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ABSTRACT


We extend Karl Polanyi’s traditional economy concept to modern economies with advanced technology that are embedded in a traditional socio-cultural framework. This is the New Traditional economy, seen in parts of the Islamic world and with the Hindu nationalist movement in India.  However, rural India is also the largest repository of the Old Traditional economy with its Hindu caste and jajmani system of reciprocal labor relations.  The changes in India’s complexly mixed economy, with its increasing market and strong planned elements, constitute a transition from the Old to the New Traditional economy.  We shall consider this transition both ideologically and systemically.

THE TRANSITION BETWEEN THE OLD AND 

NEW TRADITIONAL ECONOMIES IN INDIA

INTRODUCTION

Rosser and Rosser (1996, 1998, 1999) introduce the concept of the New Traditional Economy to the discussion and analysis of economic systems.  This idea derives from the trichotomization between tradition, market, and command made by Karl Polanyi (1944).  For Polanyi and his followers the traditional economy is embedded within a broader socio-cultural framework.
  They see the traditional economy associated with backward technology and pre-modern societies, with the rise of the market economy leading to a "disembedding" of the economy from its socio-cultural framework to come to dominate that framework rather than the other way around.  This was the Old Traditional Economy.

In the New Traditional Economy there is an effort to re-embed a modern or modernizing economy within a traditional socio-cultural framework, usually associated with a religion, but to do so while maintaining or adopting modern technology.  The most well-known example is that of the Islamic economies such as Iran where a reconstructed view of Islamic economics has been pursued that was developed initially in Pakistan (Maududi, 1975 [1947]) as part of the anti-colonialist struggle.  Eventually this became part of the search for an independent identity separate from the competing ideologies of capitalism and socialism during the Cold War.
  But it is also seen as emerging in other socio-cultural frameworks as well.

India presents a special case with respect to this discussion.  With the possible exception of much of rural, sub-Saharan Africa, it remains arguably the site of the most entrenched and extensive example of an actually existing Old Traditional Economy in the jajmani system associated with the Hindu caste system in rural India.  This system persists despite markets being established in rural India for a long time and a period of emphasis on socialist ownership of industry and indicative central planning since India's independence in 1947 that is still largely in place and with the caste system being formally outlawed.  Although rejecting elements of the system, Mohandas (Mahatma) Gandhi ("Father of Indian independence") defended the ideal of the rural Indian village economy with a pre-industrial technology, arguably an Old Traditionalist ideology.  However the reality is that increasingly the forces of modernization are gradually breaking down the isolation of India’s rural villages and integrating them into the broader market economy of India with its continuing elements of socialist central planning.

Thus, a consciously constructed ideology of Hindu economics has appeared that accepts modern technology more than Gandhi did and that seeks integration in the modern world economy even while attempting to re-embed the economy within the Hindu socio-cultural system, perhaps expressed earliest and most clearly in the work of Deendayal Upadhyaya (1965).  Currently associated with the ruling Bharatiya Janata Party (BJP), this ideological movement can be described as New Traditionalist.  Thus India, more sharply than other nations with New Traditionalist movements, has seen a transition from Old to New Traditionalism take place within a fairly short time period.  The nature of this transition, both in economic thought and in its relation to the actual state of the Indian economy, is the subject of this paper.

Following this introduction, the second section reviews the comparison between the Old and New Traditionalist perspectives.  The third examines this comparison in relation to the views of Gandhi and Upadhyaya in particular.  The fourth considers the historical development of the Indian economic system and its prospects in light of this discussion.  A concluding section follows.

THE OLD AND NEW TRADITIONALIST PERSPECTIVES COMPARED
The concept of the traditional economy is largely due to Karl Polanyi, with his views about it evolving over time.  In The Great Transformation (1944) he posited three kinds of traditional economy: household, reciprocal, and redistributive, with an implied story of historical evolution through these three.  Later (1957) he modified his perspective to accept the more widely held view of economic anthropologists that the reciprocal form was historically the most primitive form (Stodder, 1995a,b).  The paradigmatic example for such reciprocal exchange is the famous case of the Trobriand Islanders ritually trading kula within a broad socio-cultural framework, as studied by Malinowski (1922).  The redistributive form is exemplified by the "Big Man" societies wherein a central leader collects and then redistributes goods.  It has been argued that the ancient empires developed out of this form, and some see it as a precursor of the later command economic system.

The household system is more likely to arise in peasant economies with independent households.  Such systems are likely to be more technologically advanced and more involved in market exchanges than the earlier reciprocal form.  But, it is arguably a common characteristic of all traditional economic systems to emphasize the role of the household and of familistic groupism, with such a concern often extending beyond the immediate family to broader groups such as clans, or arguably castes as in India, or even a nation as a whole as has been argued for modern (and partly New Traditionalist) Japan (Murakami, 1984).

Few observers appear to advocate the Old Traditional economy as a system in any of its forms, at least fully.  One does find Polanyi and others comparing such economies at least partly favorably with more market-oriented and dominated economies on the grounds of the stronger community orientation to be found in the traditional economy, and the Marxist tradition has long idealized the supposed “primitive communism” of  early human societies.  This point has certainly been emphasized in literature, especially Romantic poetry, with William Blake complaining of the "Satanic mills" of the industrial revolution in Britain.  Indeed, it is easy to dismiss such arguments as merely representing a misplaced nostalgia or romanticization.  But, it can be argued that if one allows a broader view of the literature then another set of works emerge that can be seen as taking such a view.  These might include Islam’s holy book, the Qur'an, and the Hind Swaraj by Mohandas Gandhi as will be argued further below.  For these works the central issue is subordinating market forces to the strictures of ethical rules based on religion.

The great divide between the Old Traditional and New Traditional perspectives is over technology and accepting or advocating the adoption of modern technology.  Accompanying this is the advocacy of a re-embedding of modern or modernizing economies within some traditional socio-cultural framework, usually based on some religion.  Certainly Polanyi accepted the adoption of modern technology, but he appears to have seen the resolution of the problems of alienation and dislocation associated with modern market economies in their replacement by some form of socialism.  In short, he accepted the idea that the appearance of modern technology, especially industrial technology, necessarily brings about the end of the traditional economy and its replacement by and subordination to either the market or command system.

As Rosser and Rosser (1996, 1998, 1999) argue, New Traditionalism has arisen largely out of advocates of various religions, especially in countries that faced actual or threatened political or economic domination from outside by the western industrialized powers.  Most of the major world religions now have persons associated with them who can be seen as advocating to some degree or other a New Traditionalist perspective, including even various branches of Christianity and Judaism in the advanced market economies.
  In the case of Japan, the move arguably came with the Meiji Restoration of 1868 when the leadership chose to open up to outside influences in science and technology while seeking to preserve Japanese culture. This is symbolized by the phrase that was emphasized beginning then of Wa-kon Yo-sai, "Japanese spirit and Western ability."  Such a shift would come later in other areas of the neo-Confucian
 zone (Hung-chao, 1989; Rozman, 1991; Zhang, 1999).

The important case of Islamic economics was a consciously constructed effort arising directly out of the anti-colonial struggle in the British Raj.  The work of Maududi (1975 [1947]) combined a search for an Islamic identity in newly independent Pakistan within the modern world with studies of modern British economic thought whose influence was felt by thinkers in that area under the British colonial experience.  Even today, a disproportionate number of leading Islamic economists have come from Pakistan originally (Siddiqui, 1980; Kuran, 1993; Nasr, 1994).  

Curiously, it can be argued that the views of the Prophet Muhammed himself were New Traditionalist in that he did not oppose modern technology or science, per se.  The same might be argued for the great medieval Islamic philosopher, Ibn Khaldun, who presented fairly sophisticated analyses of economic issues and questions (Issawi, 1987).  But, of course neither of these had to deal with the kind of society that would arise with the emergence of modern industrial technology and the phenomenon of rapid technological and social change.  This made them de facto and in comparison with the modern Islamic economists, theorists of the Old Traditional economic system.

Given this array of examples and cases it can be asked at this point if there is any substantial difference between the concept of the New Traditional economy and that of “national capitalism” (Rodrik, 2003) that has become especially popular since the collapse of the command socialist system.  This view argues that although now almost all nations have adopted the market capitalist system, each does so in its own way with its own local institutional variations that reflect its own national cultural, political, and historical traditions, including those involving economic practices.  Thus, the French economic system continues to exhibit elements of its long dirigiste tradition from Colbert (if not earlier intellectually), even as it no longer uses formal indicative planning (Kresl and Gallais, 2002); the German economic system continues to exhibit remnants of its unique Mitbestimmung system of industrial relations that arguably reflects traditions dating from the medieval guild system even as this has weakened with the slowdown of the German economy since its 1990 reunification (Smyser, 1992), and Sweden continues to have probably the most extensive welfare state system of any essentially market capitalist economy despite some cutbacks and reforms in the early 1990s, which arguably reflects a balance of individualism and communalism that dates from the Viking era (Freeman, Topel, and Swedenborg, 1997).  Likewise, the familistic groupism of Japan discussed above can be seen as simply a holdover of elements of its feudal system.

However, in our view what distinguishes this viewpoint from ours is that in the case of the New Traditional economy there is a conscious effort to revive something that has been perceived to have been lost, and that what has been lost is part of a fully developed socio-cultural system, usually based on a religion.  Ideologically the goal is to re-embed the modern economy within this system, even if this is ultimately a hopeless cause.  Often, this perceived system has been artificially reconstructed, as with the example of modern Islamic economics, and arguably with the more extreme (and more recent) versions of Hindu economics as well.  In contrast, the sorts of national variations described above in Western Europe do not involve efforts to revive some full blown traditional system.  Rather they are simply institutional forms that have evolved in those economies fully as part of their modernity, but which nevertheless reflect elements of their past national uniqueness.  They exist separately from any effort to reimpose a presumed former system ultimately based on a non-economic ideological structure.  

THE TRANSITION FROM GANDHI TO UPADHYAYA
Perhaps more than any other work, Mohandas Gandhi's Hind Swaraj of 1909 (Gandhi, 1958), written well before he became the leader of the Congress Movement in India (and "Father of Indian independence"), is a clear statement of support for the Old Traditional economy as an economic system.  Indeed, the general public image of Gandhi's views on economics is based on this work, which takes a more extreme position than he evolved to later in his life.  It calls for a particularly utopian economic model for India.  Central to this work is the concept of swaraj, or "self-rule," achievable for Indians only by adhering to their traditional civilization.  He saw this as corrupted by the influence of the British colonial rulers who broke down the autarkic autonomy of rural villages through introducing railroads, through their imposing of laws that undermined traditional customs, and through doctors who lowered the mortality rate thus triggering a population explosion that undermined the "Hindu equilibrium" (Lal, 1988-89, 1993), although it can be argued that the introduction of green revolution technologies into rural agriculture has more recently played this role.  He opposed modern machinery, with villages to be self-sufficient in producing hand-spun cloth with spinning wheels, with the latter becoming the symbol of the Congress movement.  The caste system and its system of reciprocal patron-client relations known as jajmani was to be preserved, although untouchability, the condition of being beneath all caste categories, was to be eliminated.
  Trade protectionism was strongly supported, a position that became a main feature of post-independence Indian economic policy.

However, a more complete overview of the evolution of Gandhi's views shows a moderation of some of these views as he came to feel the responsibility of leading the national independence movement.  Dasgupta (1996) has documented this evolution by thoroughly surveying his numerous articles, interviews, letters, and speeches in Hindi, English, and his native Gujarati.  A general theme that emerges is that although Gandhi favored an ethical approach over that of mere utilitarian economics, he came to understand that moral values themselves may be in conflict, especially within the context of economic decisionmaking.  This led him to a position of arguing that ethical rules that imply impractical economics may be invalid.  Thus, by the end of his life, Gandhi's views on many economic issues came to be more nuanced with general positions modified by exceptions or qualifications derived from the hard practicalities of economic imperatives.

Thus, although the poorest should be materially uplifted, welfare is bad because it destroys work incentives and the rich should not be dispossessed. Although villages should be self-sufficient, they may import certain necessary items such as surgical equipment.  Machinery may be allowed to produce certain necessary items, such as Singer sewing machines to be used in conjunction with spinning wheels.  While supporting the rights of the oppressed (to be asserted nonviolently according to the doctrine of satyagraha or "truth-force"), he saw rights as tied to duties and opposed the UN Declaration of Human Rights.  While opposing the killing of cows in accordance with traditional Hindu beliefs, he discussed ways to improve productivity in the leather goods and other animal parts industries.  While supporting cooperation between workers and capitalists and between tenants and landlords through his theory of "trusteeship," he supported nonviolent removal by tenants of landlords receiving special privileges from the British.  While opposing contraceptives, he supported slowing population growth through the "rhythm method" of birth control.  He proclaimed the equality of men and women and supported equal pay for equal work, while declaring it a woman's place to raise children.  While the individual was the foundation of society, the good of the individual is the good of all.  He called the law of supply and demand a "devilish" concept, yet he supported the use of the market and the ideas of efficiency and entrepreneurship (Dasgupta, 1996).

Furthermore, he declared himself to be a "socialist" and was the prime force behind the more strongly socialist Jawaharlal Nehru's coming to the leadership of the Congress movement, even as he rejected Marxist class struggle and differed with Nehru's pro-industrialization position.  Given the ultimate complexity of his views it is unsurprising that today nearly all political movements look to Gandhi's writings as a source of support for their respective ideological positions, from pro-free market to socialist, and, of course, the new traditionalist Hindu nationalists of the BJP.

For the latter, as well as their predecessors in the Bharatiya Jana Sangh (BJS) party, how to deal with Gandhi and his legacy has been a profound problem.  This is because historically he was the great opponent of their viewpoint of Hindu nationalism, supporting general religious tolerance and especially of the Muslims.  The history of the Congress movement included a period when the Hindu nationalists dominated it, notably after Lord Curzon partitioned Bengal in 1905, leading to the formation of the Muslim League
 and a backlash by the Hindu nationalists.  This period continued until Gandhi came to lead the movement around 1919 and imposed his more tolerant perspective (Frykenberg, 1993; Pattanaik, vol. 2, 1998).

It was only after they lost control of the Congress movement that the Hindu nationalists began to form their own separate organizations and political movements.  Probably the most important of these was a technically purely cultural organization, the Rashtriya Swayamsevak Sangh (RSS) which exists today.  It has formed the activist core of both the BJS and the current ruling BJP, with the current prime minister of India, Atal Bihari Vajpayee, having come out of it.  The RSS has been banned three times in India's history: first after a Hindu nationalist assassinated Gandhi in 1948 for his tolerant views of religion, then during the period of direct rule by Indira Gandhi in the mid-1970s, and in 1992-93 after Hindu nationalists destroyed a mosque on a sacred Hindu site in Ayodha in northern India, thus triggering widespread communal riots.

Clearly there are serious difficulties for any Hindu nationalist in invoking the authority of Gandhi, not only his tolerance of Muslims and other minority religious groups in India, but his support of equal rights for untouchables and women.  And of course there is the terrible legacy of Gandhi's assassination by a Hindu nationalist, a continuing embarrassment for them.  Nevertheless, given his support of the caste system and his support of the traditional culture and economy of rural India, the Hindu nationalists have been strongly attracted to many of his views and have not only adopted them but have indeed loudly proclaimed his support of these positions.  They have even invoked him regarding the issue of "reservations" of government jobs for members of lower castes, which they strongly oppose, noting that Gandhi supported equality of opportunity rather than equality of outcomes.

 
The key figure in reconciling Hindu nationalism and Gandhiism was Deendayal Upadhyaya, most notably in his Integral Humanism (1965).  Upadhyaya is especially important in being both a main founder of the BJS as well as being its leading ideologist, with the successor BJP also looking to him for guidance.  He is the figure who took the more nuanced positions of Gandhi and transformed them into something more closely resembling New Traditionalism.  Although he argued for a "third path" consonant with the ancient Hindu social order and supported Gandhian decentralization and self-sufficiency, he altered the view of technology to be that of swadeshi.  This still implied the idea of being "home-spun," but now was altered to allow for modern technology.  In conjunction with ideas of several western-influenced economists, Upadhyaya emphasized the issue of what would now be called "appropriate technology," namely that it be consistent with the labor-intensive factor conditions of India.  Also, he explicitly called for a "third way" between capitalism and communism, a position even more strongly stated by Vajpayee, the current prime minister, who led the BJS at the end of the 1960s (Lal, 1993, p. 419).

More recently a variety of Indian economists have followed up on Upadhyaya in trying to construct a "Hindu economics."  Much of this effort consciously imitates the efforts of the New Traditionalist Islamic economists of Pakistan in attempting to explicitly reconcile modern economics concepts with traditional Hindu ideas taken from such ancient texts as the Rig Veda.
  One is Bokare (1993) who claims to subsume all previous economic thought in his system of thought.  He supports a decentralized (Gandhian) order of  "exploitationless" self-employment (socialism), with no taxes and no interest (Islamic economics), appropriate technology (Upadhyaya), and a general market context.  Arguably this sort of effort reflects more an all-embracing incoherence than a genuine alternative economic system.

We should be clear about why Old Traditionalism simply cannot fill the bill for the Hindu nationalists.  Even though much of the rural economy continues to fall into that category, Gandhi was right in noting the breakdown of the autarky of the rural villages with the spread of railroads.  British-based legal codes broke down the authority of the old traditions, and the rise of population broke down the old economic equilibrium.  More recently since Gandhi’s time this latter has been further accelerated by the introduction of green revolution technologies into the countryside.  Furthermore, this rise in population has resulted in large-scale migration to the cities
 where the more modern market and planned socialist sectors of the Indian economy hold sway, with urbanites more able to escape from the socio-economic strictures of the caste system to some extent.  This pattern repeats that which emerged in Europe initially in the late medieval period, but which accelerated dramatically with the Industrial Revolution, of peasants escaping from the feudalism of the countryside by joining the market economy of the cities.  So, the drive for a New Traditional approach in India depends more on being relevant for those who live in the more modern economy of the urban areas than on being so for the still largely Old Traditional rural dwellers, even if this relevance is substantially to provide a nostalgic identity in a rapidly changing economic and social environment. 

SYSTEMIC EVOLUTION OF THE INDIAN ECONOMY
Using the Polanyian trichotomization of tradition, market, and command, it can be argued that India possesses the most compexly mixed economic system in the world, with all three elements strongly present.  We have already noted the ongoing presence throughout much of rural India of the caste system and its non-monetary set of reciprocal patron-client jajmani relations involving direct compensation in services and products (Lal, 1988).  This is the deeply entrenched remnant of the Old Traditional economy, which has largely lost its economic hold in urban areas.  We note here that although traditional Brahminic Hinduism has four broad castes: Brahmin priests, Kshatriya warriors, Vaisya merchants, and Sudra workers and farmers, the more detailed reality is a much finer gradation of many specific castes who constitute the elements of the specific jajmani economies in specific local areas of India.

At the same time, even as it was once one of the "ancient empires," India has from the depths of history been a major center of international trade throughout the Indian Ocean.  As far back as Mohenjodaro around 2500 B.C.E. there was trade with Mesopotamia and with Rome from the time of Emperor Tiberius out of the southeastern port of Arikamedu.  Although the earliest exports were precious jewels, from the time of Tiberius forward cotton cloth would be India's prime export until the industry was severely reduced under the impact of the industrial revolution in Britain during British rule in the early 1800s (Tomlinson, 1993).  Indeed, during 1200-1300s, India was arguably the "hinge" of world trade (Abu-Lughod, 1989).  There is evidence that prior to the British conquest in the 1700s, India may even have had a higher standard of living than Britain as attested by none other than India's conqueror, Robert Clive:

"On entering Murshidabad, the old capital of Bengal in 1757, Clive wrote: 'The city is extensive, populous and rich as the city of London, with this difference that there were individuals in the first possessing infinitely greater property than in the last city.'  Similar words were used of Agra, Fatechpore, Lahore and many other Indian towns." (Goody, 1996, p. 113)

Whatever the actual reality, it was widely perceived in India that the Indian cotton cloth industry was destroyed by British imperialism and trade policies,
 a fundamental underpinning of both Gandhi's swaraj ideology of self-sufficiency as well as of the protectionist trade policies adopted after independence by the Congress Party governments initially led by Gandhi's pro-socialist protegé, Nehru.  Inspired by the Soviet example, Nehru introduced extensive central planning of the indicative variety (Mohan and Aggarwal, 1990; Byrd, 1990), and established new state-owned enterprises.  These policies were carried much further by his daughter, Indira Gandhi, in the early 1970s when she carried out a wave of nationalizations and imposed a series of strict regulations on the remaining privately owned sector and on imports, an ultra-protectionist system known as the "License-Permit Raj" (Nayar, 1989).   

Much of Indian economic policy since, both under her son, Rajiv Gandhi in the 1980s, and especially under a Congress government in 1991, has been to undo her legacy.
  This has included some lowering of tariffs and loosening of controls on foreign direct investment, some loosening of the various regulations on firm size
 and firm entry, sale of stock in state-owned enterprises, and various monetary and fiscal changes (Bhagwati, 1993; Joshi and Little, 1996; Ahluwalia, 2002).  The GDP growth rate has risen since the early 1980s, despite a foreign exchange crisis in 1991 (Clark and Wolcott, 2003; Basu, 2004), and has been accompanied by the emergence of a high technology sector seen to be competing with high income countries such as the United States.  However, along with this increased growth rate has come an apparent increase in income inequality, both regionally (Drèze and Sen, 1995, 1996) and between rural and urban areas (Datt and Ravallion, 2002).

Nevertheless, India retains much of its previous socialism, with indicative planning still in place, if weakened, with continuing state ownership of most firms previously owned by the central government (even though some state governments are engaged in full privatization programs), and the continuation of many regulations, especially in labor markets, and a still higher degree of trade protectionism than in all of India's trading partners (Ahluwalia, 2002).
  Thus it is that India is a deeply mixed economy with significant elements of all three of the principal systemic categories defined by Polanyi, with these elements altering their respective balance over time.

The position of the ideologically pro-New Traditionalism BJP in all of this is highly equivocal and complex and evolving.  Prior to its gaining power at the national level in the mid-1990s, the BJP and its predecessor BJS only had governing experience at the state level.  Generally the most prominent policies actually implemented were weakening the favoring of lower castes in state government hiring and imposing strict rules forbidding the killing of cows.  After marketizing and opening to foreign trade and investment accelerated after 1991 under the Congress Party, state governments under the BJP opposed certain direct foreign investments that had been approved by the central government on cultural grounds, including by KFC and Coca-Cola.  The most prominent such example case came in 1995 in the state of Maharashtra which contains India's largest city and financial capital, Mumbai (Bombay), when the local BJP-dominated government cancelled a contract by U.S.-based Enron to build new electricity generating facilities, a particularly severe need in much of India.  This decision was later overturned by a federal court and the contract reinstated.

However, since achieving power at the national level, the BJP appears to have at least initially downplayed its Hindu nationalist ideology except for proceeding with building and testing nuclear weapons in confrontation with neighboring Pakistan over Jammu-Kashmir and more generally competing with Pakistan over nuclear energy and space programs.  Even so, and despite engaging in military conflict with Pakistan, Prime Minister Vajpayee visited Pakistan in a peace effort and such efforts have continued despite ups and downs in the Indo-Pakistani relationship.  In power, the BJP has continued the opening and marketizing reforms initiated by the previous Congress government, although this has been demanded by the coalition partners in its government, most of them regionally based parties without whom the BJP would be unable to rule.

Despite this turn of policy, it remains the case that substantial factions within the BJP (especially those associated with the old RSS) oppose these policies and support a reimposition of protectionism and other more identifiably New Traditionalist policies.  Some of these views have been manifested in such phenomena as the suppression of Christian missionaries in some parts of India, and other actions to assert the cultural supremacy of Hinduism within Indian society.  This has accelerated more recently since riots between Hindus and Muslims broke out in Gujarat
 where the BJP-led state government supported a hard pro-Hindu line and was strongly reelected.  In 2003, new efforts were made to impose restrictions at the national level on the killing of cows by the BJP, against the wishes of its coalition partners.

The exact balance that the BJP-dominated government will establish between its marketizing reform policies, the maintenance of its socialist indicative planning, and its impulses towards New Traditionalism remain unclear.  But, it is clearly the case that the remaining traditional element in Indian economic ideology and reality is increasingly of the New rather than of the Old variety.  That particular transition is fully underway. 

SUMMARY AND CONCLUSIONS
In India the transition between the Old and New Traditional economies, both ideologically and in fact, has been much closer and immediate than in other areas where New Traditionalist movements are important.  In the Islamic world a much longer gap existed between the formulation of the Old Traditionalist doctrines in the medieval period and their replacement by the New Traditionalist ones beginning in the mid-twentieth century after the experience of European colonialism.
  Similar observations can be made about most other such movements as well.

In the case of India, a substantial actually existing Old Traditional economy has persisted in the villages and countryside, although under pressures to change from modern transportation and agricultural technologies as well as the increasing influence of the official legal system.  The writings of Mohandas Gandhi early in the twentieth century represent a strong advocacy of the Old Traditionalist perspective, albeit with some reformist elements such as equal rights for lower castes, women, and religious minorities that put him at odds with Hindu nationalists.  Many of his ideas, such as trade protectionism and small village industries, came to have influence on post-independence economic policy, despite a strong emphasis on heavy industry by the socialist central planners under the direction of India's first prime minister, Jawaharlal Nehru.  The combination of these socialist-oriented policies with the traditionalist legacy and a deeply entrenched market economy has left India as one of the most complexly mixed economies in the world.

Although they were tainted with the assassination of Gandhi in 1948, Hindu nationalists under the leadership of Deendayal Upadhyaya in the 1960s developed a New Traditionalist ideology that drew heavily on Gandhi's ideas.  However, they accepted modern technology in "appropriate" forms while differing with Gandhi on such issues as religious tolerance.  While ruling state governments, the Hindu nationalist parties have opposed programs favoring hiring of disadvantaged castes and have implemented such laws as forbidding the killing of cows.  In the early 1990s, such state governments opposed foreign direct investments that were being allowed by a reforming central government.  However, leading several central governments since the mid-1990s in coalition with parties favoring pro-market reforms, the Hindu nationalist BJP has increasingly shifted toward such policies, although continuing to push certain distinctive policies such as preventing the killing of cows.  

Effectively its New Traditionalism in practice may amount to a gradualism that leaves the major elements of the highly mixed Indian economy in place.  Such an outcome would be consistent with the long expressed admiration for a "third way" between capitalism and communism by the leaders of this movement in India, and by supporters of New Traditionalism more generally.  Thus, the movement has made its transition from the old to the new, both ideologically and in policy terms as well.
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� This idea that economic behavior may be subordinated to socio-cultural frameworks is acceptable to most social economists and Old Institutionalists, and in economic anthropology Polanyi’s position is known as substantivism (Sahlins, 1972; Halperin, 1988).  However, this view is criticized by the formalists who see all behavior as reflecting rational economic decisionmaking, irrespective of the socio-cultural context.  LeClair and Schneider (1974) and Pryor (1977) present the formalist argument within economic anthropology.


� See Behdad (1989) for a survey of the range of Islamic views of property rights.


� For Protestant Christian movements see North (1987), Wallis (1987), and Innaconne (1993).  For Roman Catholic Christianity see the United States Catholic Conference (1993).  For Judaism see Tamari (1987) and Neusner (1990).  Other religions for which New Traditionalist movements can be identified include Buddhism (Spiro, 1970; Keyes, 1993) and Sikhism (Oberoi, 1993). 


� Although the term “neo-Confucian” is now generally used to describe a revived Confucianism that supports modern economic growth and development, the term was originally applied to a synthetic official imperial religion that emerged in China in the eleventh and twelfth centuries.  This religion was anti-commercial and xenophobic and would express itself in the most extreme form in the isolationist “Hermit Kingdom” of Choson Korea (Nahm, 1988; Cumings, 1997).


� The evolution of the role of castes can be seen as the central issue in the struggle between modernity and tradition in India.  Rudolph and Rudolph (1967) provide a broad analysis of how the position of the Untouchables has evolved in law and politics over time in India.


� This partition was along the lines of the current border between India and Bangladesh and triggered the eventual movement for a more general partition that would occur with independence in 1947, with the creation of Muslim Pakistan out of the former British Raj as well as of India and later the predominantly Buddhist nations of Sri Lanka (Ceylon) and Myanmar (Burma).


� The official view of the RSS is to support Hindutva, the idea developed in the 1920s that Hinduism is a cultural identity that all Indians share irrespective of their official religious identities.  As current Prime Minister Vajpayee put it in 1968, “Indian Muslims and Christians did not come from outside.  Their ancestors were Hindus.  Culture does not change with religion” (Pattanaik, Vol. 1, 1998, p. 72).  Curiously the concept of Hinduism as a well-defined religious identity in India only came with the British in their 1871 census when they categorized anyone as “Hindu” who was not Buddhist, Jain, Jewish, Christian, Muslim, Parsi, or Sikh.  It was only at the 1893 World Parliament of Relgions in Chicago that Hinduism was generally recognized as a “great world religion” (Frykenberg, 1993).


� Ironically, the earliest work on economics or politics in India, the Arthashastra of Kautilya, dating from the fourth century B.C.E., makes no reference to Hindu concepts at all and presents an essentially Machiavellian instrumentalist approach to statecraft, urging the use of whatever will maximize power of the ruler and his ability to conquer the world (Lal, 1993, p. 411).


� India remains a majority rural in population, although urbanization is accelerating rapidly.  Becker, Williamson, and Mills (1992) argue that the urbanization process has actually been slowed by the nature of the economic system somewhat.


� In the census of 1901, the British counted 2,378 castes, sub-castes, and tribes in the Raj, with the tribal population being viewed as not properly Hindu by the priestly Brahmin caste members even though they were so categorized by the British (Edwardes, 1961, p. 72).  See also Frykenberg (1993) and Singh (1993).


� This view of Abu-Lughod and Goody that India and other east Asian nations, especially China, were better off than Europe until the industrial revolution has been argued vigorously by others, including Chaudhuri (1990), Blaut (1993), and Frank (1998).  Certain basic practices of modern market economies arose in India such as accounting systems using the number zero in their arithmetic (Goody, 1996).   Landes (1998) criticizes this view of India and Asia more generally, arguing that they did not have a substantial lead over Europe even in the medieval period.


� For an argument that this widely accepted damage to the Indian cotton textile industry by the British has been substantially exaggerated see Tirthankar (2002).


� The process by which the movement towards full-blown socialism was halted and reversed is rather complex.  According to Nayar (1989), it was Indira Gandhi herself who made the initial moves as early as 1974 after an outbreak of inflation and her failure to nationalize wholesale trade in wheat.  Kohli (1989) sees her as adopting both a more pro-Hindu and pro-business stance after the 1977 election when the Congress Party was defeated in the Hindu heartland.  He argues that secular socialism and pro-business Hinduism are competing ideologies, although this seems overly simplistic given that the harder line Hindu nationalist factions of the BJP tend to oppose market reforms.  In any case, despite reformist moves by both Indira and Rajiv Gandhi, the government’s share of investment continued to increase all the way through the 1980s, only clearly declining after the 1991 reforms (Joshi and Little, 1996, p. 38).


� Regulations on firm size were viewed as fitting in with the Gandhian ideal of small village enterprises, and such regulations have been especially strict in the cotton cloth industry.


� That eliminating most of the continuing restrictions on trade is advocated by most Indian economists can be seen by the survey of many of their views in Balasubramanyan (2001).


� It should be understood that the variety of cultures and economic systems in India may be greater than one finds in all of Europe, India being called a “subcontinent” for good reason.  Thus one finds a very free market approach prevailing in high income and partly Sikh-inhabited Punjab in the northwest, an oppressive version of the Old Traditional system in poverty-stricken and very Hindu Bihar in the northeast (Drèze and Sen, 1995, 1996), and a highly egalitarian form of socialism in partly Christian-inhabited Kerala in the southwest (Parayil, 2000).


� It can be argued that the Taliban movement in Afghanistan represented a revival of a form of Old Traditionalist Islam, given its apparent rejection of many modern things.  Although this may be the case, many of its strict ideas are not found in traditional Islam and were invented by the Taliban itself.  Thus, it may represent a kind of “neo-Old Traditionalism.”





