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ABSTHACT I is encouraging to node that a good
nummber of research based development reporls using
||1d|;g¢|||_'|m; lc|||'m.l|.'dj,¢ datla have appeared during the
past five years. Howewer, these studies, which belong
ter a wide variely of scademie disciplings, rarely define
the concepl of ndigenouws knowledge, They also do
nal makic 11 clear that what is indigenous and what is
tradition. In this poper | propose defimitions for the
concepls of Indigenous Knowledge (1K), Indigenous
Knowledge Systerm (IK5) and Indigenous Technologieal
Knowledge (ITK). while distinguishing “indipe- nous”
fra “tradivion™ and “invented tradition”™. Having
defined the concepis. | argue that susizinabiliy even of
the indipenows kowledpe component 15 wsed, can only
be maimiained when both the pracuces and the concepis
hehind them are considercd in research and project
design. To illustrate the relevance of the difference
hetween Indigenous Knowledge System (IK5) and
Im,‘ll.p,'lmug Technological Knowledge (ITK) two Indian
cases are given. The case sludy on aspects of Indigenous
Enowledge System (IKS) among artisans shows the
coneepls behind (trans-jactions. The case study an
bamban shaws the importance of the participanis’ views
and imdigenous Technological Bnowledge (ITK)

INTRODUCTION

The idea for this paper emerges from an ex-
traordinary range of innovative research on In-
digenous Knowledge that has taken place across
the globe and the social sciences during the past
decade. The aim of this paper is to provide an
apt definition of culture, tradition, and Indig-
enous Knowledge so as to facilitate communi-
cation berween scholars working within differ-
ent fields and areas. The common focus of the
interdisciplinary research is on the ways in which
Indigenous Knowledge is implicated in the dy-
namics of culmre.!

The study of Indigenous Knowledge may
be most broadly defined as the participants’
knowledge of their temporal and social space.

The perspective adopted is local, but concerned
with the past and present or the dynamics of
knowledge in the making.

In most Indigenous Knowledge studies the
concept of Indigenous Knowledge is used in the
sense of Indigenous Technological Knowledge
(ITK). More often than not the concepts Indig-
enous Knowledge and ITK are interchanged.
These uses of the two concepts do not do jus-
tice o the participanis whose knowledge it is.

In this paper | propose definitions of the con-
cepts that are at once clear to various disciplines,
the development workers and the participants.

No discipline called “Indigenous Knowledge
Studies™ exists. This may be regarded as an ad-
vantage. A separate discipline would kill the
holistic nature of the approach to Indigenous
Knowledge and lead to an isolation for which
many social sciences are sull known even to-
day.

An understanding of Indigenous Knowl-
edge, | believe, would lead to a full understand-
ing of social actions and relations, or their ab-
senge. The dialectic of world-view and actual
situation of participants can be more fully ex-
plored through taking into account different epis-
temologies, views and perceptions implying dif-
ferent methodologies and empirical studies
drawing on evidence from the Indigenous
Knowledge.

I this paper I shall discuss the two funda-
mental aspects of Indigenous Knowledge that
is Indigenous Knowledge as a cognitive facili-
tator of development and Indigenous Knowl-
edge as technological praxis. The examples will
be taken from a non-farm study (artisans) and
agriculture in India. The distinction berween
conceptualizations and praxis is lacking in most,
if mot all Indigenous Knowledee smudies. It is
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my hope that this paper will fill the gap. A vari-
cty of disciplines, for example Indology and
Folklore, do not relate their work to the concept
of Indigenous Knowledge. This paper is also
imtended to make all scholars working in India
aware of the concept. While doing so it has 1o
be borne in mind that all “stake-holders™ have
to leave the human agencies free to order their
world.

In addition, I hope this paper will bring about
stronger interdisciplinary approach to Indian
studies,

The concept of Indigenous Knowledge has
cnergized the debate among social scientists over
epistemological and political questions. The his-
torical position of the concept may also be
placed in the debate on postmodernism. Is the
use of the concept a logical outcome of late capi-
talism or even neo-colonialism or a iberalizing
force of the social sciences, humanities and de-
velopment siudies?

INMGENOUS KNOWLEDGE AND
UNDERSTANDIMG

&

The concept of Indigenous Knowledge in the
social sciences got somehow lost in the debarte,
which eentred around the epistemaological di-
lemma berween the native voice and the anthro-
pological vision.®

The term native simply refers “to people whio
at some point are studied by social anthropolo-
pists as inhabitants of a particular social space”
{Hastrup, 1993: 174). All of us are natives in
some world of a defined temporal and social
space. In this context, Vendler (1984) and
Hastrup { 1993) recognize the difference between
knowing and understanding or between “an in-
timate and implicit native knowledge, and ex-
ternal and explicit expert understanding™
(Hastrup, 1993 175).

The participants” knowledge of their tempo-
ral and social space is what the anthropologist
understands as the fndigenous Knowledge. The
latter's detached analytical understanding may
recognize here Indigenous Knowledge Systems,
The study of Indigenous Knowledge Systems
iz an atempt to bridge knowing and understand-
ing. For, a genuine anthropological understand-
ing remains different from mere knowing.
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In this context, the anthropolagical method
of holism is a particular kind of epistemology.
Holism then is to acknowledge “the human
agency or the capacity of people to order their
world™ (Inden, 19%0: 1).

There iz a fundamental difference between
the “human agency™ and the anthropologist. The
human agency has an intimate and sometimes
implicit knowledge, but he does not have the
knowledge of how culture i constituted. Tvler
gives an apt analogy by stating that “knowing a
language does not mean knowing rules and
structures, but knowing how to make oneself
understood™ (Tyler, 1978: 120).

Although this dichotomy remains, the study
in which the Indigenous Knowledge Systems
are premiszed and exploited as resources will
provide a new kind of knowledge in the social
sciences. In post-modemn siudies, holism no
longer claims the totality from the outside, but
“it 18 experienced from inside with the aim of
learning how people construct, change and de-
construct their own social spaces™ (Hastrup,
1993; 181).

The holistic study of Indigenous Knowledge
Systems, then, creates an unprecedented pro-
phetic condition in the sense of incipient change,

INDIGENOUS KNOWLEDGE, INDIG-
ENOUS KNOWLEDGE SYSTEM, AND
INDIGENOUS TECHNOLOGICAL
KNOWLEDGE

Indigenous Knowledge not only refers wo the
knowledge of indigenous people, but also 1o that
of any other defined community, Quite often
Indigenous Knowledge is local, but it needs not
1o be wraditional as knowledge is always in the
making.

The term Indigenous Knowledge Systems
delineates a cognitive stucture in which theo-
ries and perceptions of Nature and Culture are
conceptualized. It thus includes definitions, clas-
sifications and concepts of the physical, natu-
ral, social, economical, and ideatienal environ-
ments, Indigenows practices can be either an
expression or a result of Indigenous Know-
ledge, or an esmosis of Indigenous Knowledpe
with the global Scientific Knowledge. But more
often than not, indigenous knowledge concepis
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are presented by social scientists in the disguise
of scientific idiom brought into local thinking in
the course of time. On the other hand, Indig-
enous Knowledge may be quite practical and
relating to operationalized local thinking in such
fields as technology, agriculture, health, etc.

The dynamics of Indigenous Knowledge
Sysrems thus takes place on two different lev-
els, namely, the cognitive level and the empiri-
cal level,

INDIGENOUS KNOWLEDGE AND
TRADITION

In this context we have o be aware of the
distinction between tradition and imvented tra-
dition. True tradition comprises proven ancient,
original and distinctive customs, conventions
and routine. Invented tradition means “a set of
practices, which seek to inculcate certain values
and norms of behaviour by repetition, which
automatically implies continuity with the past™
{Hobsbawn, 1983: 1).

INDIGENOUS KNOWLEDGE AND
SCIENTIFIC KNOWLEDGE

While many writers on Indigenous Knowl-
edge agree that it also encompasses “non tech-
nical insights, wisdom, ideas, perceptions and
innovative capabilities™ (Thrupp, 1989: 139
quoted in Agrawal, 1995: 4) it appears that the
concept of Indigenous Knowledge referred to
does not relate to knowledge for know-ledge
sake. Pure scientiflic endeavours seem nol to be
part of what is called Indigenous Knowledge.
Here the guestion seems to be “when does
knowledge become science?” For example, al-
chemy can be called knowledge and indeed it is
indigenous in most cultures of the world, but
chemistry is science.

In this context Atran who combines a deep
understanding of anthropology, logical system-
atics, history of science and philosophy, wrote
that “To go beyond the ‘bare’ facts of common
sense and into the world of science, then, one
must first of all recognize that symbolic
reconstruals of the world do not constitute ex-
planations of the facts. Because symbalism can-
not systematically pattern old facts, a fortiord it
cannol consistently project patterns to new
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facts™. It is this insight, suggests G.E.R. Lloyd,
that distinguishes the Greek physiologoi from
the magoi, and the Hippocratic doctors from the
purifiers (karhariai):

“Mythological “aetiologies” are explana-

tions only in a quite restricted sense. To

attribute carthquakes to Poseidon is, from
the point of view of an understanding of
the nature of earthquakes, not to reduce
the unknown to the known, but 1o ex-
change one unknown for another, While

Poseidon’s motives can be imagined in

human terms.... fow an earthquake oc-

curs is not thereby explained nor indeed

al issue, IT there is no question of assign-

ing a historical origin to an inferest in

causal explanations of some kind, the de-
liberate investigation of how particular
kinds of natural phenomena occur only
begins with the philosophers: it was they
who first anempted to explain what thun-
der, lightning, eclipses and the like are in
terms of more familiar phenomena and

process™ ( 1979: 52-53).

But in order to explain new or unfamiliar
phenomena, the familiar phenomena of com-
mon sense would have to be codified and theo-
retically construed. Without such standardized
referents there could be no judgement of
progress achieved” (Atran, 1993: 3- 4),

Substantial similarities between philosophies
and several forms of knowledge, particularly as
expressed in material culture has been dealt with
by Levi-Strauss in his Structural Anthropology
Wol. I(1972: 245). His argument goes beyvond
spatial and temporal explanations and more in
the direction of structural similaritics on the level
of conceptualizations.

EFISTEMOLOGICAL FROBLEMS

The argument that Scientific Knowledge can
or 15/was also Indigenous Knowledge, because
it is anchored in a specific socio-political-cul-
tural context (see, for example, Agrawal, 1995),
takes us back to the epistemological question of
the Natre/Culture opposition and its far-reach-
iNg CONSEqUENCEs,

Above [ have argued in favour of recognition
of the human agent, diversity of culiure and the
reinvention of holism to advance social scienee
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knowledge. However, n our field of studies, schol-
ars rarely make their axioms explicit.

Modern science is axiomatic in its concep-
tion of Matwre as distinet from Culture, hence
Culture can study Nature. Among anthropolo-
gists, Bernard Cohn was perhaps the first to
recognise this. In 1978 he wrote: “All culture is
constructed. It is the product of human thought,
Since culmre is always being constituted and
constructed, so it iz also alwavs being
transformed... It is only through culture that we
construct nature, not the other way round™
{(Cohn, 1992: 43 [1987] originally writlen in
1978). The separation between Manwre and Cul-
ture occurred in the 17th and 1Bth century. Al
that time, Scientific Knowledge began to win the
battle against conternporary mythical and mys-
tical thought. Science, it was believed, could
only exist after an axial break through the per-
ception that knowledge is to be perceived
through the senses. “Thanks to this separation
scientific thought was able to constitute irselfi™
{Levi-Strauss, 1989: 6). Now, at the mm of the
20th century, science, or more precisely social
science, 15 more and more anempling to inte-
grate local knowledge in the field of scientific
explanation. Westem perspective regards Mature
25 “"a linear phenomenon in which what hap-
pens i a given place and time is determined
exclusively by what has occurred at nearby
places immediately beforehand” { Barmow, 1991:
13). In other words, western social science is also
axiomatic in iis beliel in cause-effect thinking
within a single logical domain of reference

These axioms made it possible to distribute
Mature and Culture into different fields of study
to the extent of losing sight of the whole. The
holistic approach then is to consider the struc-
tural relationships of various such fields from
the vantagepoint of a topic.

Ii has to borme in mand that this 5 signifi-
cantly different from much of the non-western
sciences, in which the holistic view assumes
MNature to be intrinsically non-linear, so that
“non-local influences predominate and interact
with ane another to form a complicated whole™
(Barrow, 1991: 13).

Mo scientific research is free from axioms,
and making them explicit in the social sciences,
will be helpful in the recognition of the difficul-
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ties of recording and analyzing Indigenous
KEnowledge in its holistic form.

PROBLEMS OF PRESERVATION

The strategy for preservation of Indigenous
Knowledge need not to be at odds with the dis-
tinction between Scientific Knowledge and In-
digenous Knowledge as long as it is not a mono-
lithic strategy of isolating Indigenous Knowl-
edge in regional, national and international ar-
chives maintained by others than those from
where the knowledge originated.

The problem of preservation has three di-
mensions:

(1) the philosophical dimension: it relates to the
freedom of academics and the free access to
all types of knowledge for academic pur.
poses;

(1) the political dimension: it is political in so
far as intellectual copyright is concerned; and

(iii) the historical dimension: only in site pres-
ervation guarantees the Indigenous Knowl-
edge own dynamics.

The question whether any piece of knowl-
edge can forever be marked or fixed as “ndig-
enous” or ‘scientific’ is both a philosophical and
political problem.

In the philosophical discourse, Atran ob-
serves that “folk and scientific classifications
have tended to share a basic presumption. The
wdea 15 that living kinds namrally fall into *groups
within groups” by virtue of a systematic embed-
ding of their existence-determining physical
properties™ (Atran, 1993: 7). But in contrast to
this shared basis, he also notes that the “first
sustained scientific rescarch program differed
from modem science in its preoccupation with
explaining the fumiliar and known, rather than
with exploring the unknown for fts own sake”
{ Atran, 1993: 8, emphasis added).

In the political discourse, the question of
validation has to be placed in the context of dif-
ferent epistemologies. For example, Indigenous
Indian Sociology as an expression of a culture
specific epistemology contains a detailed and
logic set of concepis and categories with which
European society can be described, 1t may also
be used to validate Evropean Enowledge in or-
der to enhance Indian understanding of that
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know-ledge, or should we say our scientific un-
derstanding of that knowledge? But wait. The
Western concept of development itself is
impressed with politics. In fact, some weil-known
state sponsored programmes for policy oriented
siudies have to sirike the balance between aca-
denic freedom and government direction on al-
most a monthly basis.”

CONCEPTS BEHIND PRACTICES: TWO
ILLUSTRATIONS

Indigenous Technological Knowledge
should be viewed as complementary 10 scien-
tifically based systems and integral to, for ex-
ample, soil mapping. We should document these
methods so as to build a broader basis from
which we can choose, so that we can assess all
the knowledge available from every source and
then pick what is best suited to the case at hand.
Most often the best choice will be a combina-
tion of raditional and new methods - a comibi-
nation that is specific to a particular site, culture
and project. Moreover, as Pretty et al. (1995)
have pointed out, the best combination of meth-
ods will change as conditions change and/or
other techniques become available. Indigenous
Technological Knowledge, just like scientific
information, of course can be applied only if and
when it is available, But it is promising to read
accounts of real cases where traditional and
modem knowledge have been successfully com-
bined { for example, Belal, 1989; Manshoff and
Farber, 1995). Indigenous systems have an ad-
vantage in that they are widely known by the
people of the region and can easily improve
communication between farmers, extension
agents and scientists. Relatively few scientists,
technicians, and extension agenis need to learn
the farmer's classification system.

With reference to the study of Indigenous
Knowledge in the non-farm and farm sectors the
problem of axiomatic categorizing may be illus-
trated here.

In their own language | Kannada), there is no
word for “artisan” or “erafisman’. The term that
is used today to cover this category is kasubu,
which means “profession”. The word that is
used today for crafisman is kasubu-dara. Simi-
larly, Ludden observed that “we see the farmer's
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expressions in a context of our creation, which
shapes their meaning: we category them as farm-
ers, use their categorical stams to collect and
authenticate our semantic data and then repro-
duce a discourse in social science about agri-
culure™ {Ludden, 1992: 2). Writing about the
indigenous knowledge on agriculture in the Ma-
dras Presidency, he informs us that “by 1900,
kaedu was being fenced in as private pasture and
dry crop land. Wet land pangus had already
become private property” (Ludden, 1992:44),

Aspects of the Indigenous Knowledge System
among Artisans in India with Relevance for
Development

Recently I have completed a study of the In-
digenous Knowledge Systems of artisans in
South India, The study revealed that the target
groups of the Smiths, or rather all those who be-
long to the Visvakarma caste of artisans have re-
sponded to the modern macro-economic possi-
bilities through an interpretation of their caste
ideal in terms of two indigenous models, The ex-
clusive sub-castes make dependency on society
incidental and non-comprehensive. Their
madernisation is a form of brahmanization or the
capacity to incorporate in themselves the divi-
sion of society into domains, so that the entire
chain of cause/effect relationships is dissolved
in one point: themselves. This brahma- nical in-
volution is particularly clear in their response 1o
education. The inclusive sub-castes are less
brahmanised also in terms interactions and at-
tributes (most are non-vegetarians). In their think-
ing, society consists of separated domains that
are intertwined in such a way that a cause in one
has an effect in another ad {nfininm,

The difference between the Devangas' and
Visvakarma Kulachars' stance vis-i-vis society,
| have explained on the basis of two distinet In-
digenous Knowledge sources, namely, the
Visvakarma Secret Crafts Lexicon® and the nar-
rative of both the Visvakarma smiths and car-
penters and the Devanpa weavers.

The detailed analysis of the lexicon’s terms
referming to people reveals that the Visvakarmas
view the Self (as a group) in spatial rerns and
Society in remporal terms. { Brouwer, 1997 and
forthcoming) Close inspection further reveals
that the complementary opposition between the
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Self(as a caste) and Society is one between Space
{spatial terms) and Timre (temporal terms) as well
as one berween Knowledge and Ignomance. Sig-
nificantly, underlying the terms for Society is
the concept Death and those for Self -Life.

Where the Visvakarmas have monopolized the
concept of Space/Life for the Self, and Time/Death
for Society, the weavers have encoded Space and
Time through the manu facturing process of weav-
ing. Space is articulated in the relationship between
the weaver, the loom and the cloth he weaves, The
division of labour between the male and female
members of the weaver's family is both spatially
and emporarily expressed. Time is encoded in the
process of weaving, as well as in the destination of
the cloth woven.

In other words, the complementary opposi-
tion of Space and Time - the brahmanical as-
pect of completeness - is wtally encoded in the
crafts. Having thus isolated the brahmanical as-
pect, the weaver can freely apply the inclusive
“kingly" model for his supplies and marketing,
This requires an involvement in a defined locale.
Although he mostly depends on entreprencurs,
merchamts, or master weavers for his supplies
and marketing, he may also engage himself in
these aperations, of eventually become master
weaver himself. The weaver can thus achieve in
the world. The most successful among them is
the weaver with ability expressed in skill, com-
mand over man. knowledge and trading capac-
ity. This is the “kingly™ model at work.

Among the Visvakarma caste of the smiths
and carpenters, 1 had identified exclusive sub-
castes of minimalized transactions and inclusive
sub-castes of maximalized transactions. All
three craft occupations occur in both categories
of sub-castes. The Visvakarmas® investment
pattern and concept of money form a logical
whole, The exclusive sub-castes invest in the
Self (Life) and that too to opt out of the craft
thus aveiding direct monetary investment in
Society (Death). Investment in the Self bypasses
- connections with Death, retain the caste's pu-
rity which at once means development through
opting out of the craft. By contrast, the inclu-
sive sub-castes, dominated by blacksmiths, in-
vest either in education, which is craft directed,
or in property. Meither investment gives them
high returns as among them we have seen a sig-
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nificant proportion of poor craftsmen. Their con-
cept of money is not appropriate for such in-
vestments. Notably, in “caste” oriented south-
ern region land is far less used as a commodity
than in the northerm Karnataka, precisely be-
cause monetary returns from society ( Death) do
not go well with these sub-castes. Development
projects for the southern region could include
incentives for artisans who sell their land if they
invest the income into their crafis. Thus the poor
blacksmiths, who nevertheless own land, could
be helped in an acceptable way.

In the case of the Visvakarmas general possi-
bilities as well as schemes directed to their crafis
have not met with much response. The analysis
of their views, however, indicates two directions
along which intervention might be guided in a
way acceptable 1o them. First, a third, impartial,
element has wo be placed between the artisan and
the change agent. Such a point of reference should
be found in another domain than in which the
infervention is envisaged. For example, in the re-
ligious domain an institution such as their mashas
in the northem region or centres of sculpture in
the southern region, or in the psycho-physical
domain as a project component physical health,
and confidence building. Secondly, the interven-
tion may be given an incidental character. Mobile
units facilitating credit needs (blacksmiths) or
tools needs (carpenters and goldsmiths), who visit
the needy craftsmen at more or less regular inter-
vals could be the answer.

For the “Makers of the World" the best de-
velopment scheme appears to me the one that
helps them to opt out of the craft. For one thing
this would match with their concept of money
and for another it is supported by the positive
results of the Quantiim Leap Madel. This model
implics the introduction of change through a
great technological distance between the exist-
ing and new technologies, Strengthening the
existing occupations lead to reinforcement of
tradition often with unwanted social implica-
tions. For South India, Scarlett Epstein was the
first to note this (Epstein, 1973).

Aspects of Indigenous Technological Knowl-
edge on Agriculture in India

The Integrated Rural Bamiboo Project (IRB) in
Kerala, South India, looked at the applicability of
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its multi-disciplinary and inter-institutional ap-
proach in the broader issues surrounding the
promotion of conservation and enhanced
utilisation of rural bamboo,

The project reflected the importance or po-
tential of bamboo in social foresiry. The over-
whelming response of farmers from districts of
Kerala (Thrissur and Pallakad) demonstrated the
ugefulness of co-operation between the natural
scientists, the social scientists and the local
people. The project forged new and powerful
professional liaison between the natural and
social scientists, The natural scientists worked
in the areas of clump management, culm preser-
vation, pests and diseases. The social scien-
tists conducted a socio-economic survey and
mapped out the farmer’s views on bamboo and
collected data on their decisions regarding plant-
ing clumps and harvesting culms.

The project revealed the following indigenous
technological knowledge on bamboo: (1) el

rhizomatows planis can be grown as under-crops

of bamboo, This view contrasts with the practice
of modern farmers who are reluctant to grow and
manage bamboo in homesteads as in their view
nathing can be grown under bamboo, After test-
ing the indigenous practice in sifu, the IRB and
farmers were convinced that it is an acceptable
one; (2) According to the ITK of farmers in
Pallakad District bamboo brarches (thorns) will
be mared for fencing when they are 5-6 months
old, whereas for fencing in coastal areas the ITE
of these farmers pave 9-10 months, The research
revealed that the indigenous practices of fencing
were con-trolled by social practices and different
calendars for the two regions, After testing it was
found that the best period for obtaining matured
and strong thorns is 8-9 months; and (3)
Detopping of culms will not affect the quality of
the remaining portion of the culm. Having tested
this statement, this indigenous technological
knowledge which is of immense practical impear-
tance was found comect. The farmers are now
interested to adapt to this practice wherever pos-
sible and necessary.

INDIGENOUS KNOWLEDGE AND DEVEL-
OPMENT

Given the non-sustainability of many of the
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development projects, which often means inter-
vention of modern technological practices, the
Indigenous Knowledge approach to develop-
ment can show a way out of the impasse, Raj's
argument against the expectation that technal-
ogy alone can provide increased productivity
and particular institutional changes are needed,
i5 thus correct (Raj, 1990: 20-21 & 44-45),

The study of Indigenous Knowledge Sys-
tems brings the localistic data from farmers, ar-
tisans and others back to the semantics of the
participants” own discourse away from folklore,

Here, I argue that ignoring the indigemous
knowledge system, in design and implementa-
tion of development projects, is an impediment
for sustainability of development. This does not
miean that there is no change. Rural transforma-
tion does take place, but it is neither a series of
events nor a directory of requirements. First, two
types of change are to be recognized: (i) the
ongoing process of transformation in society as
defined by its own domains; and (ii) a transfor-
mation as a result of osmosis between the in-
digenous and modern perceptions of society.

Most transformation studies depend on hid-
den assumptions or @ priori definition rooted
in the Western perceptions of society, State and
change. Such overt or covert starting points
carry, more often than not, the pretension of
universal truths. Comparison, then, takes place
at one step too early. An understanding of the
indigenous general and specific, as well as the
unique and universal of the Modern State, is
required before cross-cultural comparison leads
to valid conclusions,

To arrive at a general scientific knowledge
“oul of place™ and “out of time”, the point of
departure is the reality of the particular, In other
words, the social scientist relativizes the partici-
pants’ knowledge on his way to scientific ob-
jectification.

This does not necessarily imply that the in-
digenous and modern concepts are always at
loggerheads. There are differential correspon-
dences and discrepancies depending on the so-
cial, cultural, and regional contexts. Individual
approaches, such as the functional, structural,
dialectical, and interpretative should not be iso-
lated, as function, structure, dialectics, and n-
terpretation are also constituent parts of Indian



8

culture. This is mor to say that Indian reality
should be studied through a purely indigenous
approach as this “would end up in culural so0-
lipsism and myopia™ (Ostor, 1984: 197). Rather
the approach should be undertaken at the
confluence of social science, history, indology
and other disciplines, Specific Indian concepts,
such as “completeness” and “purity”, which
Indians employ in the semantic fields of social
and economic problems, can never be used in
theories at global knowledge levels. They are,
however, indispensable for their and our under-
standing of the Indian field of ethnological study.

Serious studies of Indigenous Knowledge
Systermns of which the Indigenous Technological
Knowledge is an expression, are attemnpts to fight
Eurocentrism about which Herzfeld wrote: “As
a Ewropean-originated discipline anthropology
cannot evade the Eurocentric character of its cri-
terion of comparison. It oscillates between this
cultural heritage on the one hand, and an equally
potent yearning 1o escape the constraints of bias
altogether on the other™ (Herzfeld, 1989: 18).

For such studies, whether aimed at deepen-
ing anthropological understanding or founding
a solid bascline for development nolicies, have
to combine concepts taken from both the uni-
versal and culture specific categories.

The collection and authentication of Indig-
enous Knowledge in its cognitive and practical
dimensions at the confluence of concepts origi-
nating in different knowledge systems with ac-
tive people’s participation in collection and pres-
ervation, can give them back their history and
full potential for coping with changing scenarios.

NOTES

I. This paper grew out of discussions at the
Cenire for Advanced Research on Indig-
enous Knowledge Sysiems, Mysore, which
were held after the appearance of Agrawal’s
critique in Development and Change, 26
{1995). I would like to thank Prof. R. Indira
and Prof. VK. Matraj for their comments on
an earlier draft,

2. As regards India, anthropological critique
has suggested that we are “Imagining In-
dia" or should work towards an “Indian So-
ciology”. For India, the debate opened with
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Inden’s attack not only on Indian historiog-
raphy and anthropology, but on the human
sciences in general. His call for the explora-
tion of activities where the agency cannot be
ignored should be taken to heart by any so-
cial scientist, whether engaged in pure or de-
velopment oriented research. Where Inden’s
imagination is at places too powerful {we are
waiting for more, and more elaborate “Re-
construction”), McKim Marriott appears to
take a short cut by proposing the construc-
tion of an Indian ethno-sociology, or more
precisely a sociology through Hindu catego-
ries. Apart from the difficulty that there are
various Hindu ways of thinking, his enter-
prise seems Lo lead to the replacement of one
bias by another.

3. This is nothing new, for the modern pair of
funding agency and scientist reminds us of
an older pair, the king and brahman. To le-
gitimize his power, the king needed the
brahman's authority. However, once the
brahman vindicates the king"s power he loses
his authority, On he other hand, the brahman
needs the king for his Iivelihood. (Heesterman,
1985) As the older pair has found different
ways of coping with the situation - the king's
gifts to the brahman mediated by deities and
the four ashrams - 80 must the modemn pair
find its ways.

4. The secret crafts lexicon covers at least the

following areas: (i) categorical terms: such
as place, time, good, bad, pure, impure, right,
left, gift; (i) craft-relored terms: such as
those for raw materials, tools, assets, pro-
cesses of manufacture and delivery of prod-
ucts; (10 ferms referring io people: such as
names of castes, sub-castes, mbes, ances-
tors; and (iv) rerms refating fo customs: such
as those for non-vegetarian food, alcoholic
drinks.
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