborate rituals which

are required are forbidden by ¢ustom on foreign soil.

But in any case, temple observance is on the decline

among the relatively Westernised Hindus of Gujarat and

Punjab. Hinduism does not nted to find expression in

temple worship. It is a reldigion which is practised

in the home. The Gujarati immigrants delegate their

duties including even marriage and funeral rites to

members of their families who are in India, performing

no more than a token ceremony in this country. 22
There is no doubt that the observations Rashmi Desai made on the basis
of his fieldwork in the 1960's were relevant in the initial and formative
stage of Indian settlement in Britain. However, with the increase in
the total Indian population in the 1960's and 1970's, it is abundantly
clear that as the Indians have consolidated their settlement, Hindu
sods and goddesses have not only crossed the oceans but have in fact
settled on traditionally forbidden soil. 1In places like Leicester and

London where Gujaratis have settled in substantial numbers, there has’

been a keen interest in establishing religious institutions.

Although Gujaratis share certain common cultural attributes such
as a common language, they do not possess any homogeneous character
as a group. First, there are important class differences amongst them.
Moreover, caste distinctions maintained by enforcement of endogamy ,

and religious differences such as those between Muslims and Hindus,

16.
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remain significant. Nor do Gujarati Muslims form a homogeneous group,
for besides the division between Sunnis and Shias, Shias are further
distinguished into separéte sects such as Daudi Bohras, Shia Ithnasharis
and Shia Imami Ismailis, followers of the Aga Khan best known for
having transformed their sect's institutions into profit-making

=

enterprises,

The Hindus from Gujarat and East Africa maintain a wide range of
religious and sectarian differences; To understand the pattern of
these differences, it is necessary to distinguish between dharma and
samgradaya, the two categories widely used among the Hindus who observe
the precepts of their belief in Britain. The ideology of a specific
sect such as the Shree Swaminarayan Siddhanta Sajivan Mandal is best
understood in terms of these important distinctions. In an introduction
to a study outlining various meanings of dharma, Wendy Doniger O'Flaherty
and J. Duncan M. Derrett illuminate the difficulties which surround a

specific definition of dharma. 'Dharma is", they explain, "a problem

rather than a concept, vague, indeterminable, impossible to define
withdut broadening into useless generality or narrowing it to exclude
valid instances".ah Contributors to this work clearly show that dharma
has mﬁltiple dimensions some of which even appear to be contradictory.
However, as anthropologists familiar with the Indian context know,
although the Hindus attach different meanings to the word dharma, its
actnal usage in a specific'socio-cultural context makes it clear to

the participants which particular meaning is being conveyed. Although
the members of Shree Swaminarayan Siddhanta Sajivan Mandal rarely
approach the concept from the complex intellectual viewpoint to be

found in scholarly theological discussions, they do appear to be
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familiar with certain general and specific meanings of the term.
Accordingly, it is usually recognised that the word refers to the
widest framework of Hinduism and its varied manifestations in different

contexts. At the most general level, sanatan dharma implies values

which are believed to apply universally to all. The word sanatan
means eternal, perpetual, permanent, everlasting, primeval and ancient.25
It conveys both timelessness and universality. It is the encompassing

sanatan dharma which provides a basis for determining a specific level

of dharma. When dharma is applied in a specific sense, the prescriptive
element in 'what ought to be done' seems to be its distinctive feature.

The derivate expressions such as varnashram dharma meaning caste duties

or svadharma meaning the duty one is expected to perform indicate the

usage that can occur at a more specific level.

Besides the distinction between sanatan dharma and dharma at more

specific social and personal levels, an important aspect of the word is

expressed in the opposition that is posited between dharma and adharma

to distinguish the difference between prescribed and proscribed action
and behaviour. During the fieldwork, members of the sect tended to use

dharma and adharma as polar opposites to identify behaviour in terms of

these'contrasting categories,

It is within the ideological framework of sanatan dharma or what

the Hindus broadly describe as the universal religion, or, more precisely
the religion of all the Hindus that the believers distinguish the
secondary ideological formation which usually constitutes a sect.

Dharma and sampradaya are ideologically less discontinuous, as a

samprédaya is baséd on the fundamental tenets of the sanatan dharma.

Whenever individuals focus on the organisational aspects of dharma
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and samgradaya, the distinction between the two is often made ¢lear-
cut. For exzmple, those organisations and associations which carry

the expression sanatan dharma in their title are open to all Hindus

both in theory as well as in practice. The dharma-based bodies subscribe
to the wider precepts of the Hindu beliefs which are not associated
with any particular master or guru. However, the word samnradgza
carries a distinctly narrower meaning. Whenever the Hindus identify an
organisation as a samgradgza, as Joachim Wach explains, they imply

"a group with special concepts, forms of worship and adherance to
exclusive leadership exercised by an outstanding religious personality
or by his physical or spiritual descendant".26 SamEradaza is thus
referred to a particular bedy of traditional doctines handed down
through a succession of teachers. In other words, the ideology and
organisation of a samErédgza are invariably related to one particular
teacher who demands exclusive allegiance from his followers. It is

in this sense that the word samgaradgva approximates what is usually
understood as a sect in the English language. Though the difference

between dharma and sampraddya is apparently comparable to the dichotomy

between church and sect, it is important to point out that the latter
is not synonymous with the former. Joachim Wach rightly asserts that
"Sampradaya is not translatable by the term 'sect' or 'denomination'

: 27

because that implies secession from a larger body'. What is important

to note is that dharma and sampraddya seem to be much less exclusive

as well as less similar to the formal and institutional character of
Christian churches and sects. In contrast to a more specific connotation
of church as an organisational entity, dnarma, as indicated before, is
miltidimensional in meanings it carries. Though the Hindus distinguish

dharma as encompassing sampradaya and providing its basis and alhhough
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they also recognise that in the degree of its exclusiveness samgradgya
is apart from dharma, it is not uncommon for them to refer to a specific
samgradgza as if it was a particular dharma. In other words, they
give a measure of flexibility to the concept to convey different
meanin:s at different levels., In an instancé such as this, to the
participants in a specific situation, it is clear whether the word
refers to the wider context of Hinduism or to a specific belief
expounded by a particular teacher in a movement or an organisation.
Cther connotations which imply social or personal duty are comprehended
by the actors according to the context of the circumstances. It is
with some understanding of differences between dharma and samgradgxa
that the Hindus apply the latter concept to Swaminarayan organisations
now evolving in Britain. They often regard the separate bodies as if
tney formed a single sect with its particular definition of an exclusivé
belief and practice developed in a tradition by its founder Sahajananda

Swami deified as Swaminarayan the supreme lord.

Though the Swaminarayan sect is popularly regardsd among Indians
as a monolithic entity, a closer examination reveals that since it
became established in the nineteenth century, the sect has segmented
into separate and autonomous organisations. In order to distinguish
thne primary sect from the segmented entities, I use the word 'movement®
to embrace all the existing Swaminarayan sects and refer to each sect
by its name. First of all as the sect founder Saha jananda Swami
expanded his following in Gujarat28 it soon developed a character of
a sect with a territorial locuas and a well-defined organisation. The
{founder divided the sect into two administrative units, one centered
at Ahmedabad and the other at Vadtal in the present state of Gujarat.

Although these administrative divisions appear to have developed some
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separateness, they eseentially remain a part of the primary Swaminarayan
sect. In due course, the disputes concerning ownership of sectarian
assets and property generéted fission at each administrgtive seat of
the sect. A schism at the Vadtal administrative center gave rise to
Shree Akshar Furshottam Sanstha which has established a separate
sectarian organisation at Bochasan in Gujarat. Whereas the comparable
dissent that developed at the Ahmedabad seat gave rise to Shree
Swaminarayan Siddnanta Sajivan Mandal, which has.established its main
center at Maninagar, a township adjacent to Ahmedabad city. As a
consequence of this segmentary development, the Swaminarayan movement
now includes at least three main sects, as outlined below:

1. Shree Swaminarayan Sampradaya based at Ahmedabad and Vadtal;

2. Shree Akshar Purshottam Sanstha based at'Bochasan;

5. Shree Swaminarayan Siddhanta Sajivan Mandal at Maninagar.

The Ahmedabad and Vadtal based primary sect and the separate
secondary sectarian establishments at Bochasan and Maninagar have all
spread throughout Gujarat and beyond. Apart from the roots these sects
have put down in local caste communities in western India, all three
establishments have founded prosperous extensions in East Africa and
more recently in Britain and North America, Although an understanding
of the Swaminarayan movement and of development of fission within the
primary formation is essential to this study, my own fieldwork and
research are concerned with the Shree Swaminarayan Siddhanta Sajivan

Mandal - which is referred to as "the Mandal'" in this thesis.

Having situated the Mandal within the wider Swaminarayan movement
and having related ‘it to the ideological framework of Hinduism, there

is an important topic concerning the membership which is central for an




understanding of the Mandal and the relationship it has to the primary
Swaminarayan sect. Sects within the Swaminarayan movement recruit

their mémbers from different class and caste backgrounds. In the
context of the present study, a person's membership in a particular
sect and in a caste group are matters of considerable significance.
First of all, both the primary and secondary schismatic sects encompass
a range of caste groups, none of which stand in any one-to-one relation-
ship with any particular Swaminarayan sect. To put it more precisely,
within the Swaminarayan movement caste and sect are not coterminous
categories. A particular sect does not coincide with a corresponding
caste. But it is important to appreciate that while each Swaminarayan
sect in its totality is multi-caste in character, a congregation may

be composed of people belonging to a particular caste group so that at
this level sect membership and caste membership may become syhonymous.
This identity between sect aﬁd caste at the local level is important
for this thesis since the Mandal in the U.K. cnsists of one caste

group - the Leva Kanbi Patels of Cutch. The leva Kanbi Patels have
affiliated themselves to the primary Swaminarayan sect since its
following spread to Cutch. The fission that developed at the Ahmedabad-
based administrative seat of the primary sect, not only give rise to
the Mandal as a separate sectarian entity but also divided the Ieva
Kanbi Patels between those who continued to supiport the primary sect
and those who supported the schismatic Mandal. The fact that members

of the same caste group belong to two separate Swaminarayan sects is

a significant feature in the evolution of the Mandal. Differential
sectarian affiliation has generated a cleavage which has implications
for social relation; among the Leva Kanbi Patels who are members of

the Mandal. A substantial number of them remain members of the primary

v
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sect and many probably also follow a range of Hindu cults and sects
now proliferating in Britain. The recruitment of leva Kanbi Patels
into two competitive sectarian organisations is an important element

in explaining the Mandal ideology and organisation.

An account of the Mandal ideology is best introduced with a
distinction Edmund Leach makes between philosophical and practical

29

religion. According tb leach, philosophical religion and practical
religion are not phenomena of the same order and therefore to study
the latter as if it were the former can only lead to confusion and
misunderstanding. Belief as understood and practised by the people

is a topic of interest for an anthropologist, rather than abstractions
contained in any formalised system of thought. Melford E. Spiro also
expresses a similar viewpoint when he says, "..; it is certainly a
strange spectacle when anthropologists, of all people, confuse the
teachings of a philosophical school with the beliefs and behaviour of
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a religious oommunity'". Although the ideology of a sectarian group
or a religious community may be at variance with the theological and
philosophical principles aeveloped in a classical tradition, their
belief and practice as observed in their everyday 1life are no less
real, nor are they to be excluded as inferior distortions of a 'pure’
tradition. I have approached the study of the Mandal with Lleach's
important distinction between philosophical and practical religion.
Even though the sects within the Swaminarayan movement have now
developed a rich bedy of philosophical literature in Sanskrit and
Gujarati, the exposition of the Mandal ideology in this thesis is
based on what people actually believe and practice rather than what

the sect's texts say about the belief.




As the Mandal members' belief and its relationship to the social
organisation of their sect is a central theme of the thesis, it is
essential to determine the elements which constitute the belief as
the sect members perceive it, understand it, igternalise it and put
it into practice. In other words, it is important to explain the
sect's ideology and belief as a subjective category. The importance
of meaning to the participants in a religious group is distinctively

emphasised by Max veber when he observes,

o+« an understanding of this (religious) behaviour

can only be achieved from the viewpoint of subjective
experiences and purposes of the individuals concerned =~
in short from the viewpoint of religious behaviour's
meaning (sinn). 31

Further, to explain the subjective significance of an ideology, it is
necessary to appreciate the relationship this meaning has to the social
context. Weber is clear in emphasising this point when he says,

... Feligious or magical behaviour and thinking must

not be set apart from the range of everyday purrosive

conduct, particularly since even the ends of religious
and magical actions are predominantly economic. 32.

Besides focussing on the social context of the meaning, this statementb
categorically alludes to the link meaning has to the material and

economic organisation of a society.

In the context of sccial anthropology, Raymond Firth regards the
problem of meaning as a central issue in the study of religion.33 He
also argues that the anthropological search for meaning is a two-fold
process involving the discovery of meaning within the religious system

34

and its relation to other parts of the society. Clifford Geertz
develops a compargble perspective in summarising his views on religion

as a cultural system. According to him; .
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the anthropological study of religion is therefore

a two~stage operation: first an analysis of the
systems of meaning embodied in the symbols which

make up the religion proper, and the second, relating
of these systems to socio-cultural and psychological
processes. 355

To explain the meaning of the Mandal ideology and its social context,
there are two important questions which this study attempts to answer.
First of all, what is the meaning of the ideology of Shree Swaminarayan
Siddhanta Sajivan Mandal and, secondly, what relationship does the
ideology have to the social organisation of the sect. In response to
the first question, the ideology of the sect can be expressed in a single
word, moksha, a word which meafhs 'salvation' in most Indian languages.
In order to answer the second question, it is obvious that the inquiry
should focus on the relationship salvation has to social relations
within the sect. When moksha is linked to the social basis of the sect,
it is important to examine the ideological opposition between moksha
and man. Just as moksha refers to salvation, man to self-assertion,

an attribute of human nature which is opposed to the salvational state.

It is the polarity between moksha and man which is the main focus of

the sect's ideology. In outlining the antithetical juxtaposition

between the two, the first step is to show the meaning of this opposition
to the Mandal members, and the second step is to relate the two concepts
to the social organisation of the sect -~ the theme which is fully '
developed in Chapters 5 and 6. Although the sect members express the
significance of moksha in a ritual complex centered on their Swaminarayan
temple, the antithesis between moksha and EEE finds expression within

the organisational framework of the sect. In linking the twin opposites
to sectarian social relations, the study is concerned with explaining

the fusion between the social organisation of the sect and the ideological

antithesis of moksha and man.




in studies such as the present account of the Mandal, if the
subjective dimension of belief is rezgarded as having primary signific-
ance, then it is not uncommon for a student of ideology to argue that
the belief itself influences the character of a particular social
organisation. However, though doubtléss belief plays an important
part in bodies such as a movement or a sect, to regard it as Eeing
deterministic can be an error. Feter Worsley is particularly critical
of this tendency which he appropriately refers to as '"oversystematization
of belief", an argument in yhich belief is held to be a fundamental
feature of the analysis.36 Stephen Feuchtwang also develops a similar

viewpoint in a recent article. He is critical of what he calls

'subjective idealism', which, he argues, generates priority of belief
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in explanation. In emphasising the importance of studying religious
ideology, he also argues that it is not an autonomous category and
that it should be studied as a part of structure of social relations

in a given society.

The critique of the 'overemphasis' on belief or 'subjective
idealism' can be fruitfully applied to clarify certain points which
bear on the approach adopted in studying the Mandal as a social organis-
ation., First of all, if the study were restpicted to the phenomenological
level and concentrated on the subjective aspects of ideology and its
rractice, it would definitelj prove to be much less illuminating. )
Although the members of the Mandal come to regard their belief as an
exclusive category, it is abundantly clear to an observer that the
context beyond the immediate boundaries of the sect is an important
aspect for explaining the consolidation and development of the Mandal.

The wider perspective provides a basis for an understanding of continuity




the Mandal has to its main base in India and the kind of changes it

is likely to undergo as a consequence of migratory settlement of its
members abroad. It is this approach, already outlined at the outset
which enables the observer, for instance, to examine the relatiounship
the sect has to the structure of society in Britain., Ta take an
important concrete example, sect members face contrasting ideologies
in the British context., On the one hand, there is the belief system
of the sect. On the other side, through its institutional structure,
British society presents to the sect members an alternative set of
ideas and practices mot all of which are compatible with pursuit of
salvation. The fact that a pattern of interplay can te assumed between
the belief system of a small sect and the dominant ideology of the
society in which it is found, enables the observer to focus on the
change this interaction is likely to generate. In so far as what the
sect requires of its memberé does not entirely fit with the scheme

of social life in the wider society, certain difficulties and incon-
sistencies are bound to arise. In respondipg to their new environment
in Britain, the Mandal members make choices in which they usually
seek a fair degree of compatibility with their sect's ethos. If these
adaptive choices entail modification of a particular aspect of sect's
practice, then the wheels of social change are set in motion. In
presenting an account of therideology of the Mandal and its organisation,
the thesis focuses on change as it has occurred as a result of sect

members' residence in Britain.:

There is one particular theme of social and cultural change which
is most important in this connection. It applies to the widely held

thesis that when Indians settle ir Britain, they transplant their social

27




28.

and cultural institutions to reproduce a structure of their community
which is not dissimilar to the one left behind at home. For the

Mandal members, to take an empirical instance, in terms of their own
subjectivity, the traditional cleavage between them and the members

of their caste who follow the primary Swaminarayan sect is now extended
and reproduced in Britain. Although the cleavage sustains the appearance
of being traditional in character, this appearance is not what the
reality is. Once the appearance is unmasked, the ;leavage reveals a
potential antithesis between values of the sect and those of the
secular society. Exposition of a topic such as this one calls for an
approach grounded in the wider framework of history and sociolegy,

and supplemented by a careful analysis of what members of the sect
believe constitutes reality. It is with this pérspective that I
pursued my inquiries and conducted fieldwork in London and Bolton

from the autumn of 1970 till the spring of 1972. The following section
provides a description of the fieldwork experiences and raises issues

which have bearing on the course of this study.

3. AN ENCOUNTER WITH THE MANDAL: FIELDWORK IN

LONDON AND BOLTON.

When I arrived in London .in the autumn of 1970, there were two
matters which concerned me most. First I wanted to live somewhere as
cheaply as possible and secondly I wanted to begin the fieldwork which .
was to constitute the main part.of my study. It was the first objective,

the need for a place to live, which led to the enquiry I embarked upon.

First I went to live in Hendon at a house where I was provided

with accommodation for one week. It was during this brief stay that I




first met the sect members. One evening I noticed there were two
Indian workmen who were engaged to redecorate the house. When I saw
them, what struck me was the vermillion sectarian mark (33125) on
their forehead. I had no doubt they were Kanbi Patels from Catch,
many of whom I had frequently seen on construction sites in towns and
cities in Bast Africa. Although my host described them to me as
uneducated, orthodox and money-minded people, I met them without any
hesitation or preconceptions. From our first conversation, they
conveyed to me the friendly and affectionate warmth which I was to
experience later for more than a year as a tenant in their house. A
topic which they talked about with some feeling was their temple. As
soon as I expressed interest in what they were saying they invited me
to visit their place of worship. Following this brief but pleasant
encounter, on my first morning in Hendon, I saw small groups of
Indian boys and girls walkiﬁg to their local school. What I noted
about their appearance was not only their Gujarati bearing but alse
the prominant vermillion tilak mark especially on the foreheads of
young boys. It surprised me as I had a priori expected settlement in
Britain to be associated with a decline in conspicuous expression of

religious belief,

Tnat evening my new XKanbi Patel acquaintance Prémjibhai took me
down to their temple in a semi-detached residence which had been
converted to house a Swaminarayan shrine. Before the shrine, men and
women sat in two separate groups. Beside the men bearing the vermillion
tilak on their forehead, sat five or six boys still wearing tﬁeir
school uniforms. As they began to sing a devotional hymn, I was
struck by the unusual character of the gathering. It was not without

some feeling of astonishment that I became absorbed into the temple
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scene as it unfolded before me. When the prayers ended, men, women
and children began tc disperse. Premjibhai led me towards the shrine
where a few men had gathered for a conversation and introduced me to
them, singling out the Mandal Fresident and Secretary who greeted me
assessingly. After preliminary greetings which established my identity
as a Gujarati student from Kampala, Uganda, the Mandal President asked
me what my name was and what EEE did I belong to. After I had
responded to his question, he asserted, "We do not let people from
other Eéﬁ in our congregation'". Before I could begin to evaluate the
sociological significance of the link he implied between hat and the
congregation, a feeling of acute discomfort swept over me as I did

not know what to say. He soon added, "But before lord Swaminarayan
all EEEE are equal and what EéE one belongs t; does not matter at
all". The relevance of caste difference which could matter in an inter-
personal instance was in this specific context instantly substituted
for the equality which men enjoy before god.38 not only was the
equality emphasised but to my relief it was pointed out that the sect
founder Sahjananda Swami had had a Barot disciple by the name of
Brahmananda Swami who was his great poet devotee. Our subsequent
conversation melted the feeling of barrier which I had feared would
arise. We dispersed cordially and I was invited to come to the temple

once again.

Although my visit to the lMandal temple in Hendon was a striking
experience, I was too worried about my accommodation to see this
temple encounter as an indication of a future fieldwork possibility.
As I hzd a few more days within which to find a room, I spent much of

my time running between the University Lodging Bureau and a number of
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of different addresses in North London. In the ensuing rush I found

a place some distance away from Hendon, thus at least temporarily
getting away from the Mandal. After settling down in my new residence,
I began to think about fieldwork once again. In considering possibilities
before me, I found the impersonal character of metropolitan Iondon
both daunting and overwhelming. There was no concentration of Indians
where I lived. Imnfeormation I began to gather about Indians gave me

no comfort. I was in a state of despair as I begaﬁ to comprehend the
highly fragmentary character of social life in Iondon. I felt it was
impossible to do anthropological fieldwork in London. My East African
Ismaili host promised to help me and introduced me to a number of his
Gujarati friends in Wembley. I met several young couples in circum-
stances of living room politeness which I found unfavourable to the
kind of fieldwork based on regular contact marked by mutual trust and
understanding. In any event, it was not easy to maintain these Wembley
links as the families lived apart scattered over a wide area. Visiting
them regularly would have involved travelling long distances and con-
siderable expense which I could bérely afford, As I struggled to work
out something worthwhile from these practical rigmaroles, my earlier
impression of the Swaminarayan temple had become quite remote. It was
not something I thought about consciously in fieldwork terms, until
after I had received a messagé from Fremjibhai of Hendon,who, as it

were, brought the Mandal back to my awareness,

In a telephone call, Premjibhai explained to me that the leader

of their sect Swami Muktajivandasji was on a three months visit to

London. A procession to take him on a chariot shaped vehicle from
Hyde Park Corner to Trafalgar Square was being organised. He invited

me to join him and other sect members on this auspicious occasion. I
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was delightéd with the news and the opportunity and arrived at the

Hyde Park Corner to meet Premjibhai and others. When I saw a small
group of Kanbi Patels preparing for the procession, I became much

more aware of the Mandal as an organised collectivity. It was there
and then that I made up my mind to do an in-depth study of the Mandal
and also made a symbolic beginning by making notes of all that I saw
during the procession from Hyde Park Corner to Trafalgar Square, though
I still needed a formal permission froq the President and the Secretary
of the sect to begin systematic participant observation. There was no
difficulty on that count and as soon as I spocke to them about my
intention of doing a detailed study of the sect, they willdngly gave

me their consent and offered to give me whatever help I needed,

Subsequently, I began visiting Hendon as f?equently as I could.
Since their leader was in London, sect members were almost entirely
absorbed in the activities which were centered on honouring their
spiritual leader. After I had several meetings with the Mandal Secretary,
he was kind enough to introduce me to the sect leader himself. Although
the meeting was very brief and excluded any possibility of discussion,
its occurrence was significant for fieldwork. The event generated a
feeling of some mutual trust and understanding and the Mandal members
increasingly seenied less uncomfortable in exchanging views with me, I -
travelled to Hendon almost every day and began to develop a degree of
familiarity with fieldwork conditions. With these visits to Hendon, I
realised travelling was cumbersome, tiring and expensive. As I had
already established rapport with my first Mandal acquaintance Premjibhai,
to remedy the situaﬁion, I asked him if he would have the kindness to

find me some sort of accommodation. He instantly offered to let me a




35

bed or a room in his own house. I happily accepted his offer and
shifted to Hendon in December 1970 and began living in a house which
accommodated two brothers, the wife of one of them, her five children
and two tenants. The tenants left the house after Premjibhai's wife
arrived from Cutch with her three children. Thereafter the house
consisted of three men, including myself, two middle-aged women, three
boys and five girls. I lived with them till I concluded my fieldwork

in early 1972.

living in Hendon was an instructive experience in that I became
acutely aware of the kind of pressures and stresses a migrant and his
family can experience given the difficulty of finding suitable accommecd-
ation in ILondon. To make my own ends meet, initially I rented a bed
in a room which was also shared by sons of Premjibhai's elder brother.
As three of us were cramped in a small room, it meant not only loss
of privacy but also a great deal of discomfort and inconvenience. None
of us had much personal space left in the room. In aadition, the boys
prepared to sleep early so that they could wake up at six in the
morning to do their newspéper round. The conditions were such that it
was almost impossible for me to do any reading or writing. In desparation,
I asked Fremjibhai if it was at all possible for me to have a room to
myself - although I was aware there was no more space left in the house.
How2ver Premjibhai himself saw no difficulty in making rearrangements
as long as I was prepared to pay a little extra for the room. The boys
were then transferred to the lounge and I had the room to myself, not

without some mixed feelings of relief and guilt.,

Although there was a communal atmosphere in the house, it was
obvious that a division of social space was implicit in the living

arrangement. lack of privacy was apparent rather. than real. For each




tenant in the house had the choice of locking himself or herself in
his or her own room - a choice most of us exercised only late in the
evening just before going to bed. Although the lounge was occupied by
two boys, it was a common social area. Visitors were entertained there
and we all assembled there whenever the television could produce a
picture. Another common area where I rubbed shoulders with everyone
was the kitchen. Before accepting me as a boarder/lodger, Premjibhai
had not only ascertained that I was a vegetarian'but had also asked

me not to eat either garlic or onion as the Mandal members believe
that both these substances create impurities. As I had accepted to

be a boarder in the house, initially the question of cooking separately
did not arise at all. But before long I had to separate.my cooking
arrangements, as there were difficulties in depending on the family
for my meals. On certain occasions of ritual significance they fasted
and expected me to do likewise., But as I was unable to share their
enthusiasm for fasting, it seemed best for me to cook and eat on my
own, though after sharing meals with the family, it was hard not to
féel uncomfortable. Once I was used to members of the house watching
me cook and eat in their kitchen, the feeling of discomfort subsided
and disappeared. As my contact with women in the sect was relatively
restricted in keeping with the traditional separation between men and
women, these kKitchen encounters were immensely useful for they enabled
me to get to know the wives of the two brothers. As confidence in the
relationship between us developed, the wives expressed themselves
fully and without inhibitions. They often talked about their varying
experiences in Cutch, East Africa and Britain and enabled me to gain
some understanding'of their viewpoint., I also developed close and

intimate contact with Premjibhai, his elder brother and their children.
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The children immediately took me as their gégé, a fictive kinship
category which explicitly defined the relationship between me and
wives of the brothers as being of the same order as between brothers
and sisters. The pattern of our daily intéraction and numerous conver=-
sations yielded information and ideas which contributed to the study

and its evolution.

It was Fremjibhai whose.contact proved most useful in two respects.
First he provided me with a link to other sect members, though not
necessarily to everyone. He seemed to have a reasonably stable relation-
ship with the leading members. He was also regarded a loyal and
devoted sect member, though somewhat temperamental. After he converted
to the Mandal from his former affiliation to the Ahmedabad-based seat
of the primary sect, it was obvious that he had made an intellectual
effort to understand theological and doctrinal differences between
primary and secondary sects and had then moulded his devotion to the
Mandal. His keen interest in the Mandal was reflescted whenever we
talked about belief and its relevance. Even though he could never get
away from his devotionai commitment to the sect leaders, which to him
was the only way to relate to the Mandal, during our many conversations
1 benefited from the depth of his understanding. Among other matters,
he enabled me tc appreciate the degree to which his loyalty to the
Mandal was almost inseparable from many of his every day activities.
In a sense, in him I could see devotion as a living part of his
experience. If I made any efforts to enlarge our conversation to see
the Mandal in a wider framework of Hinduism, Iremjibhai, like other
members of the sect, was invariably unwilling to step outside the

rerspective of his sectarian ideology.
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After living for several months in the house, I soon began to
learn about the stresses and strains which marked the relationship
ﬁetween the brothers and their families. In keering with the pattern
of migratory settlement in Britain, Premjibhai had bought the house and
had let rooms to tenants who were his close relatives. As his roles as
landlord and relative embodied contradictory expectations, this facet
tended to influence his social tie witn relatives who came to the
house as his tenants. Premjibhai's first tenants were his wife's
brother and his immediate family. During their tenancy the social
relationship between the two sides was marked by a misunderstanding and
bitterness focussed on rent of the rooms and facilities available to
the wife's brother and his family. When the alfines finally arranged
to have their own accommodatior in Hendon, they were succeeded by
Premjibhai's elder brother, his wife and their children. Premjibhai's
own wife was still awaitingAentry certificate clearance in India.
Although kinship obligations were important in the arrangement Premjibhai
made for his elder brother, the relationship was not free from contractual
expectations according to which the elder brother paid a fixed weekly
rent of £8.00. The relationship between brothers seemed cooperative,
stable and harmonious till the arrival of Premjibhai's wife from India

in mid 1971.

\

Soon after hér arrival in Hendon, the situation in the house changed
as Premjibhai's wife assumed a more commanding role vis-a-vis others as
the landlady fesponsible for the maintenance of her property. Ill-feeling
began to develop between the womzn as the elder brother's wife saw her
own authority and %nfluence declining in the house. The ill-feeling was
exacerbated as the wives began to divide what was regarded as a joint

family venture. For instance, at the beginning of my stay, the division
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which applied in the kitchen was between me and the rest of the family.
But as soon as the wives began quarelling, they brought about a further
division as they not only separated pots and pans but also split their
food supply to the last bit of tea and sugar. The division marked a
change in the relationship between brothers as it progressively
worsened during my stay in Hendon. From the fieldwork point of view,
the circumstances were awkward as.each side expected me to listen to
their list of complaints about the other. As this family agitation
continued, once under one pretext or other Premjibhai beat a son of
his elder brother. This made the situation much worse as confrontation
and argument broke out between the brothers. With the excitement
building up, restraint became more tenuous and the brothers began to
abuse each other in a manner likely to lead to a violent fight. On
this particular instance in question, as Premjibhai rushed towards his
elder brother with extraordinary ferocity, I literally threw myself
between them and held Premjibhai aside and persuaded tne elder brother

to retire to his own room.

The event made a strong impact on us all, but especially on the
family. As each side set about expressing defiant avoidance, Fremjibhai
decided to exert more pressure on the elder brother to make him leave
the house. He demanded increased rent and asked them to quit the
house unless they paid the new rent. By then the dispute had already
become known within the sect. A sect member offered accommodation to
the elder brother, his wife and children. In their informal judicial
role, a committee of the sect members persuaded the brothers to
compromise and to yemember their togetherness as seekers of salvation,

Though the brothers did make a public gesture of compromise so as to




honour the sectarian precept of solidarity, they were deeply hurt and
too estranged from each other to restore the earlier sentiment of

cooperation and understanding.

Besides my growing friendship and involvement with Premjibhai
and his brother, I was also able to concentrate my attention on the
congregation as a whole which expressed itself as a collectivity in
the Mandal temple. It was the temple which providgd an ideal setting
for participant observation, for the sect members assembled there every
evening to say their prayers and to chat with each other. I began to
attend evening meetings every day along with Premjibhai. This important
step enabled me to absorb as many different kinds of impressions as
possible so that I could learn to grasp what it was that moksha,

salvation meant to the Mandal members.

In evolving participant observation as a method in the present
research, the distinction Edmund Leach draws between sociological and
anthropological method is relevant.39 In other words, unlike, in the
case of sociological investigation, the object of the present study is
much less, if at all, to present any statistically valid findings

derived from a predefined sample of the sec¢ct members. The research is

concerned with symbolic reality and relationships which develop within

“the culturally and subjectively determined context of the sect, and

accordingly, the relevant categories cof the analysis are the ones
which the sect members themselves articulate. The validity of an
anthropological contribution to the present study lies much more in
discerning the pattern of ideology and social relationships as they
appear at the level of consciousness and in the context of sectarian

interaction., Rather than deriving any standardised pattern of responses

38.
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from his informants, the anthropologist is involved in a more complex
social process which, to a degree, generates a social relationship
between him and the group he sets out to study. In forming these
relationships with others, the anthropologist involves himself simul-
taneously in inclusion and exclusion. The inclusion part of his
experience relates to the nature of his involvement in the field, which
is qualitatively different from one who, from some distance, obtains
information according to a set of preéoaed categories. As the anthro-
pologist develops his relationships with members of a group he is
concerned with, he can lay claim to knowing people through his first
hand experience and through a whole range of interpersonal encounters.
And it is through these experiences that the process of inquiry develops
to provide a basis for an understanding of a symbolic universe in
question. The process of exclusion also operates simultaneously as the
anthropologist attempts to order and organise his field material into

a systematic whole. As an intellectual exercise, exclusion from the
context bf study in progress reguires a disciplined posture of some
detachment so that the anﬁhropologist can clearly distinguish various
facets of his fieldwork and clearly separate his observations and
participation to prepare an account which is as accurate as it is
humanly possible. This task is not unproblematic as areas of participation
and involvement have an enchanting quality which can considerably underw
mine degrees of detachment. Within this framework of interaction, which
requires inclusion and involvement on the one hand and exclusion and
detachment-on the other, all an anthropologist can hope is to strike

a reasonable balance between the two - an equilibrium which enables

-

him to observe, participate and report accurately.
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It was with these considerations that 1 began my visit to the
Swaminarayan temple in Hendon. Initislly I wanted to remain in the
background so that I could become familiar with my surroundings before
choosing appropriate areas for participation. Once within the temple,
I soon realised how difficult it would be to carry out this intention.
As soon as I stepped inside the temple, what I did was to occupy a
seat at the back where I could feel most comfortable. But a sect
leader called out my name and invited me to give my salutations
(darshan) to the shrine in the manner of other members of the Mandal.
There was no time to ponder about the best possible responée to the
situation since I was under the scrutiny of the entire assembly. It
was not without a strong feeling of trepidation that I walked up to
the shrine and performed the salutory act haltingly and awkwardly.
Thergafter 1 decided to learn all the temple rituals as best I could
in order to understand their full significance to the sect members.

In learning to perform the salutory temple rituals I was aware that
this would generate greater mutual trust and confidence in the progress
of my study. While this particular judgement appeared correct at the
time, its consegsences were not free from certain difficulties.
Although I contimzed to explain to the sect members that what I was
doing was the best way to learn all about their sect, my interest in
sectarian ideology and rituals was taken as a sign of some sort of
deep religiosity as well as an expression of my own reverence and
commitment to the sect and its leaders. This theme cropped up every
now and then throughout my fieldwork, especially in some situations
where my identity as an outsider was disregarded and I was in fact
treated as if 1 uaé a member of the sect. Given this situation, I did

nake efforts to emnsure that some sort of distinction was maintained




between my interest in the sect as being different from their commit-
ment to the sect, On the whole, many sect members appeared to ignore
this distinction as the sect values tended to dominate the nature of

ocur discourses.

Be that as it may, I began to attend temple gatherings every
evening. In following their regular temple routine, the sect members
usually read Swaminarayan scriptures, followed by some discussion
before they would sing a devotional hymn and dispefse. At the beginning
of my fieldwork I would enter the temple and occupy a seat at the back
of the assembly. The seating arrangement in the temple reflected
division between sexes, and amongst men, an informsl hierarchy according
to which the most prominent Mandal members -sat in front facing the
shrine, fhe temple priest and the remainder sit£ing behind. As my
attendance became a regular feature of evening prayer and as I began
participating in discussion, occasionally asking a question or two for
clarification, the regard the sect members had for me began to change.
Before too long, I was asked to sit along with the prominent sect
members. This was a fruitful and productive development as it offered
me an opportunity to establish better acquaintance with the leading
meémbers of the sect. In due course, I also discovered that apart
from being a focal point of sect's religious activities, the temple
was also a place for a great deal of social life. After the prayers,
members would stay on to exchange conversations with their friends and
relatives. On some occasions, several small groups would form in
different parts of the temple and the members would continue their
conversations till later in the night. As I began to feel more confident

-

and comfortable in my relationship to others, I started participating




in these temple based conversations. During these talks, I managed to
meet sect members of all shades and opinion. This included those whose
sense of loyalty to the Mandal was unquestionably firm to those who

took the Mandal more habitually and less devotionally, with a small
minority who viewed their own sectarian affiliation with a touch of
scepticism. As the sect members essentially saw me as a novice, who
needed to be informed and taught, I learned from them a great deal

that cleared ambiguities and confusion and gradually enabled me to

focus on the themes which were central in the formation and organisation

of the Mandal as a Swaminarayan sect.

It was in mid-1971 that a prominent sect member -~ whom I name
Motabhai throughout this thesis - arrived in Britain. As a highly
regarded elder who coordinates Mandal organisaﬁions in India, East
Africa and Britain, he provides an organisational link to the congreg-
ations which are apart in three continents. From the airport reception,
he was brought straight to the temple where a §§EE§ - a meeting
embodying a discussion of scriptural text - was held. After Motabhai
had conveyed to the sect members news from their spiritual leader
resident in India, he began a discourse during which he asked sect
members quéstions to test their knowledge of Mandal scriptures as well
as to reinforce the ideal of devotion among them. In this didactic
exchange, he asked them the meaning of two Gujarati expressions,

kushagra buddhi (sharp mind) and mushagrabuddhi (dull mind). The

The assembly became quiet as Motabhai began to ask the members if any
of them knew the meaning of these terms. As there was no response from
anyone, he repeated his question looking at all the members, glancing
at each of us sepa;ately. In a few moments he fixed his gaze at me.

The attention of the assembly was expectantly directed towards me,

42,
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Then he asked me if I could explain the meaning of the words he had
uttered. After I had given the correct meaning, Motabhai gave a fuller
explanation to the meeting. The outcome influenced the course of
inquiry in two diflerent ways. First, it offered me an instant
opportunity to establish rapport with Motabhai. Knowing him brought
out the relevance of his role and that of his family in maintaining
the Mandal identitfy and solidarity across the national boundaries.
Further, Motabhai's personal association with the sect as it had
developed in the thirties and forties provided useful material. The
details of conflict he filled in gave me a much better insight into
the cleavage which is a crucial factor in relationship between sect

and caste among the liandal members.

As the participant observation became more intense in the progress
of fieldwork, the distinctiveness of my identity as an outsider who
wanted to study the sect became progressively blurred, in spite of
all the caution that I exercised., No one actually took me to be a
sect member, for there were no Mandal members who were not Leva Kanbi
Fatels. From the observafions made, it was evident that descent,
kinship and affinity as socially expressed among the Leva Kanbi Patels
were as much a part of sect membership as devotion and loyalty to the
sect leaders. I had never been asked to pay a subscription to become
a member. Also I was entirely excluded from general meetings of the
Mandal as well as its executive meetings which were strictly open to
the members only. Nevertheless, the expression of my interest in all
affairs of the sect was tantamount to my dedication and admiration for
the sect leader. ?nce the Mandal members defined the situation in this
manner, it was not easy to alter this perception. As my relationship

with Motabhai developed during his several months stay in Britain, he




Ly,

talked to me in a manner very similar to the one he adopted towards
other Mandal devotees. During i“otabhai's stay in Britain, many Mandal
members had made it a practice to visit him late at night at his
residence where they held informal conversations concerning affairs

of the sect and its followers. Whenever I had an opportunity to
participate in this informal gathering involving about fifteen devoted
members, Motabhai often drew me in the conversatians. I usually
responded by asking him questions about the Mandal's development in

India and East Africa.

At this particular point in the fieldwork, the Mandal had
purchased a large hall in Hendon to accommodate its expanding congreg-
ation. Once the hall was converted into the sect's Swaminarayan
temple, some discussion occurred as to who sho;ld act as a temple
priest, a position which entailed performance of various rituals before
the shrine. The accommodation arranged at the temple was less adequate
for a family of a husband, wife and children to whom the ritual respon-
sibilities had been assigned hitherto. In a conversation, when Motabhai
suggested to me that he wéuld arrange for me to live at the temple so
that I could 'look after' the shrine, I was somewhat startled to
discover the extent to which my presence was defined in the devotional
context of the Mandal. I was spared the discomfort and awkwardness of
making a response as the topic was not pursued with any further insistence.
The events soon to follow gave me an opportunity to convey to the Mandal
members the fact that I was primarily a student interested in the sect
and neither a sect member or a devotee. The occasion arose when the new
temple was ceremon%ally inaugurated in June 1971. A day long opening

ceremony culminated in a session to raise funds for the Mandal. Almost
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all the sect members including Hindus who were not members of the sect
made contributions. As it was Motabhai who led the proceedings, carefully
scrutinised those who had made no contributions. Although Motabhai

seemed to regard any act of non-contribution with implicit disapproval, -
I had decided to refrain from making a subscription so as to signal

and emphasise my exclusion from the realm of worshij; and devotion. The

message was thus conveyed without any explicit verbal communication.

Thus the temple and its regular congregational gathering provided
me with an important source of material which consisted of a succession
of sectarian events I observed and many long and unstructured conver-
sations. During this period, I was able to direct my inquiry on certain
important issues related to the cleavage which the sectarian affiliation
had generated among the leva Kanbi Patels. In order to pursue this and
other themes, I decided to supylement participant observation with
what can be termed 'selective interviewing'. At the beginning I was
tempted to interview all the adult members of the sect, And though this
seemed to be an attractive proposition, it was obvious that there was
no time to interview everyone. To introduce interviewing as the main
technique would have entailed reducing participation which had developed
satisfactorily within the temple. In addition, preliminary observations
revealed that the degree to which the sect members grasped and under-
stood their own situation and circumstances varied considerably from
member to member. In view of these considerations, it seemed most
appropriate to do selective interviewing or in other words, to restrict
interviewing to those who were most likely to be knowledgeable about
the Mandal's development in India, East Africa and Britain. While I
recorded information from everyone I spoke to, the interviews Qere

restricted to a set of selected members. In participant observation,




events and encounters invariably preceded what was recorded and
documented about them. Hence there was a separation between events

and fieldnotes ~ though I always carried a notebook to make Jjottings

to remind me of instant impressions and reactions. Since I was used

to carrying out all writing separately from the actual fieldwork setting,
it was not witsout apprehension that I included a fair amount of writing
in the. process of interviewing the sect members., Without any previous
interviewing experience and having regarded intérviewing itself as an
artificial and contrived social event, I half anticipated unfavourable

. reaction, difficulties and failure. Contrary to such expectations,
interviewing proved to be a successful method of gathering field
material. After initial feelings of discomfort which seemed to be much
more in the mind of interviewer, the sect membérs not only responded

to questions but also provided additional material and stimulus for
thought. They also cooperated to give their verbal account at the

speed at which I could take down notes in full hand. The interviews

were always carried out in the house of sect members and usually lasted
for at least up to two hdurs. The material supplemented information

derived from participant observations.

An area of fieldwork which remained inadequately explored concerned
women in the sect. Sexual division is a dominant feature of caste and
sectarian groups - especially for those whose socialisation bears a
distinct imprint of Indian subcontinental culture. 1In a male-dominated
congregation distinguished by relatively rigid separation between sexes,
although I established a fairly good rapport with men, my contact with
women remained relatively restricted, though not non-existent. Apart
from the wives of two brothers I stayed with, there was ondy 6ne older

woman with whom I managed to develop some conversational acquaintance.

Le.




L"?-

This acquaintance was limited as it was not rossible for me to inter-
view someone like her without the presence of her husband. Although

there was no opportunity to elicit an independent female response to

the sect and its organisation, in a number of interviews where older
rather than younger wives were bresent, they participated in the
interview conversation to contribute their viewpoint, almost invariably
consistent with the dominant interpretation of caste and sectarian

norms. The traditional male-female dichotomy was'particularly high=-
lighted in an instance when I was asked to accompany an eighteen year

old girl to:the local post office to report the loss of her saving
account book. 1In walking towards the post office on West dendon Broadway,
we walked on two separate footpaths. This was probably less common but
certainly an orthodox and illuminating instance of dichotomisation
between sexes. The sectarian ideology and organisation assumes inequality
5etween‘men and women and given the normative constraint on ny own
behaviour, there is no doubt that the female point of view in this

study has remained unsatisfactorily explored.

Besides most Mandal ﬁembers who live in london, a small humber of
sect devotees have also settled in Bolton, Lancashire, where under the
guidance of London based leadership, they have developed a branch of
the Mandal centered on their local Swaminarayan temple. In other words,
the sect is geogréphically divided between locations separated by a |
distance of several hundred miles. Although traditionally anthropologists
rarely study spatially divided social units, in Britain distance between
work and residence often make it difficult for groups to form single
residential communities. And although the Mandal members have consciously
sought to maintain residential proximity tp sustain their activities,

rressing employment and housing difficulties have led some members to
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settle in Bolton. A fieldwork situation such as this one can present
difficulties less common in a traditional anthropological milieu.

Taking into account the current fieldwork experience, firat of all,
given the constraints on time and resources available, to evelve
participant observation in two separate places was an impractical
objective, especially when the participation was conceived to entail
viable and stable social relations. It is only within the context

of such constraints inherent in a metropolitan setting that one has

" to define fieldwork in the best possible manner. 1In contrast to
congregations in Hendon, the contact I had with sect members in Bolton
was less intense. Apart from several short field trips to determine

the composition of the congregation, the only opportunity te live in
Belton extended for little more than a week. Dﬁring this period, there
was no problem of buildingﬂgp fresh contacts. In London I had already
met Bolton-based members of the sect as they visited Hendon on a regular
basis. When the Mandal inaugurated its new temple in Hendon, the entire
Bolton branch of the sect was present in Hendon. Through Hendon Mandal
members, I was able to dévelop acquaintance with devotees from Bolton.
As I had already built up some personal knowledge of the Bolton branch,
during my stay there it was possible for me to work with a degree of
familiarity. Although the information relevant to the study was collected
during this short period, it is obvious that spatially split field
locations require better planning and organisation. Had it been practical
to evolve a focus of participant observation in Bolton, the effort

would have probably yielded the kind of data to illuminate differences
between locations ?nd their relevance for differences distinguishing

the Mandal branch in Bolton.
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In building up an anthropological account.of a grou. such as the
Shree Swaminarayan Siddhanta Sajivan Mandal, the ability of an anthro-
pologist to speak and use the language of his participants is an
indispenssble and necessary part of the field method. When a particular
ideology and its practice is expressed in a specific language, lack
of its knowledge can prove to be a serious deficiency. For the members
of a sect such as the Mandal use their own language to organise their
sociai relations and to regulate their behaviour. Apart from anything
else, knowledge and understanding of the language facilitates easier
and even informal communication and contributes immeasurably to good
relations and rapport between the anthropologist and the people among
whom he carries out his research. It was less difficult for me to
meet this particular requirement being a nativé speaker of Gujarati.
Education and training in Ipdia and East Africa also enabled me to
appreciate a pattern of variation which marks the use of Gujarati in
Western India and between natives of Gujarat as distinguished from those
speakers of Gujarati who largely live abroad. 4s I was able to share
a common medium of expreséion and communication with the sect members,

I carried out the fieldwork almost entirely in Gujarati - although, as
it is common with Indians from East Africa, not without a liberal
sprinkling of wahili and English words. Communication in Gujarati
contributed to a more comprehensive understanding of sectarian ideology‘

and practice.

The knowledge of the Gujarati language was also directly relevant
for examining a body oif sectarian literature and its significance for
the Mandal members.in Britain. An assessment of certain sectarian accounts

prepared by leading members based at Maninagar in Gujarat reveals that




importance of a devotional mode of thinking which is dominant in the
texts as well as in concrete sectarian discourses. Devotion, which is
usually translated as bhakti is such a compelling mode of expression
that it gives a special gloss to all that is said and described about
the sect, its leadership and organisation. It medifies and refines
reality in such a way so that the ideological element of the sectarian
ethos is distinctively emphasised. Tnis unusual fusion between devotion
and reality can altér the perception of events, which, once seen through
devotional lenses, fit the encompassing sectarian ideology. Once fhe
element of devotion is embodied in the description of events, the

task of separating events from a thick veneer of devotion is not a
simple matter. For instance, the divinity seen to be inherent in
sectarian leadership and the belief in devotion influences accounts

of political differences within the sect. Instead of describing or
discussing the differences and antagonisms as they might have empiricélly
cccurred, a dissenting sect member may be identified as someone making
an effort to comprehend the sectarian ideology. Using categories of
devotional discourse in compilation of sectarian texts, strife, friction
and conflict may be either altered or ironed out to present a somewhat
idealised picture of the sect and its various leaders. In keeping

with this particular tendency a sectarian view of history can turn out
to be little more than devotional glorification of various leaders.

In a context such as this, in examining texts and concrete events, it

is important to separate and distinguish devotional adoration from
events so that the meaning of devotion and social significance of events
can be evaluated and analysed separately. Unless the relationship
between devotion and its effect .on sectarian definitions is grasped

and understood at the outset, one cannot distinguish specific events

from statements which essentially affirm devotion and commitment.
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&, A BRIEF QUTLINE OF THE STUDY

With the completion of fieldwork in Hendon and Bolton, as the
research material was ordered, organised and analysed, a pattern
which evolved is embodied in the following seven chapters. Following
the sociological and historical framework outlined in this chapter,
general introduction to the Mandal members in Chapter 2 concentrates
on the:formation of an Indian settlement in East, Africa marked by
class divisions but in which racial and cultural differences also
formed an important part of‘social differentiation. dJust as colonis-
ation created conditions for migratory settlement of Indians such as
the leva Kanbi Patels in East African societies, the process of
decolonisation in early sixties generated a wave of secondary migration’
to Britain. An account of this migration is related to the settlement
of Mandal members in Hendon and Bolton. In the descriptiom of their
residence and work in Britain, the significance of the British class
structure and the meaning of race and colour in determining the social
position of the sect members is discussed and analysed. The third
chapter furnishes an ethnographic profile of the Mandal members so
that the theoretical relevance of class and caste can be related to

sectarian affiliation and organisation.

As the Mandal members in Britain define the organisation of their
sect as deriving from the Swaminarayan movement as it has developed in
India, it is essential to set the Mandal in its Gujarati historical
context. To distinguish the genesis of the Mandal as a sectarian
phenomenon in the Swaminarayan movement, the fourth chapter is concerned
with explaining the formation and development of the primary Swaminarayan

sect and the importance of the assets. of the sect in generating a dissent




leading to a process of segmentation giving rise to the Mardal as a
separate sect. The hnistorical account particularly emphasises the
relationship between caste and sect and the way in which material and

ideological differences created a cleavage among the Leva Kanbi Patels.

A central theme of the thesis is developed in chapter five,
namely the Mandal ideology of salvation as it is embodied in the

opposition between moksha and man. The moksha component of the

ideology is manifested in a ritual complex. This temple-centered
complex coupled with prayers and worship encompasses individual,
domestic and institutional dimensions of ritual acts which prepare

each member towards personal salvation. However, besides commitment

to salvation expressed in rituals, the opposition between moksha and
Eéﬁ is closely related to the social and political relationship between
the Mandal members and their leaders. At the level of social organisation
of the sect, moksha defines the formation and legitimdtion of sectarian
authority and therefore necessitates the generation of compliance to
sectarian ideology and leadership. In contrast, géﬂ being antithetical
to salvation creates defiance. It is the dynamic interplay between
compliance and defiance as it is conceptualised in the opposition

between moksha and man that constitutes the focus of discussion in

chapter six.

Chapter seven is a description and analysis of the sectarian
cleavage and its manifestation in Britain. The theme of the chapter
clearly hrings out the difficulties in the relations between those
who support the sect and those who do not. The difference between the
two sides is profoundly significant as it shows that even in the

traditional relationship between members of a particular group, there
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is a potentiml for conflicting perspectives to arise. Although the
categories through which these perspectives are expressed appear to

be traditiomal, a systematic examination of differing viewpoints
indicates that the categories concerned with traditional cleavage

acquire a new meaning specific to the conditions of Indians living

in Britgin. The change in the significance and meaning of the traditional
categories forms an important element in the discussion of social change

as it affects the Mandal.

In discussing and analysing the significance of the complex
cultural experience that the sect members bring to bear on their
circumstances in Britain, the final chapter of the study concentrates
on the process of social change which the Mandal members are most
likely to experience in their settlement. In addition to the change
that affects the meaning of traditional social categories described
and analysed in Chapter 7, the class structure of the society in
Britain alters the relationship between work and residence. The greater
separation between the two has some implications for the activities of
the sect. As the Mandal members are increasingly exposed to the British
ideologies and institutions, a possibility of social change cccurs as
the wider society influences the everyday life of the sect members.

The change becomes distinctively manifest in the relationshixz between
ideology and socialisation as it is mediated much more by use of

English than by Gujarati. The fact that the younger believers are
exposed, not only to separaﬁe languages but also to less compatible
processes of socialisation between the sect and the school has important
potential implications for the transmission of Sect's belief and practices.

The concluding discussion develops this theme more fully to indicate the




contemporary and future scope of these changes. The experience of the
Mandal members is contrasted with the members of Shia Imami Ismaili
sect who have evolved secular institutions in the traditional frame-

work of their sect.

It must be emphasised that on the baéis of observations made in
one particular ethnographic context, it is hardly a mark of wisdom to
argue that the discussion of social change contained in this study
could be generalised to all the settlers from the Indian subcontinent
and East Africa. The socio-economic and cultural conditions of the
South Asians are too complex for a simple set of generalisations to be
applied to the entire population. The statements about the patterns
of change, therefore are tentative and speculative in character. This
study is best seen as a small contribution to a body of literature on
South Asians and an attempt to stimulate constructive discussion on the
future of minority groups in Britain rather than an unauthoritative

or 5 conclusive work in anyway.
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CHAPTER 2

MIGRATION AND SETTLEMENT : THE MANDAL MEMBERS IN

EAST AFRICA AND BRITAIN.

The British colonial rule in India and its subsequent extension
to East Africa is an important element in explaining the primary
migration of the Mandal members to Kenya, Uganda and Tanganyika
(renamed Tanzania in 1964). Further their secondary migration to
Britain has been a product of socio-economic and political conditions
which developed in colonial and post-colonial East African societies.
This chapter describes their primary and secondary migratory settlements.
The main focus of the account is the place of Mandal members in Britain,
In considering their incorporation in the British class structure, their
housing and employment opportunities are examined in the context of

life in London and Bolton.

1. FRIMARY MIGRATION AND SETTLEMENT OF THE SECT

MEMBERS IN EAST AFRICA.

In a presidential address to the East African National Congress

on 25th December, 1927, Mr. Tyeb Ali is reported to have asserted,

It is an established historical fact that Indians

were carrying on a prosperous trade in East Africa

in the century in which Jesus Christ was born. .
Although this and similar statements2 were no doubt intended to lend
some legitimacy to the Indian settlement in East Africa, the fact that
Western India has maintained centuries old trading relationships with the

East African coast is not without historical foundation. As Robert G.

Gregory observes in his detailed study, the Greek author of Periplus of

Erythraean Sea provides concrete information about the Indian trade with
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East Africa dating back to the first century A.D.3

Apart from some
decline at the time of the Portuguese hegemony in the Indian ocean,
the pattern of trade between India and Bast Africa did not undergo

any significant change.

as the British consolidated their power in India and established
naval supremacy in the Indian ocean, Indian trade with the East

5

African coast entered a new phase of expansion. The process of
British colonisation of East Africa created a range of opportunities

for the Indians to settle along the East African coast.

In the late nineteenth and early twentieth centuries, Indian
merchant commnities from Cutch and parts of Gujarat played a significant
part in the development of trade along the East African coast, especially
in Zanzibar. After the British Consulate was established in Zanzibar in
1841, as Mangat observes, the growth of British influence and the
activities of Indian traders were closely interrelated.6 Under increasing
British protection, the Indian population in Zanzibar increased from
little wore than 2,000 in 1856 to 6,344 in 1887.7 What was remarkable
was that most of the Indian merchants in Zanzibar came from trading
grours such as Bhattias and Shia Imami Ismaili Khojas from Cutch and
surrounding areas in Gujarat.8 As Mangat observes further, "The
'enterprising Bhaétias' of Cutch were in fact generally regarded as
the 'merchants par excellence of Zanzibar' and as 'probably the moat‘

3 Besides their dominant particip-

important by wealth and influence'',
ation in wholesale and retail tradé, the merchants from Cutch and
Gujarat provided banking and financial services in Zanzibar1o and

generally contributed to the transition of British politican and commer-

cial influence from Zanzibar and the coastal strip to mainland East Africa.
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The colonisation of the interior began with the formation of
Imperial British East Africa Company. The company employed Indian
personnel and.eventually,-from January 1896?1 began to import
Indian indentured labourers to construct the Kenya-Uganda Railway.

By the turn of the century in 1902-3, 31,983 labourers were recruited;12
of these 79% were repatriated to India and 21% chose to stay in East

13

Africa. Besides the mobility which the establishment of railways
created, the officially sponsored nature of Indian immigration14 and

the rise of new economic opportunities, stimulated the migration of
free Indians to kast Africa.15 The enterprising and ambitious Indians
came there and spread out to remote areas where they established small
shops - dukan - which was rendered as duka in Swahili. Subsequently
dukwallah as an expression for the shopkeepers became identical with

the Indian presence., In this process, Indians stimulated trade and
commerce in centres which in due course grew into towns and cities in
Kenya, Uganda, Tanganyika and elsewhere in central Africa. In the
evolution of the colorial society in East Africa, they accepted for
themselves a position below the colonial rulers and above the indigenous
Africans. In the colonial context, their class interest as the petit
bourgeoisie became synonymous with their social and cultural identity.
In this position, they controlled and monopolised a network of whole-
sale and retail trade all over East Africa. With more than 200,000
Asians16 living in Fastern Africa in the late 1960s, the Indians
remained a numberical minority in relation to the total populations

of Kenya, Uganda and Tanganyika. Although a numerical minority, they
did not form a minority in the usual sociological sense. They constituted

17

what Georges Ballandier calls a dominant minority ' in that they owned




and controlled resources considerably disproportionate to their
numbers. Thelr relatively privileged concentration in the urban
areas of East Africa enhanced the conspicuousness of their economic
standing. In addition, as a distinctive cultural category, they
formed an important but largely encapsulated layer of the colonial

society in East Africa.

The Cutch region of Gujarat presents a remarkable contrast to
areas of»Indian gubcontinent such as Punjab wheré the pressure of
population on the available land18 has been an impotrtant factor in
stimulating Sikh emigration abroad. The Sanskrit word kachh as it
is applied to marshes, lowlands and river banks refers to the Little
Rann, a vast stretch of salty marshes which constitute much of the
unpopulated northern part of the province.19 The region south of
the Little Rann has a population of 849,769 inhabiting the areas
closer to Bhuj.ao Thé entire region is hot and dry with temperstures
averaging a maximum of 39.800 and the rainfall averaging only 32%mm
over fourteen to fifteen days per anmum.2' No less than 76% of land
in Cutch is uncultivable.22 These adverse ecological conditions
explain a low density of population which varies from 50 persons per
kilometer in the central area, to between 50-100 in the more populated
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region around Bhuj. Even in the absence of demographic pressures,

in view of these material constraints on the local agrarian communities,
it is not unusual that migration outside Cutch has always been an
important alternative for earning a livelihood. As a substantial

number of merchants trading along the East African coast came from
Cutch, it is reasonable to assume that their mercantile activities had

diffused information about East Africa in rural areas near Bhuj, the

capital of the province. The accounts of the Mandal members clearly
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suggest that their fathers and grandfathers possessed a distinct
awareness of the Swahili coast in the later part of the nineteenth
century. An older Mandal member wheo commented on the Cutchi immigration
to East Africa explicitly linked his father's decision to leave their
village to the fact that Allidina V:'Lsra.m,al+ an Ismaili merchant who
pioneered trade and commerce in various parts of Fast Africa, came
from their own village Kera. He is known to have persuaded the Kanbi
Patels to find work in and around expanding centres of trade and
commerce. According to one account, Allidina Visram persuaded two
Kanbi Patel brothers to sail with him to Mombasa. It was their
experience of better prospects which attracted others to Fast Afrieca
until working on the coast and the interior became an accepted norm.
Recalling grim rural poverty and the hard labour needed to earn a bare
minimum in Cutch, the Mandal Kanbi Patels assert that living in East
Africa provided them with a measure of well-being and prosperity

unattainable in their rural homeland.

Initially the Leva Xanbi Patels tended to settle in Mombasa and
Nairobi from where they sﬁread to other East African towns and cities.
Before the second world war, the Leva Kanbi Patels did not settle in
Kenya on a permanent basis. Men came to work for short periods from
two to five years. They would visit their homes at regular intervals
to maintain contact with their wives and children, as well as their -
kinfolk. A more permanent settlement of the Leva Kanbi Patels grew
immediately after the second world war. By then it had become a common
practice for most of the East African Indians to have their wives and
children living with them. As the Mandal members were also joined by

their dependents, their settlemtn grew larger and the Mandal began to

0o.
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emerge as a distinct Swaminarayan organisation in Nairobi and Mombasa.
As was common among Indian groups in East Africa, both Mandal and non-
Mandal Leva Kanbi Patels éettled in a particular area of Nairobi which
has since then remained the sect of their temple-centered organisations.
Having been workers and skilled craftsmen in their villages, Cutchies
tended to enter the local construction industry which was badly in

need of labour. Many of them became highly skilled or semi-skilled
workers.A Although traditionally uninvolved with.the merchants of
Gujarat, a small minority of Kanbi Patels entered the construction
industry in Kenya and became successful entrepreneurs; their
accumulation of wealth has been a decisive factor in the development

of the Mandal, especially in attracting non-Mandal Kanbi Patels into
the sectarian fold. Along with other Asiaﬁ groups from the Indian
subcontinent, Kanbi Patels, irrespective of their specific sectarian
affiliation, enjoyed a degree of material prosperity which was in sharp
contrast to the grinding poverty and precarious existence many had
known back home in Cutch. This prosperity, however, largely depended |
on the colonial social structure which entailed extreme inequalities
between the European rulers, the lndian merchants and the Africans.
This structure was threatened when the African demand for independence,

(ﬁhuru) became the main political theme in the late 19505 and early

1960s .

2. SECONDARY MIGRATION AND SETTLEMENT OF THE MANDAL

MEMBERS IN BRITAIN.

The secondary.migration of the Mandal members and other Asians
from East African countries to Britain, should be clearly distinguished

from their primary movement from the Indian subcontinent to BEast Africa.




Besides, this secondary phase should be further differentiated from

the pattern of migration which saw Indians, Pakistanis and Bangladeshis
coming directly to Britain in early and mid 1960s. Although economic
considerations always influence the choices migrants make in their
rrimary or secondary moves, the circumstances which drew East African
Asians to Britain are rooted in social and historical circumstances
which mark the aftermath of colonial rule. When a colonial society
becomes independent, the transition from foreign .rule to sovereign
autonomy generates changes which can radically alter the economic and
power structure in the society in question. It is the transition

from the colonial rule to what became known as uhuru, self-rule, in
Eastern Africa which generates secondary East African Asian migrations
to Britain in mid and late 1960s. It is this complex structural change
rather than constraints of poverty and unemployment (as in the Indian
subcontinent) which seems to be a decisive element in the explanation
of secondary migration and settlement of East African Asians in Britain.
This account is a brief outline of this change and the way in which it
influenced, amongst others, members of Shree Swaminarayan Siddhanta

Sajivan Mandal to choose Britain for their settlement.

The "wind of change', as Harold Macmillan termed it, was a result
of the rise in political consciousness all over East and Central Africa;
echoes of African independence on the west coast and in the Congo
reverberated in Kenya, Uganda and Tanganyika. In the colonial hierarchy,
the Asians were always regarded as being rich, privileged and insular.
This meant that on the whole they failed to develop any viable connecticn
with African political movements or parties and thus made themselves
vulnerable and maréinal to the main stream of the African pelitics.

Once colonial rule ended in East Africa,\fhe African elites held the
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reigns of power and authority and posed a critical challenge to the
established socio~economic inegualities. In turn the Indians grew
increasingly conscious of a threat to their dominance and culturally
distinct position in the new era of African independence. Besides the
local challenges to Asian dominance, the course of events in the
neighbouring Congo made the Asian population acutely insecure. As
self-rule in the Congo brought about strife and conflict, a stream
of refugees - among them a substantial number of Europeans - came
‘fleeing to East Africa. This heightened the Indian fears as they
expected to see comparable disorder erupting all over East Africa.
Although these intensified fears proved tc be groundless in the months
and years following the independence period, insecurity became an
essential ingredient of social life in East African Asian communities

in the 19605.26

Once Kenya, Uganda and Tanganyika (later Tanzania to symbolise
its union with Zanzibar) became independent, their respective govern~
ments embarked on Africanisation. The Africanisation policy was intended
to increase the number of Africans in public and private employment to
remédy colonial inequities and inequalities. 1In order to make existing
employment opportunities available to aspiring Africans, each East
African Government introduced citigenship of its own country as a
vasic condition for employment and residence. In other words, the
Asians could envisage a long term settlement in East Africa only if

a7

they became local citizens. A substantially 1afge number of Asians
were in fact British citizens with a minority who were either Indian
or Pakistani nationals. The kast African governments offered a grace

period of two years during which the Asians could acquire local

citizenship. Although thousands chose to become local citizens, a
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majority decided to maintain their status as non~-citizens. Their
decision to refrain from accepting local citizenship largely stemmed
from the feeling of insecurity which had, in fact, become institutional
in character. A sequence of events after the independence made Asian
fears more acute. A number of Asians and Europea;s were deported from
Kenya. After the revolution in Zanzibar, in the late sixties, the
African politicians were saying that the Asians should demonstrate
their willingness to assimilate by letting their daughters marry the
Africans. A few instances of forced marriages between Asian girls

and African men in Zangzibar had an unsettling effect on the Asian

population throughout Eastern Africa.28 The African resentment

continued to intensify Asian fears. In view of prevailing uncertainties,

a vast number of Asians decided to retain their non-African citizen-
ship - which, for a substantial number, was the option of remaining
British subjects - a choice the British authorities had left open to

them.29

Once the African Governments extended categorical distinctions
between citizens and non-citizens, they implemented legislative
measures to reduce and control the active part that non-citizens
could play in the local economy. The new immigration laws gave an
impetus to Africanisation for non-citizens were required to obtain
work permits to justify their residence in the country. Work permits.
were issued only to those non-citizens whose skills and services were
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vital to the local economy. The effect of these legal restrictions
on non-citizens was remarkable in that they undermined numerous small-
time shopkeepers and severely curtailed work opportunities for a large

number of non-citizen Asians. The economic privilege which the Asians

had enjoyed under colonial protection was progressively w:=akened. The
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Asians began a distinct transition from their earlier posture of
dominance to a state of relative powerlessness in the new African
states. In this transitional phase, Kenyan Asians, forced out of
small trading settlements to towns and cities, usually came to Kairebi

to find work or to make arrangements to leave Kenya.

As the 1962 Commonwealth Immigration Act had not affected the
status of Asians who were British citizens, a small number of the
more ambitious and enterprising East African Asians had been migrating
to Britain from the late 1950s. Substanial Asian migration to Britain
did not begin till the mid-1960s. This second,ry movement commenced
when the African states brought more legal preséure to bear on non-
citizen Asians. Those non-citizens who found themselves redundant

began entering the United Kingdom for settlement in 19566-67.

During this period, anti-~immigration campaigns in Britain were
essentially concerned witﬁ the entry of non-European migrants to
Britain. Hostility and opposition towards South Asians and Hest Indians
had already become a permanent ferature of the political debate from
1964 onwa::'ds.}1 As a social and political issue, immigration had
also become identified with 'race' and primarily with those who did
not wear white skin on their bodies. East African Asians began coming
to Britain when the political opposition to their arrival had become_ .
intensified. As this opposition culminated in a demand for restrictions,
fearing that they would lose their right to enter &ritain, Asians began
to come to Britain in large batches. Eventually the 3ritish Government
passed the 1968 Commonwealth Immigration Act which brought about, what
Robert Moore has aptly described as 'the erection of an immigrgtion
colour bar".32 For the Act introduced an ascriptive element of descent,

the grand-parental clause as a condition of free entry, and effectively




deprivéd Kenyan Asians from exercising their right to enter the

United Kingdom as British citizens, The subsequent movement of

Asians from East Africa to Britain was controlled through a rigidly
administered voucher system. The hardship and suffering these restric-
tions created remain a well-known aspect of the British response to
the East African Asians.33 The dimension of injustice to the Asiansg
was highlighted by the Eurcpean Commission of Human Rights when it
held in 1970, "...that Britain had discriminated on grounds of race

against the Asians by passing the 1968 Act".Bq

The secondary settlement of East African Asians in Britain thus
developed in a context marked by the process of decolonisation and
restrictions on non-citizen British Asians in African states and the
British opposition to their entry in the United Kingdom embodied in
the Commonwealth Immigration Act of 1968 and the voucher system which
rhased and regulated their subsequent move and settlement in Britain.
It was in this changing political relationship vetween Britain and
zast Africa that, among others, both Mandal and non-Mandal Leva Kanbi

Patels decided to migrate to Britain.

As for the Leva Kanbi Patels who are within the Mandal, it was
one of their enterprising contemporaries who respornded to what was at
first only a potential for settlement in Britain. He travelled to
Britain in 1961 and worked on a construction site in London for one -
year. His personal experience convinced him that a settlement in
Britain was possible as it was relatively easy to find work on con-

struction sites in the early nineteen sixties. Once his London stay

created interest in further migration to Britain, leading Mandal members

«

not only endorsed his initiative but also argued that it derived from

the divine authority of the sect's leadership. According to his own
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account as the Preéident of the Mandal at present, the Kenya-based
sectarian body arranged to send sect members in small batches to
London so that the first group could establish itself to pave the

way for the remainder. In keeping with this scheme, the first sect
members arrived in London in three pairs in 1963, followed by a larger
batch of twelve in the early part of 1964. Men came on their own,
-leaving their wives and children either in East Africa or back home

in Cutch.

An important feature of their migration was that from the earliest
stage of their settlement in Britain, the Mandal members were already
in the process of forming a nucleus of their sect. Therefore their
migration to Britain was not merely a matter of individual choice.

For it was within the Mandal framework in Kenya that each member had
decided to leave for Britain. Since the migrants had the organisational
backing of the sect, it was not surprising that they decided to live
together from the start and also established a residentially based
sectarian community in both London and Bolton in due course. They
managed to achieve this objective despite the fact that the market
forces severely restrict choices a migrant can make in finding housing
and employment. The members who formed the first phase of the settle-
ment lived in reﬁted rooms, successively in Chalk Farm, Belsize Park
and Kentish Town in Lendon. Although the Mandal did not exist as a '
formal organisation, the members always_lived together and met evefy-
day in a small room which in a sense became their miniature temple.
These daily meetings were immensely important for prayers as well as
for sustaining social solidarity in a foreign and often inhospitable
society. With the gradual but continuous arrival of sect membérs from

East Africa, the leading organisers of the domestic temple decided to
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give the Mandal a more substantial and formal expression. On 27th
March, 1965, they established the Shree Swaminarayan Siddhanta Sajivan
Mandal as a formal organisation in Britain. Subsequently they also
registered it as a charitable institution concerned with the welfare
of its members, thus lending thé sect a measure of British-based

legitimacy.

The leading Mandal member Motabhai who, as I have said in Chapter
1, coordinates the activities of the British and Eést African extensions
of the Mandal with the sect's headquarters in Maninagar Gujarat, played
a decisive part in further developménts. Immediately after the Mandal
was formally established in Britain, Motabhai visited the sect members.
He urged them to move out from their existing rented accommodatioﬁ in
a relatively less attractive area,to a house to be owned by the Mandal
members in a better patrt of lorth London. In their survey for a
residential property, the area Motabhai and sect members regarded as the
most suitable place for developing the Mandal, was Hendon (see Appendix
1, Map D). At this stage, it was Motabhai himself who initially bought
a large semi-detached house on Sevington Road in Hendon. To emphasise
the resourcefulmess of Motabhai as a wealthy and successful contractor
in Kenya, the Mandal President asserted that a cash amount was paid for
the purchase of the property. Thereafter the members shifted from the.
open market rented accommodation to a residence where the rent was paid‘
to a Mandal landlord. This transition was important for the sect members,
as their Kentish Tewn landlord objected to temple prayers being carried
out in a room of a private house. With a house now owned by a Mandal
member himself, they were free from the immediate interference of a

non-Mandal landlord in their everyday sectarian activities. 'In due
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course, with some financial assistance from Motabhai, another property
next door was also obtained to house incoming sect members from Nairobi.
These two houses remained pivotal in the settlement process. It was
here that Mandal members coming from East Africa found relatively less
expensive accommodation along with the informality and warmth of the
sectarian fellowship. It was from here that they could build up a

financial basis for buying their own houses in Hendon.

The Mandal grew steadily between 1965-1968.as more sect members
left East Africa. The miniature "temple' set in a room of one of the
houses on Sevington Road, was no longer spacious enough to accommodate
the members who were then being joined by their wives and children.

In view of the rapidly growing numbers in Hendon, there was need for

a much larger place which could be used for everyday prayer meetings.
In the autumn of 1968, leading members therefore arranged to raise
substantial finance from within the sect so that they could buy a house
in Hendon to be used exclusively for daily prayers and for social
activities of the Mandal. From the point of view of Mandal leaders,

it was better to pay cash for the property so that it could be used

and maintained without any interference from an institution such as

a building society. Eventually a house on Audley Road, positioned

exactly behind a Mandal house on Sevington Road, was bought.

To accommodate the entire Mandal gathering in one place, the
members converted two separate rooms on the ground floor into a large
hall. The following year, in December 1969, the leaders installed their
Swaminarayan shrine according to a ritually prescribed ceremonial.
However, the temple activities could not be conducted without some

local difficulties. Once the Mandal meetings became regular at the
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Audley Road House, fhe English residents became apprenensive. They
sent a petition to the local authority complaining about overcrowding
and noise at the house. The inquiry which the local authority carried
out, did not substantiate the complaints. The Mandal leader who dealt
with the officials, insisted that the place was primarily used for
informal and private family meetings and did not constitute a public
place in any sense. Although the matter rested there, it was evident
throughout my fieldwork, that a fair measure of‘rude unfriendliness

was expressed towards Mandal men and women in Hendon.

The Mandal population continued to grow and the Audley Road House
as a place for informal and private sectarian gatherings, symbolised a
degree of institutionalisation of the Mandal. Besides a small but steady
trickle of voucher holders from East Africa, the male breadwinners of
the sect, were increasingly joined by their wives and children. As a
consequence, the settlement began to appear more collective. The sect
members themselves distinguished this difference by saying, "Now the
Mandal is taking a proper shape in Hendon'". The increased membership
was especially evident in the temple gatherings. Soon it became obvious
that the space at the Audley Road house was no longer sufficient to
accommodate all those who wished to attend. When the leaders started
to look for a bigger hall, the most important factor for them was to
find a place within walking distance of their homes in Hendon. It
was not easy to find a reasonably priced hall in the immediate vicinity,
but the leaders confidently believed that they would succeed since the
spiritual leader of the sect had blessed their own effort as well as
those of the estate apent. Although some members were pessimistic at

the start, under Motabhai's careful direction the Hendon Mandal finally
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raised £6,000 for buying an unused Church Hall, Elim Tabernacle, on
Somerset Road. Besides their financial contributions the sect members,
their wives and children, also provided their labour to convert the
hall into a Swaminarayan temple. The entire congregation saw this as

a most significant development for the sect as well as an important
achievement. The leaders, under Motabhai's pgtriarchal direction,
opened the temple with a formal, ritual ceremonial accompanied by day-
long activities, The inauguration of the temple gave the congregation

a concrete and more permanent institutional expression.

Bolton in ILancashire has attracted a substantial number of
Gujarati migrants since the beginning of the 1960s when many Muslims
and Hindus from the Broach and Surat areas of Gujarat went there to
work in textile mills and factories. During the sixties, London could
offer only unsuitable and inadequate employment and housing prospects
to newly arrived migrants, so the pressures in the metropolitan area
often necessitated further internal migration to industrial areas in
the Midlands and the North. Mandal members who found work and
accommodation conditions unbearable began going to Bolton in 1965-1966
in small numbers. They argue that although they found factory work
hard and monotonous, it was relatively less difficult than labouring
on building sites in London. Over the years, a small number of Mandal-~
based Leva Kanbi Patels and a substantial number of non-Mandal Kanbi
Patels have settled in the inner city areas of Bolton (see Appendix 1,
Map E). As many Leva Kanbi Patels in Bolton came from Dahisara village
in Cutch, jokingly, they identify their settlement as 'a little Dahisara'

in Bolton.,

.

In the initial phase in the mid-sixties, there were not more than

five or six Mandal members living in Bolton. Once the number increased,
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a devoted follower hade a personal contribution of about £100 (sic)

for a small terrace house on Ramwell Street to be used as the local
temple. During the fieldwork period in Bolton, it was evident that

the entire ground floor was used for organising everyday temple
meetings. Although the available space was adequate at the beginning,
fuller congregational meetings could not be conducted without uncomfort-
able overcrowding. To meet the demand for more space on weekends and
special occasions, the leaders had arranged to bﬁy a substantial three-
storey house on Deane Road when they were also planning to obtain Elim
Tabernacle church hall in Hendon. Converted to hold the local Mandal

assemblies, the house provides a locus for the Bolton based congregation.

5. CLASS, RACE AND SECT : THE INSTITUTIONAL CONTEXT IN BRITAIN,

The British class structure and the inequalities it generates,
remains the most important insiitutional context for South Asians who
live and work in Britain. In a Weberian as well as in a Marxian sense,
the structure of inequality hinges on the fundamental difference
between those who own property and those who do not and the assymetrical
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relationship between them. This relationship entails both cooperation
and conflict according to specific historical circumstances. The
inequality thai property ownership creates is usually embodied in
production, distribution and exchange relations as they occur in the
relatively unregulated context of market forces. In the sense of a
process which determines the life chances of individuals in the hieraxrchy
of power and privilege, class entails much more than the occupation

that a person chooges. Class encompasses the entire realm of socio-

economic and cultural pattern of life and has a decisive influence on
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the distribution of opportunities in society. Although property

owners and those who own no property are usually differentiated into
strata and fractions according to their specific place in the class
structure, the prime analytical distinction is that of property
ownership. According to this distinction it is the property owners

who have means and capacity to buy labour power as opposed to those
whose livelihood depends on selling their labour power in the open
market. This process of buying and selling labour entails the different
degrees ofpower that eé&h particular category or a group brings to
bear on its specific market situation. It is often asserted that
South Asians in Britain aspire to setting up their own small shops

so that they have é basis for accumulating capital and having social
and pelitical aspirations similar to those whose interest is distinguished
by property ownership. There is probably a very tiny proportion of
South Asians who own proPergy and entirely depend on it for earning
their livelihood. It is more accurate to say that the majority of

them do not own property in the sense in which it can be deployed to
earn an independent livelihood. Most of them, in fact, enter the
metropolitan labour market to sell their mental or manual labour
power36 and the few self-employed are not, by definition, members of

a dominant employer class.

As John Rex has indicated in his study,37 as labourers from ex-
colonial societies, South Asians and West Indians are often stigmatized
by racial and colour stereotypes and experience patterns of racial
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discrimination. Their place in class relations has been historically
imbued with particular ascriptive effects. This gives their class

position in the market a distinctiveness which stems from the.fact that
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British society distinguishes them as belonging to a low and inferior
social category to which colour and cultural differences are ascribed.
The class position in which skin pigmentation or cultural difference
acquire ascriptive significance has led John Rex to identify the non-
indigeneous labour force as an "underclass".39 Though my own account
is not concerned with the extent to which South Asians form an 'under-
class' as an entity apart, John Rex's contribution highlights the
interplay between class and colour and the degree to which colour
impinges on the life ;hanCes of South Asians and West Indians entering
the market to sell their labour rower. This relationship between
class and colour provides a more satisfactory way of analysing the
social and structural situation of South Asians in Britain which
sharply contrasts with the viewpoint Leo Kuper has advanced according
to which class and race are regarded.as mitually exclusive categories.
It is obvious that such a distinction is less useful for examining

the significance of link between class and race.

When the sandal members arrive in Britain, their primary concern
is work and income and not the social and political dimensions of class
in Britain. Although they share a structural class location with South
Asians, West Indians, and the majority of indigenous workers, they
share little else. The necessity for the overwhelming proportion of
them to sell their labour power does not generate a class consciousness'
as it is usually related to political action.41 Much less does élass
location generate common cultural patterns binding migrant and indigenous
werkers in the initial settlement phase. However, the class places
made available to the sect members upon their entry in Britain éo

influence their settlement, in particular nousing and employment

opportunities to which they are given access. The following account is




concerned firstly with describing the housing that has become available
to the sect members in Hendon and Bolton. Secondly it concentrates on
the kind of employment the sect members find in Britain. ThHe third

section ié a discussion of race and colour as they affect the everyday

life of the sect members.

3.1. The Housing Ecology of the Sect

The Mandal members have settled in two sociélly and ecologically
contrasting urban areas of Britain. Hendon is a c¢lean and tidy North
London suburb which stands in sharp contrast to the inner city area
in Bolton, grimly distinguished by monotonous rows of terraces dominated

by textile mills reminiscent of an earlier industrial age.

Hendon is situated in North West london, in the Borough of Barnet
which has attracted a substantial population of Asians from Eastern
Africa. Bounded by Colindale in the north, Golders Green in the east
and Cricklewood and Neasden in the south, and with Hendon Tube Station
near the centre, the area has a distinct middle class appearance about
itself. There lie prosperous detached and semi-detached houses with
immaculately maintained large gardens and carefully cleaned and polished
saloon cars. The houses are expensive and in the early seventies
during the reaearch period, their prices ranged from £17,000 to £22,000.
But the scene, its social and material character, changes as one walks
towards West Hendon. Roughly from Sevington Road to West Hendon Broadway
houses grow smaller in size and so do the gardens. As most members of
the Mandal live in the area bounded by Sevington Road and West Hendon
Broadway, for them Sevington Road marks the boundary between houses for

the rich and the ones for not so rich. Jokingly, some refer to the
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boundary as the beginning of "their!" Mandal area. It is in '"their"
rart of Hendon that the sect members bought nouses in the late sixties
and early seventies. 1971-72 saw the housing boom during which nouses

worth £4,000 to £6,000 began selling for £10,000 to £12,000 and more.

In keeping with differences in the kind of housing available to
rrosperous and less prosperous sections of the population, Hendon
Central and West Hendon provide contrasting shopping facilities. The
Mandal members use both the areas, which abound with grocers, chemists,
banks, estate agents, employment agencies and the ubiquitious Woolworth
and coin-operated launderettes. West Hendon Broadway shopping area
has two Indian grocers whom the sect members patronise. They also have
an easy access to Kilburn which has proved popular with its many Indian
shops. These are aadditional facilities which greatly concern the Mandal
members. Towards West Hendon, there are schools and a surgery.

Algernon Primary School and St. David's School, a local comprehensive,
have many children of the sect members as their pupils. The surgery
has one English doctor, whose ability to speak some Gujarati has
attracted, among others, sect members as his patients. In the summer
months the Mandal members make good use of the spacious park situated
in the vicinity of their settlement and, during the season, women in
their colourful saris and small clusters of Mandal men sit in little
groups watching school boys who play soccer, seeking to emulaté their

contemporary football heroes.

Bolton inner city area enclosed by Deane Road, Derby Street, and
Willows Lane, loocks very different. The central location of the mills
and factories suggests that the dilapidated rows of terraces were built

for the production line proletarians. Although the relationship between




work and housing might have changed in the area, it is a settlement

of English and South Asian workers who, according to my observations,
obtain lower levels of social and material well-being. It seems as

if their despair is inscribed on the gloomy terraced houses. Although
this grim and dull character of Bolton sharply differs from the neat
and clean sprightliness of Hendon, the .andal members in the area

have easy and even convenient walking access to the city amenities.

To them, this narrow territorial focus is comparable to community-
based housing to be found in Cutch as well as in their earlier settlement
in East Africa. Indeed the liandal members typify their settlement as
well as that of the other Indians as constituting "their village'. The
differences in the urban ecology of Hendon and Bolton did not seem to

be important for the interpretation of the research findings.

Even though the focus on contrasting housing circumstances of the
Mandal members is intended to provide a descriptive account, it is
useful to evaluate their housing in terms of the seminal observations
John Rex and Robert Moore made in their study of Sparkbrook in
BJ‘.rminz;_l;ham.l‘k2 Central to their argument is the notion of twilight
zones which they define as ''areas where large old houses, too good to
be classified as slums, become multi-occupied lodging houses";43 these
are usually assumed to deterioréte rapidly. If this characterisation
is applied to the kind of housing that has become available to the
Mandal members,then certain important differences between Sparkbrook
and Hendon can be noted. Although it might be correct to argue that
areas such as parts of Hendon become zones of transition as a consequence
of socio-economic an demographic changes, not all zones of transition

necessarily share the twilight character outlined in Rex and Moore's

study. Althougn Hendon has experienced an influx of the Mandal members
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as weli as the East Aftrican Asians, and even though deterioration

was alleged by the indigenous residents, there was no evidence of
actual deterioration in the condition of houses the sect members

lived in. Indeed, since many of the sect members were experienced
construction workers they have improved the quality of their housing

by working on their properties in their spare time., As for the rise

of multi-occupied lodging houses, it is correct to say that the initial
phase of migratory settlement would entail multi-occupation partly due
to lack of access to other modes of housing as well as due to desire)
on the part of newcomers, to live together.uh As for the multi-occupation
in Hendon, there is an important difference in regard to the recruitment
of tenants. While the Sparkbrook Pakistani landlords appear to take

on tenants from different ethnic groups, the .landal landlords rarely,

if ever, let rooms to mon-South Asians and rarely to non-Hindus. In
addition, as resident owners of the properties, they are usually
concerned about maintaining their domestic property - not so much as

a capital asset only but also as a place which is their home and there-
fore should be kept in a reasonable order. These differences, instead
of contradicting Rex and Moore's findings, only point to differences

in circumstances which are bound to be found in different housing zones.
Though in transition, Hendon does not seem to possess the twilight
character typical in wards such as Sparkbrook. Distinct from Hendon,
the inner city aregs of Bolton, according to the Rex and Moore's |
formulation, are beyond the twilight category. In other words, most

of the old terrace dwellings are doomed for demolition and clearance.
They provide the cheapest kind of owner occupancy to those whose social
circumstances and the market position prevent them from aspiring to

better and more desirable housing. Although the Bolton-based members
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of the sect buy dwailings which are least desirable, they cherish
their independence as well as the ownership of their property. They
regard these dwellings as superior to rented accommodation which

might be a shade better than their slowly disintegrating terraces.

As far as the access to the housing market is concerned, the
Mandal members entirely confine themselves to the private sector.
There was not a single instance in which a sect member expressed
interest in public sector housing. The relationsﬁip between class and
housing in the private sector is more important in that the amount of
income one receives determines expenditure and saving and the kind of
deposit one can pay to a building society. During the multi-occupation
phase, as well as thereafter, it is not uncommon for a member of the
Mandal to have substantial savings - often amounting to several thousand
pounds, carefully accumulated by frugal living and abstinence from
conspicuous patterns of consumption. Part of the saving is invested
in housing. & key stage‘in the process of house purchase is the
encounters buyers have with the estate agents who are often regarded
as gatekeepers in so far as they can influence the purchasing process,

The extent to which the Mandal members experience discrimination in
the housing market and end up paying 'colour ’cax"l+5 was less easy to
establish in the absence of research beyond the sect. In their search
for a property in‘the area, the Mandal members would sometimes refer
to estate agents as being cunning and crafty. They would point out
the way a particular property was withdrawn from the market after a

yfirm offer had been made for its purchase. It is likely, although
this is empirically unsubstantiated, that some Mandal members may have,
in fact, experienced discrimination. The fact that the Handal members

and other South Asians occupy one of the least desirable sectors of the
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housing market in Bolton might lend credibility to the thesis that
colour discrimination is a factor in excluding them from access to
better quality nousing. The extent to which discrimination coupled
with other socioc-economic factors has a decisive influence on the
housing needs of the migrants is a topic beyond the scope of the
present inquiry. An investigation of their work and housing conditions
calls for the kind of contextual research Rex and Moore carried out in

Sparkbrook.

An important stage in the process of purchase is the finance
needed above and over what a seller can put down as a deposit. From
the conversations I had with the Mandal members in Hendon, it was
evidently clear that most members know that credit facilities were
available to them either through building society mortgages or through
the local authority loan system. In the majority of instances, a
senior office bearer of the sect who had established a good raprort
with an estate agent, a couple of building societies and the local
branch of the Barclays Bank, acted as a successful intermediary between
inexperienced Mandal buyers and the institufions concerned with providing
credit. In contrast to Sparkbrook in the early 1960s the Mandal members
had bettédr access to credit facilities from the building societies. If
a kMandal member needed additional finance, unavailable from the credit
institutions, he could use the Mandal's caste and sect network as a.
source of credit. In one particular example, a ¥Mandal member depended
entirely on loans from fellow sect members to buy a house. The amount
of credit available in the context of informal multiplex relationships
and the procedures followed in determining interest, repayments etc.,

are difficult topics to investigate as there is an understandable
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reluc£ance to discuss detailed financial arrangement with outsiders.
Nevertheless, from the information collected, it was abundantly clear
that saving rathér than spending was the more desired practice. Savings
amounting to more than £1,500 to £2,000 were not uncommon. It is also
equally likely that those sect members who migrated to Britain from
Fast Africa under the voucher scheme had transferred their savings to
banks in Britain. Be that as it may, during the fieldwork observatioms,
the Mandal members were not particularly shert of cash and they did

not seem to encounter special difficulties in having access to building
society or local authority credit facilities. Information collected
from the Bolton members of the Mandal indicated that those who bought
houses in the demolition zone did not particularly worry about borrowing
from the credit institutions as their investment in doomed terraces
entailed expenditure rarely exceeding a few hundred pounds including
the property price. There were two members who had bought large houses
costing about £1,600 each. The low prices reflect low tenure as well

as an amount which a member could raise from within the sectarian fold.

In their sociology of zone transition, Rex and Moore distinguish

the following types of housing situations:“e ;

1) that of the outright owner of a whole house,
2) that of the owner of a mortgaged whole house,
3) that of the council tenant
(a) in a house with a long life
(b) in a house awaiting demolition
4) that of the tenant of a whole house owned by.a private landlord,
5) that of the owner of a house bought with short term loans who is
compelled to let rooms in order to meet his repaymeﬁt obligations.

6) that of the tenant of rooms in a lodging house.




In the framework of this typology, those Mandal members who own
their properties share attributes of a housing situation in which the
ownership is coupled with regular letting. The necessity of letting
does have some relationship to repayments, 5ut letting is also a source
of extra income. All property owners become landlords and provide
rented rooms to the sect mempbers or to other Indians. In so far as
their house ownership is combined with letting, their circumstances
approximate the fifth housing situation in the Rex and Moore typology
with an important difference, that is, not many of them buy houses on
short term loans as the mortgages are negotiated for them. Letting is,
in fact, considered a source of income independently of repayments.
Although some of the income may go towards repayment, whatever surplus
is available can be used for social and sectarian purposes. Property
ownership in Bolton presents a very special difficulty. David Smith
highlights this as a paradoxical housing pattern amongst the South
Asians.k7 his evidence indicates that the owner occupation rises
steadily as one moves down the socio-economic groups.l+8 In keeping
with Rex and Moore typology, several sect members in Bolton are out-
right owners of a whole house according to the housing situation one.
But the quality of accommodation they buy is one of the least desirable
in the market. Situations such as the ones found in the demolition

zone area require the qualification of the Rex and Moore typology.

During the fieldwork, the Hendon members of the Mandal owned 26
houses and there were several purchases which were being transacted.
These houses are terraces, some with front and back gardens and
approximately with five rooms, a kitchen, a bathroom and a toilet.
Whereas in Bolton; the sect members owned about 10 houses most of which

are four roomed terraces with grossly inadequate ablution facilities.

o
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It should be hoted that the owner occupation in Hendon and to a lesser
extent in Bolton, generates a relationship between Mandal members in
which they stand as landlords and tenants to each other. This dimension
of their relationship remains a significant feature of activities in

the house. The following account provides a description of this relation-
ship and difficulties which arise between the property owner and his

tenants in a multi-occupation situation.

As a general practice, sect members who are p?operty owners
prefer to find their tenants from within the Mandal. Their loyalty
to the Mandal is supposed to override any differences which arise in
their relationship as landlords and tenants. If no Mandal member is
available as a temant, the! landlord may still find a fellow Leva Kanbi
Patel. In such an instance, the landlord usually has some personal
knowledge of the tenant and therefore some possibility of putting
informal pressure on him if arrears do build up. The landlords may
also take on Gujarati Hindus as tenants if they are reliably recommended
or personally known. Finding tenants from within the Hindu population
is significant in that the landlords can and do expect their tenants
to conform to certain sectarian practices. For example, the tenants
are expected to refrain from cooking egg, fish and meat. They are also
asked not to consume alcoholic drinks in the house, Further, they may.
not use onion, garlic, asfetida and toilet paper as these substances

49

are believed to cause impurities.

Allocation of the space in houses varies from one landlord to the
other. Unless the landlord has a large family, especially grown up
daughters or sons who require separate sleeping arrangements, he, his

wife and children may use just one room. The remaining space can be
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then iet to accommodate several tenants. Instances of overcrowding
are not uncommon and often a topic of caricature and joking. A standard
joke often heard was that a desperate prospective tenant could find
living space under a landlord's bed. The landlord in question would

be often named and criticised for his greed.

During the fieldwork period in 1970-72, landlords had established
a fairly uniform pattern of rents. In Hendon, a single room cost
between £5 to £6 per week. A small box room ~ the kind of accommodation
rented during the fieldwork - might fetch between £4 to:£4.50. If a
tenant was prepared to rent a bed with other tenants, a situation Rex
and Moore describe as '"multi-letting single rooms on a per capita
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rent", then he might pay as little as £2.50 per week. A tenant also

had the choice of having his meals in the house. The additional charge
for meals ~ which might not be provided on the days when the sect members
fasted - was about £2.75 per week. Most landlords charged about 75 pence
for heating, electricity and gas. Those landlords who began to compute
the value of every amenity provided to the tenants applied the logic

of cash nexus and charged their tenants about 10p a week for running
their television sets. Landlords also installed slot meters to avoid
recurrent disputes about electricity and gas bills. Tenants changed

often for a variety of reasons. Though landlords preferred to have
tenants who stayed longer, even frequently changing tenants provided

an income which was welcome. The acute shortage of rooms in Hendon

meant that the rooms seldom remained vacant. Examples of landlords
earning between £60 to £70 a month in rent alone were not uncommon

during the field research. In contrast, the landlords in Bolton
lamented the fact that letting was not an attractive proposition as,

the amounts available in rents were much smaller there. A Bolton




landlord could rarely charge more than £2-3 per week for a normal
sized rcom and about £1.50 for a box room and much smaller a sum for
a single bed. The meals too seem to cost much less as the tenants

seldom paid more than £1.00 for them.

Though tenants remain a desirable source of extra income, as
the Mandal landlords themselves recognise, they can also create trouble
for the landlords. First of all, depending on the number of tenants
living in a house, space available per person is considerably reduced,
especially for children. For people from East Africa or Cutch, confine-
ment to one or two rooms can be both an alien and disturbing experience.
4s the tenants increase, there is always greater pressure on all
availlable facilities in the house. Unless the use of facilities is
clearly defined and demarcated, quarrels easily arise in regard to
who should first use the bathroom or kitchen. In one particular case,
involving a Mandal landlord and a Hindu family from Tanzania, the
recurrence of quarrels reached neurotic proportions; the severe
constraints imposed by the landlord and the lack of alternative housing
in Hendon, brought the adult tenant and his wife to the brink of mental
breakdown. However, if both the landlords and tenants belong to the
sect, then there is always a possibility of a Mandal intervention which
can bring about the resolution of the dispute. However market forces51
and the desire to increase earnings and diminish costs can inject an

element of continuing instability in landlord/tenant relationship. The

landlords who believe that it is contrary to building society regulations

to rent rooms nourish rather wild anxieties. For example, when the
census enumeration was carried out in 1971, many landlords believed
that the local government would use the census to prosecute landlords

who were stepping outside the law., 1t is'likely that this anxiety




contributed to some under enumeration. In sum, property ownership
wnich is coupled with renting rooms, is both a source of income, and
as the Mandal property owners would assert, egually a source of head-

aches!

3.2 The Mandal Members in the London and Bolton

Labour Market.

When the Mandal members established themselves in Kenya, at first
they entered the coustruction trade to sell their labour power. But
once several of them became successful contractors they were able to
offer employment to other sect members. In other words, a range of
employer-employee relationships were generated within the temple and
sectarian community. Given the shortage of skilled and semi-skilled
workers in Kenya's comstruction industry, it was not unusual for sect
members to receive what was Believed to be a reasonable remuneration
backed up by tne informal social security of the sect. The pattern of
advantage they enjoyed was reinforced by the Indian -dominated sectors

of the market all over East Africa.

In the metropolitan labour market, the iMandal members enter the
economy with nothing like the advantage they had in East Africa. Though
nene of the members settled in london or Bolton could hope to provide
employment to secf members as in East Africa, it is still witain the
Mandal that the individuals exchange information about available work
opportunities and assist their sectarian brethren in finding jobs on
construction sites in Iondon. Experienced workers often know the'tricks
of the trade' and maintain friendly relationship with the foreman
responsible for recruitment and persuade him to take up their men on

the site. The shortage of labour often coupled with the friendly attitude
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of a foreman has enabled the Mandal members to find employment in
Iondon. During my Hendon stay, Premjibhai's brother's wife's brother
arrived from East Africa for settlement. Premjibhai asked me to take
him to a site in Golders Green where he had spoken to someone about
placing this man. I was asked to escort him to the site where semi-
skilled and unskilled work was available. I accompanied the man - who,
as a stranger to London, was rather bewildered and depressed. Although
he spoke not a word of English and thnerefore did not even know how to
use the buses and the underground, he was instantly offered employment
on the second or third day of his life in England. As the time went

cn, such experiences became less common. Unemployment as an enduring
feature of life was almost entirely unknown although there was a minor
incidence of transitional unemployment. After completion of construction
work on the site, some w;fking sect members would be dischurged. They
would then have a short phase of unemployment before commencing work

somewhere else.

In contrast to what some members regarded as highly attractive
work conditions'in Léndcn; Bolton presented an unfavourable and harsh
picture of work opportunities. It was common knowledge that the textile
mills were running down and those Mandal men and women who did hold
Jjobs rarely worked full time. Besides, phases of unemployment were
frequent. In one instance, a man had been out of work for more than
two years. When he was interviewed, it was evident that the community
cgntext of the settlement had generally proved to be supportive. Even
though others criticised him for allegedly not trying hard enough to
find work, they respected him in the sect - which, it was certain had

rrotected him from despair and demoralisation. An important implication

of the above discussion is that most members of the sect work on




construction sites in london while those in Bolton find employment

in textile mills. The following table shows the occupations the sect
members have taken up in addition to their predominance in construction
work and textile mills. The occupational categories also indicate that
most individuals perform manual rather than mental work. The table

does not include female workers as information about their work was
only indirectly available to me. The impressions formed about work

women do is contained in the discussion to follow.

TABLE 1.

THE MANDAL MEMBERS IN DIFFERENT QOCCUPATIONS

Construction workers 34
Factory workers
Car park attendants

~
Adult students
Insurance Agents
Iaboratory Technicians
Bus conductors
Motor mechénics
Office clerks

Textile workers

Non-working members

Total

|°°| <}
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Those who take up work on London construction sites can be

divided into familiar levels of skills. First of all there are those

who possess specific skills as carpenters, electricians, plumbers,
bricklayers and plasterers. Secondly there is semi-skilled work such
as 'making good' (filling holes in a plastered wall) and purely unskilled

work such as loading, lifting or cleaning. The differences between
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skilléd, semi-skilled and unskilled workers are regarded as self-
evident and the jobs on sites are allocated accordingly. If several
members of tne Mandal were on a particular site, they would often
‘train' an unskilled or a semi-skilled worker for a better wage. In
absence of institutional training facilities for migrant workers, the
sect members introduce what can be described as 'informal apprentice-
ship' for their less skilled Mandal colleagues. To implement this
form of 'apprenticeship' in practice, a skilled iandal man would take
a helper under his wing and then teach the man a specific skill, say
sucn as carpentry - often without the knowledge of his supervisor but
sometimes with his tacit approval. It was emphasised that this method
of training a fellow Mandal was often unrewarding if the learner's
mistakes drew others' attention. If the 'trainee' was found out in
adverse circumstances, he could lose his own job and put his fellow

workers in an awkward situation.

Irrespective of whether they are skilled or not, when the Mandal
members begin working in Britain, they say there are important differences
in work techniques and organisation between East African and British
conditions. First of all the sect members have to accept more subordinate
work places than the ones they held in East Africa. Secondly, the novelty
of work experienpe coupled with language difficulties the members
encounter, requires new adaptive responses. HMembers explain that phe‘
adaptation entails learning all the English words for different jobs
on the site and the names of the tools and equipment less familiar in
East Africa. Describing his early work experience in London, my host
Premjibhai explained the way he regularly recited the most important
work words so that’ there was no confusi&n as to what it was that he

was expecfed to accomplish.




-

éonstruction site work offers different degrees of permanence
according to the level of skill members possess. Those who are skilled
often work for the same construction firm on a permanent basis. Those
who are less skilled or unskilled usually lﬁse their jobs as soon as

the worx ends on a particular site. Some Mandal members had cnanged

‘six to seven Jjobs during the year. whenever the work was available,

with additional hours a person puts in, the take-home wage could be

as high as £50-£60 a week in 19%0-72. The construction workers argue
that although they receive 'good money' when they are in employment,

the temporary nature of their work means that the 'good money' does

not constitute their regular income. They all know of the trade union,
but union participation amounts to little more than paying subscriptions,
and involvement in union activities is insignificant and minimal. The
language barriers and cultural differences which acquire ascriptive
importance because of the colour boundary do not stimulate greater

interest in the union activities.

Members of the Mandal who work in the textile mills of Bolton
usually undertake semi-skilied and unskilled employment. Less skilled
work involves cleaning, sweeping, packing and loading. Semi-skilled
and skilled work involves working on the machine where a person is
responsible for spinning and weaving operations. In contrast to day
time work the Hendon members do, mill work entails regular night shifts.
As a local norm, women work during the day and have either morning or
afternoon shifts so that they are home to discharge their domestic
responsibilities in the evening. MNen prefer the night shifts because
the pay is better. Both men and women earned little by London standards.
Some women workers took home as little as £14% a week and the highest

wage men earned on the night shifts was rarely more than £26 a week.

De




Bolton residents speak of ‘'slack time' to refer to periods when there
is little work. The whole area suffers from economic depression and
unemployment is a looming prospect as the mills close down or work
shorter hours. When it was pointed out to the sect members that there
were many construction sites in Manchester where they could find work,
.they emphasised that working on construction sites in the North-West
was much harder. They said it was like 'chewing the iron beans' a
Gujarati expression that speaks for itself. As the members lack viable
work alternatives outside the textile mills, their own perception of

work and the future is not without a trace of gloomy despair.

Table 1 shows clearly that adult male and female members of the
Mandal enter the market to sell their labour power. It was also
equally evident that the socizl distinctions associated with the
difference between mental wof; and manual work were relatively unimport-
ant. Further, the social differences between manual occupations were
small. Although the construction workers know that the mental work
has higher social prestige, they argued that it could be far less
remunerative than skilled or semi-skilled manual work. It was also
commonly known that the workers in Bolton earned much less than those
in London. ZXnowledge of this difference and awareness of the fact that
occupational differences are socially significant in relation to manual
and mental work was a diffuse rather than a sharply manifest factor
in the sectarian organisation. As most members of the Mandal are in
fact manual workers, a relative degree of similarity among them is
unlikely to generate the importance of a particular occupational standing
within the sect. If the occupational aspirations related to education

-

and income differences develop sharply, then there is a possibility that




95.

these distinctioms might become related to the sect's ideology of

salvatian. The mresent inguiry reveals no such development.

In Cutch villages, in the more traditional circumstances of the
Mandal members amd other Leva Kanbi Fatels, women do appear to have
sought paid empleyment outside the home. In my limited acquaintance
with women, but especially from long and extended conversations with
the wives of the brothers I lived with, it was clear that women from
less prosperous families did take employment as seasonal labourers
during the cultivation period. Although most of these women did no
remunerative work outside home in Fast Africa, neither their husbands
or guardiang nor thé women themselves had had any hesitation in
joining the labour force. In London as soon as an adult daughter of
a member began working in a clothing factory, she began to introduce
other Mandal women to the personnel office. In due course, tﬂe factory
employed about fourteen wo;en workers from Hendon. The possibility of
an additional income also attracted mothers with small infants who
were quite prepared to leave their children with the women whe stayed
at home. They created child-minding worx for older women who looked
after the children at a weekly rate of £2.50. In comparison with pay
packets men brought home, women earned small wages. Their incomes ranged
from £10 to £18. With overtime work, they earned about £25, but such
an income was regarded as being exceptionally 'high'. Or the vhole, |
women did not seem to regard employment as a sbhere>for their own
independent earnings, the prevailing view is that whatever a woman
earns is a supplement to her husband's income, After her arrival from
Cutch, once the wife of my host became familiar witn the work situation,
she began to emphaéise her supplementary rather than her independent

work potential. She tended to say that she ought to work 'to help him'




as other wives were helping their respective husbands, rather than
earning an income on their own right. The latter conception of work

is generally unfamiliar to women brought up in Cutch or East Africa.
It seems that it is with-this traditional attitude to the husband that
women accept the temporary character of their employment and the

dismissals and redundancies which accompany it.

The Mandal women in Bolton illustrate the way migrant workers
can abandon significant cultural practices for economic ends. When
the women first approached the textile mill for employment, they were
told thaé the work was available if they were prepared to fulfil one
condition. The condition laid down was that the women should wear
trousers instead of their traditicnal saris so that the loose ends of
the saris were not caught in machines causing an accident. VWomen
responded unanimously, in that those who were offered employment
began wearing trousers at work. Thereafter, although the use of
trousers has extended\from work to home among the younger women, senior
women with grown up sons and daughters change into saris after work
and to the best of my knowledge, with the exception of very young women,
no women come to the congregational meetings in trousers. Nevartheless,;
this change is significant in vieg of the traditional idea that it is
rather shameful for é Hindu woman to expose the shape of her body. The

forces of the labour market and the need for an income, even if it is

seen as a supplement, outweigh the traditional constraints.

Work and money as the dominant categories of an advanced industrial
society, affect children as well as adults. The school boys I became
acquainted with spent some of their spare time finding irregular part-
time work in the Hendon neighbourhood. Some of them had worked part-time

for more than a year. Several young lads delivered newspapers everyday,
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often doing their own 'overtime' by working for two newsagents
simultaneously. They eérned up to £3 a week and several of them boasted
post office savings exceeding £50-£60. At times the young lads worked
for the adults on odd building repairs undertaken for their Indian
clients in Hendon. They usually recruited young boys for tasks such

as scraping walls, cleaning debris and painting. This was a form of
training in building work. It also paid about £2-£3 a day. A couple
of young boys had been more daring in their search-for work. They

had approached English families in the Hendon area and taken up domestic

work such as cleaning and washing to increase their income.

In Hendon a Mandal family could derive a reasonable income from
employment and in many instances this was supplemented by rent. I
present below the weekly income of a landlord family in Hendon. The
husband worked for a construction firm and the wife in a factory.
Their daughter was employed in a light industrial plant near Hendon.
Their income profile is more likely to be representative of those who
were property owners and received & least three wages and some rent

every week. The figures for those who were tenants would show no rent

receipts and therefore would be lower.

At the rate of £69.50 per week, their monthly income is £276.50
excluding what the husband may earn from his private work and overtime.
Overtime is probably one of the most important categories in regard to
WOrk among the‘migrants. As Rashmi Desai observed, '"Overtime work, in
fact, has become a feature of immigrant life”.s2 Among cther Indian
groups, for instance among the Iondon Patidafs, as Harald Tambs-Lyche
suggests, overtime is a well-accepted prevailing norm. Similarly the

-

Mandal members also regard overtime as an important aspect of work, so




TABLE II. -

THE INCOME PROFILE OF A LANDLORD FAMILY IN HENDON,

Members - Take home pay
per week

Husband £35.00
Daughter £12.00

Son £ 2,50

£59.50

Rent Income £10.00

Total Income £69.50
e

much so that work itself is seen as somehow incomplete unless it is
supplemented by overtime - whatever its social consequences for reduced
rest and leisure. In the first quarter of 1972, with overtime, some
memoers of the Mandal were known to have earned from £70 to £100 per
week. Uncomm;tted to the British pattern of consumption, most Hendon
Members, but especially the landlords, could and did accumulate up to
£1,000 or more in savings per annum. These savings were ﬁsed for

social expenses and especially for supporting the congregational

activities of the Mandal - fully explained in Chapter six below.

Harald Tambs-Lyche refers to the lLondon Patidars and their &erchant
ideology and their interest in maximising their financial g;a:'m.y+ He
further argues that the Patidars see themselves as distinct and do not
identify with the.British workers or their pattern of consumption. They
utilise all their  existing resources, including their houses, to earn

-as much cash as possible. Since they see their own mode of saving and




spending as being different from those English with whom they share

a commnn class situation, all that they can save and accumulate in
contrast to the English workers is their clear gain. It is in this
sense that they can define tneir situation és being better than the
circumstances of English workers whose spending habits are less
regulated by a similar ideological view. The ethnic boundary between
the Patidars and the English therefore acquires 'economic significance'55
in so far as the Patidars do not share features of ¢lass consumption
with the English workers. Althougn the hMandal members do not show

as stroné a predisposition towards the merchant ideology as do Tambs=-
Lyche's london Patidars, they draw a comparable line between tnemselves
and their English workmates. According to their evaluation, the English
workers are even irresponsible because they 'drink their money'. Like
the London Patidars, sect members claim that their income from rent is
often sufficient to pay their mortgage repayments. A landlord in such
an instance argues that he lives in his own house without incurring
rent expenditure and makes additional gain from whatever surplus is

’

left. -

The economic significance of this difference between 'us' and
'them' is not entirely unproblematic, as shown by Harald Tambs-Lyche.
The perception of such differences and the gain arising out of it may
not necessarily reduce unequal life chances of the Mandal membersf
The measures migrants take to boost their income can contribute to a
perpetuation of the inequalities they experience in relation to the
- English irrespective of their savings. In any event, inequality is
not merely a matter of having little more money or little less although

it is an important’ element in the creation of unequal life chances.
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Mandal members whose sole concern is with the maximum financial gain,
can, for instance, influence educational performance of their children.
To take a concrete example, while having several tenants in a house
provides an income, it also creates conditions in which children have
ne facilities to study. In multi-occupied dwellings in Hendon, it is
not too unusual to see young boys or girls desperately attempting to
concentrate on home work in a room full of individuals engaged in a
loud conversation. In so far as the need %o make financial gain and
to save can c¢reate adverse conditions for children's education, it
could cripple whatever opportunities for advancement they might have.
Tnus what may appear to be a gain can cause harm. For some Mandal

members in Hendon, the gains were not witnout costs.

This account has so far concentrated on housing and employment
as two most important institutions decisive in the settlement of
Mandal members in Britain. However, the sect members and their
families deal with a wider set of institutions such as the school,
the health sgpvices and social security. While it is not possible to
discuss in detail the influence of these agencies on the lives of
migrants, there is no doubt that a systematic account on this topic
could illuminate significant social processes in the settlement of

migrants in Britain.

3.3, Race, Colour and the Mandal. ‘

The notion of race has a long and complex history in the Furopean
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societies. Briefly, race as a category was believed to have foundation

in science. It was first held that it referred to permanent and

heritable biological and cultural attributes. ILater, in the late




nineteenth century, under the influence of Social Darwinism, the idea
of permanent types gave way to theories purporting to explain evolution
of races in which higher evolution of Europeans was usually contrasted
with that of the Airicans, the so-called Asiatic races falling inbetween.
Tnese pseudo-sciehtific theories have been discredited and it is now
well known that race possesses no scientific value for explaining
social behaviour and social relations. Although the focus of scientific
inquiry has shifted from the biological to the socio-cultural meaning
of race, the popular belief in races as groups with permanent and
heritable attributes has changed less rapidly. The belief in assumed
racial differences and the unequal treatment of groups in view of this
belief, is usually described as racism. In Britain, kichael Banton

and John Rex - as two leading authorities - define racism as the belief
according to which groups are defined in terms of fixed inheritable
characteristics and ascribed to superior and inferior statuses and

27

rositions in society. Explicitly stated racist ideas do not seem to
command much respect in Britain and therefore in view of this negative
normative evaluatign, it is not uncommon to find racial differences
expressed as if they were cultural differences. John Rex refers to

this particular mode of ascription which often has its roots in racist
ideas. Further, there is the question of the way racism finds expression
in practical situations. Givén the diffuse pervasiveness of racism iﬂ
Britain as evident in patterns of discrimination,58 it is no more
necessary for a person who discriminates to be fully aware of the
propositions which constitute a formal sociclogical definition of
racism than it is for a lay worshipper to know all the theological

complexity in the simple expression of his faith. A single word or

a few tacitly understood expressions can-convey the way the actors

»
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verceive the essential difference between physically and culturally
distinct populations. A dimension which reinforces this plane of
diiference is rooted in the colonial and imperial feature of Western
Furopean expansion. Supremacy and domination synonymous with the
ﬁuropean presence is a distinctive element of this historical legacy.
The diffusion of racist ideas in British society can not be comprehended
adequately unless the social significance of race and relations it

59

entails is situated in this wider context.

As an expression with its multifarious historical and social
meanings, race amd its phenotypiéal attribute colour is widely and
commonly used in Britain. Although references to Furopean groups and
nations as races can still be noted, it is well-known that the clearest
social boundary the British draw is distinguished by colour, the
demarcation which is popularly understood in contrasting distinctions
between 'whites' and 'coloureds! as they have been identified as odious
stereotypes. In terms of this social construction, institutionally the
'coloureds’' have tpe lowgst status in the British social hierarchy. It
is important to emphasise the institutional dimension of this ascriptive
labelling. As a feature of relationship between groups the ascribed
label serves to mark distance rather than close contact between
individuals. Whereas a close relationship between individuals is
usually dependent on human attributes and a complex pattern of shared
understanding, the institutional categorisation of a minority usually
depends on an unflattering and negative viewpoint. It is at this
particular level that hierarchy and difference are implied in distinguishing
the 'coloureds' from 'whites'. In so far as the meanings these labels
carry acquire enduriné and even permanent cultural expressioﬁ, as they

do in Britain, their manifest and latent effects on the actual behaviour
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can give rise to a regulated social practice. Although Michael Lyon

has usefully distinguished race as a boundary of exclusion,6o it ought
to be emphasised that there is more te¢ race and colour in Britain than
the now well-studied exclusion of minorities from housing and employment. -
Observations and experiences in and out of the present research indicate
that the institutional distinctions between the 'whites' and the
'coloureds' acquire a dialectical quality which influences those who
create the category of exclusion and those to whom it is agpplied. Here
then the word 'coloured' does not only refer to an excluded category
but also to the exclusion which generates self-categorisation. In

other words, those to whom the expression 'coloured' is applied
internalise this external definition which then becomes a self-definition.
The clearest demonstration of this process is provided in the EBC1
Sunday rorning television programme Nai Zindagi Naya Jivan. In the
items presented in tnis prégramme, it is not at all unusual for a
distinguished M.F. to refer to the non-Biropean population in Britain

as the ‘coloured people', but what is guite remarkable is that the

term 'coloured! sﬁould be translated as rangadar, literally the one
whose skin pigmentation bears colour. This linguistic construction is
then addressed to the South Asians as a legitimate expression - which
generates a majority determined media self-image among the members of

a mizority. The penetration cf racial categorisation becomes complete .
and Michael Lyon's well-known boundary receives dual reinforcement,

from the 'coloureds' as well as the 'whites'. An authenticated instance
of this process is vividly documented in Diiip Hiro's essay 'Another
Kind of Minority'61 where he says:

.

During my stay in Britain, I had been made to consider
| myself 'coloured' and the reaiisation remained with me
in America. So wnen, while filling an application form
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for a driver's llicence in Baltimore, Maryland, I
was confronted with the question 'Race'? I ticked
off 'coloured'.

(Italics added).

Members of the minorities whose social situation is defined in
terms of colour and the inferiority associated with it, usually know
that colour as one important factor can influence the course of their
lives in Britain. As the above discussion indicates, migrants are not
always fully consciocus of the kind of difference which the process of
categorisation implies for their own place in the society. Therefore
it is not uncommon for the non-Europeans to accept 'coloured' as a
label for self-identification and even to conform to the dominant
expectations associated with this category. Those who do become aware
of the hierarchical difference and inferiority conveyed in the racial
categorisation, reject the word 'coloured' and often choose to identify
themselves as Blacks to express and emphasise their rejection and
defiance of majority definitions. Some choose to assert their identity
by emphasising the national and regional cultures of their respective
societies. The ways in which members of the minority population respond
to the dominant categorisation, and in particular their social and
political ability to establish and legitimate identities which generate
feelings of dignity and self-respect, remain important factors in their

future social development in Britain.

In their perception of hierarchical relations and values in
Britain, the Mandal members are aware of lack of equality between
powerful and less powerful nations and the way this assymetry is
reflected in encounters between the English and South Asians in Britain.
If the rigidity of'inequalities can not be eliminated in actual life,

there are ways in which the perception of'reality can be reversed so
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that there is at least a moment in which a symbolic trancendance of
inequalities can occur. As members of a sect whose spiritual heritage
is embodied in the rich experience of moksha, salvation, the Mandal
members often assert that this particular dimension of 'true reality?
is hidden for the English majority since their culture is preoccupied
with material pleasures. This fairly popular viewpoint is frequently
stated to imply superiority of the spiritual over the material. During
one of our extended conversations on this topic, the question was
materiai and technological advances typical of a Western European
country. A senior member participating in the discussion narnated.a
story which was clearly intended to emphasise, not only notiomal
equality but also superiority of craftsmen and sailors from Cutch

over their English counterparts. According to this story, long ago
before Buropeans began travelling round the world, fishermen and
sailors from Cutch used to travel up the Thames estuary to trade with
the local people before returning to India.62 It is not the historical
and empirical authenticity that matters here but the symbolic signific-
ance such a story has in a society for a Cutch migrant who finds himself
confronting highly structured nature of inequalities of class and
colour in Britain. Although the contemporary superiority of the
English is acknowledged in this story, an attempt is also made to

convey "We are as good as you are' aspect of equality. . '

However, in their every-day life, the Mandal members in Hendon
and Bolton remain acutely conscious of the colour factor as and whén
it is manifested in the: - encounters they have with the British.
Members claim that it is not always easy to demonstrate concretely
the extent to which the colour criterion is applied in a specific

situation. In so far as the colour factor determines their class
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position in regard to access to housing and employment, members'
responses are based on their own observations as well as their
intuitive sensitivity to the difference with_which they are treated.
In their searcn for employment, if they are told there is no work and
if they see European recruitment taking rlace on a site or a factory,
they know they are "being taken into colour". There is an extent to
which '"being taken into colour" becomes synonymous to ''because we are

coloured" and then to ''we are coloured" as a mode of self-ascription.

In Hendon as well as in various parts of London, encounters between
the English and the sect members are usually predetermined by hostility,
distance and a minimum degreé of shared understanding. There is a
range of situations varying from verbal abuse to the more overt
expression of hostility and intimidation which could lead to violence.
There is general unwillingness among the sect members to retaliate if,
to take a concrete example,'someone called them black bastards or
niggers.63 It was believed that unless one were physically assaulted,
it was hardly worth one's while to quarrel with Englichmen. Mandal
members reported that théy were fairly often subjected to abuse while
some had found themselves in encounters where their personal security
was at some risk. The following examples illustrate the kind of

experiences which were not uncommon for the sect.

(1) A thirfy year old Mandal member was returning home with
his son one evening. Not far from their home in Hendon, both of
them were surrounded by several young fellows, later described as
hooligans. They demanded money, grabbed both of them and threatened
to set them‘alighg. When the father realised what was likely to happen

as the men took out their match-boxes, he shook himself free and punched




107.

one of his attackers. This freed his son who then dashed to the
nearest house to call for help., As the residents from the house came

out to see what was happening, the men ran away.

(2) 4s Ramjibhai was returning from work, just before he
entered the Aldgute tube station, several young persons surrounded
him and pelted him with eggs and ran away. He said that he simply
stood there in a state of shock not knowing what to do. The Jamaican
ticket collecter, a woman, came to his rescue. She took him to the
bathroom, wiped him clean and helped him to regain his normal
composure so that he could make his way home less bewildered. He
said he appreciated the assistance from the Jamaican woman which
partly modified his own stereotype of 'Africans'. ﬁe also emphasised
that the experience induced a feeling of fright whenever he was at an

East End tube station.

(3) An elderly Mandal man had a humiliating experience in a
tube train as he was returning home late one evening. In a compartment
where he was sitting by himself, two men entered and sat down on
either side of him. After abusing him, as he himself put it, they
began to play with him as if he was some sort of toy. They pulled
his clothes, took away his cap, slapped him on his head and threatened
to beat him. A number of meﬁ and women watching them did not dare to
intervene. As the train slowed down and stopped, the man scrambled his
way out. Before catching the next train,\ae selected a compartment

which was fairly crowded,

More than a dozen such instances were narrated to me in conver-
sation and not as responses to any questions. My own impression is

that although the sect members do not make such experience a focal




roint of their ewerday concern, the events such as these were by no
means isolated imstances even in 1970-1972. In addition to the
experiences the sect members themselves narrated, it was also possible
for me to discerm the unfriendliness and hostility felt by the Mandal
members in Hendom. When the temple activities were carried out in a
house on Audley Road, the losal residents had complained to the 1ocal.
authorities that the conditions in the neighbourhood were, allegedly,
deteriorating. However, the establishment of a proper place or

worship at what wsed to be Elim Tabernacle did not diminish the pattern
of hostility. As soon as the sect members began to use the hall oﬁ
Somerset Road, yomng men and lads began to harass the Mandal women

and children walkiing to the temple. The leaders had to organise these
walks in small groups so that the local troub;e makers could be deterred.
Immediately after the inauguration of the temple, one evening the sect
members found that several glass windows on the premises were smashed
from outside. On the following day, the temple flag from the mast was
lowered and torn apart and the Mandal lettering on the entrance was
defaced. The incidents were reported to the police but no police support
was expected. The sect members made their own unsuccessful efforts to
guard the temple. However, the temple remained a focus of intereast |
for outsiders who wanted to express their opposition to its presence.
The feelings of fear and inseéurity were particularly heightened when °
some dead fish were found, pushed through the letter box. Finally
several sect members began sleeping in the hall and the unfavourable
events petered out -~ although not without leaving some unhappiness

among the Mandal devotees. Bolton based sect members also indicate that
hostility to them and other Indians is an unavoidable feature.of life

in the city. From my limited personal obéervations there, it was
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apparent that there was a serious communication gap between the two
sides. The Mandal members were often unaware of abusive stereotyping
and the unfriendly behaviour directed towards them. In events such
as the ones presented above, the sect members are least likely to
seek assistance from the police. Many of them believe the police to
have unfavourable attitudes towards all non-Europeans. Above all, as
they say, 'police too take you in colour'!', As far as knowledge of
Race Relations Board and Community Relati0n$ Commission (amalgamated
as Commission for Racial Equality from 1976) is concerned, with the
exception of the iandal secretary and one or two members, no one knew
that there existed organisations concerned with the rights of the

minorities.

As for the reaction of the Mandal members to the English, it is
important to emphasise that on the whole they do not seem to create a
reverse stereotype or displa&’a negative attituae to the entire British
population. On the one hand they know that the British apply to them .
the colour label and many refuse to see them as human veings of the
same orger as the British; However, awareness of this viewpoint has
not crystallised into an unshakeable dogma. If anything, it is usually
coupled witn the proposition that besides some Englishmen who '"take
them into colour", there are Englishmen who are good, consicerate and
prepared to associate with migrant grouprs and lend them support. -In
talking about their British experiences, besides examples of ill-treatment,
the Mandal members also give instances of fair reasonableness they often
experience in their everyday dealings with specific English individuals.
Therefore instead of a blanket disapproval of the English ways, their

perspective expresses the complexity of their experiences as they occur

in their life. In more concrete terms, the sect members know that there
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are those who would abuse them in public. But then there are also
those who would spend an entire evening a week to provide English
lessons to the Mandal boys and girls. As these experiences stand in
sharp contrast, so do sect members' feelings: fhey vary from different

degrees of hope and despair.

A Brief Summary

The British colonial and imperial framework is an important
dimension for explaining the primary migration of lLeva Kanbi Patels
of the Mandal to Fast Africa. Their African settlement and prosperity
essentially depended on the‘colonial class structure in which, along
with other Asians, they occupied a distinct socio-économic and cultural
niche. The forces which stimulated independence and decolnnisation in
East Africa brought about the secondary migrztion of the Mandal members
and other Indians to Britain. The account has focused on their class
position in Britain as sellers of labour power - who in terms of their
distinctive position have had access to differential employment and
housing opportunities in London and Bolton. As their class position
is related to their categorisation as 'coloured people! the concluding
discussion has concentrated on the effects of the colour boundary as

it manifests itself in their everyday life.

The Mandal mémbers attach considerable importance to the fact
that their ancestral homes are situated in villages in Cutch. The
distinctive features of rural social and\éultural life remain significant
in the lives of the sect members. Further, the fact that as the Mandal
members they also ?elong to their leva Kanbi Patel Eéﬁi remains an

important element in their social organisation of their sect. As an




ethnographic introduction, the following chapter provides the necessary
ricture against which caste-based sectarian affiliation can be

evaluated vis-a-vis Mandal members' class position as participants

in the British Society.
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CHAPT=R 3

SECT, CASTE AND CLASS

The Mandal members are affiliated both to sect and caste, i.e.
to sampradaya and EéE according to categories they themselves use.
It is this dual affiliation to two separate categories which is a
distinctive feature of their social organisation. Although the 253
membership does not depend on the affiliation to sémgradgya, belonging
to the Mandal in Britain is entirely dependent on the membership of the
Leva Kanbi Patel nat. It is in this sense that the dual affiliation
is both concurrent and simultaneous. Though the Mandal membeérs them-
selves give primary importance to their sectarian affiliation, the
Eéi compesition of the Mandal is also an important dimension of the
sect. For it is the géi that gives corporate character to the

congregational community. As long as 5amprad51§>and nat remain

coterminous, the problem of conflicting loyalty does not arise. How-
ever the EéE boundary extends beyond the Mandal, the samgradaza.
Choices which can bring about conflict between sect and caste can
present difficult dilemmas. In theory as well as in practice, two or
three separate kinds of choices are possible. In some circumstaances,
& Leva Kanbi-Patel may have to choose between the primary Swaminarayan
sect or one of its secondary off—shoots.such as the Mandal. Further,
one may have to choose between one's sect and caste. If sect and
caste become irreconcilable for any political reasons, then the dual
affiliation can become a source of conflict and dissent. As the EéE
remains the cornerstone of the sectarian organisation, the first part

of this chapter is concerned with its fuller exposition. Further, sect

and caste are not always compatible with the class-based secular
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tendencies of some Mandal members. To illustrate the conflicting
pulls of sect and caste on the one hand and the class on the other,

a case study is presented at the end.

T SOCIAL AND CULTURAL BACKGROUND TO CASTE AMONG

THE MANDAL MEMBERS.

For an adequate ethnographic account of caste and its significance
among the Mandal members, first of all, it is impértant to focus on the
socio-cultural context in which the caste relations are seen to be
meaningful and viable. There are at least three aspects which appear
to be predominantly related to any discussion regardirg caste among
the Mandal members. First of all, there is the territorial focus of
the village which remains an important social category for identifying
and organisingAcaste ties in the Mandal and beyond. In its relation-
ship to caste, village obviously implies some continuity between the
rural social organisation and the settlement abroad - although the
village-based caste relations overseas are not exactly the same as
those found in Cutch. The focus on village in turn depends on the
fact that as the inhabitants of Cutch, the Mandal-based Leva Kanbi
Fatels speak a particular dialect of Gujarati. This common medium of
communication known as Cutchi Gujarati, coupled as it is to the
conception of village, facilitates a fuller enactment of caste relatiéné
which the Mandal members usually express in the context of their sect,
distinguishing kin and affines who do or do not belong to the Mandal.
Further, it is through this shared medium of communication that as Leva
Kanbi Patels, members of the sect maintain an awareness of their common
agrérian origins. ‘It is with aﬂ account of their territorial notion of

the village, their Cutch-based Gujarati language and the stories of




their common origin that I introduce the Mandal members as belonging

to a particular caste community.

As for their identification with villages of their origin, the

Leva Kanbi Patels claim that their entire Kanbi population is spread

over twenty four villages surrounding the city of Bhuj which is the

capital of Cutch District in Gujarat State (see Appendix 1, Map C).

119.

A substantial population of these Kanbi Patels live abroad, increasingly

in Britain since the gradual decline of their settlement in East

Africa. Those who are members of the Mandal came from eleven villages

recorded in the following table.

TABLE I.

DISTRIBUTION OF THE MANDAL MEMBERS ACCORDING

Villages

Dahisara
Bharasar
Kera
Madhapor
Naranpur
Badadia
Golpur
Mankuwa
Samantra
Sukhpur

‘Rampur

TO THEIR VILLAGES.

Number of
Mandal Members

30
13
10
13

4
10

[P . AU VL N ¥

Total 85




After their migration from the rural areas of Cutch, it has not
been uncommon for the Leva Kanbi Patels to return to their villages
for short or prolonged stays. On the whole, however, most of them
seem to spend a greater part of their lives overseas. Despite this,
their village affiliation remains a significant social category for
the Mandal based Ieva Kanbi Patels. For instance, in identifying
specific individuals it is a common practice to use the village name.
In conversation, one may say, "Karsan Lalji of Rampur" or "that
Rampuria man" referring to Rampur village to identify the person
concerned. In introducing fellow sect members to me, my host Ramjibhai
always emphasised the village ties by adding the Gujarati expression

Ato amara gamna che meaning "He is in fact from our village'. However,

the interest in the village does not stop at the level of identity of
individuals. Over the years, intensity of sentiments for home and
village is crystallised in creation of informal committees and
associations which maintain keen interest in the aifairs of the village.
These informal associations organise meetings to discuss village affairs
and channel funds to support projects such as building of a temple,

a clinic or a school. Those Ieva Kanbi Patels who come from Dahisara
claim that several thousand pounds have been remitted to the village

to support several such projects over the past six or seven years.
Besides loyalty to the village as an act of committment to one's 'home’;
the members who provide assistance also endeavour to consolidate social
relations with those who live in the rural communities. Thus the
provision of assistance is motivated both by a degree of altruism as
well as material interest. Many Leva Kanbi Patels own property - land

.

and houses which they regard as important assets back home. Their
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continued interest in the village and generous donations for local
projects maintain their property rights and their status as "those
of the village" in focus at the local level. Ieva Kanbi Patels!
recent experiences as settlers in East Africa and currently in Britain,
appear to influence their ideas of property and ownership in the
villages of their origin. The East African experience has brought
home to them the extent to which even an affluent minority can become
vulnerable to political pressures. The effects of éuch pressures are
part and parcel of their secondary settlement in Britain. Their
British experience itself is not without difficulties. Experience of
racism and periodic national focus on 'coloured immigrants”‘with the
talks of repatriation in the air generates insecurity and fear. In
drawing a simple parallel between East Africa and Britain, the members
express their concern about possibilities of persecution and rejection
in Britain. In view of the perception that there isn't anywhere else
to go, it is felt that it is prudent to safeguard one's stake in the
village. Understanding of this perspective gives the village an

added significance as a social entity.

The Leva rKanbi Patels themselves express the significance of
village in the regular contact they maintain with their kin and affines.
There are fairly.rapid channels of communication between‘their British
settlement and their respective villages in Cutch. First of all, there
is a regular exchange of correspondence between the two sides. Further
the Kanbi Patels regularly visit Cutch whenever they are in India. As
a result they have a good knowledge of the village and the villagers

in turn receive information about migrants' work and homes in Britain.

This information is often 'dressed up' to convey an enhanced impression
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of the.economic position éf Kanhi Patels in Britain. The village

thus provides a focus for two-way diffusion of information about
conditions in Cutch and Britain. A Leva Kanbi Patel may also have

a firm link to his village through what is usually known as Bnaramania.
It is probable that the expression Bharamania derives from the Gujarati
word bhalaman which means to recommend or to assist someone by using
informal influence. Whenever a Leva Kanbi Patel talks about his
Bharamania, he refers to a trustworthy agent who administers all his
affairs in the village and generally looks after his interest as well
as that of his dependent relatives. 4 Bharamania who is not necessarily
a kinsman, can play a crucial part on behalf of his migrant patron.

He advances loans to wigrant's relatives, negotiates marriages, obtains
passport and plane tickets and accompanies his patron's wife and
children to Bombay when they travel to Britain. By definition, the
Bharamania has to have the kind of social standing which would enable
him to deal with the institutions beyond the village. For instance,

in preparing his patron's dependents for their journey to Britain,

he has to obtain legal documents such as birth certificates, marriage
certificates and affidavits from the village panchayat - the local
authority - or from the Magistrate's Court in Bhuj. The Leva Kanbi
Patels know from their past experiences that dealings with the local
bureaucrats requires considerable diplomacy and skill. 1In the absence
of a dependable male agnate, it is usually one's Bharamania who is
familiar with the best method of getting things done at the level of
local bureaucracy. His relationship to his migrant patron constitutes
an important link between the Leva Kanbi Patels in Britain and the

villages of their origin in Cutch.
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Just as the affiliation to the Mandal can corflict with caste
relations, some imcompatibility may arise between loyalty to the
village on the ome hand and loyalty to the Mandal in Britaih on the
other. Some members of the Mandal clearly distinguish the sectarian
sphere of their concern from the village and c¢onceive no necessary
conflict between the two even if village-based considerations make
some cooperation witn non-Mandal Leva Kanbi Patels necessary. Others,
especially those committed to "the sect with intense devotional fervour,
may give absoclute priority to their allegiance to the Mandal. When
they take this priority into account, they tend to define the affairs
of the villase from a Mandal viewpoint rather than from the perspective
which emphasises village solidarity. On one occasion, members of an
informal association concerned with Dahisara were collecting funds
for a schoel building in the village. The Mandal members concerned
were prepared to donate enough funds for the construction of one class-
room provided that the village authority was prepared to put up a
plagque saying that the money for the classroom had been contributed by
london Swaminarayan Siddhanta Sajivan Mandal. Situations such as
these where a Kanbi Fatel has to choose between priority of the sect
over the village solidarity can give rise to tension and conflict -
although the- evidence available during the fieldwork did not indicate
that the Mandal was always seen separately frém issues which affected

considerations of one's village.

Despite their atéachment to the village, it is not uncommon for
the Leva Kanbi Patels to experience a fair degree of ambivalence about
their rural origins., On the one side, there is memory of the village
and an image of its good life. On the other side there is continuous

accumulation of new experiences which results from the overseas urban
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settlement. Althcuéh the Kanbi Patels rarely deny the good life

view of the village, when pressed to respond to an actual possibility
of returning permanently fo Cutch, they begin to express a measure

of ambivalence. It is reasonable to suggesf that this ambivalence

is an indication of the difference between living in a Cutch village
as orposed to living in Britain. In view of this actual difference,
preference for the village is in fact tinged with some doubt if not
with a trace of antipathy towards it. This feeling of doubt is
conveyed in discussion of specific experiences which sharpen the
contrast in material conditions between Britain and Cutch. Given the
ambivalent expression of these differences, the perspective thch
defines a migrant's settlement in Britain as an extension of his rural

. . . . . . . - 1
soclal organisation is a questionable sociological proposition.

Being original inhabitants of villages in Cutch, the leva Kanbi
Patels speak Gujarati which is the vernacular language spoken all over
the state of Gujarat. One of the earliest linguistic surveys of India
documents twenty one varieties of Gujarati.2 It is well-known that
this kind of diversity is typicai of most language areas in India.

The Leva Kanbi Fatels speak what is known as Cutchi Gujarati, which,
according to Grierson's survey,3 incorporates elements from Gujarati
and Singhi. Aithcugh Cutchi Gujarati is not a separate language, it

has patterns, expressions and words which are unknown outside the Cutch
region. These linguistic characteristics are important for the Leva Kanbi

Patels as they utilise these differences to distinguish themselves as a

category apart from other Gujarati groupa.L+ The popular proverdb that

bar game boli badlaya,namely the speech patterns change every twelve
miles you travel in Gujarat, is a matter of some social and cultural

significance.
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Overseas migrafion and settlement has influenced the character
of the Cutchi vernacular. Although the Swahili language did not enjoy
a dominant status as a medium of communication during the colonial
rule in East Africa, it was nevertheless understood by nearly all
Africans. The market interaction which brought the Indians and
Africans together required the use of Swahili as a medium of communic-
ation unless a specific tribal language such as Kikuyu or luganda was
used. The regular nature of this contact meant that most Indian men
and women learned some spoken Swanili and also incorporated many
Swahili words and expressions in their own vernacular. Some of these
Swahili words have found a permanent anchorage in Gujarati, just as
have many English words. Along with other East Africah Asians, the
Leva Kanbi Patels of the Mandal use words such as gausia (dirt), fagia
( a broom), sani (a plate), bakuli (a bowl) almost unconsciously.
Further, the Bast African Asians who possessed limited or no proficiency
in English almost invariably used Swahili to communicate to the Indians
from a different linguistic area such as South India. They also used
Swahili to communicate to non-InAdians. The notion of Swahili as a
language to be used with outsiders had become a deeply rooted trait.
It was reported to me that there were several instances of Leva Kanbi
Patel workers who had spoken to their English supervisors and workmates
in Swahili on london construction sites, generating some bewilderment

and amusement.

Although the Leva Kanbi Patels maintained contact with their
rural home when they lived in Africa, their relatively permanent stay
in African countries influenced their use of Cutchi Gujarati. Those
pioneer migrants who had grown up in Cutch as young men and adults

generally maintain the richness of their vernacular expression. Their
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children, unless they spent much of their childhood in their home
villages, have tended tolose many attributes of Cutchi Gujarati.

As tney were brougnt up in East Africa, they were exposed to a
particular style of speaking Gujarati which has its own distinctive-
ness among the East African born speakers of the language. They can
in fact distinguish their own linguistic expression from the one used
in Gujarat ~ the more polished and Sanskritic version of the latter
being somewhat pedantic from their point of view. In the process of
assimilating the East African style of speaking Gujarati, the younger
Leva Kanbi Patels have tended to lose the Cutchi flavour in their

expression.

Two groups of children can be distinguiéhed with respect to the
adoption of English language. First of ail, there are those boys and
girls Qho arrive in Britain at an age at which they experience the
sharpest degree of discontiﬁuity between their Cutch or East Africa
based school experience and that which they encounter in primary schools
and comprehensives in london or Bolton. Their age seems to be an
important factor in determining the extent to which they make some
success of their school days. If the children are already fourteen
or fifteen years of age, their age determined class in the school puts
them at maximum disadvantage as they spend much of their time learning
English., Most of them tend to usz the vernacular to communicate to
ecach other and possibly develop a ﬁoré restricted command over spoken
and written English. Secondly, there are those children who either
have been born in Britain or have entered the school system at an
early age. As a result, they receive earlier primary training in

English and use the medium with a Britisa proficiency and flavour.




Although they continue to use Cutchi Gujarati at home and in all
community contexts, for all practical purposes English becomes their
primary means of communication. The implications of this linguistic

change are more fully explored in Chapter 8.

»

Overseas settlement, first in Africa and then in Britain, has
generated changes in the linguistic pattern which are likely to
diminish the significance of the Cutchi vernacular as a medium of
communication within the Mandal as well as among the Leva Kanbi Patels
as a -whole. This aspect of social change deeply concerns the more
senior leaders of the Mandal. Although they accept that English is
the dominant language for work and employment, they also express a
Keen concern for the retention of Gujarati within the Mandal. The
senior leaders feel that they are responsible for the transmission of
the sectarian ideology of moksha as it is a pillar of their social
organisation. Recognising the sectarian importamce of the language,
to foster interest in Gujarati among the second generation children
of the sect members, the Mandal has instituted a programme to ensure
that the younger children learn to read, write and csmmunicate in the
vernacular. During the fieldwork period as well as thereafter, special
Sundéy classes were held to provide instruction in Gujarati. The
leaders attempted to achieve two separate objectives in these classes.

It was decided that the children should learn Gujarati using one or

two sectarian texts concerned with history and development of the sect.

The idea was to utilise Gujarati to reinforce the sectarian ideology

and commitment to it. The fusion of learning of the vernacular through
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the sectarian ideology was regarded as a proper response to the direction

of linguistic changes. The degree to which the grovision of such




teaching is likely to be effective is discussed more fully in
Chapter six, which focuses on the relationship between ideolégy and
the organisation of the sect. The substance of the argument is to
illustrate the prospect a South Asian sectarian minority faces in

order to maintain and foster its cultural identity.

The Leva Kanbi Patels, especially the pioneers who left Cutch
to live abroad, take pride in their agrarian origins. Throughout
all parts of Gujarat state and‘bejbnd the word Kanbi is used to refer
to peasant cultivators. 1In an earlier account of Indian tribes and
castes, Enthoven refers to the wider currency of the expression
Kanbi.s"Similarly, Alexander Kinlock Forbes in his account of Gujarat,
identifies the cultivators as "Koonbees of Googzerat'", describing them
as "an industrious and orddrly class of people, simple in their mode
of life".g' In his anthropological account of Leva Kanbi (Patidar)
of the Kaira District of the Gujarat State, David Pocbck has also
noted the use of the word Kanbi to identify agriculturists throughout
Gujarat. For the Patidars, many of whom are now successful entre-
prenurial migrants living in Britain,8 with their successful transition
from peasantry to a petit-bourgeois position at home and abroad, the
word Kanbi has acquired uncomplimentary and even derogatory meaning
conveying lack of culture and sophistication. However, the Cutchi
Fatels do not seem to find the word Kanbi uncomplimentary in spite of
their successful settlement abroad. In contrast to Patidars from the
Kaira District of Gujarat, they proudly call themselves Kanbis and
also assert a sense of dignity in their past association with
agriculture and cultivation. They then explain the etymology of Kanbi
as '"the sower of s;eds” referring to a story of their distant past

which was as follows:
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Once upon a time, there lived a spiritual master,

a guru in Cutch. He had two disciples one of whom

was a hanbi Fatel and tne other was a rich vania
mercnant. wWhen the guru decided teo impart spiritual
enlightenment to them, he presented them with a

seed each and asked them to preserve it with greatest
care, reminding the disciples tnat the prescrvation
demanded was of utmost spiritual significance. There-
after, three years lapsed and the master returned to
the village to visit his disciples. What had happened
to the seeds was a matter of concern for the guru.

Tne vania merchant had carefully wrapped it in a piece
of cloth and deposited it in a small gold case securely
kept in a safe vault. When the zuru asked him to return
the seed, the merchant opened tne gold case and
unwrapped the cloth. The seed had already rotted and
there was no end to the guru's disappointment. When
the guru turned to the xXanbi Fatel, he responded to
the master joyfully and said, ".saharaj, my seed is
now so enormous that one cannot 1ift it any more'.

To show this seed to the master, he led the puzzled
guru to his field where lay a large heap of harvested
grain. The Kanbl then explained to the master how he
had planted the seed in his field and multiplied it
over the years. The master blessed him and the Kanbis
became the true sowers of seeds.

In relating this story to the word Kanbi itself, the Cutchi Patels
say that if the word is divided between kan and bi, the former part
refers to the grain and the latter to the seed. Comporents of the word

are thus believed to signify their agrarian origins.

As the Kanbi Patels separate themselves into two major divisions,
Leva and Kadva, they explain these divisions with reference to a story
which on the one hand emphasises their legendary ancestral unity and their
contemporary separation and mutual exclusion on the other. is for the
comparable divisions among the Fatidars. of Kaira, David Pocock informs
us that the names Leva and Kadva are derived from the names of two sons
of Rama-Lav and Kus. The Patidars then claim descent from them directly
or from those who assisted lav and Kus in the performance of a sacred

sacrifice. 9 It is interesting that as yet the Cutchi Patels Have not

reproduced these stories. The potential for their diffusion can not be
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denied as such stories provide Ramayana- based legitimation for the
socio-cultural identity of a particular group. However, the Cutchi
stories appear to point much more to Islamic influences which might
have been syncretic and then might have led to a sharper distinction
between the Hindu Patels and others who might have partly subscribed
to Islam, drawing both Hindu and non-Hindu elements in their cultural
organisation. As this statement is largely based on the content of
the stories abéut Leva and Kadva brothers, however, it is best
tegarded as an untested speculative hypothesis. The Cutchi Patels in
the field provided two variants of the story, both of which point to
a mutual exclusiveness between Leva and Kadva fanbi Patels and possible

links between the Kadva and the local influence of Islam in Cutch.

According to one version of the story narrated to me, Leva and
Kadva as brothers were going on a pilgrimage to holy places. On their
journey, they met a Muslim saint known as the Pir. As both the brothers
were thirsty, the Pir invited them to a nearby waterhole he had made
himself. When the Fir learned that the brothers were going on a pilgrimage,
he said to them, "Why do you want to go on a pilgrimage when 1 can show
you all the gods and gpddesses in this waterhole?" Performing a
miracle, the Pir showed the brothers the entire spectrum of the Hindu
pantheon. As the Fir then invited both the brothers to follow his own
teaching, the Leva suspected that the Fir wanted to convert them both
to Islam. He then decided to pursue his pilgrimage leaving his brother
with the Pir. The Kadva committed himself to the Fir to follow the

latter's teachings.

The second version of the story varies from the first one in one

respeét. After the Pir invited them for a cool drink, he impérted
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spirit;al knowledge to Kadva by spitting into his mouth. Leva noticed
that the Pir had polluted his brother by spitting into his mouth. Since
Kadva had willingly placed himself in a state of ritual impurity, Leva
severed his ties with him. Thereafter the descendants of the brothers
separated and formed two mutually exclusive divisions of the Kanbi

Patels.named after each brother.

| When the Leva Kanbi Fatels identify the Kadva' Kanbi Patels as
a separate group notwithstanding the fraternal bond between their
ancestors, they use the word Mumna as it is applied to a group which
observes Islamic practices. 1In ranking themselves above the Kadvas,
identified as Mumnas, the Leva Kanbi Patels assert that the distinction
between the two groups derives from religious differences. In the
absence of any fieldwork material on the Kadva Kanbi Patels, it is
difficult to determine the extent to which these differences were
rooted both in culturel and socio-economic changes taking place in
Cutch. However, for the Leva Kanbi Patels these differences are
important. It is in view of these differences that they also call the
Kadvas the Khanawallah as the latter call their place of worship Khana.
According to the connotations attributed to Khana it is regarded as
being similar to jamatkhana where the Shia Imami Ismailis assemble to
rray and worship. Calling Kadvas Mumnas or khanawallah, the Leva Xanbi
Fatels relate them to Islamic values and bring the opposition and
exclusiveness between the leva and Kadva into a sharper focus. Levas
are also contemptuous of the Xadva marriage ceremony. Although the
Kadve follow Hindu prescriptions, they do not incorporate a sacrificial
fire into their marriage ritejo A particular part of the ceremony
entails a symbolic'slaughter of a cow. A string is tied around a
miniature cow made out of some sugar molasses. The following ritual

formilae is uttered when the string is pulled to perform the ritual slaughter.




I did not slaughter her
You did not slaughter her
The string slaughtered her.

Thereafter the bride, groém and others take the brown sugar as ritually
consecrated food (prasad). In all probability, the ritual expresses

an ideological tension between non-vegetarianism and vegetarianism

and a sense of social inferiority and ambivalence the Hadvas might

have experienced on increasing acceptance of Hindu values. Although

the leva Kanbi Patels themselves are not concernéd with the meaning

and symbolic complexity of this ritual, they regard the performance

of a symbolic slaughter, now a dying custom, as an act both antithetical

and inferior to their cultural values.

If the assertion that the Kadvas are Mumnas viewed as Muslims,
is accepted, than Enthoven's observationsqq lend some credibility to
the thesis that they were in fact in the process of accepting Hindu
values. This being the case, they are also likely to have experienced
some hostility from the Leva Kanbis with whom they sought status
parity by calling themselves Kadva. Although the ancestral affinity
between Leva and Kadva does not seem to have been translated into
contemporary fraternity between the two groups, the Mumnas do seem to
have moved towards a degree of acceptance among the Hindus. Enthoven
informs us that the Mumnas were first converted to Islam by Imam Shah
or Pir gadruddin. later, dissociating themselves from Islam, they
apparently styled themselves as Kadva Kanbi Patels. Enthoven's
suggestion that many of them huve become members of Swaminarayan sects
is at least partly corroborated by the Mandal members themselves. They
inform me that the Mumnas accept the Hindu values, build Laksniminarayan

temples, follow Hindu customs and their leaders express persistent
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willingness to have-marriage ties with the Leva Kanbi Patels. Although
the Leva Kanbi Patels assert that they maintain no relationship with
the Kadvas, it is reasonable to assume that some of those Mumnas who
style themselves as Kadva Kanbi Patels may have become members of Hindu

groups such as the Leva Kanbi Patels and their Swaminarayan sects.

Those Leva Kanbi Patels who are pioneer migrants from the Cutch
see the story of their origin as the true sowers of seeds and their
separation from the lower ranking Kadva Kanbi Patels as an important
part of their ijentity as a corporate group irreaspective of whether
they are in England or not. Children of the pioneer migrants either
born in Fast Africa or Britain are less likely to share these stories
with the same degree of intensity. If thé loss of effective communic-
ation between the pioneers and their British born children. does occur,
it might inhibit effective transmission of this part of their Cutechi
tradition in Britain. What is, however, most likely to remain significant
for the Mandal-based ILeva Kanbi Patels is the central imjortance of
their membership to the Eéi group and their affiliation to the sect.
It is to their caste membership to which the following account is

devoted.

2s CASTE COMMUNITY AMONG THE LEVA KANBI PATELS.

The-distinction between thé caste system and individual castes
and the transition of the former to the latter, distinguished by
David Pu:acock’Ia and others, provides a useful starting point for a
discussion of caste among the Leva.Kanbi Patels in Britain. The"
transition or shift’ as Pocock calls it'- is an important dimension.

For it highlights the nature of change as traditional groups enter a
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modern economy characterised by the complex division of labour

and marked by the dominance of market forces.

According to David Pocock and Louis Dumont - who provides one
of the most systematic accounts of the traditional caste system in

his stimulating and seminal study Homo Hiera:r‘chicus1}1L - three conditions

distinguish the caste system in India. Using Bougle's definition,
both Focock and Dumont argue that the following characteristics
distinguish one hereditary caste from the other and connect them into
what is generally envisaged to be an organic whole. These are:

1. hierarchical organisation

2. institutional sefaration

3. division of labour and the interdependence it entails.1
In Dumont's exiosition, these principles rest on the fundamental
opposition between pure and impure. The opposed dichotomy of pure and
impure and the interdependence in the division of labour constitutes
the core of the traditional organisation of castes. Though Dumont
puts primary emphasis on the significance of ideology in the constit-
ution of the system, his use of bougle's definition provides an
important conception of caste as a system. David Pocock applies
Bougle's three conditions to the settlement of Gujaratis in East Africa.
His analysis illustrates clearly that castes in East Africa are torn
out of fheir original social contexts and find no "surround of higher
and lower castes in relation to which they could gauge their own social
status”.16 Once villagers migrate to cities in India or abroad, any
possibility of consensus on hierarchical organisation, rules of
separation and intgrdependence between groups, becomes redundant. As

Focock argues, "The hierarchy to which each caste belongs is the
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hierarchy of its area".17 In cities and in overseas settlements,
individuals come from different areas and different local hierarchies
which are not identical and interchangeable entities, They exclude a
scope for commonly accepted standards for a traditional reproduction
of the caste system. Outside the socio-cultural context of the system,
caste groups emerge as separate elements rather than entities bound
together in a system. In other words, as the migration becomes a
significant social process, as David Pocock puts it succinctly, "Castes
exist, but it would appear, the caste system has ceased to be'.

This distinction is particularly illuminating as it provides a clue

to an understanding of caste groups as categories dissociated from

the traditional system.

As for the factors which bring about the shift from the system
to separate and distinct groups and categories, the Pax Britanica in
India and the progressive incorporation of traditional groups into
the institutions of modern political economy have played a decisive
part in undermining traditional hierarchical relations. The development
of a capitalist division of labour at the national and international
levels, often described as "modernisation’, generally dominates the
traditional division of labour and undermines the social arrangements
it gives rise to. In alluding to this historical transformation and
reierring to the urban social structure, Pocock affirms, "..;in cities‘
of India, the various factors of modern industrial life make for a
dimunition of emphasis upon hierarchy and hereditary specialisation'.
As the modern division of labour makes the caste system redundant, the
residue which meméers of a particular caste carry over in new circum-

stances is the language and psychology of hierarchy —a part of which
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is the conception of difference. The notion of ”difference'go

implicit in the categorisation of groups as castes becomes an
important criteria for defining group identity and group boundaries.
Outside the traditional system, it is the difference between the
castes whicn is substituted for the hierarchy and its statuses.

Both in Bast Africa‘and now in Britain it is the difference rather
than who is high and who is low which remains the distinctive feature
of caste. 1In contrast to the scale of groupings in a more traditional
setting, the modern caste groups have a much wider horizontal spread.21
A caste category is transformed into a caste group when hitherto
unrelated groups share a common name and cultural attributes which
they utilise as a basis of association. The contemporary focus on
caste is more likely to be on such a wider grouping and its development
in the modern economic and political order. It is in this sense that
the Leva Kanbi Patels as well as other Indians form caste groups in
Fast Africa.22 From the available evidence it appears that a similar
process of group formation is under way amongst the Indians in the

United Kingdom.

In the present account, it has been already suggested that the

word Indians use to describe their caste group is nat, jat or jati.

However, it is the word caste which is used to describe the social
organiéation of Indian society particularly in relation to named
endogamous kin groups. As a term on its own, the word caste can prové
to be misleading if it is applied to different levels of segmentation
occuring in specific groups. To avoid terminological confusion, it
is better to use the words group members themselves use in order to

identify segmentation and division in their own caste. This frocedure
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was found to be fruitful in the study of a cityvward in Kampala
Uganda and it was decided to adopt a similar approach in the field-

work in the present study.

There are three words the Indians from Gujarat use whenever they
talk about their caste affiliation. These words are varna, rat, or

— e - 21*.
jat often compounded as nat-jat and atak. It is well known that

whenever the Indians, especially the Hindus, use the word varna, they
refer to the classical division of Indian society into a fourfold
hierarchy consisting of the Brahmins, priests at the top, followed by
Kshatriya, the warriors, Vaishya the merchants and Shudra, the workers
in a descending order of importance. The fifth category of.the out-
caste untouchables is often placed beyond the pale of this legitimate
scheme. It is also equally well known that varna as a category does
not correspond to any actual groups but merely to an ideal model of
a social order. The Leva Kanbi Fatels are familiar with this particular
usage, although they themselves rarely use the word varna to talk about
their own caste affiliation. However, if they are pressed to define
neir place on varna hierarchy, they would usually identify themselves
as vaishya (merchants) despite the fact that their actual work would
correspond much less to this particular category. Besides this widely
known use of varna in India, it is not uncommon to find the word used
to identify a particular corporate group. For example, Donna HNelson's
researches among the Catholic Goans of Nairobi has shown that they use
three of the four varna categories to differentiate Bamon {Brahmins),
Chaddo (Kshatriya) and Sudra, each of whicn is a specific group. The
scheme dispenses with the category vaishya, the merchants whom the

25. ’
Fortuguese are believed to have chased away. Similarly, the use of
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varna acquires a specific corporate meaning among the Leva Kanbi Patels.
S0 in a narrower social sense, they use varna rendering it varan; used
synonymously with the word Eéﬁ or Jé_. Used this way, instead of
referring to the classical hierarchy, varna stands for a corporate
group which is the source of all kinship and affinal relations for an

individual.

On the whole, varna is a residual and even a redundant category
among the Gujaratis in Britain, unless, as among tﬁe Cutchi Patels, it
is used to describe the effective social group, the géE or jéi. However,
there is one particular aspect of 1life in Britain which might give the
word varna a new meaning and this meaning may correspond to the original
denotation of varna as colour.26 In giving formal description of race
relations in Britain, it is remarkable that instead of using the more
widely and commonly understood Gujarati word ranga for colour or
rangabhed for colour discrimination, the london based Gujarati weekly

parers Garvi Gujarat and Gujarat Samacharuse the word varna to describe

relations and events which are usually expressed in terms of race.

Gujarati phrases such as varniya sambandho (race relations) or varniya

vyawastha as arrangements concerning race relations, are regularly

used in Garvi Gujarat and Gujarat Samachar editorials and news focussing

on British race relations. In view of this particular currency of the
word zézgg in Britain, it is not surprising that it has found its way oﬁ
the posters the Commission for Racial Equality has prepared for the
Gujaratis. One such poster reminds Gujaratis to become more conscious

of their civil rights and refers to racial discrimination as varniya
bhedbhar. 1In othgr words, there is a possibility that the socio-cultural
meaning that the word colour has among the Britisﬁ may increasingly

become linked to the word varna among some speakers of the Gujarati




language. The association between varna and colour in Britain may give
the word varna a distinctiveness which might not ¢orrespond to the
more traditional use of varna in India. Eveh though the Cutchi Pacels
themselves are not fuliy familiar with this particular link between
varna and colour in Britain, its use in the Bujarati weekly papers and

elsewhere is an excellent illustration of the way a category of
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traditional social organisation can acquire a special social significance

and meawing in the migrants' new circumstances in Britain.

As stated before, the significance Leva Kanbi Patels attach to
varna primarily concerns their use of the category to describe their
own corporate group. For a leva Kanbi Patel, as for most other
Gujaratis in Britain, it is one's own géi or JéE that provides a basis
for primary social affiliation as well as a framework for ail kinship
and affinal relations. A particular Eéﬁ usually maintains separation
from other nat so that no social ties of kinship and affinity cut
across’the Qéﬁ boundaries. As a socially exclusive and autonomous
unit of social relations and as an important basis of social identific-
ation, it is one's own Eéi that makes one a lLeva #Zanbi Patel from
Cutch. Using gég as. a base for a significant social identity, a
Leva Kanbi Patel would clearly distinguish natila as opposed to those

who are parnatila. Natilas are the ones with whom one shares a

common context of endogamy and a whole range of interpersonal relation-
ships. Whereas Earnatita, the prefix par meaning beyond, refers to
those who are outside nat and therefore ipso facto excluded from the

relationships which entail kin and affinal obligations. The categories

natila and parnatila entail no explicit hierarchical evaluation, although
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a diffuse feeling of natila as being desirable and better if not
superiorthangarngtila is not entirely absent. What is crucial is

not any perception of hierarchy between the two categories but a
knowledge of basic difference between them, a difference most clearly
manifested in 253:153 endogamy. As traditional standards such as the
distinctions between pure and impure become redundant, rules of

endogamy acquire greater significance in determining the difference
between those who do and do not belong to the géE or iéﬁ' The Leva
Kanbi Patels in and out of the Mandal generally disapproved of
aeviations which breached the EéE based rules of marriage. The field-
work inquiry yielded no instances of any marriages across the géi
boundary. There were one or two unverified instances of Cutchi Patels
outside the Mandal who were known to have struck up alliances with

their English girl friends. These alliances were strongly disfavoured
and the parties to such relationships were always thought to have lost

a fair degree of moral worth in breaking one of tne most important

rules of their nat membership. If the deviants should return to the
géE fold, their commitment to the agnates and affines is rarely regarded
as being similar to those who conform to the endogamous pattern of géE |
marriages. These might stem from the training and education of the

young in Britain. As long as the young accept to marry in their own

Eéﬁ’ it is believed that the cultural identity of the group will remain
unaltered. There was no evidence of any rejection of Eéiwbased marriages
among the young, who, after some symbolic opposition to marriages in

general, happily accept marriages as arranged by their parents.

It is in relation to marriages within the nat that atak becomes

an important factor. In other words, as among other Gujarati nat groups




such as the Lohsums,‘?7 the leva Kanbi Patels are divided into a
numoer of atako as it is termed in plural in Gujarati. Tre simplest
marriage rule regarding the atak is that one always marries outside
oune's own atak. Those who share the same atak are usually regarded
as siblings and marriage between them is seen as constituting incest.
The exogamous feature of atak is evident in different names such as
Birani or Varsani placed after one's proper name. Those with the
common atak name share an agnatic ideology which is expressed in
fraternal terms. Asserting that "we are all brothers'" or that 'we
descend from a common ancester! does not require any speliing out of
the actual genealogical relationships. The common_atak name itself is
a sufficient assertion of shared agnatic descent. Since marriages
always take place between members of different ataks, they are inter-
related through numerous affinal links. Within the Eéi’ the ataks
are not graded or ranked iﬁ any hierarchical scheme. The relationship
between exogamous units is marked by equality. A particular atak does
not possess any corporate character. The corporate dimension would
apply only where actual agnatic relationship is included into atax-
based fraternal ideology. However, this corporate character grows
nebulous where the relationship is affirmed as a matter of ideology

rather than as a matter of fact. The Gujarati dictionary Sarth Gujarati

Jodni Kosheg«defines atak {or EEEE) as referring to gotra, occupation
or a place of origin. Leva Xanbi Patels see it as referring to an
ancestor or to a place of their origin. In the final analysis atak is
concerned with the ideal of fraternity expressed %n exogamous marriages
within the caste. |

The following'table shows a number of different atako to which 85

members of the Mandal belong.
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TABLE 2

ATAKO OF THE MANDAL MEMBERS

Atak Name Number

Findoria 18
Varsani 8
Vekarig
Kara
Halai

Hirani

o
A8

Kerai
Sanghani
Vaghdia
Jesani
Gami
Rabadia
Gorasia
Khokhrai
Bhudia

WO NN WS NN

Total 85

To examine the kind of relationship atak has to the Eéi! the
distinction Adrian Mayer draws between kindred of recognition and
kindred of cooperation?9 can be fruitfully applied. The explanation
that Adrian Mayer develops to distinguish caste from subcaste is less
relevant in the present study as it is unnecessary in the British .
context to account for an overall structural map of caste appropriate
in India. In other words to apply the distinction between kindred of
recognition and kindred of cooperation to the Leva Kanbi Patels, the
categories are set apart from their original framework although their

specific meaning is’ retained fully. However, their validity in the

_present study does not exactly correspond to Mayer's original formulation.
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Mayer defines kindred of recognition as '"the population within which
marriages are made and/or kin links can be traced through mutual kinM.
This is, as Mayer emphasises, @e facto an endogamous body. A Leva
Kanbi Patel sees his entire Eézmas constituting his kiﬁdred of
recognition, an endogamous body whose members are now spread from
Cutch and East Africa to Britain. By contrast, the kindred of cooper=~
ation forms an effective local group.‘ " On the basis of individual
choice and decision, the kin in this particular cluster build up
specific relationships. They form a much smaller part of the whole
Eéi' It is important to emphasise that the kindred of cooperation

is not identical with those who bear a common atak name, and indeed
must comprise people of different atako. In theory the Leva Kanbi
Patels often distinguish agnates from affines, formally relating the
distinctions to the differences in atak names. However, in practice
the separation between the two is inconsequential., For in pfactical
situations, ties of reciprocity and of obligations generate solidarity
and cooperation not only among agnates but also between them and their
affines. A degree of priority attributed to agnatic affiliation does
not undermine the significance of affines within the kindred of
cooperation. The international migration and settlement in Britain

is most likely to influence the attitudes to the kindred on the
father!s or mother's side. For example, young girls betrothed to men
living'in Cutch express a categorical reluctance to settle in their
homeland. In one particular instance, a seventeen year old girl
stated she did not wish to return to "the mud" as she herself put it.
Socialisation in England and a desire to improve material conditions
in London and Bolton may generate less favourable responses to the

agnatic and affinal kindred who live in Cutch. The migratory movements
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and settlements can alter more traditional patterns of kin obligations.
For example, in more customary circumstances in Cutch or East Africa
solidarity between brothers might inhibit a social relation between

a man and his wife's brothers. iHowever, overseas the same man might
establish closer contact with his wife's brother if his own brother
continued to live in Cutch. In such an instance tne sibling solidarity
remains weak and the affinal connection grows stronger. In other
words, within the context of kindred of recognition as a de facto
grouping, difference might grow between British and India based kin,
and this in turn might influence individual choice regarding the

boundaries of the kindred of cooperation.

The fact that Swaminarayan sects recruit from among the nat of
leva Kanbi Patels gives a distinctive character to the social

organisation of nat—jgt and atak. The segmentation within the primary

Swaminarayan movement and a‘degree of oprosition between the primary
and secondary sectarian organisations have introduced an element of
divisiveness in the social organisation of the Eéi' A fuller account
of the genesis of this divisive cleavage is fully developed in the
following chapter. The circumstances which lead to the manifestation
of the cleavage in the United Kingdom are discussed fully in the
seventh chapter. The analysis of the cleavage illustrates the kind

of social significance it acquires among the Leva Kanbi Fatels. At
this stage in the study, it is important to emphasise that the inter-
relationship between caste and sect cuts across the closest kindred
among whom solidarity and cohesiveness are commonly assumed. However,
the organisation of the Mandal shows clearly that dual affiliation to

»

nat and sampradaya is an enduring source of cleavage and it creates

a fair measure of opposition and conflict in the kin based organisation
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of gég. As for their sectarian connection, the Mandal members say
that although they do not deny the importance of their Eéz-based
relationships, if they had to choose between their caste and sect,
their own commitment to the Mandal would outweigh their loyalty to
the caste. Sectarian adherence can often divide the closest kin in
those situations where the conflict between Eéﬁ and samnradaxa
becomes manifest, This element of sect-based divisiveness does not
generate a permanent division between those of the sect and those of
the caste. It is the divisive cleavage rather than actual division
that affects interrelationship between sect and caste. As long as a
degree of identity can be maintained between the two, the cleavage
remains a latent category. On the other hand, if the identity between
sect and caste is questioned, that is if a person is required to
choose between his sectarian commitment and caste loyalty, the
particular context of this choice can make the cleavage manifest.
Then different degrees of rigidity can be brought to bear on the
aemarcation and the extent of mutual exclusion between sect and caste.
It is this bilateral membership of two overlapping categories and
the potential of opposition between the two which makes the relation-

ship between the Mandal and the nat of Leva Kanbi Patels unusually

distinctive.

3. CLASS, CASTE AND SKECT:

Distinct from the duél affiliation a Mandal member has to the
sect and caste there is the British c¢lass structure. As the livelihood
of the Mandal memygrs primarily depends on the British economic system,
the relationship between class on the one hand and sect and caste on

the other, assumes some importande in this study. To examine the
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sociological significance of this interrelationship, it is best to
begin by making a distinction between the actuality of class situation
and the participants' consciousness of it. As argued in the previous
chapter, members of the Mandal, like other Asians, have a historically
specific position in the British class system. In the Mandal members'
initial settlement in Britain, forms of consciousness which seem to
matter most, centre on the sect and the caste, but this does not mean
that class position and consciousness are irrelevant. A degree of
class consciousness can be discerned among some Mandal members even
when they are mostly concerned with the duality of their connection

to the sect and caste. If it is assumed that this awareness of claas
largely stems from their daily experience of the actuality of the
class structure, then it is appropriate to suggest that their class
perspective has some influence on the sum total of their activities
including their caste and sectarian participation. It ought to be
emphasised at the outset that these categories are not mutually
exclusive in any simple and mechanical way. Becoming class conscious
does not exclude maintenance of some intense awareness of caste and
sect even when the former does clash with the latter. In reverse,
sectarian and caste consciousness does not presuppose a total exclusion
of class-based considerations. As the case study presented here
illqstrates, the interplay between all the three factors can occur

in practice and therefore can often generate conflicting pulls for

the actors concerned.

Although explicit class analysis of caste and sectarian communities
is "not commonly attempted in accounts of caste among the overseas

Indians, the cldss aspect can be discerned in the kind of explanation
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constructed to shoﬁ the absence or presence of the caste system or
of some of its residual attributes. For example, Barton Schwartz's
book34 provides useful data on the declining significance of caste
as a principle of social organisation among the overseas Indians.
Adrian Mayer's Introduction to the contributions in this study high-
lights that caste is not a significant factor among the Indians who
live outside India. In raising the question why this should be the
case, Adrian Mayer indicates that "caste is not the primary basis for
activities and relationships, except to some extent in endogamy".§
The contributors to this volume are more concerned with showing the
absence of caste by comparing it with caste relations in India rather
than with those social and historical processes which undermine the
significance of caste. However, Adrian Mayer does allude to this
dimension of change when he'says, |

Caste status is therefore generally only a reflection

of a person's social status rather than a governing

influence on it, status being derived from elements

suci as education, occupation and wealth and political
power. 33,

Although Mayer does not refer to the class structure as such, it is
clear that the elements he takes as important in determining statuses
are usually rooted in the development of a class structure in a
particular society. Although class consciousness arises from material
class relations, the actuality of the class structure does not give
rise to class consciousness in any invariasble fashion. Class con-
sciousness in the sense of awareness of one's matefrial interest in a
wider socio-cultural and historical context can take diverse forms.
As argued before, although the Mandal members do not share with the

British workers the appropriate class tradition and culture, there is
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an extent to which they express a measure of their class identity.
Their identification with labour is distinctive. Some members of
the sect would use the Gujarati word majoori, meaning labour to
emphasise the manual work they do. They would also use the phrase

such as ame majoor vargana manaso to convey ''we the working class

people'. It should be stressed that the phrase ''we the‘working class
people'" in English language in Britain, conveys an image of history

and social solidarity which does not correspond to the Gujarati phrase.
Connotations of the two phrases are nct interchangeable if the words

are to carry their full meanings. In my observation, the Gujarati
phrase was used much more to emphasise manual work, rather than a
perception and understanding in which work is explicitly related to

the class structure. It is probable that wider class awareness may

one day become an important feature among the sect members, though,
during the fieldwork, it was mainly expressed in a concern for obtaining
work. Apart from a degree of identification with labour, non-manual
Mandal workers do aspire to what is usually described as a middle

class way of life. This mode of living is centered on semi-detached
suburban residence, ideally desired away from 'where all the immigrants
live™ with an emphasis on self-advancement through a professional

career or at least a reasonable, even respectable clerkship. If a
Mandal'member subscribes to this particular ideal, the direction of

his self~interest may partly conflict with the totality of his commitment,
especially to the sect and therefore to his caste as well. The following
case study addresses itself to sect and caste affiliation on the one
hand and to the class aspirations on the other. It is essential to
point out that thé consciousness of class that occurs in this instance

is not the kind of awareness which, being radical and progressive in




character, is directed towards class-based mobilisation and focused
on some interest, Class consciousness in the following instance is
concerned Qith individual interest and personal advancement, which,
as Mayer has pointed 4:>ut3bT relate to education, work and wealth ang
political power. As far as the Mandal members are concerned, though
the sect-based status does class with an awareness of middle class
status, the two are not necessarily and totally discontinuous. It

is the lack of mutual exclusiow between the two which is a source of

ambivalence and ambiguity about alternative statuses.

L.  CLASS, CASTE AND SECT : A CASE STUDY

A Mandal member who I will call Kanji as a pseudonym in this
case study, is exceptional in expressing a measure of doubt about
the sect and its organisation. However, his own behaviour reflects
inconsistency which is alsoc expressed in his attitude to issues and
matters which alternatively concern class or caste and sect. It is
useful to develop this case study with a brief synopsis of his bio-
graphy so that his transition to more prestigious mental work can be
related to his partial desire to see himself apart from the Mandal

although not entirely separated from it.

In keeping with the pattern of migration discussed earlier, Kanji

left ﬁis natal village Kera in Cutch as soon as he was married in his
early teens, Fivst he travelled to Nairobi where he was initially

enrolled in a junior school, His educational career was not to last
too long. For, when his wife was due to join him, his father expected
him to find emplqyment so that he could lend his financial support to

the family. Despite his desire to receive adequate schooling, Kanji




had to leave school to find work. With the assistance of a good
friend, he managed to become an apprentice clerk in one of the local
courts. Al&hough he proceeded with limited English, he worked hard
and built up a sound zxnowledge of work procedures and proved himself
to be an efrficient worker. His superiors, initially the colonial
English expatriates, were satisfied witn his work performance and
made him respopsible for a range of duties. They also indicated to
him that he had an opportunity to earn more as well as to obtain
promotion if he studied for '0' levels. Kanji had never given up

his willingness to educate himself and he applied his spare time to
prepare for '0O' level examinations. Worxring fully and studying at

the same time combined with family responsibiiities meant what Kanji
called "“hard life". At tne end, he obtained the bital 'O' levels,
including a pass in English after an initial failure. This educational
success brought to him several benefits. First, it improved his
employment prospects and pay. Secondly, his ascendant white collar
career also made him a prominent member of the caste community as well
as of the sectarian congregation. The sect members, however, tended to
view his success with envy and suspicion as it was felt that the
prominence attributed to him was giving rise to egoism and arrogance.
Nevertheless, Kanji was highly succeséful at his respectable employment.
Zis reasonable command over English, close familiarity with tine local
immiération offices, and in general his ability to use literacy to
considerable gain and personal advantage, brought him some esteem,
even among the Mandal members who questioned the genuinesss of his

devotion to the sect.

P
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In the mid-sixties, it was in the context of decolonisation and
Africanisation that Xanji decided that the best course of action open
to him was‘permanent settlement in England where many of his associates
were going. He arrived in london with his wife and five children.
According te Kanji, his initial stay in London was critical for one
important reason. Whether or not he would obtain a reasonable white
collar employment was a matter of vital concern. For he knew there
were many.instances where the East African asians who were white
collar workers had to undertake manual worx as they could obtain no
office jobs. However, Kanji diligently searched for a clerical post
and eventually succeeded in finding a place in a Government Department.
In Kenya, it was through his white collar employment that he had seen
nimself apart from those members of the sect whose acceptance of
manual work was ungrudging. Kanji was happy that his work status
in Britain had remained unchanged. He applied himself to the Iondon
rost with enthusiasm and, in due course, established his reputation
as a hardworking person in his particular section. Then, he said;
there was no more trouble, implying that initially nhe might have

experienced sone difficulties.

His London settlement had necessitated a degree of dependence on
the caste and sect members. Once his wife‘began working in a local
factpry; both of them accumulated sufficient funds to put down a
deposit for a house. They finally bought a property in Hendon to keep
in close touch with their relatives and friends. It was in relation
to his housing choice in Hendon that Kanui expressed his strong desire
to be away from "them'" - the Mandal members - so that he could pursue

his ideal of independent and individualised suburban life. Responding

to our conversation about the Mandal settlement in Hendon, he expressed
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this suburban preference in terms of differences ocetween himself and
his wife. He said, "Really speaking, I had no desire to live here
amongst the Cutchis. - I wanted to buy a nice house somewhere else and
this would have been better for me and my children". Attributing their
choice of Hendon to his wife, he asserted, "You see it was my wife

who wanted teo remain close to the Mandal and the temple and therefore
she insisted that we should settle ;n Hendon'. He also explained

that his wife was deeply religious, an attribute he did not appear

to regard highly. All the same, he added, he did not desire to hurt
ner. nis statement, "You know how these women are! expressed complex
feeling of criticism and sympathy. Then referring to the sect members
in an uncomplimentary manner, he said, '"We bought this house in Hendon

as she wanted to be with 'this' people't.

Criticising the Mandal and emphasising his separateness from it,
5anji said, "You won't see me mixing witn these people!" referring to
his infrequent appearances at the temple. As for. the most committed
sect members, he had a complaint. '"These people have such blind faith
in their leaders that they cannot see anything else. If you suggest
to them something new, they never seem to like it'". 1In this instance
his concern was to stimulate greater interest in the education of the
Mandal children so that they could aspire to office jobs instead of
following their elders on the construction sites and factories. He
said he had suggested to the sect leaders in London to do something
about this important issue. However, the iandal leaders were not
prepared to accept Kanji's assertive role which they associated more
with gég, an attribute antithetical to mo«sha salvation. They believed

that Kanji's participation was motiviated to show only how clever he
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was and that he had never made a proper financial coantribution to the
Mandal as an expression of his firm commitment. ZXanji's general
behaviour, especially. his superior aloofness, contributed to some
feeling of hostility towards him. Kangji had felt frustrated and had
argued saying, '"You can not change these people', referring to what

he thought was their secitarian conservatism,

In contrast to Kanji whose presence was resentfully tolerated
in the sect, it was evident thaﬁ his wife's devotional participation
in the temple and the regularity with whiéh she attended the prayer
meetings, were positively approved. This approval was not extended
to one of her daughters whose school progress and outward signs of
anglicisation, especially her choice of fashionable clothes, was
regarded with a deéree of undisguised scorn. Her mother had noticed
the social disapproval and had felt that other girls were being unkind
to her daughter by refraining from speaking to her. Although the
daughter was not entirely estranged from the Mandal women, the relation-

ship she had with them was fraught with antagonism and mutual avoidance.

Although Kanji tended to set himself apart from the Mandal
members whom he fegarded as orthodox and narrow minded, his own actual
dissociation from the ideology and organisation of the sect did not
seem to have much substance. Despite some of his middle class aspirations,
he remained firmly rooted in the Mandal as well as among the Leva Kanbi
Patels. Even though he was always critical of Mandal members' blind
faith and conservatism, his own apartness from.them was more symbolic
than real. For over the years Kanji has paid his normal subscription
to the sect and has maintained his presence at sectfs temple on all

important occasions. Thus his actual behaviour has tended to express




his continuing attachment to the congregation, if not his full
commitment. His class-based opposition to the sect has certainly

not extended to any meaningful rejection of the sect and its ideology.
Kanji made this fairly élear to me when we were discussing the
sectarian concept of salvation as it is expressed in the Swaminarayan
scriptures and biography of Sahajanand Swami, the founder of the
movement. Here Kanji did not extend his secular criticism of the
Mandal members' conservatism to the moksha ideology. In fact he did
not have much hesitation in upholding the supremacy of moksha and

© access to it through Swaminarayan, the deified founder of the movement.

Kanji continues to maintain his gffiliation to the sect and
involvement with fellow Leva Kanbi Patels. However, there is no doubt
that white collar employment and the prestige it carries has influenced
his outlook. HMaintaining his affiliation to the sect and caste, he
has criticised conservatism in the sect without rejecting the ideology
of salvation. His own material interest, employment and housing, and
a need to provide professional education to his children, is important
to him. 1In this connection, if he advocates personal welfare and
individual advancement, he arouses a degree of hostility towsrds him
as his individual concern appears to be less in keeping with institution-
ally defined norms of salvation. It is certain that if he had less
restricted choices open to him and had he succeeded in decreasing the
degree of his dependence on his kin, he would have probablyopted for
the suburban living which can weaken traditional community ties. Kanji
maintains the ideal of good life in the suburbia. He also maintains
his caste-based sectarian membership. As a result his behaviour
expresses a concerﬂvith achievement and advancement as well as a pre-

occupation with moksha. He illustrates that the awareness of class
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sect are not opyrosed and dichotomous. He has, in fact, coped with
both verspectives and emphasised one or the other according to his
individual circumstances. Although Kanji is somewhat exceptional in
voicing his assertive criticism of the MNandal, his behaviour clearly
indicates that it is important for him to bring his class-based
aspirations to bear on his sectarian anda caste affi;iatioﬁ. First

of all, his dependernce on sect and caste is an important factor in
giving him and especially his wife, a measure of well-being as they
settle down in Britain. In terms of his suburban aspirations for a
comfortable existence centered on a semi-detached house, he believes
he could and should dissociate himself from those whose life-is
grounded in manual labour and what he sees as their "blind'" commitment
to the sect. In practical terms, he knows he is within the Mandal
despite his opposition to it. He attributes his Mandal participation
te his wife's devotional commitment to the sect and her social and
cultural dependence on her Mandal associates. What Kanji often implies
is that he would not be in the Mandal were it not for his wife's
attachment to the sect. However, since Kanji does not reject belief
in moksha, this rationalisation does not prove to be an adequate
argument. Ideological acceptance of salvation and a concern with
rurely material interest are not totally opposed in Kanji's conscious-
ness. 1n other words, class on the one hand and sect and caste on

the other do not coincide with neat dichotomisation.

I» summing up this case study, it is important to emphasise the
general argument this example attempts to illustrate. First of all,
it alludes to the possibility that the Mandal members are likely to

develop a conception of their class-based material interests. From the




available evidence and observations it is reasonable to suggest that
the potential awareness of this material interest may be expressed
more in relation to a concern with individual advancement. The .
extension of this interest to class-based political action in Britain
can not be, however, excluded as a future stsibility. Further, when
someone like Kanui becomes conscious of his material interests in
regard to his aspirations, it does not necessarily follow that this
concern is incompatible with the sectayian belief. Even if incompat-
ibility is assumed to exist between the two, in irndividual awareness,
class and sect manifest no mutual exclusiveness in a simple either/or

Sense.

5. A BRIEF SUMMARY

This chapter has focussed on the caste and EEE jéz affiljiation
of the Mandal members. Their self-identification as Leva Kanbi Patels
is clearly related to the fact that they come from the Cutch part of
Gujarat. As the original inhabitants of villages situated near Bhuj,
they share a cosmon culture. Their particular Cutchi dialect of
Gujarati is a vehicle for the expression of this culture. Their group
identity as Kanbis is symbolised in the stories of their origin as

the frue sowers of the seced, alluding to their peasant background.

156.

In describing themselves as the Leva Kanbi Patels of Cutch, the emphasis

on their distinctiveness is expressed in rules of endogamy according
to which a Leva Kanbi Patel is expected to marry in his own nat. How-
ever, the membership of the Mandal divides the Kanbi Patels between

those who belong to the sect and those who do not.

-
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Besides their caste-based affiiiation to the sectarian organisation,
as workers in the British society the sect members agre likely to
develop distinct awareness of their class interestis. 1In their
contemporary settlement, such awareness is more focused on individual
interests and a concern with status rather than on the wider British
rolitics of class-relations. Class interest as it is individually
expressed through a concern for employment, housing and educatiocn,
is not entirely incompatible with the ideology of salvation and the
sectarian membership. If it is reasonable to assume that the sect
members are likely to have a growing concern for their class interests
over the years, then an examination of the sect in relation to class
is likely to illuminate the process of social change as it occurs

within the Mandal in future.

And affiliation to caste and sect is a distinctive feature of
the Mandal as a social organisation. Sectarian affiliation is a
source of cleavage as it divides the caste members between those who
give primacy to the sect and those who do not. As the rise of this
cleavage is rooted in the history of primary Swaminarayan ssct in
India, the following chapter outlines the evolution of the primary
sect and the context it provides for a segmentary genesis of the

¥andal.




NOTES : Chapter 3.
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In her study of Mirpuri villagers in Bradford, Verity Saifullah
Khan advances a comparable argument. For instance, in referring
to migrant's visit to his village in Pakistan, she says, "The
fact that migrant has returned at all, his profuse gift giving,
buying of land or building a brick house, is an obvious declaration
of association, not with vilayat (Britain), but with his home,
kin and village". (S5ee 'The rakistanis: dirguri Villagers at
Home and in Bradford! in James L. Watson's (ed.) Between Two
Cultures, 1977, Oxford, Basil Blackwell, p.69). As the material
on the Mandal indicates what is likely to be most cobvious is that
the migrant wants to consolidate his security and gain both in
Britain as well as at home. He wants a base in his village
should his personal or other circumstances compel his return to
the Indian subcontinent.

Grierson, G.A., uLinguistic Survey of India, Volume IX, Indo-
Aryan Family, Centrali Group, Frart II1, Specimens of Rajasthani
and Gujarati, 1908 Calcutta, Superintendent, Government Printing,
India, p.323 et seq.

Grierson, G.A., iinguistic Survey of India, Volume III, p.1,
Specimens of Sindhi ard Lashanda, 1919, Calcultta, Superintendent,
Government ¥rinting, India, p.183.

A baffling array of Cutchi Gujarati words were encountered during
the fieldwork. The following table records differences between
more standard Gujarati and Cutchi Gujarati in regards to words
used for parts of the human body.

Table 2.

Guiarati Cutchi Gujarati English
gal gatta cheeks
hotth chap lips
pet bhodu stomach
gothan guda knees
val jatiya hair
bardopith potho. back
dok nedi neck

The linguistic difrferences such as these often demarcate social
boundaries between groups and categories.

Enthoven R.E., The Tribes and Castes of India, Volume II, 1922
Bombay, Government of Bombay, pp.13%-157 et seq.
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Alexander Kinlock Forbes, Ras-Mala: Hindoo Annals of Province
of Googzerat in wWestern India, Volume 2, 1924, London. Oxford
University rress, pp.242-253, where Forbes also highlights
exploitative agrarian relations the peasants were subject to
in Western India.

David Pocock, Kanbi and Patidar: A Study of Patidar Community
of Gujarat, 1972, Oxford, Clarendon Prress, see p.50 et seq.

For an account of Patidars in Britain, see Barald Tambs-Lyche's
'Encompassed Communities: A Note on the Ethnic Boundary in the
Metropolitan Setting' in Jan Brogger's (ed.), Management of
Minority Status, 1973 Oslo, Universitetsforlaget, pp.47-75, and

'A Comparison of Gujarati Communities in London and the Midlands',
New Community, Volume IV, No.3, Autumn 1975, pp.349-355.

David Pocock, 0p.cit., p.56.

Enthoven confirms this by saying, "The marriage ceremony of the
Momna Kanbis difiers in some particulars from those observed
by the Levas. They do not erect the chori or marriage alter,

or kindly a sacrificial fire'. Enthoven, R.E., op.cit., p.156.

Op.cit., p.188, et seq.

David Pocock,''"Difference!" in East Africa: A Study of Caste
and religion .in Modern Indian Society', South Western Journal
of Anthropology, Volume 13, No.k4, Winter 1957, pp.289-300.

Ibid., p.290.

Louis Dumont, Homo Hierarchicus, 1970, london, Weidenfeld and
Nicolson,

Ibid., pp.42-43 et seq. Also cf. David Pocock, 1957, op.cit.,
p.290. '

David Pocock, 1957, o© op.cit., p.291.

Ibid., p.291.

Ibid., p.290.

Ibid., p.290.

See Ibid., pp.293-296 et s seq. for David Pocock's illuminating
comment on the Gujarati word ;ﬂ_, which besides its use as an

expression to identify a caste group, is also used to refer to
distinctiveness of botn animate and inanimate objects.
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In his Religion and Society among the Coorgs of South India,
1952 Bombay, asia rublisning iouse, pp.31-3%2. M.N. Srinivas
differentiates oetween horizonta. and vertical seolidarity in
caste relations. 1n this regard, solidarity in the traditional
caste system should be clewrly set apart from the solidarity of
groups outside this social framework. As for ths caste groups,
their contemporary solidarity is likely to possess a political
aspect termed as the process of 'horizontal mobilisation' by
Iloyd I. Rudolph and Susanne H. Rudolph in their book, The
Modernity of Tradition: Folitical Development in India, 1968,
Chicago, Tne University of Caicago Fress. See Part One of this
study.

For a detailed account of formation of caste groups in East
Africa, see H.S. Morris's The Indians in Uganda, london 1968,
Weidenfeld and dicolson.

There is a striking paucity of material on Gujaratis in Britain.
Maureen Michaelson's research focusses on the two Gujarati
trading castes in Britain in her unpublished paper Gujarati
Castes in the United iingdom, London 1976, Graduate Seminar
Faper, Department of Social Anthrorology, Schcol of COriental and
African Studies. Also'The Relevance of Caste among East African
Gujaratis in Britain,' New Community, Volume VII, No.3, Winter
1979, pp.350-360.

For an account of these terms in regard to rampala Hindus, see
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CHAPTER &,

GEJESIS OF THE MANDAL AS A SWAMINARAYAN ORGANISATION

Shree Swaminarayan Siddhanta Sajivan Mandal derives its congregational
identity from the fission that occured within the primary Swaminarayan
sect in Western India from the begimning of this century, as I have
already described. The process of segmentation within the .primary organis-
ation gensrated a cleavage among the Leva Kanbi Patels of Cutch. As a
consequence, members of the §§E~ now affiliate themselves to two
separate Swaminarayan sects. First of all, there are those who remain
members of the primary Swaminarayan sect. But a minority of influential
leva Kanbi Patels have joined the KMandal, and, under Swami Muktajivandasji's
charismatic leadership, have contributed to the establishment of the
Mandal as a separate organisation. The historical opposition between
the primary sect and the secondary Mandal has now extended to the social
organisation of the Mandal in Britain, as described and analysed in
'Chapter 7+ The sociological significance of this cleavage can be
explained only after giving a brief account of the historical development
of the primary Swaminarayan sect as it occured in the Vaishnavite
tradition of Gujarat. In the context of the Ahmedabad-based seat of
the primary sect a basis can be found Tor explaining the emergence of
the Mandal as a schismatic sect coterminous with a segment of caste
among the Leva Kanbi Patels. Development of the Mandal as an autonomous
Swaminarayan sect is inseparable from the sect-based cleavage in the

caste community and it is to this theme that this chapter is addressed.




1. THE VAISHNAVA SECT OF VALLABHACHARYA AND THE

RISE OF THA FRIMARY SWA~INARAYAN SiCT.

The following account is an historical outline of the Swaminarayan
movement as it grew in the ideological tradition of Vishnuism or
Vaishnavism in Gujarat. The term 'Vaishnva' applies to those Hindu
sects whose members worship Vishnu as their supreme God. The Hindus
conceive Brahma as the formless spirit of the Uniyerse in the trinity
of Brahma, Vishnu and Shiva who create, preserve and destroy the
cosmic order.1 The sects which take Vishnu as their supreme God
then set aside the triune equality of Brahma, Shiva and Vishnu in
favour of one God, Vishnu. It is he who absorbs the attributes of
the trinity as one personal God, not only as a preserver but also as
creator and dissolver.2 The theology which attributes all encompassing
ideological exclusiveness and a sul generis character to Vishmu is a

distinct feature of the Vaishnava sects.

As an ancient sun god of Rigveda, Vishnu predominantly evolves
as the redeemer and giver of salvation in the post-Vedic period.3
In calling Vaishnavism the religion of 'avatars' Weber emphasises the

importance of incarnation of Vishnu.q It is in the Hindu epics of

the Ramayana, Mahabharata and the Furanas that Vishnu's transition
from fish to a éomplete human form is depicted. This transition as

it is marked by incarnations (avatars) develops fuily in the divine
persons of Rama and Krishna pepularly known all over India., For
centuries, Rama and Krishna as forms of Vishnu have been worshipped
in the tradition of devotional worship (bhakti) which assumes a close

and loving relationship between a worshipper and his personal God. 1In
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personalising the relationship between the worshipper and his
redeemer ﬁhakti, as the passiongte inward devotion to the redeemer
and his grace,5 is clearly tied to erotic or crypto-erotic adoration
of the personal god,6 As a mode of worship in the post-Vedic age,
bhakti was a radical departure from the more intellectual tradition
of classical Hinduism. The earlier Brahmanism had conceived the
supreme being as formless spirit - the Brahman of the universe with
whom the individual spirit of man sought contemﬁlateive fusion and
oneness (advaita). This conception as an intellectual heritage of
the Vedanta tradition was probably alien to the mass of people who
are more likely to have been concerned with the subjective realities
of daily life rather than with the formless, undefinable and unknowable
universal spirit. In contrast, the bhakti tradition not onlf recognised
the subjective world of the actor, bﬁt also accepted it as a context
in which salvation could be achieved. The concept of human form as
personal deity gave some substance to a hitherto distant God. Unlike
earlier Brahmanism, devotional worship brought God mucn closer to man
and to his emotional and yersonal experiences as a social being.
Instead of supporting the intellectual understanding of the formless
universal spirit in mental detachment, bhaikti emphasised man's close
relationship to his personal gou and a deep sense of involvement and
oneness with him. In his analysis of bhakti, what wWeber calls "an

'7

inner emotional relation to the redeemer"’ is an important psychological
dimension of devotional mode of worship. As Weber emphasises it, the
emotional relation was interpreted as similar to the erotic experience

of lovers.8 The intensity of this experience conceptualised as an

encounter between the lovers and a feeling of deep longing derived
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from it would, it was believed, induce a state of consciousness
favourablé to salvation from the bondage of birth and death. It
is this ideology of devotional worship that appealed to what Weber
calls ‘aliterary but wealthy middle class'9 as an alternative to
more intellectual and rigorously ascetic pursuit of spiritual

knowledge.

The names of Ramanuja, Madhva, Chaitanya and V.allabha‘to as the
great acharyas, the teachers are closely associaéed with the develop-
ment of Vaishnavism in different parts of the Indian subcontinent
from the 11th century onwards. Although the archaeological evidence
shbws that the cultic worship of Vishnu in some form was known in
Gujarat from as early as the 10th century,11 the beginning of Vaishnavism
as a popular religious movement in Gujarat is associated with
Vallabhacharya, a South Indian Brahmin.who is knoﬁn to have preached
devotional worship and surrender to Krishna, appro#imately from the
beginning of the 16th century12. Ideologically, Vallabhacharya

13

rejected asceticism as the way of knowing god. As Richard Barsz
snows in nis account of the sect, Vallabhacharaya regarded celibate
asceticism and renunciation as concentrating much more on the self
and the ego and thus creating pride, which, it was believed, would
turn a devotee away ffom experiencing a state of oneness with the
supreme being.1# In opposition to remunciation, Vallabhacharya

emphasised that as the body contained souly it deserved some reverence

and even fostering.15

It was with this rejection of self-centered ascetic renunciation
that Vallabhacharya's Vaishnava sect came to be known as Pushtimarga;

pushti as meaning '"well-nourished condition" and the word marga
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meaning "“a path of a way" and the expression pushtimarga meaning
"y way of well-being".16 There is no doubt that the word pushti
was applied to the fullnéss of devotion which would lead a devotee
to a state of surrender and everlasting oneness with Krishna.T7
However, in addition to this spiritual meaning of pushti, it is also
likely that the word might have encompassed the notion of physical

and material well-being. At least in the context of the Pushtimarga
ideclogy renunciation was no longer a necessarylcondition for obtaining

salvation.18 For Vallabhacharya himself symbolised the status of

"Grahastha acharya" non-ascetic leadersiip by marrying and having a

9

i‘mrt."Lly.’I As the Fushtimarga sect incorporated the search for god
within the context of the daily material life of the householder, it
was not surprising that the sect recruited widely among the mercantile
coumunities of Gujarat.zo Weber therefore cuiaracterised it as "a
merchant and banker sect".21 The merchants and traders such as rich
Ehatia, Luhana, Marwadi and Bania merchants acknowledge Vallbhacharya
and his descendants as their religious head.22 In this connection,
Hebef also observes that the richest trader caste, the Bania, was also
able to "find a taste for service of god" in the context of Pushtimarga
and that "an extraordinary large numberof them belonged to this some-

a5

what soclally exclusive sect'.

Vallabhacharya's sect was consolidated by his son Vittlesvara
from 1544 to 1583 and for nearly forty years under his personal
influence Vallabhacharya's Pushtimarga spread all over Gujarat and
beyond. Through the missionary activities of various sect leaders,
Pushtimarga developed many seats (5§§i§) and Vaishnavism as a mode

of devotional worship to Krishna became what Majmudar terms "a living
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religion among the masses of Gujarat".au The sectarian influehce of
the leadeés became sufficiently well-established so that they began
to title themselves as Gosain laharaj or Goswami. The words Gosain
and Goswami, referring to a cowherd, identified them with Krishna

and many of his divine attributes. Over the course of past centuries,
the Pushtimarga of Vallabhacharya has become an important feature of

social and cultural life of the merchant custes in Gujarat.

With the passage of time, Pushtimarga became firmly established
as a Vaisﬁnava sect in Gujarat. Gradually tne layman's obligation to
Vishnu and Krishna was interpreted in such a way that lay members
became subject to extreme degrees of sectarian control. Certain
aspects of this control, wnich extended to layman's personal life,
were scarcely in keeping witn the ascetic component of traditional
Hinduism. For example, although the use of partly erotic imazes of
Radha and Xrishna were always thought to emphasise the spiritual
bond between the worshipper and his personal God, it is certain that
"the followers of Vallabha interpreted that attachment in gross and
material sense".25 Apparently the sect leaders and the lay followers
alike indulged.in worldly pleasures and the Gosain Mabhara]j ceased to
command the respect of many of their followers until, as Majmdar
suggests, '"the word Fushti became synonymous with becoming fat".26
As the devotional ideology of the Vallbhacharya sect assumed the
devotee's complete surrénder to the earthly spiritual master as a
personification of Krishna, the leaders extended the notion of surrender
to dominate and exploit their followers. An extreme example of this
surrender was the affer of virginal brides to Gosain Maharaj before

the consummation of marriage by husband and wife in the sect. This




act of what was called self-devotion (samarpan) was criticised. A
certain Karsandas Mulji, a Gujarati Bania reformer had been a member

of the sect and made some of the sectarian practices public. This
attracted a strong moral disapproval from the British rulers socialised
in Victorian morality and from the middle class Hindus who were no

less puritanical in their moral fervour. The public exposure occured

in what is known as laharaja Libel Case which came before the Supreme

Court of Bombay on 26th January, 1862.%7

Although the Vallabhacharis
and their Gosain Maharaj still maintain their sectarian organisatidns
and congregations in Gujarat, there is no doubt that the emergence of

a puritanical Swaminarayan sectAchallenged the rushtimarga from the

beginning of the 19th century.

Vallgbhacharya's Pushtimarga as it developed within the context
of Vaishnavism thus provides the ideoclogical baseline against which
the evolution of the Swaminarayan sect in Gujarat is interpreted.
The earliest accounts of the primary Swaminarayan sect suggests that
it grew as a puritanical and reformist movement directed against the
corruption that affected the Vaishnavism of the time. H.G. Briggs!
account of the sect founder Saghajananda Swami's life, probably
provides the earliest evidence of this puritanical reaction when he

refers to Sahajananda's preaching as '"his crusade against the wWalab
28 '
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Kul't, Monier M. Williams affirms this more explicitly and categorically

when he says, '"No wonder that a corruption of the Vaishnava faith so
abominable should have led to the modern Furitan movement, under the
reformer Svami Narayan".29 Almost all subsequeht accounts of the

primary sect emphasised the discontinuity between Fushtimarga as a

decadent sect and the developing Swaminarayan sect as being more ascetic.
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This discontinuity between the epicurianism of the Vallabhacharya
sect and)the emergent asceticism of Sahajananda also expresses a
tension between two ideals of sectarian leadership. Accordingly, the
ideal of the householder (grahasthi) as a leader, is distinctly
opposed to the conception of an ascetic (sanyasi) as a leader. The
interplay and antithesis between the two in the genesis of the
Swaminarayan sect recurs in the primary sect itself when a further
sectarian segmentation reproduced the oppositioﬁ between ascetic and

non-ascetic leadership in the sect,

Besides the ideological incompatibility expressed in the distinction
between ascetic and housholder, the linkages between class, caste and
sect illuminate opposition at the structural level. Generally, the
coterminous character of the class, sect, and caste generates rigidities
in which class interest is closely identified with overlapping and
duzl affiliation to caste and sect. For instance, Vallabhacharya's
Pushtimarga has been synonymous with those Gujaratis who have been
traditionally members of merchant and trading castes. The traditional
exclusion of lower castes from the Vallabhacharya sect is thus an
ipso facto exclusion from the activities and privileges which the
mercantile communities enjoy. In his brief comment on the two sects,
Weber clearly states that the exclusion of lower castes from the
Vallabhacharya sect gave the Swaminarayan sect, what he callsr'the
possibility of doing considerable damage in the lower and also in the

3

middle strata', In his background to Sahajananda's life, Stephen
Fuchs focusses on the exclusion to illustrate the harsh inequalities
which the members of lower castes, untouchables and the tribal

population, suffered at the end of the eighteenth and the beginning of
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the nineteenth century. It is against what he calls this "dark
background" that he presents an account of Sahajananda's life as that
of a person who brought "spiritual and moral reform to the Kolis and

32

ofher low castes and depressed classes of Gujarat. It is most
probable that as the primary Swaminarayan sect recruited from the
lower class and caste backgrounds, it offered some opposition to
Pushtimarga. This opposition is equally likely to have expressed thg
threat that the Swaminarayan sect posed to the dominance of the
Vallabhacharis in Gujarat. Briefly, in its genesis as a puritanical
response to the Vallabhacharya sect, the Swaminarayan sect brought
into focus the opposition between ascetic and non-ascetic sect
behaviour, possibly cmﬁled with antagonism between castes whose class
interest was least likely to have been identical. It is reasonable
to assume that their interests were influenced by the social and
political fluidity prevailing in Gujarat in the early 19th century.
During this period, the tripartite struggle for power between the
declining Moghul empire, the Marathas and the ascendant Easf India
Conmpany, provided the broad historical and structural context for the
emergence of the Swaminarayan sect. It must be emphasised that though
this wider social context of the early 19th century is an important
aspect for an understanding of the growth of the Swaminarayan movement,
it is not the aim of the present account to provide any detailed
analysis of this dimension or of the influence of British rule in
Gujarat on the development of the Swaminarayan sect.33 The extent to
which the rise of British rule contributed to the growth of the
Swaminarayan sect is a topic which requires systematic historical

research.




As the development of the primary Swaminarayan sect centers
on the life of its charismatic founder Sahajananda Swami, it is
useful to begin this account with a biographical sketch. This
biography is much more than a chronology of events, in that the
phases of the founder's life are closely related to the formation
and consolidation of the primary Swaminarayan sect. It is in this
sense that the available biographical material can be used to high-~
light the sociological aspects of primary sectarian organisation and

its development.

Sahajananda Swami, variously known as Hari Krishna, Nilkantha

and Ghanshyam, was borh in A.D. 1780 in the village of Chhapaiya,

34

about eight miles north of Ayodhya, in what used to be known as

N.W. provinces and then later as United Provinces and Uttar Pradesh.
The fact that he was a second son of Hariprasad, a Samvedi Sarvarya

35

Brahman”™ becomes a significant aspect when he assumed the leadership
of the primary Swaminarayan movement. As a child he appears to have
displayed those attributes which are usually considered essential to
the lives of ascetic teachers and leaders of the movements and sects.
For instance, as a child he is believed to have known by heart the

36

entire text of Bhagvada Gita and Vishnu Sahsra-Nam. After acquiring

a good knowledge of the Hindu scriptures from his father, it is said

he left home at the early age of eleven, and according to a traditional
pattern,.underwent severe ascetic practices in the Himalayas and then
returned to the plains from where he commenced his extensive journeys
traversing the entire sacred complex of holy places from Badri Kedar

in the extreme north, to Rameshwar in the south of India.

i

71
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Although it ié difficult to construct a precise and systematic
account of his sub-continental journeys, from the available sources
it is evident that he arfived in the Saurashtra part of Gujarat
towards the close of the eighteenth century. Both Briggs and Monier
M. Wiliiams record 1800 A.D. as the year when Sahajananda was already

in Gujarat. It is certain that by 180037

he had reached Lojpur

village near Mangrol where he came into contact with Ramanand Swami,
the head of an ascetic order. Althougn the accoﬁnt of this order in

the text is usually idealised, it is certain that Sahajananda became
an eminent and an influential member of this order. H.T. Dave's
acgount of Sahajananda's association with the Ramanand's order suggests
that his influence did not rise without some opposition from those
disciples who saw themselves as having greater insight in theological
and organisational matters. However, he was formally initiated into
the sect and received his name Sahjananda as a renouncer. Before his
death, Ramananda appointed him as successor to his order which provided
Sahjananda with a baseline for the development of an independent and

38

autonomous Vaishnava sect of his own.

From the beginning of 1804 Sahajananda Swami seems to have
developed a followirg around him in Ahmedabad and tite surrounding
areas of Gujarat. His charismatic personality coupled with ascetic
and devotional appeal, immediately attracted a large following.
Those who came to hear him are known to have experienced samadhi,
a state of divine ecstacy dissolving the duality between the worshipper
and his personal god. Those who experienced these states are known
to have had visions of the gods and goddesses they believed in. There

is no doubt that this euphoric experience of the divine within the
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context of bhakti ideology swelled £he mumber of hi; followers

into a gsngregational setting which was increasingly becoming a
well-defined institutional body. 1Iun contrast to Vallabhacharya's
Pushtimarga whicn was associated with merchants and traders,
Sahajananda recruited from a wider class and caste base. As he faced
competitive opposition from the followers of Vallabhacharya and other
sects, as J.N. Bhattacharya notes, Sahajananda proceeded cautiosly

to develop and consolidate the social basis of hié sect. As not many
merchants or traders were likely to follow him, according to
Bhattacharya, the Swami '"was obliged tb admit to his faith low castes
such as the Dhobi, the Mochi, the Darzi and the Napit, who were
rejected by the Vallabhaites”.39 The Gazetteer qf the Bombay
Presidency records Brahmans, Bharasars, Chamars, Darjis,Ghanchi,

Golas, Kanbis, Kathis, Kolis, ILuhar, Malis, Rajputs, Salats, Sathvaras,
Sonis and Suthars as caste groups within the primary Swaminarayan

sect at the beginning of this century.ho According to Bhattacharya's
observations, the admission of lower castes to the congregational

fold did not diminish esteem for Sahajananda amongst his fellow men,
for he excluded unclean untouchable castes such as Chamars and Bhangis
from recruitment and thus maintained respectability for his fold

acceptable to a wide range of Hindus at the time.41

With the increasing size of his congregational assemblies and
the growing degree of tﬁeir institutionalisation, Synajananda and
his adherents met with considerable opposition and hostility. Although
it was the language of sectarian differences which defined this
opposition it is not unreasonable to assume that the sect-based

antagonism expressed conflicting class and caste interests. However,
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in the absence of data outlining the nature of interrelationships
between g;oups, it is difficult to establish the extent to which the
opposition gave rise to cornflictin economic interests. Be that as
it may, there is evidence to indicate that Sahajananda's following
faced opposition from the local Brahmans and Vallabhacharis who
probably saw Sahajananda's popular ascendancy as a potential threat
to their own sects. H.G. Briggs provides a graphic account of the

hostility and persecution Sahajananda met with in and around Ahmedabad,

in the following quotation:

The nature of Sahajananda's avocations, and the
singularity of his tenets, soon attracted notice

and ire of priestcrafty who spurred the bitter
passions of men in power to work against Sahajanand.
Among these influential individuals was Bawa Lolanger
(of the iron~waist belt), a favourite at the Mahratta
court, who came into Ahmedabad with a band of his
adherants from the andir of Gomtipur, and commenced
persecuting the young reformer. He was in consequence
obliged to fly the city witn the myrmidons of his
antagonist at his heels showering stones and filth,
while violent imprecations were not suppressed in this
oppertunity of destroying the rising popularity of
Sahajananda. 42.

As Briggs reports further, as a consequence of this opposition and
persecution in Ahmedabad, Sahajananda sought refuge at Jetalpur, a
Jagir village near Ahmedabad, under the jurisdiction of Govind Rav
Gaikwad, which was independent of the ruling authority of the city.43
After the agitation against him had subsided, he is known to have
invited Brahmans and notables from the surrounding area to the pe:forw
mance of a great non-violent sacrifice, Maharudra. When the Maratha
Diwan of the place, Vitlrav Balaji, learned about this assembly, he
despatched a party of horsemen to Jetalpur teo arrest Sahajanda who

then was cast into a dungeon, according to Briggs. However, by then

Sahajanda had built up such massive popular support that his Karatha




175.

captors probgbly fbund it politically undesirable to detain him.
After his release, and after the performanﬁe of the great sacrifice,
Sahajananda's following appears to have increased by thousands.
Stephen Fuchs suggests that these sacrifices, or yagnas as they are
known in Gujarat, contained a potential for a mass movement of a
political or rewoluticnary c::harac:ter.qrbf Although these large
gatherings might have brought structural tension to the fore, Sahajananda's
following grew im to local congregations organiéea along sectarian
lines regarding the sect founder as their preceptor. With £his
development, from 1810 Sahajananda moved to Vadtul, which in due
course became established as an important center of the primary

Swaminarayan sect,

It is during this period that his sect appears to have drawn
the attention of the local British administrators. The British
officials appear to have regarded Sahajananda Swami's activities
positively as the recruitment into his movemeqt of unruly and
rebellious groups such as the Kathis, Kolis and Bhils which appears
to have contributed to the general pacification the British themselves

45

undertook. Bishop Reéinald Heber gives a vivid and interesting

account of his meeting with Sahajanand Swami as it occurred in March

46 Although the sect members tend to emphasise Bishop Heber's

1825,
positive evaluation of Sahajananda, the Bishop's own account reveals
the complexity of his personality as a Christian missionary whose
desire to impart Christian teaching to Sahajananda and to his
followers is manifest in his own narrative. His account, nevertheless

conveyes the devofion with which Sahajanandat's followers regarded him.

Although the Mandal members themselves are unfamiliar with the story
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of the meeting betﬁeen Bishop Heber and Sahajananda Swami, most of
them know-that Sahjananda did meet Sir John Malcolm, then the Governor
of Bombay. According to R.V. Russell and Hira Lal Raibahadur, this
meeting occurred on 26th February 1830 in Rajkot, at the bungalow of
the resident political agent. besides the Governor and the Secretary,
Mr. Thcemas Williamson, six other Ruropean gentlemen and the political
agent, Mr, Blane, are known to have met Sahajananda Swami and his
entourage. During this meeting Sir John Malcolm.inquired about the
sect's beliefs and presented Sahajananda-Swami with a pair of shawls
and some piece goods. The sect leader himself reciprocated by presenting
a copy of the sect's codem Sikshapatri to the Governor.47 Although

it is difficult to summarise the relationship between the sect and

the rise of British rule in Gujarat from these encounters, it is
certain that the Britisa officials concerned held Sahajananda Swami

and his activities in some esteem.

As 3ahajananda and his disciples travelled in Gujarat, Saurashtra
and Cutch, they preached a Vaishnavism which, being ascetic and
puritanical, was antithetical to the ideal of the househaelder as a
sect leader as in the Vallabhacharya sect. The ascetic and puritanical
element became firmly embodied in the sect as the founder made the
division between the renouncers and householder members a distinctive
feature of the sect. Further, in contrast to rushtimarga sect of
Vallabhacharya, Sahajananda introduced a rigid division between sexes
as a fundamental feature of his following. To eliminate the possibilities
of contact between sexes leading to sensual temptations, male and
female members of the laity were required to say their prayers

separately. As a part of the sect's code of conduct, this precept
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becawe so_ important that separate temples were built in India for men
and women to pray in mutual exclusion. Even stricter rules were
established for the renouncer sadhus if théy came into contact

with females. NoO renocuncer was ever allowed to toucn a woman except
his sother and he was required to fast for a day if he touched a

48

woman even accidentally.

Sahajananda developed the Swaminarayan philosophy and theology
withirn the wider context of Hinduism particularly in the Vaishnavite

tradition. Following the great Vaishnava teacher Ramanuja, Sahajananda

accerted qualified monism or Vishistaadvaita as the basis of his

theological and philosorhical approach. The fact that the Veda,

Vedanta Sutras of Vyas as interpreted by Ramanuj, Bhagvat Puran,

Skanéta Furan and chapters from Mahabharata49 provide the basis for

Swaminarayan seci's main scriptural text Vachramrat illustrates the

kind of integral link the sectarian belief has to the wider ideoclogical
tradition of Hinduism. This link is concretely demonstrated in the
interrretation of Hindu texts such as the Brahmasutra in terms of

sect's nelief. The necessity to develop the sectarian belief exclusively
thus creates a situation where the exclusiveness has to be reconciled

to its base in the Hindu ideclogy. However, the sect elites made

every effort to give the sect traditional elements so that its
authenticity was unguestionably rooted in the distant past of the

Vedas.

3

As the sect became firmly established, Sahajananda encouraged the
construction of temples in different congregations as a material

dimension of the seci's expanding organisation. The temples are divided

into taree categories. Those witi oblong domes and elavoraie structures
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are called shikharbandh mandir, whereas harimandir, the ordinary

temple, does not have domes or elaborate arcnitectural refinements
and nana mandir is the category identifying a small place of worship.

There were several dome-shaped shikharbandh mzndir wnich were built

in Vadtal, Ahmedabad, Gadhada, Junagadh and Bhuj under Sahajananda's

direction. According to one census report, there are forty shiknarbandhi

50

temples and twelve hundred harimandir temples in Gujarat.

By contrast to the Vallabhacharya sect which opposed renunciation

51

as an égoistic practice the Sahajananda Swami created an order of
renouncers and thus highlighted ascetic and puritanical dimension of
his approach to salvation. Although caste values and renunciation
are often thought to be opposites, it is important to note that the
division between Brahmans and non-Brahmans was maintained amongst the
renouncers of the sect. As the primary organisation consolidated, the
sect appears to have evolved a number of distinctions. Besides the

lay members who are generally called satsgngis, the seekers of

truth brahamacharis and sadhus are hierarchically distinguished from

prashads or pallas, who are recruited from lower castes. Cnly Brahmans

aprear to be recruited in the brahamachari category and the sadhu

status appears to have been open to castes above the pollution line.
Pallas seem to have been lower caste recruits who are generally
confined to performing menial tasks.52 Besides male renouncers
differentiated according to their EéE background, the primary sect
has also established a separate order in which women could renounce
to lead ascetic and devotional life apart from the male renouncers.

Known as sankhyayqginis, the female renouncers provide sectarian

knowledge and instruction to the female laity who pray and worship
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separately from men. The male renouncers, especially the noted
elites such as Brahamananda Swami, contributed to developing a
corpus of ritual complex, prayers and hymns which became important

features in the process of legitimation of the sect,

According to tradition, it is believed that with the fuller
institutionalisation of the sect Sahajananda declared himself to be
Swaminarayan, a divine embodiment of the supreme ged. This was the
most important theological development in the sect as Swaminarayan,
as Sahajananda was-then called, promised to release his devotees
from death and birth by ensuring them instant and absolute dalvation
énd a return to his celestial abode, the akshardham, oftén shortened
to ggém. The déification of Sahajananda appears to have occurred in
two phases, one of which associated him with the Hindu incarnation of
Vishnu53 and the second one in wnich he transcended Visnnu to become
an autonomous and supreme lord of the highest order in his own right.

His autonomy and transcendant supremacy gives tne Swaminarayan sect

a degree of exclusiveness as an organisation within the Hindu tradition.

In all, the appearance of Sahajananda as possessing charisma and
promise in the unstable social and political conditions of 19th century
Gujarat; the rapid development of his following among castes aspiring
to a higher status; the progressive institutionalisation of his
following into an organised form; the initiation of renouncers into
the secf; the establishment of temples and related organisational
bodies; the compilation of scriptural texts from the corpus of
retigious literature provided by the Hindu tradition; the transformation
of the sect foundér into the supreme divine; the evolution of a

ritual complex along with the compoéition of devotional hymns and music;
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these are some of the main elements which provide a legitimate basis
- for a secf developing within the socio-cultural context of the

lndian sub-continent. The ideology of salvation, moksha in some form,
provides the axis around which other elements obtain coherance and
meaningfulness. An outline of Sahajananda's biography illustrates

the evolution of these attributes which make the primary Swaminarayan
movement a fullysfledged sect. These attributes are historically and
sociologically significant as they seem to recur as a theme in the

genesis of the Mandal as a secondary Swaminarayan organisation.

There is no doubt that before Sahajananda's death in 1830, the
Swaminarayan sect had spread all over Gujarat under the sect founder's
personal leadership. Although Sahajananda had established ascetic
leadership as a norm in rejecting the householder model of leadership
provided by the Vallabhacharis, in responding to the question of
succession within the primary Swaminarayan sect, he appears to have
accepted the principle of hereditary succession. Since he himself was
an ascetic founder - -of the sect, hereditary succession could be arranged
_only througn the appointment of sons of his brothers who were the
householders. It was in 1826 that Sahajananda Swami made what Stephan
Fuchs calls his 'testament‘.Eq He divided his sectarian jurisdiction
in Gujarat into two parts to establish two administrative divisions,
gadis or seats of the sect. Ahmedabad became the northern headquarters‘
of the sect and included villages and temples in North Gujarat including
parts of Dholka and Dhandhuka, Limbdi, Wadhwan, Morbi, Navanagar,
Rajkot and Cutch and.also Ujjain, Benaras and Calcutta and Jagannath.55
Vadtal became the'main center of southern Gujarat and included Nadiad,
parts of Dholka and Dhandhuka, West Kathiawad, Gadhda, Junagadh,

Dwarka, Broach, Surat and Bombay, the river Vatrak forming a boundary
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between the two regions.56 Sons of his brothers who were appointed
acharzas‘to the two sects were Ayodhyaprasad and Raghuvir..Raghnvir

as a junior acharya headed the southern division of the sect at Wwadtal
and Ayodhyaprasad headed the Ahmedabad seat as a senior acharya. In
contrast to Vallabhacharya who had left both the sect doctrines and
organisation in the hands of nis descendanis, Sahajananda separated
secular management of the sect from the ideology and teaching within

o7

the congregation, making his acharya descendants responsible for
secular matters and assigning ideological teaching to his renouncer
disciples the sadhus. Thus, vcesides the lay members of the sect,

the primary organisation included the acharya and the renouncer as
secular and spiritual components of the sectarian leadership. As far
as the practical organisation of the primary sect was concerned, it

is likely that it would have been difficult to maintain striect
separation between spirituél and non-spiritual matters in the sect.

In the process of its growth and development the primary Swaminarayan
sect had accumulated land and property. In addition, the earliest
account of the sect suggests that the organisation received a sub-
stantial income from the lay members' regular contributions. Although
the acharyas were always believed to be the hereditary custodians of
the sect, it was when they began‘to exercige personal control over

the sectarian assets, that difficulties began to arise. The opposition
that déVeloped in the context of the Ahmedabad54 | gadi of the sect
generafed conirontation between the acharayas - the hereditary house-
holder leaders of the sect -~ and the ascetic renouncers who saw a
threat to the sect in the increasing personal authority of the acharya.

.

As the opposition began to take more organised form, its leaders built




up a following which gradually crystallised into Shree Swaminarayan
Siddhanta Sajivan Mandal as a secondary Swaminarayan sect. The
following section provides an account of the Mandal as it developed

in opposition to the primary Swaminarayan organisation in Gujarat

and the kind of impact it made among the Leve Kanbl Patels of Cutch.

2e GENESIS OF THE FAKSHA DIVISIONS WITHIN THE

PRIMARY SWAMINARAYAN SECT

During Sahajananda Swami's life time, the problem of management
and the administration of temples had presented difficulties in view
of the enormous accumulation of assets in the form of temples,
buildings, land and substantial cash contributed by the lay followers.
As the renouncer sadhus were restricted from handling cash, as H.T.
Dave records, an intelligent and honest Brahmin disciple by the name
of Gopi Nath was appeinted to manage the temple affairs at Ahmedabad.
However, in due course it became apparent that Gopi Nath was in fact
dismanaging the affairs in his own interest. As the renouncer sadhus
were largely dependent on the temple organisation for their upkeep,
they were critical of this abuse of secular authority and complained
to the sect founder. Though Dave does not provide a detailed account

of this incident, it is clear that Gopi Nath had attempted to acquire

personal control of the temple and it needed the sect founder's presencé

for the temple and its assets to be returned to the sect.59

However, it was after the appointment of hereditary acharyas
following Sahajananda's death that difficulties began to arise as the

differences developed between the acharyas and the renouncers when the
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former began to use thei; hereditary position to make personal gain
from their authority. At the turn of the present century, when the
fourth acharya Vasudevprasadji (1899-1937) became the hereditary head
of the primary sect at Ahmedabad, it is said that he assumed personal
ownership of the sect's assets and subjected the renouncer sadhus to
less favourable treatment by denying them their traditional access

to certain temple rights.so According to informal accounts of the
Mandal members familiar with this particular phase of their history,
the acharya and his associates were investing income derived from the
sect in commercial enterprises of dubious character., Briefly, confront-
ation occurred between the householder leader of the sect and the
renouncers as the acharya extended his personal control over the
temples and all incomes derived from it.61 To show the relationship
between this confrontation and the sect-based divisiveness that then
developed among the Levi Kanbi Patels of Cutch, it is important to

give a brief introduction to Abji Bapa, a Levi Kanbi Patel, who emerged
as a leading figure in challenging the acharya's claim to assets of

the sect. As an opponent of the acharya he was destined to develop an
organisation which eventually crystallised as a separate Swaminarayan

sect,

During Sahajananda's own life time the Swaminarayan sect had
widely spread in Cutch and especially among the Leva Kanbi PFatels.
Abji-Bapa, who lived from 1845-1930, had emerged as a saintly house-
holder deeply committed to the sect. He appears to have extended his
influence within the sect in Gujarat through his devotional study of
Swaminarayan belief. The Mandal members say it was he who transformed
their life by indﬁcing them to accept the teaching of the Swaminarayan

sect. During his lifetime, he contribu@ea to theology of the sect by
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preparing a detailed commentary on Vachnamrat - which is the main

text of the Swaminarayan sect.62 The version that contains his

commentary has come to be known as Vachnamrat: Rahsyarthapradipikatikopetam

which is Vachnamrat with the commentary revealing its inner meaning.

He also enunciated a principle according to which he urged his followers
to regard Swaminarayan of the celestial abode (akshardham), Sahajananda
Swami as he appeared in the human form, variously known as Shri Ji
Maharaj, Ghanshyam Maharaj, or Hari Krishna Maharaj, as identical
expressions of the supreme divinity. The singularity of devotion to
Swaminarayan he showed paved the way for a stricter sectarian exclusive-

ness.

Those renouncers and the lay members who found the acharya's
activities a threat to the stability of the sectarian organisation,
conveyed their concern to him on this issue. As the acharya paid no
heed to their apprehension, they voiced their opposition to him more
* openly and the division between tnose who supported the acharya and
those who supported dissatisfied rencuncers and lay members, became
openly manifest. It is in view of this growing rift that the
renouncers and lay members invited 4bji Bapa of Cutch to give them
guidance and direction. The efforts Abji Bapa made to restrain the
acharya from making a personal use of the sect's assets did not resolve

v

the disvute as the acharya did not yield to pressure and yersuasion.

When it became clear that the acharya was not prepared to restore
the traditional administration of the sect's assets, Abji Bapa and a
leading renouncer Ishwercharandasji established a formal body Satsanga
,N:ahasabha63 to oppose the acharya 'publicly and formally. Satsanga

Mahasabha simply meant a gathering of those members of Swaminarayan
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sect opposed to the acharya. With the formation of this body, the
cleavage Qithin the sect became a matter of public knowledge. All
those who supported the acharya were ldentified as the Acharya

Baksha or acharya's side and his opponents were identified as belonging

to Dev Paksha. The word dev meaning a deity was used to imply that
the supporters on this side believed that the estate of the sect
belonged to the supreme lord Swaminarayara and to no one else. To
prevent the acharya from extending his ownership to all sectarian
property the Satsanga Mahasabha took the dispute to the law courts.
According to the Mandal account6£+ the legal proceeding lasted for
several years and the case is known to have been adjudicated by the
Privy CouncilsE. The’Privy Council is known to have accepted the
hereditary status of the acharya as the administrator of the estate
but assigned to him only a proportion ofrﬁncome from the dues contributed
by the sect members. Although the legal resolution of the dispute
restrained the acharya from appropriating assets of the sect, the

dissent as it emerged in the formation of Acnarya Paksha and Dev Eaksha

created the potential for a division within the primary sect. Since
the Leva Kanbi Patels were members of the Swaminarayan sect, the
separation between those who chose to support the hereditary sect
leader and those who decided to support their own dignitary Abji Bapa,
generated social tensions which were to create paksha divisions among

the Leva Kanbi Patels.

Following the success of Abji Bapa and Swami Ishwercharandasji
had in curbing the acharya's influence, Abji Bapa himself was increasingly
regarded by his followers and admirers as a devotee of Swaminarayan

who was believed to enjoy a sense of fusion with the celestial lord.
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As long as he was alive, his status as a saintly householder had
restrained an open manifestation of paksha conflict in Cutch con-

gregations among the Kanbi Patels.

Although the paksha-based antagonism between the acharya supporters
and these who supported Dev Paksha had remained unexpressed in Cutch
during the remainder of Abji Bapa's life, he himself is known to have
been aware of the resentment the Cutchi supporters of the acharya
harboured against him. He is believed to have warned his close
associates about a possibility of harrassment in his absence. When
he died in 1930, there were two developments which probably occurred
similtaneously. ¥First of all the close associates, admirers and
followers of Abji Bapa, who had increasingly regarded him as a
carrier of Swaminarayan's divinity, sought his deification in
Swaminarayan temples in Cutch. The supporters of acharya saw his death
as an opportunity to undermine his influence in the sect.66 It is at
this stage that the cleavage between the acharya and his opponents
was recreated among the Leva Kanbi Patels in Cutch. As Abji Bapa
supporters attempted to incorporate his image as a Swaminarayan saint
into the temple shrines in Cutch, the acharya supporters oppesed
this with a measure of hostility and violence which was probably
covertly sanctioned by the hereditary leader and his various representf
atives in Cutch. The opponents appropriated the images which followers
of Abji Bapa wanted to enshrine and threw them away in latrine pits,
thus desecrating them.67 To undermine Abji Bapa's influence, his
detailed commentaries on the sectarian text Vachnamrat were declared
heretical and the-copies of the text were collected and thrown into

a pond.68 During this period AbJji Bapa's birthplace, Badadia, was a
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focus of violence and disorder involving the opposing sides.

Accordiné to recollections of a senior member of the Mandal, Abji
Bapas's daughter was put to shame and disgrace when she was compelled
to walk unclothed through the village. The father of a leading member
of.the Mandal was tied up in a sack and beaten to death69 in the
courtyard of the village Swaminarayan temple. Numerous supporters

of the Abji Bapa's side were tried in informal moots and then fined
and punished. This violence divided the entire coﬁmunity into two
unequal and opposed halves: the acharya supporters, who were in a
majority, came to be known as Moto Paksha, the majority side. Supporters
of Abji Bapa came tolbe known as Nano Paksha as they were much smaller

in number. During the period of conflict between the two sides the

paksha developed as a hard boundary of mutual exclusion.70

As this account illustrates, the paksha boundary among the leva
Kanbi Patels first developed at the level of oppositicn between the
acharya and his opponents led by Abji Bapa and after his death the
sectarian antagonism acquired a social dimension within the Eéz group.
The character af conflict between Moto Paksha and Nano Paksha was
such that sectarian affiliation became an important feature within

the caste community. As the iMoto Paksha and Nano Paksha emerged to

create a deep cieavage, the closest kin and affines within the nat
of Leva Kanbi Fatels found themselves estranged from each other. The
intensity of conflict and opposition was expressed through the available

medium of the caste system. According to the Mandal members, Moto Paksha

supporters stouped accepting food and water from the members of Nano
Paksha, thus creating inequality to supersede equality between members
of the same caste. In other words, the relationship of mutual avoidance

was defined in terms of opposition between values of purity and impurity.
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Accordingly, those who belonged to Koto Paksha regarded themselves
pollutedilf they came into contact with their opponents. The growing
sep-ration between the two 51des generated tension and stress between
kin and affines. Thode who were rigidly committed to their paksha
refused to honour their traditional obligétions to such an extent

that it was not uncommon for husband and wife, father and son or
brothers and sisters to practise temporary or even permanent avoidance.
The Mandal members give many examples of lasting.separation between
closest relatives. The degree to which the split between Hoto Faksha
and Nano Paksha disrupted the multiplex fabric of the rural society is
best illustrated by_gbji Bapa's own genealogy and the way in wnich his

descendants have been divided between ¥Moto Faksha and Nano Paksha.

figure 1.

Abji Bapa's Genealogy and the Paksha Divisions

Abji{Bapa
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Notes on the diagram:

1s Tiose descendants of Abji Bapa where names are underlined, namely
Shamji Naran, their wives and children live in Britain as active

members of the Mandal.




Ce Those whose names are bracketed are members of thé ioto Paksha
with sectarian affiliation to the acharya-led primary Swamirarayan

Sect.

3 Kanba, whose name is distinguished by an asterisk, is the head

of the female renouncers, the sankhyayqginis in the sect in Cutch.

k4, The symbols which @re darkened represent dead ancestors.

5. Visram, whose name is underlined by a dotted line, has declined

affiliation to both of the pakshas.

A glance at the genealogy shows that the descendants of Abji
Bapa have not necessarily followed him because of their kinsnip
loyalty., As his third generation descendants in ILondon reporteqd, the
paksha cleavage has become an important feature cutting across the
family and straining relationships between those whe have not shared
a cémmon paicsha affiliation. Almost every member of the Mandal has
kin and affines who belong to the opposing paksha affiliated to the
primary Swaminarayan sect. As an important aspect of caste relations,
the division based on the paksha-determined sectarian affiliation
has influenced the traditional pattern of nat endogamy. First of all
marriages in which the relatives find themselves on opposing sides
have often created conflict between kin and affines. 1In the genesis
of paksha, in the initial stage, the enmity between the sides was so
intense. so0 that marriages across the paksha boundary were rare. However,
despite the estrangement that the paksha cleavage has created, the two
sides are not so divided from each other to constitute two sect-based
entirely endogamous groups. Even though the antagonism between the

sides has diminished in the past three decades, the cleavage engendered




has become an enduring feature of life among the Leva Kanbi Fatels,
As the Fandal eventually developed from the Nano Faksha, for the
Mandal members the paramount significance of the cleavage lies in the

way it defines the sectarian identity of the liandal in contrast to

the acharya- led sect in Cutch and Ahmedabad.

When the Leva Kanbi Patels migrated overseas, initially to

Kenya, the distinction between Moto Paksha and Nanco Paksha was an

-iméortant feature of their social organisation. The development of
separate organisations and aifiliation to two separate Swaminarayan
sects with their seperate Swaminarayan temples has symbolised the
continuity of the cleavage within the Eég\in Xenya. In the process
of tneir settlement in Britain, the paksha cleavage has emerged as

an important feature of social life among the Leva Kanbi Patels.
However, it must be emphasised that the recreation of the cleavage

is not simply an extension of pre-migration social and cultural
experience based on living in Cutch or East Africa. Although Nano
Paksna and Hoto Paksha refer to the categories familiar to the iiandal
memcers before they settled in England, there is an extent to which
thesé categories express feelings and aspirations of Mandal and non-
Mandal Leva Kanbi Patels about their social life in Hendon and Bolton,
Therefore it is important to know what paksha has meant to them in
the historical evolution of their sect so that its relevance in the
new su;roundings of the Mandal members can be fully appreciated.

The aspects of British experience that these categories express is
discussed as a separate topic in Chapter 7, which is devoted to out-
lining the manifestation of paksha cleavage in Britain. For the

moment, the following section provides an account of Nano Péksha,
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the followers of Abji Bapa whe, in the aftermath of the paksha
conflict, developed a separate following which eventually culminated
in the formal establishment of Shree Swaminarayan Siddhanta Sajivan

Mandal.

3. THE FCRMATION OF THAE SHREE SWAMINARAYAN SIDDHANTA

SAJIVAN MANDAL.

Nano Paksha followers of Abji Bapa had suffered a serious set-
back after the death of their leader. Onre of his contemporaries,
the renouncer Ishwercharandasji was determined te sustain Abji Rapa's
influence and following amongst his supirorters and admirers in Cutch.71
In view of the hostility of the Moto Paksha and the ill-treatment
reted out io the followers of Abji Bapa in Cutch villages, it was
important for Ishwercharandasji to reaffirm the legitimacy of Abji
Bapa. To acnieve this aim, he organised a pargyan, which is a recital
of a scriptural text before a gathering of the devotees. The text chosen
for the recital was Vachnamrat which contained Abji Bapa's detailed
commentaries. As the acharya and his representatives had already
banned the use of this particular text, those who supported Abji Bapa
were unwilling to attend the recital, which as a defiant act could

invoke more punitive reaction from the Moto Paksha.72

Ishwercharandasji and his associates recruited a young man, who,
after his initiation into the sect as a renouncer, undertook to organise
the defiant recital. It was he who was destined to become the founder
of Shree Swaminarayan Siddhanta Sajivan Mandal. The young man
Purshottambhai Patel was born in 1907 in Xheda in the Charotter region

of Gujarat. As his parents belonged to the Swaminarayan sect, it is




192.

likely that he received some initial sectarian training as a child.
After ugdergOing some primary and secondary education in his home

town and Ahmedabsd, he settled in Bombay where he worked as a shop
assistant and then established a business of his 0wn.75 it was through
his contacts in Bombay that he learned about Abji Bapa's prominence

in the Swaminarayan sect. Ishwercharandasji had compiled Abji Bapa's

discourses into a book, titled'Stories of Abji Bapa ' (3hree Abji

Bapa Shreeni Vato)which Purshottambhai Patel héd an opportunity to

study. Stimulated by the teaching of these stories, he resolved to

meet Ishwercharandasji. The encounter attracted him to the sect and

then to remunciation. He gave up his business as well as his plans

to migrate to East Africa,?u and became a renouncer and was renamed
Swami luktajivandasji. He became a firm supporter of Ishwerchavandasji -
who as his guru urged him to expand and sustain Abji Bapa's teaching

within the primary sect.

Under the direction of his own guru, Muktajivandasji began
travelling to Cutch from the early 1930s. When he arrived in Abji
Bapa's own village Badadia in 1933, his presence there was a clear
assertion of the Nano Paksha. The recital of Vachnamrat that he
commenced was much more than a message of moksha. The recital was
also a political act in that it brought together the members of Nano
Paksha as a group. In their opposition and defiance of the acharya-
led Moto Paksha, the recital of a banned scriptural text provided a
rallying point for the Nano Paksha members and their leader Muktajivandasji.
In this process of mobilising support, Muktajivandasji recruited about

75

eighty families in Badadia village in support of Abji Bapa. As

Muktajivandasji began to consolidate the Nano Paksha in their loyalty




to Abji Bapa, the acharya decided to prevent the use of Abji Bapa's
text within the congregations, especially in Cutcn. In a conference
organised in 1939 to exclude AbJji Bapa's text from the sect once
again, according to the Mandal account,76 Muktajivandasji put up a
good intellectual and theological defence of the commentaries in
question. As the conference was inconclusive and divided on the issue,

the matter rested there,

From the events occurring in Cutch, it was apparent to the
acharya's supporters that, though the Satsang Mahasabha was not yet
fully separated from the congregations of the Sﬁaminarayan sect, if
anything, it was gailning strength among the Leva Ranbi Patéls in the
form of Nano Paksha. In order to curb Muktajivandasji's distinctive
influence amongst all the admirers and followers of Abji Bapa, the
acharya decided to expel him from the Swaminarayah temple in Kadi in
Gujarat where the renouncer had his residence. When the acharya sent
his expulsion order to the renouncer, a confrontation occurred between
the hereditary sect leader and the renouncer. With the support of his
assoclates whose disenchantment with the acharya was undiminished,
Muktajivandasji asserted that as a rencuncer in the Satsang Mahasabha,
he was not prepared to abide by the expulsion order of the acha::'ya.'?‘7
In retaliation fhe acharya had a declaration proclaimed that
‘Muktajivandasji was expelled from the sect, However, the Satsang
Mahasabha rejected and opposed this proclamation. The acharya sent out
a party of armed men to eject Muktajivandasji from the temple by force.
When he and his associates were physically ousted from the temple, &
police complaint was made for the assault and the armed attackers were

tried and punished and the control of the temple was restored to the
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local congregation which supported kuktajivandasji. The event appears
to have restrained the acharya from wanting to appropriate authority

78

and autonomy of the local congregations within the Swaminarayan sect.

The measures the acharya side took to undermine the influence
of a rival renouncer and his supporters defined the Nano Faksha
oppesition as articulated through Satsang Mahasabha, and increased
the separation of the two sides, although the latter was far from
fully divided from the primary éect. The-process of separation became
marked as the senior elders of the Satsang Mahasabha purchased land
near Ahmedabad, now in a separate town Maninager, which has developed
as the headquarters of the Mandal in India. In 1942 the foundation
stone was laid for a separate Swaminarayan temple for all those who
had joined Satsang lahasabha to oppose the acharya. The organisation
related to this territorial focus of the following was named Shree
Swaminarayan Siddhanta Uttejjak Trust - which was formally renamed
Shree Swaminarayan Siddhanta Sajivan Mandal from 1947 onwards.79 Abji
Bapa's contemporary and his staunch supporter Ishwerchavandasji is
known to have asked the young renouncer to teach the Swaminarayan
message of moksha aé defined and developed by Abji Bapa, and appointed

Muktajivandasji as his ascetic successor to the new following.80

Before Ishwerchavandasji died in 1942 Muktajivandasji had already
accomplished two tasks which made the Satsanga and his own leadersiip
of it more legitimate. First of all, he compi%ed three devotional hymns
and showed them to his master. Ishwerchavandasji was pleased with the
composition and encouraged his disciple to write one hundred hymns so
that the following of Abji Bapa as an emergent sect, would hgve an

acceptable body of devotional bhakti literature. What was most significant
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was that these hymns stressed worship to Swaminarayan and his
representatives - who, then, within the context of Satsang Mahasabha
were Gopalanand Swami, a disciple and a contemporary of the primary
sect founder, followed by Nirgunanand Swami and Ishwerchavandasji.

In other words, as the leader of the emergent Mandal, Muktajivandasji
was constructing a genealogy of sect leaders which excluded the
acharya, the hereditary householder leader of the.primary sect. Although
moksha was an element common to the primary sect and the emergent
Mandal, for the followers of Muktajivandasji moksha was attainable

only through the principles enunciated by Abji Bapa. When a substantial
body of hymns became available, Muktajivandasji compiled this into a

collection titled Shri Hari Gnanamrat. Ilater the collection was

published by the haninagar temple for the use of Mandal members. The
evening prayers in the Mandal congregations in India and Britain

81

conclude after the devotees sing one of these hymns.

A body of renouncers is an essential feature of a Hindu sect.
Ishwerchavandasji also persuaded his disciple to start to initiate
renouncers into the Satsanga Mahasabha. When Muktajivandasji
initiated his first disciple in 1942, he gave Satsanga Mahasabha a
legitimate standing vis-a-vis the existing sects in the area.82
Subsequently as the following consolidated, he initiated more
disciples to increase the body of renouncers. A substantial number
of these renouncers have come from among the Leva Kanbi Patels and
this feature has tended to make the relationship between the sect

and caste much closer among them.

From his residence at the Swaminarayan temple of the primary

sect in Kadi, Muktajivandasji moved to Maninagar in 1943 - a step
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which was an important phase in the evolution of the Mandal as a

83

separate Swaminarayan sect. In the presence of less than a dozen
devotees, in a room then used as a miniature temple, he installed
shrines of the sect founder Sahajananda Swami along with an image

of Abji Bapa to symbolise the commencement of a separate sect. It

was from this miniature temple in Maninagar, not far from a main seat
of the primary sect, that the renouncer leader began to consolidate
nis following among the Leva Kanbi Fatels whose récruitment to the
sect coincided with their migration to East Africa. This consolidation
progressed in phases extending from 1940s to 1970s. In 1944,
tjuktajivandasji and his associates organised a festival which drew
thousands of followers to laninagar. They assembled there to celebrate
the installatien of a Swaminarayan shrine in the existing temple.

The event marked the kind of congregational support the Mandal had
gained. The feast was organised during the days of food-rationing and
according to tne Mandal account, Muktajivandasji fed about three
thousand people, the food for them coming out miraculously from a
small container.84 An event such as this was bound to highlight the
charismatic character of the renouncer leader, who, in the Vaishnavite
tradition, was increasingly seen to possess divine attributes. It was
therefore not unusual that his immediate followers saw it appropriate
to deify him by including his image on the existing Swaminarayan

shrine.

In order to estublish parity with the Swaminarayan sect at
Ahmedabad and elsewhere, what the Mandal needed was a temple with
oblong shaped domes (shikhar). A temple with several oblong shaped

domes (shikarbandhi mandir) is a concrete expression of the fact that

a sect has become properly established. Construction of such a temple
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entails a large expenditure and investment. In order to raise the
money needed for the temple, Muktajivandasji and his followers
travelled widely in Cutch where the iHandal was developing its
following. He also travelled to Zast Africa where his prospering
Leva Kanbi Patel followers made substantial contribution‘for the
construction of the temple in Maninagar. These journeys were followed
by extensive preparations made to celebrate its inauguration. When
the temple was opened ceremonially in 1955, all the pomp and festivity
coupled with the presence of taousands of the Handal followers con-
stituted a step towards the further institutionalisation of the
Mandal and its separation from the acharya-led primary Swaminarayan
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sect.

Along with the progressive consolidation of the Mandal in
Maninagar, the developments which occurred in Cutch also marked the
increasing influence of the fandal and a sharper distinction between
the primary and secondary sects which was further reflected in paksha
divisions among the Leva Kanbi Patels. Since the beginning of the
forties, Muktajivandasji had been travelling to Cutch where abji
Bapa's birthplace Badadia had become a focus of his activities. The
birthplace was converted into a memorial (chattri), where the handal
shrines of Abji Bapa and Ishwerchavandasji were installed s¢ that it |
was distinctly separate from the primary sect temple. As the ;iandal
became .a corporate custodian of the memorial, it meant that it
extended its control over all the contributions the devotees.. made there.
The Mandal account suggesis that differences have occurred between the

tandal and the descendants of Abji Bapa as the latter appear to have

resented the collective ownership of a privately owned property.86




Despite this difference, Muktajivandasji held a festival in which
the recital of Abji Bapa's text was used as a central focus to
mobilise support for the growing Mandal and lano Paksha among the

Leva kanbi Patels.

The sharper division between Moto Paksha and Nano Faksha had

created unusual conditions with regard to the use of local Swaminarayan
temples in Cutch. With the separation between the primary Swaminarayan
sect and the Mandal, and the divisive Cleavageé among the Leva Kanbi
Fatels, each side clashed with the other over the use of temple
facilities provided by the acharya-led sect. For instance, in laranpur
village, after initial quarrels, the space in the temple was divided
into two sections for the use of each side. Although each paxsha held
its services at a different time, the lack of consensus over the
affairs and organisation of the temple added to existing tension

and hostility. Besides, the écharza's representatives continued to
exercise control over the temples in Cutch. Whenever iMuktajivandasji
came to Cutch, the representatives of the acharza.attempted to

prevent him from gaining admission to temples. When this occurred,

for instance in Danisara village where Muktajivandasji and his
associates were asked to leave the temple, there was a strong feeling
among the Mandal members that it was essential for them to have
separate temples so that members of the Nano Paksha could perfbrm
their prayers and services without meeting any Moto Paksha opposition.
As soon as the Mandal members in Dahisara village responded to the
idea of having a separate temple, a small place was built to install
shrines of Sahajanada Swami and Abji Bapa. The construction of a

separate Jandal temple stimulated devotees in other villageé who then
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organised themselvés to build their separate places of worship.
Subsequently, sect members in villages such as adhapor, Mankuwa,
haranpur, Badadia, established separate temples for the followers

of Abji Bapa. This phase marked a complete schism between the
acnarya-led sect and consolidated the landal.in Cutch. During the
fieldwork period, Mandal devotees living in Kera village inaugurated
a temple of their own. The increasing number of temples related to
the Nano Paksha congregation has given the Mandal a distinctive
institutional identity. Fron the late forties and early fifties, it
was evident that the Shree Swaminarayan Siddhanta Sajivan #andal had
emerged as a separate Swaminarayan sect under Muktajivandasji

leadership.

As the Mandal acquired a well-defined institutional character,
the close associates of Muktajivandasji resolved to celebrate his
fiftieth birthday witn great festivity. They unanimously decided fo
weigh the renouncer in gold and to call the occasion his Golden
Jubilee.s'7 According to Kandal sources, though Muktajivandasji
initially refused to accept this proposition, he finally yielded to
the devotional insistence of and affectionate pressure of nis followers.
As on the earlier occasion of sectorian significance, the members
from the congregations in India and East Africa subscribed sums to
finance this occasion -~ this was firm evidence of the fact that the
Handal members settled in East Africa enjoyed material prosperity and
contributed to the Mandal generously to enhance their own moksha-bound
status. 1In a public ceremony which was carried out with appropriate
rituals, Muktajivandasji was weighed in gold. Subsequently a trust

named Anadi Mukta Sadguru Shree Muktajivandasji Swami Suvarna Jayanti
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Mahotsava Smarka Trust, was set up to administer the fund collected

for the Golden Jubilee. Muktajivandasji himself desired to see the
accumlated capital used for creating educational institutions angd
faciiities to be centered at the temple in Maninagar. A school and

a college of arts and séience were constructed and important state

and national dignitaries were invited to perform opening ceremonies.

For instance, Horarji Desai and Dr. Radhakrishnan, then the President
of India have inaugurated sect's institutions. The appearance of an
association between suktajivandasji and the leaders of national
prominence has helped to project an image of the Mandal as a modern

and progressive sect. Besides the eminence Muktajivandasji has

achieved as a sect leader, events leading to the expansion of the

sect beyond the formation of temples have aroused devotional reverence
among all the followers of the sect. The rapid growth of Shree
Swaminarayan Siddhanta Sajivan Mandal as an organised and well-
established sect was no more. a matter of dispute or ambiguity. Although
the figures for the total sect membership are not evailable, the accounts
of sectarian gatherings in India indicate membership running into
thousands. A key factor in the expansion of the sect was the prosperity
Leva Kanbi Patels in the Mandal enjoyed during their settlement in

Last Africa in the fifties and sixties. The second occasion which
illustrated this prosperity occurred in 1967 wher the senior associates‘
of Muktajivandasji decided to celebrate his sixtieth birtnday which

was to be his Platinum Jubilee. The event attracted mandal members

from the loca% and overseas congregations, a small party arriving from
Britain on this occasion. As before, the sect members contributed
generously to honour and weigh their leader in platinum ang ehhanceé

the status of Shree Swaminarayan Siddhanta Sajivan Mandal as a legitimate

Swaminarayan sect,
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The consolidation of the-Mandal in Maninagar, was accompanied

by the formation of the Mandal in RKairobi, which is the main seat

of the sect in kast Africa, with active branches in liombasa and,
until 1972, in Kampala, Uganda. In the initial period of Indian
settlement in Nairobi, Indians who belonged to different sects in
the Swaminarayan movement maintained a semblance of unity. They
formed a single Swaminarayan Association which was called Furva
Africa Swaminarayan Satsang Mandal. The differencés between the
sects were initially subdued and a single Swaminarayan temple was
built to cater for all the followers of Swaminarayan. The facade

of unity did not last too long as members affiliated to a particular
Swaminarayan sect found themselves in constant disagreements about
the aifairs of the temple. The association of sects lost its initial
vitality as each Swaminarayan sect proceeded to set up a separate
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organisation and a temple for itself,

From the beginning of the forties, Motabhai, who has been
referred to as a devoted asseciate of the Mandal, has provided dynamic
leadership in the formation of landal congregations in several
African towns and cities. After a substantial number of Leva Kanbi
Patels had settled in Nairobi as workers, small businessmen and
entrepreneurs, é Mandal temple was constructed to give the congregatioq
a fuller sectarian expression. The leader, Muktajivandasji, who began
visiting East Africa from the late 1940s, performed the opening of
the temple in 1952. Although the N;irobi Mandal has lost those members
who have migrated to Britain, it remains an important center of the
sect as it is the prosperous Nairobi-based devotees such as Motabhai

who provide substantial financial support for activities of the Mandal.




202.

when I visited Neirobi in 1971, I was informed that thers were about
a hundred members in the local congregation. Their number has
rrobably decreased since then as many of them have left Kenya to
settle in Britain. I also found that the XKampala-based congregation
of the llandal formed a residential community centered on a small
Swaminarayan temple established in a private house, in the Bakuli
ward of the city. When the Asians were expelled from Uganda in 1972,
most members of the Mandal left rKampala, came to Britain as refugees

and subsequently settled down in Ilondon or Bolton.

The second chapter has already outlined the growth of the Kandal
in britain and the part !Motabhai has played in its development. The
Britisn Mandal has developed an institutional character in the
formation of temple based sectarian communities in Hendon and Bolton.
The fact that the iandal has an important overseas extension in
Britain has greatly added to the prestige of the sect in Gujarat,
the presence of the bBritish members on special occasions such as the
Flatinum Jubilee being distinguished by their suits, others wearing
their traditional dresses. As described in Chapter 8, when Muktajivandasji's
first visit to Britain occurred in the autumn of 1970, the event

rked an important step iﬁ the development of the sect in 3Britain.
The specilal arrangements the Mandal members made to organise a
procession from iyde Park to Trafalgar Square to honour their leader
nighlighted the collective aspect of the sect and the members?
committment to the ideology of moksha. In the organisation of the
Kandal in Britain, Motabhai as the closest associate of Muktajivandasji,
rlays a vital part:s He is in a sense a sort of roving ambassador of

the sect. He travels between Nairobi, Maninagar and London regularly,




completing the circuit once every year. Spending several months in

each domain of the sect, he coordinates and controls sectarian
activities and his directives have bearing on the decisions which

the Mandal leaders make in Britain. During the fieldwork periocd in

1972, the Mandal members were preparing to commemorate Muktajivandasji's
sixty-fiftn birthday in India. Later in the year a party of the

Mandal members travelled to Maninagar to participate in the festivity,
thus sustaining and nourishing the relationship with the main Mandal

congregation in Iundia.

Shree Swaminarayan Siddhanta Sajivanda Mandal has now developed
as a secondary and separate Swaminarayan sect in its opposition to
the primary organisation led by the hereditary acharya at Ahmedabad.
Among the Leva Kanbi Patels of Cutch the opposition is evident in

the distinction made petween Hoto Paksha and Nano Paksha - the latter

of these, now represented in the Mandal, has evolved a distinct and

autonomous sectarian organisation.

4, A BRIEF SUMMARY

The account of the development of the Swaminarayan sect has
focused on the social and political processes which have led to the
emergence of Shrée Swaminarayan Siddhanta Sajivan Mandal as a
secondary sectarian organisation. Within the primary sect established
in the 19th century, the opposition between the hereditary leader
(the acharya) and his adversaries centered on the rights which each
side claimed to the use of sectarian property. The conflict of interests
within the primary-sect created social conditions in whnich Abji Bapa

as the saintly figure opposed and challenged the extension of the




acharya's authority to sectarian assets. Tne oppesition took an
organised form, under the umbrella of the Satsanga iiahasahha and
developed a distinctive following of its own within the primary
context of the sect. This following created a sectarien potential by
seeking a deified position for its leader Abji Bapa. The conflict
vpetween the two sides gave birth to the Shree Swaminarayan Siddhanta

Sajivan Mandal led by a renouncer leader Muktahivandasji.

TLe division between the primary Swaminarayan sect and the
Mandal had repercussions for the endogamous Eéi of leva fanbi Fatels,
Following the creation of the divide between the primary and
secondary sects, the Levg ranbi Patels, hitherto menmbers of the
rrimary sect, found themselves divided in their mutually exclusive
sectarian affiliations - the divisions which were identified as

Hoto Paksha and Nano Paksha. The differences in sect membersnip has

created a cleavage which has become an important and a relatively
enduring feature of social life among tne leva Xanbi Patels in Cutch,

Bast Africa and Britain.

Thus the opposition characterises two sets of relationships
waich are linked to each other. The first set concerns the primary
and secondary Swaminarayan sects, one of which has established its
congregational identity in opposition to the other. The second set
concerns the opposition within the endogamous EéE derived from the
first set of relations. The oppusition intreduces a new el:ment
within the géE requiring its members to define relationships with
reference to the first set. These two sets, each involving relation=-
ships of conflict, are analytically separable, though in ac@ual

social and political situations they remain closely meshed with each
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other. The understanding of these features is best proyided by a
brief history of the primary and secondary sectarian organisations
wnich constitute these elements, give them durability and eventually
alter their sociological significance with the passage of time. The
use of paksha categories in the British context as outlined and

analysed in chapter 7, illustrates this clearly.

Besides the identity that the xandal has evolved as an organisation
separate from the primary Swaminarayan sect, it h;s also developed
its distinctive ideology of moksha. The following chapter is an
exposition of tne meaning of this ideology and the relationship it
nas to the regulated organisation of ritual and prayer encdmpassing

the everyday life of each member of the sect.
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CHAPTER 5.

N

MOKSHA AND MAN : IDEOLOGY AND THE ORGANISATION OF

RITUALS IN THE MANDAL,

1. MOKSHA AS AN IDEQOLCGY OF SALVATION.

Members of the Shree Swaminarayan Siddhanta Sajivan Mandal
believe in salvation (moksha) as the foundation of their ideology.
The belief in moksha is derived from the intellectual tradition of
Hinduism. It is this tradition which offers a set of ideas about
the meaning of life, death, birth, rebirth and which provides a
conception of the relationship between man and divinity. 1In the
genesis of a Hindu sect such as the Mandal, these ideas find specific
expression. As the link between moksha and divinity is associated
with the sect founder*énd his successors, it is they who become the
source of salvation. Although the belief in moksha is part and parcel
of Hinduism as a whole, elites of the sect attribute a separate and
distinctive character to their particular concertion of moksha. In
this process, the meaning of moksha acquires a degree of exclusiveness
in the specific context of a given sect and is not reducible to a
general Hindu conception of salvation. It is the sect members, and in

this particular context members of the Mandal, who accept the primacy
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of this meaning of moksha in their own organisation and they universalise

the specific connotation of moksha to argue a case for the highest

attainment of salvation within their own sect. 1In this connection,

it is relevant to compare this feature of sectarian ideology with what

-

Louis Dumont has to say dout ideology in general. According to him,




", ,..any general social ideology, any ideology that predominates in a

given society is by its nature global, all embracing, all encompassing".?

Although the sectarian ideology concerns a specific social group,
members of the group tend to define the dominant component oif their
ideology as having an all encompassing character of universality. This
characteristic is, for instance, expressed in the view that the highest
and true salvation can occur only through the affiliation to the Mandal.
The committed members of the Mandal express the enéompassing dimension
of moksha ideology when they use their perspective on salvation as an

essential basis for understanding their social life.

Although the primacy of moksha emerges as an essential attribute
of Mandal membership, the sect members iIn Hendon and Bolton are
exposed to a way of life in an advanced industrial society not always
fully compatible with.seeking salvation according to their sectarian
tradition. The paradigm of social life in Britain, based as it is on
the ideology of equality and individualism coupled with a widespread
acceptance of the rational explanation of phenomena provides a back-
.ground against which the Mandal members hold their beliefs and
practices. The creation of the Mandal in Britain is a complex develop-
ment and, in view of its recent formation, it is fruitful to give an
account of mggggé ideology and its practice before a tentative
discussion is attempted to illustrate the kind of influence secular
society is likely to have on the ritual and social organisation

closely associated with the notion of salvation.

In addition to a potential for incompatibility between pursuit
of moksha and demands of social life in Britain, moksha itself is not

always a source of harmony and cohesion ii the sect. For, as a social

21
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organisation, the Mandal rests on the central antithesis_between
moksha and Eéﬂ,that i; the opposition between pursuit of salvation
and pursuit of sgo-centered material interest. In so far as Qég

as an attribufe of the human condition creates a disjunction between
salvation and self-interest, the antithesis between the two categories

constitutes a source of discord and differences within the Mandal.

The relationship which the antithesis of moksha and man has to the

social organisation of the Mandal is a topic separately followed up

in Chapter 6. The two planes - the link moksha and man has to

sectarian social relations, and the influence British social life
has on Mandal ideology and organisation -« remain salient themes of

the thesis.

I begin this chapter with a sectarian story which the Mandal
members use to attribute supremacy to‘Swaminarayan in their own sect.
It is in relation to Swaminarayan as the:highest divinity that moksha
is conceptualised in a nierarchical order. The hierarchy of salvational
states provides an ideoclogical yardstick used for assessing the
conduct of the sect members. Opposed to ﬂéﬂ’ the conception of moksha
becomes meaningful in relation to salvational states which define
different degrees of proximity between a sect member and Swaminarayap.

whereés it is the polarity between moksha and man that is related to

the organisation of authority in the Mandal, moksha and the need for
purity entails ritual performance. Regulated performance of sectarian
rituals is a concrete expression of belief in moksha. Observance of a
complex set of rituals connect sect members to the temple rituals which
express the institutional primacy and significance of moksha as described

and analysed in this chapter.
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2.  SUPREMACY OF SWAMINARAYAN AS A 2ASTS OF MOKSHA

In both primaryﬂand secondary Swaminarayan sects, leaders and
intellectual elites perform an exercise whiéh is similar to what a
'bricoleur‘2 achieves in Levi-Strauss's account ot myths and their
constitution. A bricoleur has a limited number of tools with which
to perform a variety of tasks. The framework of history and society
limits the elements he has at his disposal for reconstitution. 1In
creating a set of categories which form the basis of a myth, the
bricoleur acts within a predefined universe of discourse. In the
context of Einduism, the sect leader and intellectuals carry out a
'bricoleur' exercise in that cultural tradition provides them with
a limited number of basic elements out of which they select those
dimensions which form the basis of their sectarian ideology. In this
process of reconstructing and rearranging a set of ideas, they
redefine well-known themes to give their movement an exclusive

identity and well-defined boundaries.

The evolution of Swaminarayan as the supreme divinity above the
entire pantheon of Hindu goas and goddesses illustrates the bricoleur
at work. After the founder of the sect Sahajananda Swami became divine
in the form of Swaminarayan or Ghanshyam Maharaj or Shree Ji Maharaj)
initiélly he is viewed as an incarnation of Vishnu. In subsequent
developments, he is established as the supreme and sovereign god who
transcends Vishnu. In other words, in bricoleur style, the sect
eiites not only bring to their congregations the values of traditional
Hinduism but rearrange the classical hierarchy of Hindu gods. Although
the Hindus regard Brahma the creator, Vishnu the preserver and Mahesh

the destroyer as the highest manifestation of the divine, in the
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sectarian context their omnipotence is reduced and they are subordinated
to Swaminarayan. In this development, Sahajananda is deified as
Swaminarayan and then redeified and elevated to become the supreme

ruler of the entire cosmos.

Within the lMandal, this process is illustrated in stories of
Abji Bapa, the lLeva Kanbi Patel who contributed to the formation of
the Mandal as a separate Swaminarayan sect. A story which explicitly
touches this theme is regularly guoted in prayer meetings to affirm
that Swaminarayan presides over all gods and goddesses and that his
divine character is not identical with any known god of the Hindu
pantheon. According to this story which is translated here from its

3

Gujarati version,” a woodcutter and his wife worshipped Swaminarayan
with such intense devotion that they enjoyed a state of permanent
unity with the supreme god. Both of them observed all the rituals

and set aside a tenth portion of their income to Swaminarayan, thus

remaining his true followers.

Once the woodcutter became ill and could not go to the forest
to chop wood. He was then so weak that he had hardly sufficient
strength to chop wood. He then decided to cut the base of a cactus.
As he struck his axe on the base, eveﬁ his feeble blow began to shake

the entire universe, for so great was his spiritual strength.

Brahma, the creator of the universe was disturbed and complained
to his superior Vairaj Furush, "Your devotee is shaking my entire
universe. FPlease stop him or else my cosmos will collapse'. Vairaj
Purush, however, realised that the woodcutter was in fact a follower
of a deity superioé to him. Subsequently Brahma's complaint passed

upwards from Vairaj Purush to Anirudh, Pradyumna and 3ankarshan, then
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to Mahattatva, Pradhan Purush, Mul Purush, Vasudeva Brahma, Mul
Akshar and ultimately ‘to supreme Swaminarayan. Thus, Brahma's complaint
passed, as it were, through the seven levels of 'celestial hierarchical

order' before being heard by Swaminarayan himself.

Then Swaminarayan said, "If anyone can divert my devotee from
his truthfulness and faith, then only can Brahma's universe be saved
from. total collapse”. Thereafter Brahma decided to deceive the wood-
cutter. He put on a disguise as Swaminarayan and appeared before the
woodcutter and his wife with g disguised body of renouncers. Then he
said to the woodcutter, "I am Swaminarayan and these are my renouncers.
I will fulfil your most cherished desire'. The woodcutter looked at
disguised Brahma and meditated to "see" if he corres,onded to the
visual image of Swaminarayan as he had known it. He soon realised
that it was not Swaminarayan but some rogue. With his divine powers,
the woodcutter looked at all the dwellings of gods. When he saw that
Brahma's seat was empty, he immediately retorted, "I know you are the
ignorant Brahma. But I am a true follower of Swaminarayan. dJust as a
Brahman accepts no defiled food from a low caste Vaghri, nor can I
accept anything from you!". The woodcutter then explained to Zrahma
the levels of hierarchical domains above him, pointing out that he
was a minor functionary of a subordinate rank. Brahma the creztor
admitted that he was ignorant of the celestial hierarchy and offered
his profound apologies to the woodcutter for underestimating his

spiritual knowledge and power.

The story ends with the appearance of Swaminarayan before the
woodcutter and his wife. They were offered the choice of enjoying all

the fruifs of the temporal world or accompanying him to his divine
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habitat, the akshardham. The woodcutter and his wife rejected the
material world, and, in their total humility and devotional surrender
to Swaminarayan even refrained from expressing their inner wish to
seek a union in his dwelling. Knowing their heart, Swaminarayan
carried them to his abode, the akshardham. There they received their

highest moksha in the everlasting union with their deity.

In establishing the absolute supremacy of Swaminarayan, hierarchy
as an underlying principle redefines the relationship between gods and
their domains. The homology between the celestial hierarchy and the
hierarchy governing caste based social relations, is highlighted in
the woodcutter's unwillingness to accept Brahma's paramountcy as the
creator which is similar to refusing defiled food from a lower caste
Vaghri. In so far as the soclal and ritual conception of exclusion
is brought to bear on.the celestial hierarchy, the exclusion between
thé layers of the celestial hierarchy acquires a rigidity which gives
the sect a greater degree of superior exclusiveness and establishes
its separation from other similar sects. 1t is in terms of a convergence
between social and sectarian ideologies that the reconstituted hierarchy
of gods subordinates Brahma, the traditional creator of the universe,
in the elevation of Swaminarayan to the apex of the divine ranking
order.' The relationship between the supremacy of Swaminarayan and
woodcutter's eventual sal&ation establishes an important feature of
moksha. Salvation of the highest order is available only through
Swaminarayan, whose charismatic representative is the contemporary
leader of the sect. For members of the Mandal, the absolute primacy of
their sect as the vehicle for the highest attainment of moksha is a>self—

evident truth.
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3, THE ANTITHESIS BETWEEN MOKSHA AND MAN.

The opposition between moksha and wan should be located at two

levels of the formation of belief, based on the distinction made in
chapter cne between dharma and sampradaya. As a sect, a samgradaya-
derives its identity from the encompassing dharma. Ideas from the
general level of dharma are extended and utilised in a specific sect
such as the Mandal. According to broad Hindu precepts the universal
character of the divine is manifest through gods who create, preserve
and destroy as well as through human consciousness as an expression of
Jiva, the life force or the human soul. Jiva in its human aspect is
bound to the transitional material world through the accumulation of
good and bad action. It is the balance of this accumulation that
determines rebirth and the cyclical pattern of living and dying. To
free one's self from this cyclical boﬁdage is to seek moksha. To
receive moksha aftep death, one has to recognise not only the human
aspect of jiva but its divine character as well. It is the interplay
between the material human condition and the need to recognise the
divine aspect of jiva that determines moksha after death. These basic
postulates about the universal spirit, its marifestation through jiva
and consciousness, and the need to develop a state of unity between
the universal spirit and Jiva for ultimate moksha remain some of the
fundamental Hindu ideas. The expression of these and related ideas takes
a variety of forms and different degrees of complexity according to
the specific circumstances of a particular group. It is in conformity
to these encompassing ideas that sectarian bodies develop their
ideclogical specificity. 1In using these ideas in their own sects, the

leaders and elites maintain continuity with the encompassing dharma.
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At the same time, they also begin to evolve a difference which is
expressed in the excl;siveness and implicit superiority of their sect,
Tnis concern with exclusiveness often generates tensions between
dharma and sampradaya. The expression of this tension among the
Mandal members symbolises the opposed trends which simultaneously

emphasise both continuity and exclusiveness.

To return to the sectarian or samgradaya - level of belief,
it is in conformity to dharma that the Mandal members believe in Jiva,
its embodiment in the human form bounded by birth, death and rebirth.
Linking their sectarian perspective to the dnarma tradition, the
Mandal members as well as those who adhere to other Swaminarayan sects,
emphasise the primacy of moksha. Just as the Hindus in general
conceive jiva as being related to the universal spirit or one of its
human forms, the Mandal members see iizg in relation to Swaminarayan.
The sect founder Sahajananda Swami is believed to have been the
incarnation of the supreme deity Swaminarayan. Swaminarayan in turn
manifests himself through a succession of sect leaders. Therefore the
relationship a particular Jiva has to Swaminarayan is mediated through
the contemporary sect leader who is thought to be a partial represent-
ation of the supreme god. In other words, it is this basic relationship
betweén Swaminarayan, his representative sect leader and lay members

of the sect that defines the achievement of moksha.

The Mandal members elsborate the sectarian meaning of moksha
according to the following scheme. In contrast to use of moksha as
liberation after death, the Mandal members make a diametric distinction
between moksha andlgég. Moksha refers to salvation and gég to assertive

and ego-centered properties of human nature. It is the opposition
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between moksha and man that constitutes the cornmerstone of sectarian
ideology. To explain and interpret the polarity between moksha and man,
first of all, it is important to outline what it is that the Mandal

members mean by moksha.

For the Mandal members, through the processes of birth, death
and rebirth, jiva is bound up within the body and subjected to material
_human condition, the maya which is ultimately transient and illusive.
As long as jiva remains in the cocoon of wordly knowledge, it fails
in knowing the divine and its path to emancipation from ephemeral
existence. In the Mandal members' moksha paradigm, such a humasn soul

is identified as being pamar or vishayi, as he concerns himself with

wordly experiences and material pleasures. The word Eamar refers to
something ordinary and vishayi to the material level of sensual

experiences of pleasurable character.

When a person understands the impermanent and transitional
nature of material existence, he begins to seek his liberation from
it. He joins a congregation of truth seekers (satsangis) and attempts
to gain knowledge about moksha. Within the Mandal, everyone as a
satsangi has awareness of moksha. In other words, each member is a
mumukshu - the one who desires the ultimate liberation. A mumukshu

is above the level of pamar or vishayi in so far as he accepts moksha

as a worthy aim,

However, the mumukshu state in itself does not ensure moksha.
A mumukshu must strive towards salvation through devotional worship,
bhakti to Swaminarayan, and order his conduct according to sectarian

«

precepts. A deviation from these precepts may be regarded as- mundane,




221,

chalamchal and subjéct to disapproval. If the mumukshu's devotion
to Swaminarayan is genuihe and his behaviour in coaformity to the
sectarian code, he can raise himself to the levels at which he can
experience different degrees of moksha grace. The differences in
moksha grace define different degrees of proximity between a lay
member and Swaminarayan. If a Mandal member intensifies his faith,
(nishta) he can transcend the temporal and spatial differences between
Swaminarayan as he is held to be manifest in the célestial abode
(akshardham) in his shrine in the temple and in the charismatic
representative Muktajivandasji, the present sect leader. Once a
member acquires an awareness of identity of this "trinity" he can

upgrade himself to the following levels from merely being a mumukshu.

Above the order of mumulgshu, there are three hierarchical states
a sect member can achieve: at each stdze the devotee is called mukta,
one who is said to have received a particular grade of moksha. Firstly,

a devotee becomes an ekantika mukta. This means that his devotional

awareness is such that he enjoys a special closeness to Swaminarayan.
However, at this step, the devotee and his lord are still separate
entities. With further devotion and conduct conforming to the Mandal's

norms, an ekantika mukta may raise himself to the next step of becoming

a param ekantika mukta: a devotee of this order, it is believed, has

the actual form of Swaminarayan, as in his shrine within his soul. 1In

contrast to the ekantika mukta who is separate from Swaminarayan, the

param ekantika mukta has Swaminarayan dwelling in his jiva - although

there is still a lack of fusion between the two. When a devotee's
commitment to Swaminarayan and the sect leader is distinguished by

unwavering devotion, the ultimate salvation can be attained in undivided
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oneness between the devotee and his lord. At this highest level, the
person becomes an anadi mukta who is thought to have attained the

highest degree of liberation called atyantika moksha. The word anadi

refers to a state without beginning or end and atvantika to the

highest'order of salvation. The state of atyantika moksha symbolises

freedon from death, birth and rebirtn and a state of permanent and

lasting unity with Swaminarayan. It is this condition of union wnich

the sect elites called vishishtaadvaita, qualified monism according
to which the achievement of this unity does not dissolve the identity
of an individual soul. The sect members themselves define this state
as being analogous to the mixture of milk and sugar. Though one,

they retain their distinct separateness. The most unique feature of
the highest order of salvation is that it is available to the Mandal
members in their own life time as well as thereafter. Instead of

being a remote state beyond death, atyantika moksha as a condition

becomes a living experience once a high level of devotional intensity
- 1is reached. According to the atove scheme, the moksha paradigm
generates a set of hierarchical salvational states. The lowest status

is that of a pamar or vishayi devoid of salvation consciousress as

opposed to states of moksha defining different degrees of closeness
between the devotee and Swaminarayan. This schenie is represented in -

a following diagram.

In keeping with these ideas, Mandal members regard achieving
moksha of the highest order a matter of great importance in their
life. However, a sect member's intense devotion tec Swaminarayan in
itself is not a sgfficient condition for attainment of highest

salvation. One of the most important features of relationship between
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Diagram 1.

THE SCALE OF HCKSHA STATUSES IN THE MANDAL

Swaminarayan

Anadi Mukta

Param Ekantika Mukta
A

Ekantika Mukta

T
The Realm of Moksha Mumukshu
i
The Realm of Man Pamar or Vishayi

a devotee and the supreme deity is the mediating presence of the
5355,4 the contemporary sect leader without whose blessings and
approval salvation cannot be obtained., The decisive part the sect
leader plays in one's progress towards moksha is illustrated in the
Mandal in the way in which the current leader Muktajivandasji is
addressed. TFor instance, he is called Shreeji Sankalpa, the one in
whom Swaminarayan has wished his manifestation, or Shri Anadi Mukta
Sadguru. The use of anadi mukta in this context is significant as it
conveys an identity between the sect leader and the supreme deity.

As a sadguru who is the spiritual leader of the sect, Muktajivandasji
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possesses power to grant or withholsd woxena,  liis position as a
mediatér between the Sect members ang tne pujpreme Lord Swaminarayan
is institutionalised and legitimated in the ncriptural texts. For
example, venerated Abji Bapa develops the wnoception of one's
devotion to Swaminarayan in terms of invsriable mediation of the
sect leader. The charismatic link betwsen 3Swaminarayan and his
representative sect leader is emphasisse by the repeated use of

expressions such as Maharaj ane mukto (3waminarayan and his liberated

disciples), Bhagwan ane temna satpurusho (Swaminarayan and his divine

representatives), DMaharaj ane Mota (Swaminarayan and the elders).

Although the description uses a plural category for the representative
of the supreme delty, the actual reference is usually restricted to
the sect leader. Sometimes the sect leader's charisma and strong
emphasis on his absolute supremacy recéives a much greater saliency
than the fact that he is a recipient of certain divine qualities.

The assumption of this supremacy by the sect leader has important
implications for social and political relations which are discussed

and analysed in the next chapter.

In opposition to the guest for atyantika moksha, each member of

the Mandal faces the potentiality of man which leads a person to

assert himself in relation to others: Moksha and man are opposed

in that the first entails practicing self-submission, the second
involves self-assertion. These opposites and the nature of the relation-
ship between them forms the basis on which the Mandal rests as a
sectarian organisation. The following account explains the meaning

of gég and the nature of the polarity which the assertion of gég

entails in relation to moksha.
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The concept of man as meaning 'respect', 'honour' or ‘reverence'
is widely used in North Indian languages such as Gujarati. In his

account The Remembered Village, i.N. Srinivas refers to the significance

of man when he says, "In brief, mana was a basic value and everyone
was sensitive about his self-respect including those who were

5

desperately poor'". Although Srinivas's discussion of méa as a

concept 1s brief, his observations clearly indicate that the word gég
also appears in South Indian social contexts. The Sanskrit etymological
use of the word gég shows that it has multiple connotatiouns. As Sir
Monier M. Williams explains, besides meaning consideration, regard,
respect and honour, the word Eéﬁ also means self-conceit, arrogance

and pride - a connotation which is distinctly expressed in the word
abhimgn.6 In connection with the first meaning, Gujarati speakers
would talk about man agavun as giving honour or respect. The same

word applies to the question of self-respect and honour in the prefixed

expression svaman. Svaman is widely used to express sentiments about

the nature of self-respect which ought to be reciprocally maintained
for specific individuals and therefore for particular social categories
and groups they belong to. There is a further extension of gég in what
is often known as sanmanpatra, literally a letter of honour. Giving

sanmanpatra to someone entalls a formal and public acknowledzuement -

of man accorded to an individual for his outstanding service to the

cozmunity at large. The opposite of man is apamgn which refers to an

act when a perscn is disrespected, dishonoured or insulted. The
contraries of man and agamén provide a scale according to which actors
can evaluate the way in wihich respect and honour are granted or with-

held. In so far as man is thus related to honour and therefore,




eventually, to hierarchical social relations, its relationship to the
status system, in essence, is comparable to the way the notion of
honour is conceptralised in Meditarranean societies.7 However, it
is not the antithesis between gég and apéman which members of the

Mandal relate to the polarity between moksha and man. Man as it is

usually linked to moksha is clearly related to the second meaning of
gég focused on self-conceit, arrogance and pride. Defined in this
second sense, gég has a distinctive connotation of egoistic self-
assertion which is believed to be opposed to the state of self-
submission signified by moksha. The Mandal members distinguish the
two meanin.s clearly and there is no question of any confusion as

to which term is applicable in a specific context. To separate the

‘two meanings, the sect members use a Gujarati sentence Jo man muksho

to man malshe which means 'if you abandon man, self-assertion, you

achieve man raspect.?

Jiva, the soul substance embodied in the human body is equally

responsive to moksha and man. Whether or not a devotee becomes

oriented to moksha or man depends upon his course of conduct and action. .

If a devotee becomes receptive to gég, then he becomes a Eéﬂi' a
possessor of gég. If he remains Eéﬁi for a length of time, he stands

to lose his eligibility for moksha. To prevent this from happening,
the Mandal leaders and scriptural texts emphasise the need for

devotees to be aware of the pitfall of Eéﬁ' Even if a sect member
recognises the divine gquality of the sect leader and devotes himself

to the congregation, he remains a gégi as long as he asserts himself,
Consequently, not pnly does he lower himself on the moksha scale,

but he also faces the prospect of having his soul confined to the cycle

of birth, death and rebirth.
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Eég stands in diametric contrast to moksha. The relation
between the two categéries is marked by separation and opposition.
The duality of moksha and 953 is somewhat analogous to the nature
of relationship between the sacred and the profane in that the
distinction bétween the two is categorical. The two can not coexist
and fuse, they are mutually exclusive and the dichotomy between them
is fundamental. In other words, if one has mokshaﬁ one can not have
gég. Inversely if one is Eéﬂi’ one cannot attain a state of moksha.
Mutual exclusion of moksha and gég and the expression of these
opposites within the Mandal generates stresses and tensions as the
antithesis between the two categories is related to the social
organisation of the sect. The relationship between the ideological
categories and socialnrelations is fully dealt with in the following

chapter.

Toe the Mandal members, then, if moksha means self-surrender to
the goal of ultimate salvation, man means self-assertion in contra-

diction to the sublime pursuit of moksha. Moksha relates to the

divine, divya, man to the elements of material human condition,

loukik. A mani gives a specific ego substance to himself and pursues

his own interests which shows that he is unwilling to subordinate self-
interest for the sake of his ultimate salvation. Even though a mégi
may be formally regarded a mumukshu, a secker of salvation by virtue

of his membership to the congregation, each manifestation of géﬂ is a
corresponding loss of moksha, a descent from spiritual emancipation.
while moksha is other—wofldly, gég is this wordly: the former is

ideal and spiritual, the latter is material and pragmatic.




The ideological tension between moksha and man is vividly

evident in discourses in the Mandal temple. 4 true seeker of salvation
is a person who does not possess any EéE' He is in the sectarian
context, a nirmani - the one without Eéﬂ' Ideally a sect member
regarded as a nirmani truly lives up to the ideal of salvation.
However, man is conceived to be such a subtle force that it can
manifest itself in:a variety of forms: on some occasions it may be
even disguised as moksha. A sect member claiming to have eliminatéd
@éﬂ may still assert himself contrary to ethos of moksha. If he
prides himself as a nirmani, then he has expressed EEE and nis devotion
and loyalty to the sect are suspect as the attributes of moksha he
assumes show his essential concern for the expression of ego rather
than genuine self—sugmission for moksha. The leaders who make these
discriminations indicate that gég pervades in subtle ways and stress

the prime necessity of being vigilant against it.

How a person may abhandon man so as to attain ultimate salvation:
this is one of the most important questions the ijandal leaders and
members raise in sect discussion. In the tradition of dharma and
sampradala, it is prescribed that a true seeker of salvation grows a
deep sense of bnakti devotion for Swaminarayan and his charismatic
successor Muktajivandasji. A distinctive feature of devotional
worship in the Mandal is the ideal of total surrender to Swaminarayan.
It isonly through a state of total surrender that a persom begins to
develop the state of consciousness regarded as necessary for the
attainment of the highest possible moksha. In accepting the divine
supremacy of Swaminarayan and the existing sect leader, the idea of

complete surrender means developing submissiveness which the Mandal




members term dasganu. The word literally means the quality of being
a servant or a subordinate. Dgsganu as a conception is further
elaborated into the notion of dasanudas which means ‘servant of a
servant'. This double emphasis on subordination expressed in hymns
and discourses affirms the primary importance of absolute surrender.
Once a sect member accepts this mode of devotion marked by absence of

man, then his aim is to mota ne raji karva, that is to 'please the

big one, the sect leader', the phrase expressing the devotional norm
of obedience. Once a sect member can demonstrate through his behaviour

and action that he does not manifest man, he becomes eligible for

atyantika moksha.

In religious discussions regularly held in the temple assemblies,
the Mandal members démonstrate different degrees of understanding of

moksha and man. The contextual understanding of the ideology shows

that members usually associate devotion to the sect leader with the
attainment of moksha. Although the opposition between moksha and Eéﬂ
is not formally stated, the diametric distinction between the two is
illustrated through concrete examples to emphasise the paramount
importance of devotional submissiveness. Although the concept of

moksha and of the hierarchical states it entails constitutes a regular
topi¢ of discussion, the understanding of the degrees of proximity to
Swaminarayan is limited to those who can demonstrate superior knowledge
of the scriptural literature of the primary sect and the Mandal. The
contextual discussién of moksha centers on salvation as an experience
as well as a state after death in devotional unity between the follower,
the sect leader and the supreme deity, The textual elaboration of

moksha takes a more complex theological and philosophical form.

229.




220,

Deriving from the wider Hindu tradition, the main sectarian

scriptures locate moksha in the framework of an elaborate cosmological
scheme. Although it is not the textual version of the ideology that
concerns us here, it is appropriate to give a brief introduction to

the texts the Mandal members use. The texis such as Shree Abji Bapa

Shreeni Vato recreate the context of social life in Cutch. In this

recreation the boundary between text and context often becomes blurred
in the extent to which the textual material derives from the actual

social experiences of the sect members concerned.

Although the Swaminarayan movement is rooted in the Hindu
tradition, the elites of the Mandal have sought to distinguish the
sect as a separate organisation and its identity only indirectly and
partly coterminous with Hinduism. For example, it is significant
that the Mandal sets apart the entire body of Hindu scriptures such

as Ramayana, Mehabharata and Puranas from the body of literature on

the Swaminarayan sect. In order té emphasise sectarian exclusiveness
and to distinguish it from the Hindu tradition, the categories which
the Mandal applies are pratyaksha, ‘'direct' and paroksha, 'indirect'.
The literature that the Mandal has developed is direct, in that it
has been composed and elaborated by leaders of charismatic standing.

Opposed to pratyaksha is paroksha, the indirect body of religious

literature of the Hindu tradition which provides much of the substance‘
of the ideology of moksha. While the distinction between the two is
aimed at giving the sandal a degree of exclusiveness, the difference

is not taken so far as to establish mutually exclusive categories.
Nevertheless, rel?gious discourses and discussions reveal a trend in

this directioniin the 51st story narrated in Shree Bapa Shreeni Vato.8




Here paroksha, literature is equated to grass, khad as being useleés
and pratyaksha, literature is referred to as grain, kan and therefore
as being useful. In Gujarati, the statement takes the following form:

Paroksha na shashtra khadne thekane che ne pratyaksha na shashtra

kanne thekane che. It is with this distinction as a basis that the
Mandal members define the following sectarian texts.

9

1. Vachnamrat

Common to all Swaminarayan sects is Vachnamrat, literally "the
nectar of words". It is the most important scriptural text of the
Mandal. During his missionary travels in Gujarat, Kathiawar and Cutch,
Sahajananda Swami gave religious discourses in Gadhda, Sarangpur,
Kariyani, Loya, Panchala, Vadtal, Asﬁlali and Jetalpur. Five of his
contemporary disciples are known teo have recorded his numerous
expositions and compiled them into a volume. The iandal version of
Vachnamrat has 273 discourses of Garying length. Deriving from the
corpus of Hindu tradition, these discourses construct a complex
theology. The distinguishing mark of the Mandal version is that Abji
Bapa has written a detailed commentary of each discourse in the form
of questions and answers. This Mandal version of the text is known as

Vachnamrat Rahasyarthapradipikatikopetam, literally'the Vachnamrat

with the commentary illuminating its deep meaning'. The text is
further distinguished by lithographic portraits of Sahajananda Swami,
his five renouncer disciples as well as the photographs of Abji Bapa,
Ishwercharandasji and Muktajivandasji. The main body of the text is
preceded by an introductory biography of Abji Bapa who is categorically
referred to as the éﬁééi.EEEEE associated with the apex of the moksha

hierarchy. In other words, the text is such a distinctive part of the
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Mandal that the féllowers of the primary Swaminarayan.sect reject it
as being heretical and unacceptable to them. However, the Mandal
members argue that without Abji Bapa's detailed interpretation, the
text would remain largely incomprehensible. What is most important
is that Vachnamrat with the commentary establishes the "difference"
between the primary Swaminarayan sect and the Mandal as well as

signifying the paksha-based cleavage among the Leva Kanbi Patels.

Members of the sect read Vachnamrat several times a year. The
usual procedure is for an appointed member to read aloud to others

one discourse and the commentary to be followed by a general discussion.

2. Shakshapatri1o

As Sikshapatri as a code of conduct was composed during Sahajananda
Swami's life tire, it remains an important text throughout the
Swaminarayan movement. Through two.hundred and twelve verses in
Sanskrit, it prescribes a code of conduct appropriate for followers
of Swaminarayan sects. According to verse 206,11 an appropriate
observance of this code can enable a devotee to achieve religious
merit, wealth, pleasure and salvation. In any discussion of these
objectives, it is the aim of moksha which receives predominant
emph;sis. Sikshapatri also outlines the rules which regulate the .
conduct of tae acharya, the householders, married and widowed women,
and renouncers. Besides referring to the norms of non-violence in
the sectarian context, it also touches on purely secular topics such
as financial transactions in a contractual relationship. Each member
of the seot is required to read and utter a couple of verses from this

text as a part of his individual prayer each morning.

252,




The use of following texts is exclusively confined to the
Mandal as the followers of other sects in the Swaminarayan movement

do not consider tiem legitimate in the same way as Vachnamrat and

Sikshagatri.

3. Shree Abji Bapa Shreeni Vato =

Less complex and difficult than the discourses of Vachnamrat,

Shree Abji Bapa Shreeni Vato is of great importance to the iandal

members as it was Abji Bapa's opposition to the acharya which created
a basis for the evolution of the Mandal. Altogether there are 251
expositions in the book, presented in the fofm of vartas or stories.
Eézﬁg ds an important popular vehicle for the transmission of sect's
historical and spiritual heritage. For the sect members, harration of
these stories is doubly significant. First of all, many senior
members of the Mandal were personally associated with Abji Bapa
through family links. For them, the stories are much more than a
particular text of the sect. It is in fact related to the social
context of their life in Cutch. Secondly, these stories are almost
entirely told in Cutchi surroundings. They ;efer to villages, places
and people familiar to many members of the Mandal. For example, the
third story in the book']3 begins with the following description which
the Mandal members can instantly recognise and relate to in terms of
their own experiences and memory of the rural Cutch. "It was on

Vaishakh Vadi 3 (referring to the Hindu Calendar) that Bapa Shree

had come to Kera. Then on his way to Vrashpur (a sanskritised name of
the village Badadia), he stopped to bathe in the stream of a river in

the proximity of Kera'. The subsequent part of the story refers to how
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Abji Bapa invites éthers to bathe with him so that théir eligibility
for moksha is enhanced. References to settlements and topography
familiar to the Mandal ﬁembers has the effect of-making the narration
of these stories a deeply personal and meaningful experience.
Unacceptable to the followers of the primary Swaminarayan sect, the
stories are profoundly important for the Mandal members, Reading of
the stories and interpretation of the teaching contained in them, is

a regular feature of the temple prayers.

4,  Shree Purshottam lilamrat Sukhsager14

This volume is an important text of the Mandal as it describes
evangelical journeys which Sahajananda Swami made in Cutch for a
period of 7 years from 1805 to 1812. Swami Nirgunanandji, now seen as
a renouncer who preceded Swami Ishwercharandasji, had compiled this
volume while Abji Bapa himself was alive. Altogether there are 241
chapters which are described as tarango, the waves. Each chapter is
made of certain number of stanzas which total 14888 for the whole
volume. Compbsed in a rhythmic and lyrical verse style typical of

the bhakti tradition in Gujarat, Shree Purshottam Lilamrat Sukhsager

describes the way Sahajananda Swami attracted Kanbi Patels and others
into his congregational fold. The work is important for the iandal

members in several respects: First of all, like Shre Abji Bapa Shreeni

Vato, it incorporates their rural habitat into the conception they
nave of history of the Mandal. The following example from Chapter 158
of the volume links Sahajananda Swami to villages in Cutch where the
Mandal members themselves come from, the effect of the description

tends to be intense as it is expressed in a devotional language.
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Remembering his beloved devotees, the giver of
joy {3ahajananda Swami) travelled to different
villagss where his followers lived. To provide
them an opportunity of seeing him, in travelling
all over Cutch with his rencuncers, he went to
Mankuwa through Sukhpur village. From there he
proceeded to Naranpur where ris devotees received
him joyfully; tnen on to Vrashpur which is the
Badadia villgge (here the autnor uses both
sanskritic and non-sanskritic na