Hans Hadders

The Gift Of The Eye

Mortuary ritual performed by the Jadopatias in the
Santal villages of Bengal and Bihar, India

S B2
- o &
S
£ el
5 g
= =
S =
Q'-J—?
o=
D<ﬂ
=
D
=)
)]

Trondheim Occasional Papers in Social Anthropology




Trondheim Occasional Papers

in Social Anthropology

Department of Social Anthropology
Norwegian University of

Science and Technology

NTNU

The Jadopatia has found a niche
working among the Santals. The
work he performs is connected
with the fate of the deceased
Santal. These ritual acts are firmly

planted in the world-view and
ritual context of the Santal as well
as Hindu society. However, this
event is not a compulsory part of
the Santal funeral ritual cycle.

How is it then that the Santal
generally accepts the Jadopatia's
visit, and complies with the
Jadopatia's demands when he per-
forms his mortuary act?

Hans Hadders teaches social
anthropology at NTNU,
Trondheim, Norway.

(N.LN

‘IIU[] UOIBULIOJU] :I9AOD)

FrE1-8080 *NSSI

1-110-9W¥L-68 *NUSI




The Gift Of The Eye

Mortuary ritual performed by the Jadopatias in the
Santal villages of Bengal and Bihar, India

By Hans Hadders




Trondheim Occasional Papers in Social Anthropology

Editorial committee: Tord Larsen (editor), Solrun Williksen-Bakker, Stein Johansen

Norwegian University of Science and Technology
Department of Social Anthropology

N-7491 Trondheim

Norway

ISSN 0802-1341
ISBN 82-7446-011-1

© Hans Hadders

Printed by NTNU-trykk, Dragvoll

2001



The Gift Of The Eye

Mortuary ritual performed by the Jadopatias in the
Santal villages of Bengal and Bihar, India

By Hans Hadders






Bashudev Chitrakar describes the creation of tlieagar: “When the elder
son of Pilchu Haram and Pilchu Buri died, his p&samied a lot. The god
Sin Bonga came and told them not to cry becauseoidd do something for
them. He created the first chitrakar from a baltliof from his forehead. The
chitrakar asked: why did you create me? Then gad: dacreated the
chitrakar because the son of Pilchu Haram and ®ibri has died, you
shall go there, you shall make a representatiguictare, chitra, of the son
and you shall take the salawygn. The chitrakarttold him: | shall take the
salary, but to what sign shall the parent recoghise You shall do a mark
on his forehead, with a ball of rice grains - Armlwvhshall | make the eyes
that give life (Bengchakshudan)? The god then gave him a pencil to paint
the eyes”. (Faivre 1979:119)






PREFACE AND ACKNOWLEDGEMENTS

In North-eastern India there exist a group of $qrainters and performers
known as/adopatias. They occur in West Bengal as well as in the bordgri
areas of Bihar. These male performers are of Bemyajin but operate
mainly in the Santal villages where they show tiseiolls in return for rice.
The Santals belong to one of the many indigenoymsilptions that inhabit
the Indian Subcontinent. They number approximafelyillion people and
are scattered throughout the North Indian subcentirincluding Nepal and
Bangladesh. The Santals speak Santali, a langhagbdlongs to an Austro-
Asiatic language family (Gautam 1998:14). Tkeopatias generally live in
the outskirts of the Santal village, or in closexdmity to it. Their mother
tongue is Bengali or Hindi, but they speak Santéh great ease.

The Jadopatias also have another source of income, a ritual servi
rendered in return for rice, as well other itemsl amoney. They eagerly
await the news of any death that may have occumredSantal household.
Some time later they visit that house and performogtuary ritual known as
cokhodan’. One of the central events of this ritual perfonog is the
bestowal of eyesight to a pictorial representatibrthe deceased person.
This picture is about the size of a hand. Durirgyritual invocations uttered
by the Jadopatia he puts a dot, representing the iris of the eyd¢hénblank
eye space, with a pen. At the bottom of this petame some representations
of the remuneration that th&dopatia expects for his service. With the help
of these actions th&dopatia claims to be able to assist the blind soul of the
deceased person and render it a safe journey teemedhese and other
ritual doings of theJadopatia are firmly planted in the religious world-view
and ritual context of the Santal as well as Hindciety. However, this ritual
event is not a compulsory part of the Santal funenaal cycle. When the
Jadopatia describes his practice and his role as a funqraegt, he borrows
categories from the Hindu context and glossesdhswith these categories.
The Jadopatia calls himself thepurohit, agradani or Brahman of the Santal.
He comparescokhodan, and the gifts he receives from the Santals for
performing the funerary service, with the gi#ag) given to the Hindu
funerary priest.

How is it then that the Santal generally accepés/idopatias visit, and
complies with theladopatia's demands when he performs his mortuary ritual
act? Are the relationship between th&opatias and the Santals a parasitic
one, rather than one of symbiosis? Many authonrge hdescribed the
Jadopatia's practice as sheer exploitation of the Santal. WA@&her has

Y In this work cokhodan is not transcribedcaksudan’, which is the way it would be
transcribed following the "sanskritised" mannereTieason for this is that | want to stay
closer to the colloquial pronunciation of my infamns.
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characterised thdadopatia’s role in the funeral context by calling him a
funerary beggar (Archer 1974:335). J. B. Faivrates how th&adopatias
try to impress and even threaten the Santal (Fai@#:111). Rosita de
Selva focuses on the manipulatory aspectsodfiodan (de Selva 1994). |
can see the validity of all these views. However,my exposition of
cokhodan | want to paint a broader picture of thelopatia and the mortuary
ritual event in the light of a variety of contexkdy account will contain the
voices of Jadopatias as well as Santals. The discourses of Jépatias
themselves will be contrasted with the various dpBons of cokhodan
related to me by the Santals. | will describe tbta ritual, as | have been
able to see it “in situ” along with the invocatiooisthe Jadopatia that | have
tape-recorded at the time.

Many people, academic and non-academic, have edsise in my
endeavour to produce this thesis (originally suteditfor a Cand. Polit.
degree). | am greatly indebted to all of them. tFirsvant to express warm
gratitude to my supervisor, Solrun Williksen at thepartment of Social
Anthropology at the Norwegian University of Sciereved Technology in
Trondheim. Particular thanks are due to my wife wiave given me
limitless encouragement and borne patiently with mgny periods of
absence. Many of my fellow students have helpedlomg the way. Among
them, @yvind Eikrem has proved himself a persisteider, and Petter
Grytten Almklov has functioned as a tireless corabfin many inspired
discussions. Philippe Maincon has undertaken theclEan task of
translating a number of French articles. Philippd his wife Annette have
also read through drafts of my manuscripts and Iszgppne with helpful
criticisms. Lipi Biswas and Bidyut Roy have geneslgushared their time
and knowledge with me. Lipi and her Santal friehds been a great help
when it comes to the Santali translations that appethis thesis. The staff
at the NGO |.M.S.E showed me great hospitalityhattime of my visits to
Santal Parganas. Harald Tambs-Lyche and MarineirChave generously
involved themselves in lengthy discussions thatehlagen fruitful for me.
Others who have offered encouragement, generoistaas® and inspiration
include, Arild Englsen Ruud, Jeanne Openshaw, $hNdth Jha, Ranijit
Bhattacharya, Kumkum Bhattacharya, Pulak Dutta,i®aRycroft, Peter
Andersen, Santosh Soren, and Lise Bjerkan. Andegasberg have kindly
helped me to download the diacritical marks neefl@d the Bengali
transcriptions and Antarin Chakrabarty have agsistee with these
transcriptions.

| would also like to express my gratitude to; “Tihstitute of comparative
cultural studies’, for financial aid granted for nfigldwork, the Swedish
Government for the financial support through my tasee terms, the Centre
for Environment and Development (NTNU Dragvoll) frpplying me with
an office and a computer, the Nordic Institute siah Studies for granting
me a ‘Contact Scholarship’, and the library stafbeagvoll, NTNU for their
faithful and excellent service.
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Last but not the least | convey my hearty gratitt@ell the Jadopatias
and the Santals who have shared so generouslgiotithe and information.
The warm recollections of the time spent wiBtudhesvar Citrakar will
always be with me. | am very grateful to his fanfity the kind hospitality
they showed me during my stay in their village.

Transliteration and translation

The standard system of transliterating the Berlgaljuage, as exemplified
by Andersen (1962), has been followed with minodifications. ‘V/b’ is
written ‘b’ when thus pronounced in the Bengalidaw when not. Where
other authors are cited, the diacritical mark sysfer lack of it) of these
authors are reproduced. When it concerns words dn@t common in
Indological literature and in works on Hinduism,hhve followed the
conventions common in most of these works, ratian taxing the text with
meticulous transcriptions. Indian words appearmghie text are 'pluralised'
in the English manner by adding an ‘s’. When it@ans the Santali words
that appear in the text | have been less consjgpantially due to lack (on
my word processor) of the diacritical marks needed follow the
conventions of authors like Bodding and Campbdiiligpe Maincon has
undertaken all translations from French. Lipi Biswhas done the
translations from Santali with the help of Santa¢rfds from the village
Baner PukhubDanga. Santosh Soren has also contributed with clatibioa
in some cases. Except where otherwise stated, ttprigaare from my
recordings or my field notes. The author has umadtert the translations
from the Bengali. The author has taken all the piratphs that appear in
this work. Budhesvar Citrakar made the painting on the cover. The chapters
1 and 2 of this book will appear as separate editi a different form.
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1 INTRODUCTION

1.1 Plunging into the field

When | enrolled at the Social Anthropology departm@ Trondheim in
1996, my choice of geographic region for my fieldkwavas already given
and obvious. In the eighties | spent six yearsystgdnorth Indian classical
music at the Visva-Bharati University in Santindeet West Bengal. During
these years | gained a basic command of the Bengaduage and a
foundation of knowledge about this region that beea useful capital for
my anthropological fieldwork. When | revisited Sailtetan in the winter of
1996-7 | met an old acquaintance, a scroll paivigth that meeting the idea
of a fieldwork on the scroll painters was born. \adaseries of trials,
tribulations, and coincidences | finally came t@us on the/adopatias. |
undertook my fieldwork focusing on these scrollnpais from February
1998 to August 1998.

As | gradually explicated my plans for a fieldwark theJadopatias and
the role they play in the Santal community my seBiengali anthropologist
friend listened attentively, puffing on his cigdilhen | had finished he
politely remarked that due to changed socio-ecoo@monditions among the
Santals, he doubted that | would find any actigéopatias working in the
Santal villages. However, he agreed with his witggsnment that it would
do no harm to give the project a try. Much latéound out that there were,
in fact severalladopatias operating in the Santal villages in the near Vigin
of my friends house.

A few days earlier a friend and | had travelledainckety battered buss
on the rough road across the boarder to Bihar atwdwhat is known as
Santal ParganasThe road passed through a forest of Sal treesend@me
Santal women collected the fallen leaves for flibls virgin voyage was my
first attempt to locate and establish contact whinJ/adopatias. Rain fell as
we jumped off the buss in a small place, which xted of a number of low
houses in a long row on both sides of the roadew 6dd stores, offices,
workshops, and tiny shacks selling food and teamFnere we continued on
foot over the dry rice-fields, later crossing adfaf the Maurakhi River to
reach a number of Santal villages on the far sidethe rain stopped we
could see the contours of the hills appear in tlestern horizon. A small
number of Santal boys herding their cattle watchedwith a sceptical
countenance. In front of us a Hoopoe bird caughtriid-day sun in its

2 santal Parganas “ ... i.e. “Land of the Santal Chiddsiring the last century the area
called S. P. was assigned to the ‘tribal’ groupgheyBritish administration. The name S. P.
remained in official use until 1984, when the avess divided into three separate districts
(Andersen 1986:7-8). However, the term Santal Rergés still used in a colloquial speech.
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decorative plume as it landed on the edge of d.flalthe Santal villages my
enquiries (in Bengali) about scroll painters catrakars gave us no further
information. On our way back some Hindu boys cotdlll us that some
Bengali scroll painters from the Rampurhat areafheglented their village.
However, these boys could tell us nothing about.&aypatias who visited
the Santals after a death. In the afternoon | etlath an owner in the tiny
teashop where we had our late lunch. This man riddthat he had lived
here for the last thirty-five years. He confirméattthere where still active
Jadopatias in this region. Without being asked he told met tiv@se scroll
painters show pictures of the dead Santals in #mabvillages. A glimpse
of hope was immediately lit in me. | was determitedind some of these
men. On the way back we had great luck and got sma# each on the
government buss. Next to me sat a schoolteachehiangbung student. In
the midst of the noise the schoolteacher startednaersation with me in
English. | replied in Bengali, but in spite of thige schoolteacher continued
in English. “Tell this student how you became iested in Indian classical
music”. | willingly complied with their demands tinthey where satisfied.
When | asked them about thigdopatias the schoolteacher replied that he
knew very little about them. However, he introduced to an old man that
sat at the other side of the buss, who was suppgodetbw more about this
matter. This old gentleman had previously workeddmon-governmental
organisation (NGO) that worked for the welfare leé Santals in the region.
Thus this old man gave me the name and the addfessSantal who still
worked with this organisation at a centre locatethi interior of the Santal
country. Through this coincidence | got my firshdethat would later bring
me in contact with a small community Gidopatias.

A few days later | was ready to make another wifsantal Parganas to
follow the trail in front of me. The buss journey the small NGO Santal
welfare centre had to be undertaken in three lajih,three different busses
where the size of the buss decreased (along wihgtfality of the road),
whereas the precariousness of the travel increasesiderably with every
lap. It was not unusual to have to enter and I¢a@douss via one of the back
windows, whilst the conductor ushered even moresgragers into the
overcrowded buss with his threatening cries. Tluarney could take
anything from six to twelve hours, depending on’siack. Once, starting
my third lap, | got on top of the “mini-buss”, stoth a sack of rice with no
room to sit but on other people’s bodies, or ontg@a chickens, holding
onto another bag of rice and my life with one hamdl all my strength,
trying to counteract the violent jerks of the véhidaving reached the final
buss stop in the tiny town inside Santal Pargamesh@ad to walk the last
three and a half-km to the NGO centre. The lilgerlee road winded its
course in between fields of wheat and rice. Theargp was broken here and
there by clusters of date palms and rocks. Firthyroad skirted a small hill
and climbed onto the embankment of an irrigatiomd&rom this vantage
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point one had a fine view of the surrounding laagecand a hill covered
with Sal forest. Behind this hill lay the Santalliaes centre bungalow.

The mid day sun had already passed its zenith wekatered the yard of
the centre. It was dead quiet and there were npledo be seen. | walked
onto the veranda and called out through one ofoften doors. Someone
answered from inside. As | entered the room | foarBengali man, seated
behind a desk, smiling at me. | told him my erram@engali and he asked
me to be seated. The Santal cddkdan Hembram from the village nearby
brought us cups of sweet tea and joined the coatiers Madan told me
that he had seen twdadopatias approaching one early morning,
approximately one and a half-month ago, after ahdimaa Santal village in
the area. He was certain that they were on theyrtavg@erformcokhodan in
the household of the dead onWadan also told me theséidopatias came
from a small community consisting of about six even houses near a
Santal village, ca 45 min cycle ride from the weadfaentre. | was offered a
bed in the same room as the rest of the staff aoepded happily. The
following morning | borrowed one of their cycles pay a first visit to the
Jadopatias. | went alone as | had decided to approach/@aepatias without
any “gatekeeper” that could influence their initiginion about me.

When | reached the village in question | inquisdzbut the location of
the Jadopatia dwellings. Two houses at the edge of the villageenpointed
out to me. They were lower than the other Santakés and lay hidden in
the corner of a groove of mango trees. | madegelaircle and approached
the house from the other side, leaving my cycleoate distance and quietly
walking up to the small courtyard where a young mas resting on a
string-bed €arpay?). A faint wind rustled the tree leaves and asokéd up
at the crowns of the mango trees | saw that thelyroa flowered yet. It had
been an unusually cold spring this year. Whemtha heard my greeting he
stood up and made a gesture with his arm stretobhetbwards the bed that
he had moved into the shade under the mango tregis;,down”. The young
man presented himself a®lanjayi Citrakar. After a while his wife and their
four-year-old son joined us. They live in one oé thouses andZanjayi's
uncle lives alone in the otheManjayr showed me the three scrolls he
possessed at that moment. When | asked him abeuit¢tures of the dead
Santals andcokhodan, he answered that this practice did not exist any
longer. However, | had a strong feeling that he,f@ssome reason, being
secretive and on guard, trying to conceal the flaat cokhodan was still
practised.

The rest of theladopatias in this very area lived about a km further down
the path next to some Santal dwellings. Here Mavpatias locality was
separated from the Santals with approximately 15ters. Seven odd
houses were clustered around a small courtyardeshiayla Nim treezfielia

3 Lit. “Four-legged”. The most common type of be@didy the village people in India. It
consists of a wooden or bamboo frame over whicatahsturdy string has been plaited.
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azadirachta). In what follows | will describe some of my imggons from
my first meeting with a few of them.

On my arrival at their locality | found two men,ré® women and a
number of children in the courtyard. Naturally msegence created a stir
among them. At this moment the first reaction thatould sense was
suspicion. Nevertheless, they brought a stringfbedne to sit on. The two
young men scrutinised me carefully with plenty ohfidence. “What have
you got in your bag?! A camera? Show us!” At thigsnp one of them was
well on his way into my bag with his hand. In fatly bag only contained a
notebook and my water bottle. During my first pdrf fieldwork | never
brought camera or tape-recorder, gadgets thatalgtuould create an even
greater distance between me and.idpatias. On another later visit they
would suddenly say; “give us your sandals” ... “gigyour cycle” ... and
so on. At that point | could tell them that the leydid not belong to me.
When | asked them if they expected me to returefbat they just laughed.
After some timeManjayiturned up. They asked him what | had been up to at
his place. “He asked questions and wrote thingsndoWwhis made them
more suspicious. After some time they ignored m& esntinued some of
their daily chores. When | returned the followingyd met four of the five
scroll painters that lived in that locality. Theng® among them sat down
next to me on the string-bed. | greeted him polissdd asked for his name;
“why should I tell you my name?” he replied. Frorhat the other men had
told me on my earlier visit | realised that he wWasdhesvar Citrakar. He
asked me what | was doing at their place. Thusestar long and interesting
conversation with him. The younger men were didingly suspicious of me.
One of them said; “why are you here ‘jesu-wallag]i Christian]?” With
that statement it became clear to me that theygthtotnat | was some kind
of missionary. | assured them that | had nothingiw#io ever to do with the
missionarie$ | also told them that | had understood that thssimnaries
where ill disposed towards them and their actisidenong the Santals. They
nodded approvingly; “that is so”. | continued tontact this group of
Jadopatias for some time. Through them | also got in contath some of
their relatives who lived in another village. Thesyalence of Christian
Santals as well as Christian missionaries in tg@rewhere thes&dopatias
operated made them very secretive about theiripeaof cokhodan. During
the time spent with them | learnt more about thieadrscroll painting.
However, could not manage to collect much inforovathboutcokhodan. A
bit later on in my field-work several people tole ihat there existed a small
group of Jadopatias who lived in a village in Santal Parganas. Thisugr
stayed with regular frequency somewhere behindcémgral buss stand of
Bolpur town, near Santiniketan where | had my headgrs during my
fieldwork. It was not until | found this small grpuof Jadopatias that |

* Which was in fact completely true. However, fronen on | made it an explicit point
not to have any contact with the missionaries m dhea, to be sure not to evoke any more
suspicion.
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started to make headway in my search. Thus, latevhen | found this new
trail to follow | pursued that one, as | found ibre fruitful in respect to my
findings in relation taokhodan.

One late afternoon | made a serious attempt totdodas group of
Jadopatias. | asked some people in a small hotel oppositétisestand. Did
they know anything about any scroll paintetgrfkar)? “Those who show
pictures”, | clarified. The termyadopatia is not in currency in this area
among the Bengalis, as the common ambulant sawoitgrs here are known
as patuas. The hotel owner pointed towards a small restduvanthe other
side of the road and told me to ask there. | agkedwner of the restaurant,
the same questions. He replied; “Oh yes, but wbagall want them for? |
paint pictures myself”. He insisted on showing nedwn productions of a
number of Bengali saints. When | had seen thesepeaided them | asked
him once more about the scroll painters. Then rspaeded; “address?
Listen, further down this road you will find an aide-mill. Beyond that one
you will find some people who are camping beneathea”. Sure enough,
down the road | found a small group of people wherevcooking their
evening meal next to their frugal temporary shelt@ade of cloth, plastic,
and bamboo. Before | approached these people Haslengali pan-seller
about these people. This man told me that they evilrslims who make a
living by tattooing the Santal women. | walked @pone of these men, sat
down on my hunches like him and asked him who these. He confirmed
what the pan-seller had told me. They call theneseik7 and the Santals
call them khudni (tattoo). The man told me that they come from Santa
Paragnas near Dumka. When | inquired about Mupatias he pointed
towards a veranda of a concrete bungalow, a sboréhe other side of the
road, in a distance; “a few of them live therethdnked him and crossed the
road with great expectations. A few Bengali gendansat on the veranda.
When | asked one of them, the shopkeeper, abousdhdl painters he
pointed to the far end of the veranda and saids,“ffeey live here. Those are

their belongings”... “If you look over there you steir cooking utensils
and other things hanging from the tree”. “Where they now?” | asked in
wonder. “They have gone to do their work in somat&8avillage” ... “They

leave in the early morning and come back in thenienge However,
sometimes they are gone for several days in abtret “They are the gurus
of the Santals”... “They come from a village in Samarganas”. | asked if
these scroll painters were Bengali people, but mdribese gentlemen could
tell. Finally | inquired if the scroll painters slved pictures of the dead in the
Santal villages. “Yes, they do” was the answer. Onghe gentlemen smiled
enigmatically. “You come here tomorrow in the earlgrning and ask them
yourself”.

When | arrived at the veranda the following morningas told that the
scroll painters had already left. Sometimes thelkedhto Santal villages in
the neighbourhood. At other times they caught allbass or train to reach
more distant villages. As | sat down at the ted-searby to have a cup of
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sweet milk tea | chatted to a cycle taxi pullekgha puller). This man could
give me two names of th&dopatias who stay at the veranda of the store. It
iIs common that these riksha pullers consume ldcahalic beverages, for
example rice-beer. Théadopatias are also fond of this drink and they
frequented the same local “bar” as the riksha pulléhat afternoon |
returned to the area and was told by the shopkeabpethe twa/adopatias
had come back from their tour. One of them, a sdma¢veorpulent man
above average height, sat on the terrace belowedtanda. His companion
had gone to visit a Bengali friend near Santiniketsd would return the
next day. When | had introduced myself he told mat this hame was
Jayideb Citrakar. We talked for a long time whilst the day fadedagvn the
pink twilight as darkness fellayideb confirmed that they perforevkiodan

in the Santal villages and he even explained tlmentary form of the
practice to me. He did not show any suspicion ajaime whatsoever. | took
my leave and told him that | would return the fellog day in the late
afternoon.

When | asked the Bengali shopkeeper about thel gaiviters he pointed
at a small and stringy figure that came walkingda¥s us on the side of the
road. The man had just taken a bath in the pontbpeble hung his cotton
towel neatly on a string stretched between two pgatms and came up to us
at the veranda. | introduced myself and explaineeflip that | planned to
write a book about them and their work among thet&s. The man told me
that his name wasBudhesvar Citrakar. He was friendly but somewhat
reserved. We sat outside the veranda and talkedlout one and a half-
hour. Budhesvar became one of my major informants. Bellow | wiltlmde
a small portrait of him, based on some of the thing told me about himself
and his life.

Budhesvar Citrakar was born in a village in the Santal Parganasidisif
Bihar. The major part of the population of thidagle consists of Santals and
Jadopatias. Budhesvar’s grandfather and great grand fatrser laled in this
village where they owned a little patch of land.wéwer, when Budhesvar
was in his early teens, the family moved to a Saviliage in the area of
Raipur (ca 5 km west of Bolpur) in Birbhum distraft West Bengal, where
they lived for a number of years. Later on it beeantreasingly difficult for
them to survive in that area, as they had no landiatm. At that time
Budhesvar's younger brother died and finally the family, withetr two
surviving sons, had to move back to their origwillhge in Santal Parganas.
Even before this period of residence in Bengal, Hagdar's grandfather
used to travel to these areas of Bengal and dwdnik in the Santal villages.
It is from this time onwards that some of their fignmembers have stayed
on the veranda of the Bengali Shop-owner in Bolpar,longer of shorter
periods. Budhesvar told me; “Those times of our fathers were verydhar

® This was related to me bYudhesvar Citrakar as well as by the father of the Bengali
Shop-owner.
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both for us and the Santals. There was a lackad.f®ur condition was like
that. Nowadays you see how much paid work is ptessithere is plenty of
food available now. At that time you had to worksaday labourer, digging
the fields for a meagre payment of rice. You waubd get that kind of work
every day. Those means would not suffice. So mgrmarcould not support
us and we returned to our own villageBudhesvar learnt the profession
from his father in his youth. In those days theep&s rather preferred that
their children helped at home, herding the goatd eattle, instead of
wasting time at schooBudhesvar relates what his father told him “Will you
get a job or become a teacher if you go to schob& won't happen. You
will [have to] work for your stomach and we willsal get a little benefit.”
Thus, Budhesvar has got very little and irregular schooling. Hal ha heed
his parent's words or face the cane. Thus he tpake traditional trade of
the family as a scroll painter and a performecaifhodan. Ever since he was
young Budhesvar walked from village to village with his scrolls énecited
his stories for a payment in ricBudhesvar married young but as he was
struck with an illness he and his wife got no di@ld Thus his wife left him
and married another man. At that tinBudhesvar decided not to marry
again. Today he believes he has passed the ag#tysfivek and lives
together with his nephew's family in their ancdstiltage

® In the autumn of 199@udhesvar Citrakar suddenly became seriously ill on tour to a
remote village and died shortly thereafter.






2 BACKGROUND

2.1 The Santals

The Santals with their cheerful disposition andelder
hunting, singing and dancing, lead freer, lesshitdxd lives
than do Hindu and Muslim cultivators. They speakirth
own pre-Dravidian language of Santali, worship rtioeiin
Santal bongas or spirits, regulate their village life in a
democratic manner and celebrate their own Sangélvéds
with dancing and feasting. (Archer 1977:15)

The quote by Mildred Archer above seems to evokénmaye of ‘the
noble savage’, the perfect target for an ethnodgcapbcount. However, as
we ought to know, old categories enslave us, andre&eonstantly reminded
of the fact that our conceptual tools capture usnrepistemological straight
jacket. In what follows | will aspire to transcesdme of the old categories,
applied in the past, by placing them in a histdraantext. By doing so, |
have gained awareness of the apparent risk of bagoemslaved by new
conceptions.

The Santals the largest trib&lcommunity on the Indian Subcontinent
numbers approximately 5 million people. They arattered throughout
north India as well as in Nepal and Bangladeshintfia the Santals are
found mainly in the states of Bihar, West Bengais§a and Assam. Santals
speak Santali, which belongs to the Munda groupaofjuages of the
Austro-Asiatic language family (Gautam 1998:14)eBantals prefer to call
themselvesHor (Santali; human being. A common term in all Mumdar
languages) oradivasi (sanskrit; original settler). According to Anderse
(1986:7f) the Santals have been recognised asaagepethnic group since
the end of the T8century. An overwhelmingly rich documentary souote

" Santal was not an emic term originally. Later bhas been incorporated in the Santali
language. There are several theories about thenaighe term Santal (see Gautam 1977:9ff
and Andersen 1986:8). However, as Santal is usawst literature referred to here | will use
this term in my text, leaving myself open to beargicised for reification of the ‘misnomer’
Santal. My Santal informants usually used the té&fon or adivasi. My Jadopatia informants
used the termadivasi or manhji (which is a word of Indo-European origin and mezhsef’).
The latter is a polite form of address prevalerthinithe Santal community itself, as well as
an address used by non-Santals addressing Saftalsréen 1986:8).

® The category “tribe is a British colonial construction of the 89" centuries that has
been further reified in ethnographic works by aoffulogists. Peter B. Andersen, following
Cohen, suggests that we ought to abandon this ¢xtegal use the terratanic instead of
tribal (Andersen 1999). Further, Andersen traces ternes“tibe” and “animist”, applied to
the Santals, to the T@entury scientific theory of ‘evolutionism’ (Andem 1986:8). When
not citing other authors, whilst referring to thang&l community, | will use the expression
‘Santal society’.
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material can be found about the Santals. The eanimks have been
systematised by Troisi in his bibliography (Troi®76). Accounts of the
Santals are available in works by Christian missi@s, colonial
administrators, anthropologists and in some woskeducated Santals. The
missionary work among the Santals was initiatediradol 850 and gradually
the missionaries conceived unanimous adaptationvriting the Santali
language in Roman script (Anderson 1998:22). Amtmgse missionary
scholars the work of Lars Olsen Skrefsrud and Faaf Bodding stand
unrivalled. Both of them concentrated their dathection from areas
around Dumka in the Santal Parganas of Bihar, I[Skrefsrud from his
arrival in 1869 up to his death in 1910, and P.@dding from his arrival in
1890 until he returned to Scandinavia in 1934. Bb#se men worked on an
astonishing wide range of topics as grammar, |lexehy, folklore and
anthropological descriptions of the Santals. Onethafir most precious
legacies is Bodding $antal Dictionary, published in five volumes between
1932 and 1936. It was based on Skrefsrud's vocabofal3.000 words
which had been more than doubled during Boddingw® evork. This
dictionary contains a marvellous source of infolioraabout the Santals as
Bodding did not limit the account to a list of tedations, but offered
ethnographic descriptions of various kinds in théickes (Anderson
1998:22f). One of the colonial administrators whmte about the Santals
was W.G. Archer In spite of some reservations towards Boddingskwo
Archer paid his tribute to both Bodding and Skneflsin the introduction to
his monograph on the Santals.

Bodding's reference to the Santals chief spiritraiiaBuru,

as ‘the devil’ and his description of Santal poetsy‘often
pure gibberish’ were later to outrage me but higehu
Santali-English  dictionary staggered me by its
encyclopaedic learning and gave me indispensablg. he
(Archer 1974:11)

2.2 Scroll painters in ancient India

Scroll painting and picture recitation is an oldfession in India. In his
pioneering work «Picture Showmen», Ananda Coomaaagn(1929) points
out that in theMahabhasya of Pantanjali (second century B.C.), we have one
of the earliest surviving textual references touke of scroll for the purpose
of picture recitation. In Banudattaf&rsacarita, of the seventh century A.D.,
there are two passages in the poet Bana's accouting Harsa that give a
vivid account of picture-storytelling of that pedioVictor H. Mair provides

® We shall return to W.G. Archers work in the foliogy.
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us with an illustrating passage forffarsacarita in his informative book
«Painting and Performance» (Mair 1988).

No sooner had he [Harsa] entered than in a bazesets
amid a great crowd of inquisitive children he olbseéran
inferno-showman jfamapattakal, in whose left hand was a
painted canvas stretched out on a support of uprigis
and showing the lord of the dead mounted on hiadf
buffalo. ... (Mair 1996:34)

These entertainers and minstrels, known ¥asnapattakas (Yama =
Sanskrit; the lord of deatlwara = Sanskrit; canvas or cloth), showed painted
scrolls which depicted the reward and punishmexdsted byYama in his
purgatory. Yama patas have been one of the stock subjects of Indian and
Bengali scroll painters up to modern times. In ek Beast and Man in
India, John Lockwood Kipling paints a clear picture bé tYamapattakas
theme from the late nineteenth century.

One of the most popular pictures sold at fairs is a
composition known aharmaraj, a name ofYyama the
Hindu Pluto, and also used broadly for justice. juuge is
enthroned and demon executioners bring the dead to
receive their doom. The river of death flows on st of

the picture and those go safely across who holdva lry

the tail, while others are torn by terrible fish€stragupta,

the clerk or recording angel of Yama, consideretiédhe
ancestor of th&kayasthor clerkly caste, sits in an office
with account books exactly like those of a Hindu
tradesman, and according to the record of each, soul
punishments or rewards are given. (Kipling 1892)111

These images return, in various forms, in the medlithe Indian scroll
painters in current times. Horizontal scrolls ati# produced in Rajasthan
while in Bengal there has been an unbroken traditd vertical scroll
painting, illustrating stories in a series of desmling panels (Archer
1977:15).

2.3 The scroll painters of Bengal

In Bengal the scroll painters are callegtuas (from the wordpata as above)
or citrakars (citra = Sanskrit. picture). Bengali scrolls where magesbch

village artists chiefly in West Bengal in the dists of Bankura, Birbhum,
Burdwan, Hooghly, Midnapore and Murshidabad. R@e&csnens on cloth,

11
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illustrating scenes from Hindu mythology, have $ead from the early 19
century, but since the second quarter of tHe@mtury painting on cloth has
become obsolete and paper has taken its place:{#jdThe scrolls vary in
length and width. Scrolls longer than 10 m is moneisual. The Bengali
scroll is ca 40 cm wide, although the older scritdisded to be wider. A
show of a scroll can be characterised as an ausiu@lvperformance. The
patua chants the story while he gradually unrolls theokcexposing the
relevant register that illustrates the narrativev&ling a radius of ten to
fifteen miles from his home, thparua wanders from village to village,
showing his scrolls for a small reward in the fooflha measure of rice
(ibid.:4).

Thanks to the passionate folk art collector Guragddutt (1882-1941)
we have an invaluable source of data about Berigidiart and crafts in
general and Bengali scroll painters and their &rol particular. Dutt
studied law in England and was later appointechélndian Civil Service.
During the 1930s he spent his time as District Magte in Birbhum and
had ample opportunity to study tperuas. In his article “The Art of Bengal”
(first published inModern Review, May. 1932) he mentions that each scroll
of the patuas ends up with representations of the king of deathdaf the last
judgement. In the article “The Tiger's God in Behga” (first published in
Modern Review, Nov. 1932) Dutt gives one of the first compreliems
accounts of thdadopatias'®, their art and trade (Dutt 1990:76,79-82). The
Anthropologist Binoy Bhattacharjee has made aneptd study of the
patuas in the Birbhum district of Bengal. Bhattacharjeecuses on the
ambiguous religious identity of thearuas, asoscillating between the Hindu
and Muslim identity (Bhattacharjee 1980). Accordit Bhattacharjee,
scroll painting is not a monopoly of theruas, though it is regarded as their
“cast calling” (ibid.:1). Thepatuas have a number of occupations but they
claim scroll painting, scroll exhibiting and idolaking as their traditional
caste occupation (ibid.:1). Regarding the relatigmdetweenparuas and
Jadopatias Bhattacharjee makes an important statement abbet t
relationship between thearuas and theJadopatias that tangents with some
of the implications of my own field data (see beJow

Although there is no difference in socio-religiopsctice

and social position or even in physical featureswieen the
Patuas and Jadu Patuas, the Patuas of Birbhum
emphatically denied any relationship with the J&dtuas.
One informant said that in the past probably the were

one and the same caste. | also feel that Patuasiahd
Patuas originated from the same stem. (ibid.:11)

10} will stick to the convention of calling thesersltpaintersJadopatias in my text, as
that is one of the titles that all of my informanted. Why | differ from some of the authors |
quote will become clear further on in my thesis.

12
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Bhattacharjee relates how he searched at lenginffimmation about the
Jadopatias, from Santals in particular, without much success.last he
managed to get in contact with a group/@fopatias in the Bolpur area, it
was just before daybreak. They had halted undeee for the night and
intended to leave the place early in the morningesEJadopatias denied
any relationship with thparuas. Bhattacharjee notes that thelopatias have
a nomadic habit and change their location freqyestid he mentions that
the Jadopatias have become an endogamous community (ibid.:11H8).
also comments that “The Jadu Patuas specialisexploiting the Santali
people in this area and had earned a bad repufatidinis” (ibid.:11)".

2.4 Descriptions of théadopatias

One of the earliest references to #dopatias, that | have been able to find
occurs in the Bengal Census Report of 1901 (p. )418fsource that
Bhattacharjee and Dutt also refer to in their taxisntioned above. This
source is quoted by L.S.S. O'Malley in the Bengastiict Gazetteers,
Birbhum district (1910), with some minor alterattn It is an intriguing

passagewhich provides us with a valuable starting-poontd perspective of
the development and change of th&lopatias identity. In the Gazetteer
O’Malley refers to th&ladopatias asJadupetiis™.

The Jadupetias are a community found only in this district
and in Manbhom [i.e. today; Purulia] and the Santal
Parganas, who occupy a place midway between Himduis
and Muhammadanism. They say they are the descendant
of a Muhammadanfakir by a low caste Hindu woman.
They believe in Allah, but worshipak, Manag, Dev and

Y The patuds and theJadopatias do not intermarry. Théadopatias that | met told me that
they are divided into four exogamous ‘clans'/'séffjsaris), who all have their respective
totem; paramanilturtel, hetmurialpig, khasphullpalas-flower or leaf Butea frondosa), and
baraharil bara-leaf (compare Singh 1998:1323, quoted on page 17f below).

12 The reference in Census of India is introduced witlse words; “The Jadupetias are a
curious community ...” (1901:413). O'Malley has osmrittthis characterisation (O'Malley
1910:38f).

3 To draw attention to this slight variation in vdweanscription might appear as an
unnecessary quibble over an insignificant trifleowéver, |1 would like to point out some
possible implications of these transcriptions. &sdsjado contrajadu goes, | will come back
to this detail further on in my text (page 19,.ff9) the case oparia contrapetia; this could
either reflect the author's choice of transcriptiand/or it could mirror a local dialectal
variation in the pronunciation (The vowel In patiz is sometimes pronounced asn the
English word pet (a tame animal kept for compartign}s | have noted this variation in
pronunciation among my informants, but in my dataiz is by far the most prevalent
pronunciation.). Incidentally O’Malley has writtefadupatias' in the table of contents to the
gazetteers.
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other deities of the Hindu pantheon. Hindu priests
sometimes officiate when they offer sacrifices @iKThey
practise circumcision and bury their dead. On tligeo
hand, many of them kill animals as the Hindus dg, b
severing the head from the body, and shave off besirds.
Many again bear Hindu names, and their married wome
mark the parting of their hair with vermilion. Somaéso
abstain from beef. They have aZ&K who officiates at their
marriages, but not necessarily at their burial isess By
profession they are brass-workers and make tringetsgs,
weights, etc., of metal. Some again are mendicdhes;
draw pictures of persons recently dead and extfibin to
the bereaved relatives who give them presents. &léy
1910:38f)

First of all it is interesting to note the ambigsoeligious identit}# of
the Jadopatias described in the quote above. In this respect/fidepatias
resemble thepatuas of Bengal (see Bhattacharjee 1980). One of my $anta
informants told me that he had noticed that fagopartias who sacrificed a
chicken at his house had killed it the Muslim wiay,a bloodletting via a cut
in the throat fabai). However, all theJadopatias | met vehemently claimed
Hindu identity and | did not find anything in theibehaviour that
contradicted this claim. There are alg@opatias who follow a number of
Muslim ritual codes in praxis, but claim Hindu idiépn in public'®.
Furthermore, O’'Malley’s quote contains data abbetdccupational identity
of theJadopatias. In the Bengal Census Report of 1901 they have lsted
as either brass-workers or mendicants who drawngistof persons recently
dead. In the Bihar District Gazetteers on Santagjdaas (1910) O’'Malley
also notes that th&dopatias of this area make metal measuring cups.

Baids or measuring cups of a pretty though stereotyped
pattern are made on a limited scale by Thatherid an
Jadupatias of Paharpur, Afzalnagor and its vicimitythe
Jamtara subdivision and at Jabardaha in the Dumka
subdivision. (O’Malley 1938:277f, second edition)

n the Census Report of 1901, 238 males (206 inaBRarganas, and 32 Manbhim),
and 240 women (205 in Santal Parganas, and 3Wambham) have been listed as Hindu
‘Jadupetias’(ibid.:218f). Whereas only 39 males (17 in Maldi@,in Santal Parganas, and 12
in Birbhum), and 44 women (5 in Malda, 22 in Samatganas, and 17 in Birbhum) have
been listed as Muslirdadupetias’(ibid.:276f).

!5 personal communication with Sitansu MukhopadhyayeJ-98. Mukhopadhyay has
been awarded a Ph.D. in art-history at the Visvar@8hdJniversity in Santiniketan, in the
year of 1991. His thesis focuses on pheias andJadopatias of West Bengal, and is based on
extensive fieldwork. | tried hard to get a copythuf thesis, but unfortunately | was unable do
so. The thesis is written in Bengali and bears ithee ‘The Jadu Pataus and Patuas of West
Bengal”.
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| want to illuminate these references by O’Malleggncerning the
occupational status of th&dopatias by comparing them with the references
made by; Campbéfl in his Santali English Dictionary (Campbell 1899),
Rev. P.O. Bodding in his Santal Dictionary (Boddihg29-36), Gausdal
(1960), as well as with some of my own findinggiirthe field.

Campbell writes; Jadopatia. A caste of Hindus who deal in enchantment
and profess to hold communication with the spitshe dead.” (Campbell
1899:249). Kere kore. An aboriginal tribe who work in brass and bell-
metal. The number of this tribe is very small. Thesive no settled
habitation, but go about from place to place esangi their craft.”
(Campbell 1988:398, quoted from the third editidrin@ revised version by
Macphail (1953)). In his dictionary Bodding writégadopatia, n. A Hindu
caste. There are two kinds, some support themseabk/ésaziers (also called
= kere kore or lurka) and some who profess to have communication with
dead people and make «pictures» of them to takeldtives and cheat them
for money. (H.jadav-pati, one of Krishna's title) ... (Bodding 1935, vol.
[11:218)". Also in Boddings dictionary; /uirka, n. Those who makéirka and
bore holes in the ear for them. Here jhdopatia, . v., are also called so.”
(Bodding 1935, vol 1V:192) (compare Gausdal belowodding also
comments on the wordoroson, which is very close to the worgbrson, to
see, to look, to visit a sacred shrine, to sesiawi(Campbell 1988:205).

doroson, n. Supposed images of dead people, of witches,
and bongas, etc. These “pictures” are preparecebplp of

the Jadop#a caste. When a person is dead, they paint a
picture supposed to represent the person dead. fHkey
this to the house of the deceased, say that heh@r has
shown himself to them (the picture being of the seen by

the painter) and complained that he is in wanthi, tthat

or the other. People who believe this story wilegithe
Jadopda what he mentions. These same people also
prepare “pictures” of spirits, marriage ceremoness,, etc.;
taking these round to show them to people and ask f
money. ... (Bodding 1934, vol. 11:115)

In his account “The Santal Khits” (Gausdal 196@at deals with the
totemic sub-clans of the Santals, Gausdal give$all@ving explanation of
the word/urka, mentioned by Bodding above;

1% Rev. A Campbell (1845-1919) was a Scottish missioamong the Santals. He was
stationed at Pokhuria in the Manbhum district (entrPurulia), not far from the Santal
Parganas, west of Jamtara.

" Gausdal belonged to the Lutheran Santal missionsagent about forty years with the
Santals. He has founded a large part of his bodie“$antal Kh(ts” on ethnographic data
collected by Bodding and Skrefsrud (ibid.:1,4f).
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The word/urka has several meanings. It may be a kind of
ear-ring which is said to be very seldom seen antbeg
Santals, and it may be used about those personsarigo
holes in ears for such rings. That type of workmgstly
done by Jadopatias in the Santal villages. (Gausdal
1960:130)

The following quote from the “The Santal Khits” Gausdal casts some
more light on things.

Lutur is the Santali word for ear, but the waak™ may
have many meanings, sew, stitch together, pinletthis
connection however, it has the special meaning that
ceremony of the piercing holes in the ears of thié&dien
must be done by th&umat that is the father’'s sister's
husband. Otherwise the piercing of the ears ofctiiklren

is usually done by théadopatiasn Santal villages. | found
Odga Haram of Jamugdia and he told that they ase al
called Lurka. We do not let thd.urka (Jadopatid pierce
the ears of our children... (ibid.:49-50)

During my own fieldwork in Santal Parganas (Dumbladivision) | had
a revealing experience. At an early stage of mijddierk, when | was
searching for the/adopatias, someone told me that | could find a small
settlement of/adopatias in the outskirts of a distant tribal village. When
arrived at that particular village some of its ibhants confirmed that there
was one household dfidopatias nearby. As | reached that house | spotted a
group of non-Santal people in the yard. | talkedhem and realised that
they where brass-workers, when they willingly shdwee their ware. Their
women confirmed that they pierce the ears of th&gbahildren. They had
Hindu names and the women mark the parting of thaiir with vermilion.
However, these women did not wear the customarly Breecelets, worn by
Hindu women. They told me that they where Muslinmsl dhat a Kazr
(Muslim priest) officiated at their weddings anchéuals. One of the men
told me his full name followed by the titl&idopatias *®. When | left their
house they responded to my Muslim greeting. Howethermen had shaved
off their beard. Later on | talked to some Hinflidopatias (scroll-painters)
about these brass-workingdopatias. The scroll-painters told me that these
brass-workers belonged to another “sub-cast®); (lurkalMuslim, and that
they had nothing in common with them. One day thees of these
scrollpainters told me that they pierce the earthefSantal children. These
women wanted to sell me some of the ear-rings Hal/in store. When it

18 A Hindu landowner standing next to us told me titerthis mans first name followed
by sheik (a Muslim title). However, the brass-worker tole to writeJadopatias.
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concerns thekere kore mentioned above, | could not find any data about
them.

The data | posses cannot in any way suffice to guidgthese brass-
workers;Jadopatias and the scrollpainterdadopatias might have a common
history. However, the fact that these two groups aalled, and call
themselveSadopatias points in that direction. When it comes to thégieus
identity of theJadopatias, as either Hindu or Muslim, | would like to make a
few comments. The increasing communal trend, with iacreasing
polarisation between Hindus and Muslims in conterapo India, reflects
upon the religious self-attribution of th&dopatias. The fact that all the
Jadopatias | met claimed Hindu identity was also confirmedthg scarcity
or absence of any «Muslim» themes in their scra@ingings. These
informants also denied that they visited Muslimagks. My findings in this
respect stands in contrast to the data reportediltned Archer (1977) and
J. B. Faivre (1979). Several of thiédopatias that Archer and Faivre met
painted and displayed Muslim themes and visitedlivtusillages®.

The most recent reference | have found abouiatiepatias, is from
1998, andccurs in Vol. V of a series called ‘People of kidiedited by K.
S. Singh), published by the Anthropological Sun@¥ India. Here the
Jadopatias are listed as Jadupetia/Jadupati.

A community of Bihar, they are also referred to as
Chitrakar by their neighbouring communities, andakaba

by the Santal. They speak khotta [a dialect of Hiachong
themselves and Hindi with others and use the Deyamha
script. ... They are divided into a number of [exogas]
clans, such as Kashfule, Hetmure, Mejasthane, Bauia
Mundhantanga and Matabaha. ... Most of them work as
agricultural labourers while some work in the agils.
They profess Hinduism, though some influence of an
indigenous faith is still prevalent. An iron rodtlvia branch

of simul tree (mohangiri) is considered to be theify
deity while the sal tree with a stone (gaondevas)
worshipped at the village level. (ibid.:1324f)

In an earlier publication by the Anthropologicalr&y of India (People
of India, National Series Vol. VIIl, 1996. Edite¢ Singh), the ‘Jadupetias’
is reported to have an earlier distribution in Bangand a present
distribution in Deogarh district of the Santal Rargs of Bihar (ibid.:
Appendix A; page 413). In the reference published 1998, atsule, it is
noted that other communities call the 'Jadupetibitr&kar. However,

19 The Muslim festival ofmuharram occurs depicted with processionstafiyas, symbolic of
the tombs of Hasan and Hussain, the martyrKebela. Barekhan Gazir, a Muslimspir, a
holy man worshipped by both Hindus and Muslims gwaector against tigers (Archer
1977, Faivre 1979).
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nothing is mentioned about the ‘Jadupetias’ praéesas scroll-painters or
exhibitors of scrolls. Thus one can assume thatgtoup of/adopatias have
abandoned their traditional occupation. | have sids trend among the
younger generation ofadopatias that | met during my fieldwork. The
mentioning of an indigenous faith of the ‘Jadupgtabove is interesting. As
far as such a faith goes, | have not got any dah ¢orresponds to the
observations reported above.

The Jadopatias, and the corresponding types of scroll-paintersrreeto
in the following occur chiefly, in Bengal in the stlicts of Bankura,
Bardwan, Birbhum, Midnapore and Purulia, and indtae of Bihar, in the
district of Dhanbad, Jhargram, Mayurbhanj, Singbland Santal Parganas.
Some of these male picture showmen are of Bengain® but operate
mainly in the Santal villages where they show thseirolls in return for a
measure of ricd@ Some of them own or rent a small piece of land fo
cultivation. Their women also gain an income byrgigg the ears of the
Santal children. Thdadopatias generally live in the outskirts of the Santal
village or in close proximity to it. Their mothesrtgue is Bengali or Hindi,
but they speak Santali with great ease. Thudaitiepatias recite their scrolls
in Santali visiting the Santali village and in Batigor Hindi when they
recite and exhibit the same scroll in a Hindu orshkta village. The
Jadopatias also have another source of income. They eageryt ahe news
of a death that may have occurred in a Santal holdeSome time later
they visit that house and perform a mortuary ritoiafunerary work that
focuses around an act which has become knowncagudin' in the
literatur®;, «the gift of the eye».This act has lent its name to the entire
funeral ritual complex performed by ti&dopatias.

20 Faivre noted that severéidopatias were able to pinpoint precisely the village ofttoir
of their grandparents or great grandparents in Beirgdhe areas of Bankura, Birbhum or
Burdwan. Twice, his informants have given a reaswrttfe migration from Bengal ca 60-80
years back in time. These where conflicts betweerdits and Muslims in the district of
Bankura and the industrialisation in the area ofn&sée (Faivre 1979:111). Non of my
Jadopatia informers could tell me anything about a migratioy their forefathers from
Bengal. Other authors suggest thatépatias “...belonged to a purely aboriginal stock but
subsequently converted to Hinduism.” (Dutt 1990;&0)that they “...are perhaps tribals who
have only become identified with these castes §isgadopatias| in the past few generations.”
(Parkin 1992:41).

2 Usually onepag a measure equal to ca a quarter séa(by weight or dry measure)
Oneseris equal to about one kg (these measures vary ladtility). The Santals measure
their rice in brass measures made by artisans kr@svfidopatias, lurkas, kere kore or
dhokras. Such brass utensils are made by the hollow castiethod known asgire perdue
(Reeves 1962:36-54).

22 My Jadopatia informants referred to this funerary work simply“aerk” (beng., £3)).
However, in this work, dealing withokhodan and related matters, | take the liberty to use the
terms ritual and mortuary ritual in an uncommitingmmon sense' manner. The aim of this
thesis is not to theorise about the use of the téual.

23 Caksudan is a Sanskritised version of the colloquialkhodan. Whilst the former is
constantly reified in the literature abodiidopatias, the latter is consistently used by the
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2.5 Cokhodan in the text of the ethnographer

As far as | know, the first detailed account okthtual eventperformed by
the Jadopatias, appear in Gurusaday Dutts account of them in Hisl&
«The Tiger's God in Bengal Art» (Dutt 1932), mentd earlier. This
passage gives us several important clues to howddoteived these doings
of the Jadopatias.

Whenever a Santal man, woman or child dies, Jé#:
Patua appears at the house of the bereaved family with a
ready-made sketch of the deceased drawn from his ow
imagination. There is no attempt at verisimilitudbey the
picture merely represents an adult or a child, &ma a
female, according to the age and sex of the deded$e
Jadu Patua presents the picture, wholly drawn in colour,
with one omission only, viz. The iris of the eyee Bhows
the picture to the relatives and tells them thatdbceased

is wandering about blindly the other world and will
continue to do so until they send gifts of moneysome
other articles through him, so that he can perftivenact of
chakshudan, or bestowal of eye-sight. The Santals believe
this to be actually true and give themselves upeeping

at the misery of their deceased relative wandeahgut
blindly in the other world. They protest that thbgve
already given him gifts on his death, but th&lu Patua
sticks to his point and tells them that King Yanas haken
away the gifts made earlier, and so they must déad
deceased more things through him in order to yatigf
needs. So the relatives are persuaded to makengsesk
money or some articles of domestic use toa Patua

for transmission to the deceased. He then putfirtishing
touch to the picture by performing the actobfikshudan. It

is perhaps from this semi-magical practice that Jié:
Patua derives his nameJ{du = magic; Patua = painter).
(Dutt 1990:80)

The picture that thdadopatia presents at the Santal house after a death
has occurred is usually known astyu pat (Bengali; mrtyu = death pat =
picture. See plate 2). Some authors have refeoréfiese pictures giving the
name haribol mana pata®'. The reason for this latter name is the simple fact

Jadopatias, as well as by the Santals, that | interacted .Withill use the emic ternaokhodan
in my text (sometimes pronouncedkhdan).

% Haribol mana means; the name of the Hindu god Vishduard, call (bol), honour
(mana) (“honour in the name of gdd. It is customary to repeatedly calbribo/ at Hindu
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that haribol mana name has been written, in Bengali, by the paitersome
of these representations of the dead. Such pictneste by/adopatias from
Binpur village of Midnapur district in Bengal areproduced in the book
“Folk Painting of Bengal” by S. Datta (Datta 199871147). Some of these
pictures of the dead have a Hindu imagery and arehnmore ornate and
elaborated than the pictures of the dead mentisaddr (ibid.:73-4). At this
point | want to underline that pictures like thésare been shown by scroll-
painters of this type to other ethnic groups asl,waich as the more
Hinduised Bhumij, and others (note that the quote by O Malley orepk®y
14 does not mention any specific group that theupés of the dead are
shown to). Ray speaks of ‘different tribal grougRay 1961:52). Rycroft
suggests that we should speakpafkar, scroll-painter, andKheroal, a term
that includes several groups from the Munda fami{gersonal
communication -99). Never the less; th&lopatias | met, as well as the
Jadopatias Dutt describes above, have specialised on Safi@its (see
further fn 25).

Dutt’s account of théadopatias has gained great authority over the years.
Many writers refer to the passage above when theyewabout the
Jadopatias. In his account Dutt establishes a trend that le@s liollowed by
most authors after him. Here he gives thdopatia the epithetjadu; the
magic painter. However, "perhaps" and "semi-mayidaeimper Dutts
statement. Never the less, as we shall see, #rid tnas perpetuated itself in
most of the following accounts about th&/opatias. We may ask ourselves
from what source Dutt got his data. Well aware oividifficult it is to get
the chance to see the funerary work done byJéaepatias “in situ”, it is
unlikely that Dutt saw it himself. It is most prdida that he got his
information from a secondary source.

Another Civil Servant who took a similar interest indian popular
painting, folk -culture and art was W.G. Archer. tas appointed Deputy
Commissioner of the Santal Parganas in Decembet 48d after two and a
half years he was placed on a special duty to deand codify Santal civil
law. He held this post until June 1946. During ¢hdgee and a half years he
worked among the Santals, he learnt Santali lareyuarganised a collection
of Santal poetry, legends, stories and addresse&.\Archer also collected
an invaluable ethnographic material about them. &arh this material
appeared in the book “The Hill of Flutes” (Archéd74). This monograph is
one of the famous accounts of Santals and Safgallti this book Archer
writes a brief passage about thlopatias. It appearsn chapter XX, that
deals with death in Santal society, where he gingea detailed description of
Santal funeral practice and ceremonies.

While these ceremonies are proceeding and some&ves
on the day of death itself, the house of the desrdgm is

funerals, when the dead one is transported touharg ghat. The Santals utteribol thrice
after having completed the funerary rites at thenDda River (Bodding/Skrefsrud 1942:183).
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visited by a jadupatua, a humble member of a Hipaloter
caste. This individual combines the roles of itamdr
minstrel and funerary beggar. He brings a few #crof
paintings depicting the Santal myth of creatiore Baha
festival, life in Deaths kingdom and sometimesdbddess
Kali and the Krishna cycle. He squats in the camdy
unrolls his pictures, entones a recitative and llfina
produces a sketch in which the dead person is shatin
blank and sightless eyes. In the corner of the ithgs a
picture of a cow, a fowl, a bowl or a brass plateaading
as the jadupatua assesses the wealth of the fafitilthe
end he exacts the animal or utensils as his trilhate
restoring sight to the dead and only when it iegidoes he
put the eyeballs in the sketch and leave the hqéseher
1974:335)

This passage is the only reference to fadopatias in Archers entire
book, with the exception of an occurrence in thesghry. One proof of the
fact that theJadopatia make very little fuss of himself and avoids any
attention to his person, is that many ethnograpbmounts concerning the
Santals do not mention thédopatias at all. The plain reason for this
negligence is that most of the authors of thesewtds never noticed the
Jadopatias. It is interesting that Archer gives th&dopatias the epithet
humble. This characterisation stands in contrast to thensomnotion of the
manipulating/adopatias who forces the Santal to comply with his demands.
Archer is the first author who mentions anythinguatbthe exact time when
the Jadopatias makes his visit to performokhodan. His account gives us the
feeling that he had some rapport with the scrahtess.

Between 1943 and 1945 W.G. Archer and his wife Midobtained a
fine collection of scroll paintings fronladopatias in Santal Parganas with
whom they had regular contact at that time. Ta®patias often traded their
scrolls with the Archers, for paper on which torpaiew onesSince it was
wartime, paper was in short supply and accesseghfstocks was vital for
the scroll painter's existence. Thus Archer and vife had a unique
opportunity to study and learn more about fadopatias. Some years later
Mildred Archer published the book “Indian PopulaaiiRing in the India
Office Library” (Archer 1977). The chapter “JadupatPaintings: Santal
Parganas (Bihar)” contains the fruits of their istigations from the period
mentioned above. Except for the information on fhdopatias in general
and the minute details about the scroll paintitigsir themes and content in
particular, this article contains some valuablale@boutcokhodan. In the
book one also finds an illustration of a “mortuargicture (urtyu pai)
(Archer 1977:64, No. 45,46). Mildred Archer's acnbuallies with her
husbands (Archer 1974:335), but it is longer andemdetailed. | will
include some excerpts below. Mrs Archer starts diesscription by pointing
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out that theJadopatias has another more lucrative source of income than
scroll painting and performance.

Wherever they operated, they where eager for ndwiseo
death of any Santal. On obtaining such news, thietgya
would bring out a stock of small ‘mortuary’ pictgréno
45) depicting men, women and children of all ages,
complete except that in each case the eye lackmapih
Besides the figures were small drawings of varigljects,
such as a cow, goat, chickens, brass dishes, ontaraed
money... On arriving at the house, he would betglgli
welcomed, given a cot to sit on and supplied with
tobacco... sight could only be restored if he, tllpmtua,
supplied the blank and sightless eyes with pupitswould

be prepared to render them this service in retarnttie
objects indicated in the picture. It was this mabiact of
bestowing sight, which had led the Santals to tad
painters jadupatuas or magic painters. (Archer 21%j7

It is interesting to note that Archer refers to 8@me rationale for the
nameJadopatias, (i.e. magic painters) as Dutt does in his accodntvever,
in her introduction to her book “Popular Paintinghe words herself
somewhat differently. “This act was supposed t®iv jadu or magic and
for this reason the artists were called jadupatuasagic painters” (Archer
1977:7). | dwell on this fact because my own dajatmasts to Dutts and
Archers accounts. All of the informants | askedtibSantal andadopatia)
denied that the name of the painters shouldabigparua or jadupatia. They
claimed that it should bgidopatia, jadobaba, or simply jado™. The meaning
of jadu being magic in Bengali, they said, refers to sometlaifferent not
concerning the/adopatias. These scroll painters were callg@iopatias,
Jjadobaba or simply jado by the Santals. When | enquired (as | did ever so
often) what the meaning gdo was, my informants answered either that
they didn’t know, or that it did not mean anythimgparticular, but that it
was the Santali name for the scroll painters. | veturn to this discussion
later in my thesis. Incidentally th&dopatias also call themselves, and are
called, citrakar, “painters”, in a Bengali, or Hindi-speaking corttekrs
Archer writes; “As part of an attempt to raise tisetaes in the social scale,
a number of jadupatuas had recently discardedntimse and had taken to
calling themselves chitrakar (painter).”(ibid.:1&l the Jadopatias | met

%5 This type of scrollpainter is also known by othemes agang/i (jungle)duari (‘of the
door’), or Santaliparua and in Purulia district he is known @arkar or pattikar (de Selva
1994:63, Rycroft 1996:72, Sen Gupta 1973:49). Miopatiz informants also usegidopatia
Jjadobaba, jadothakur, jadoguruand jadoharam (among others).
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called themselves, and where call@dakar®® or jadopatia by members of
their group. It is important to underline the falbat theJadopatias never
refer to themselves asirakar in the Santali context, when they speak
Santali. At that time they use the same attribstias the Santals do.

In her account Mrs Archer mentions yet another mmeothat the
Jadopatias could get from the Santals. Her observation ifaaas | know the
first of its kind in this regard.

In certain cases, yet another fee was exacted itibrzally

the charred bones of the Santal are supposed to be
immersed in the sacred Damodar River, the ‘seathef
Santal legend. This, however, is often far away Hrel
family cannot afford the time to go to the rivertorpay the
fees which the Doms who attend there would dema@hd.
Santals therefore sometimes pay the jadupatua®ttog
Damodar and make a symbolic immersion of the bones
consigning the drawing to the water. Some of the
jadupatuas claimed that they could earn forty fty fupees

a month by these methods. (ibid.:17)

At this point we may ask ourselves how the Sanfasceive the
Jadopatia and the work he does in the Santal village aftedeath has
occurred? We have seen that the Bengali societynsde regard the
Jadopatias as a charlatan. Archer called him a funerary begghis account
above (Archer 1974:335). Other authors called #éopatia a priest.
“Originally the Jadu Patuas were a class of triirést painters whose art
was intimately connected with magical mortuarysitdSanyal 1984:134).
However, none of these authors gave us any sowuhding from the field,
for giving the Jadopatia the status of a priest. The folklorist Sankar Sen
Gupta presents an interesting picture of this kihdcroll-painter in Purulia
district of Bengal, where theyre known apattikars or patkars.

The pattikars in the district of Purulia call themselves as
patua Brahmin. They have thejizjmans in the manner the
Brahmins have their clients. No one is allowed istutb
other’s clients. Thesparuas are not as neglected in their
society as the Hindu or Musalmaatruas, rather they have
a dignified position. A Santal, a Bhumij and theayof
people think that thearttikar has some supernatural power
and he himself too claims so at the time of pagtihe
Supreme God Marang Buru. Whenpatua comes to his

2 One Jadopatia informant called himselfi/ps (artisan). By calling themselvestrakar
(painter/artisan) théadopatias associate themselves with theba sayaka caste group (as the
Bengalipatuas do). This caste category of artisans has a higdmrtation than the castes that
the Jadopatias usually are associated with.
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clients a Majhi Haram or the village chief will always
oblige him with adhuti [a loin cloth] and aPargana Haram

or the chief of a few villages will offer him motkan a
dhuti. (Sen Gupta 1973:49. Data supplied by P. P. Mahato
(see ibid.:47))

The first persons who are known to have lived amibwegadopatias for
some time are Jean-Baptiste Faivre and his frietpdllChakraborty. Faivre
was an artist and Chakrobarty is an art histoff@am December 1978 until
Mars 1979 they did fieldwork on thé&dopatias in the region of Santal
Parganas (Bihar). This resulted in the first extangthnographic article on
the Jadopatias (Faivre/Chakroborty 1979). Faivre wrote in Frermlt the
article starts with an abstract in French as weEnglish. | include a part of
the English abstract below.

Though the Jadupatuas know how to amuse and énterta
the concern to impress and even threaten (theyalivest
entirely by gifts) is never absent. One of theirimma
activities among the Santals is a parody of theeffain
ceremony through an assumed image of the deceased.
These proceedings, which are accompanied by often
considerable “honorariums” are doubtless at thgimrof

their name of magicians (jadu or jado) and the &ant
persistent distrust of them. (Faivre 1979:111)

It is clear from the passage above that Faivre f@adioubt about the
origin of the epithejado as being magidn the heading to his article and in
the abstract above, Faivre writes 'jadupatuadiidriext he sticks mainly to
the termcitrakar (with a number of exemptions). “The terms chitrakad
jadupatua are not synonymous and stand for twondiste statuses (still we
use them here without distinction for commodity)ibid.:111). It is
uncertain what Faivre means by this statemente lglking about attributed
status, or of self-ascribed status? | believe wWetnust take in account both
attributed status, as well as self ascribed statumur ethnography. Faivre
lets us know that thdadopatia himself refuses the explanation thatio
means magic. Faivre relates how a scrollpaintecteg this denomination,
and claimed thayado was the Santali translation of the wocdrakar
(ibid.:112). | have got a similar explanation franSantal informant. The
fact that Faivre notes the terjido, reflects his closeness to the field, the
Jadopatias and the Santals However, in spite of this closeness Faivre

2711 the footnotes no. 2,3 to his article, he alaotgs some of the citations of Campbell,
Bodding and Gausdal given above in my text (ibidl)12 suspect that one reason why Faivre
did not notice the nuances in the title given te #trollpainters in the field (i.gadopatia
contrajadupatua) could have been due to the fact that he neithekes Bengali, nor Santali,
and relied on Chakroborty as an interpreter. Théy miso be the reason why Faivre wrote
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chooses to equat@do with jadu and perpetuates the tradition of previous
authors like Dutt and Archer“This last denomination is frequently
abbreviated tgado, the magician. This should tell much about thenimpi
one has of this picture shower.” (ibid.:111f) Faferarticle includes several
photographs of theJadopatias and their habitat, as well as a rich
ethnographic description of their art, craft anéhge among the Santals. In
Faivres account thé&dopatias are portrayed with their personal names. He
manages to come closer to them and their reatHda in any of the earlier
accounts. One of Faivres informants says, “Therakdr is the priest
“Brahman” of the Santals.” (ibid.:11%) The rationale behind this statement
was explained by thé&idopatia informant in the following way; “-as we are
present after a death, and our women pierce theeadahe Santal children
after birth, we are their priests/Brahmans” (idid2). This is the first time in
an account of théadopatias that this kind of statement comes directly from
the mouth of an informant. It is an intriguing chathat becomes a vital part
of Faivres exposition of theadopatias. Several of Faivres/adopatia
informants compared the traditional salawar( = Bengali; gift) of the
Brahman at the funerary ceremonies to the paynmentatiopatias receives
from the Santal after his mortuary work (ibid.:12The final part of his
account concerns the images of the deadtyz par), and includes an
illustration with examples of drawings of deceastmhtals. All of these
drawings include representations of bowls and pla@ine of them has an
illustration of a hairy creature, a witch, nextttee dead Santal (compare
Bodding above, page 8.). Faivre had not witnessétlodan or the funerary
work done by the/adopatias himself, but refers to a description made of it,
given to him by a Santal Catholic priest, who heérsit many times.

In the past, when someone died, the jado camesthdbse.
He showed the picture representing the dead, anedvia
in his hand and saying: - he suffers in hell, do y@cognise
him? Specially the women would believe this. Sowoeld

ask for the belongings of the dead to be able lo Hien to

get out of hell and find the way back to his anoest
(ibid.:120)

Before | started my own fieldwork in India, thiscaant of the mortuary
work by theJadopatia, is the only one | found that was related by a 8aiit
is interesting that the Santal mentions the faat the dead one should be
able to find his way back to the ancestors. Thddsoonstantly remember
their ancestors. The idea that the dead one l&®orbes an ancestor is an

“The painter always refer to himself as chitrakéibid:112). Faivre has not noticed that the
Jadopatias also refer to themselves gglopatia, jadobaba, jadoguru, jadoharam, jadothakur
or jado.

28 TheJadopatias | met also made similar claims.
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important motivating factor for many of the Santatsions after one of their
kin has died.

If they are speedily forgotten or conventional utés is
withheld, they are liable to visit the family witlickness,
loss and worries. For this reason, the immediatestors
must constantly receive oblations and whetherattisne of
drinking water or rice-bear, eating a meal, celgéhgaa
festival, a birth or a wedding or placating the fgas the
recent dead must be given their small offerings.cligér
1974:341)

| have often seen Santals as well/agopatias pour a few drops of any
beverage to be consumed on the ground, beforediirdy it, while they utter
the name of the gredbriga or spirit Maran Buru. “Lit. The great mountain,
the principle national godling of the Santals; has ha peculiar double
position, as he is also worshiped (especially ébatio) together with the
ancestors (Gausdal 1960:206).

Faivre asks why the Santal comply with the demdrnithe./adopatia. He
suggests that the Santals fear of death (as w#ileafear of theladopatia) is
so strong that they dare not refuse the demandbeoiadopatia (Faivre
1979:112,120)The final part of Faivres article includes some atoding
remarks about the vistas of research, concernieg/dtiopatias and the
Santals, that he would like to undertake in thereit Among other areas he
feels that we lack data about the Santals attitodend understanding of, the
doings of theJadopatias.

This would allow one to judge if this is only a ¢asion
caused by the jadupatuas to achieve their aims,ight®
impose themselves even more on the Santals, dneif t
Santal beliefs really have remained unknown to the
chitrakars, only [being utilised] as easily exphbie
material. Hence, to try to find out if this game of
associations, which they have invented, is without
consequence for them. (ibid.:120)

In a short epilogue to his article Faivre extenigsgnatitude to a number
of persons who helped him in the process of hisaei. Among these
people Rosita de Selva appears. She stayed in Beogal973 until 1977.
During her stay she did fieldwork on tweruas and Jadopatias. In 1994 de
Selva published an ethnographic account focusinip@riunerary role of the
Jadopatia” (de Selva 1994). A central idea in de Selvas dasmn of the

29 De Selva undertook her research in several distrid West Bengal (Birbhum,
Midnapur and Purulia).
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Jadopatias becomes overt from the very first word in theetitif her article;
“Forcing, the Funerary Role of thiadu Paua, PainterMagician” (ibid.:43,
emphasis added). In this article she includes ailddt description of
cokhodan and the funerarywork, done by the/adopatias, based on an
account of this event as related to her by a Beéngata from “the plains”
(ibid.:67). The article also portrays thigdopatia as a painter-magician and
further develops the analogy between fhéopatia and the Brahman, based
on Faivres ethnography mentioned above, and elsdabl®y grounding this
analogy in indological and ethnographic works byn&g1974) and Toffin
(1990) (de Selva 1994:53). De Selva lets us kn@tghe has not witnessed
the cokhodan and the funerary work “in situ” herself. Howevehestreats
the description of this event by the Bengaliua as an “authentic text”, and
includes it sentence by sentence (in transcribe@@8eas well as in French)
with a detailed and lengthy analysis of its gramoahtform and content
(ibid.:68). Through this linguistic analysis de &eluncovers the many
ambiguities in what is being said by th&iopatia to the Santal. According to
her analysis the play with words, persons and péisations is part of the
Jadopatia's clever manipulation, which enable him to force ®antal to
comply with his demands. De Selva compares thesedawith those of
street vendors and con men. Her article with tiséin®ny by the Bengali
patua supplies us with further clues and valuable datauathe doings of the
Jadopatia in the Santal community. In the following | witiclude an English
translation of the testimony by the Bengadrua, translated into English by
myself from the Bengali transcript in de Selvascht(see appendix ). Here
the Jadopatia addresses the oldest son of the deceased Bantal

‘-Bring some water, bring some water. It is |, ydather
[that] have arrived. Thgidov patua have made him rise on
one of their picturesYour father is arriving. [He] is
arriving/[l] am arriving. You don’t believe me, bg some
turmeric water and | will show you.’ [The narrat@lates
the following]; Some turmeric water was broughtYdu
put it in a small bowl. No, this will not do. Ovérere are
big brass plates, bring one of those. Your fatres told:
bring one of those plates here. With that | wilbshyou. Is
my yellow chicken there? [He] have told to give ygood
yellow chicken. Your father has told: one plate,eon
chicken, give well.” [The narrator relates the daling];
That brass plate and a little turmeric water weraught.
Being brought, [he: i.e. thdadopatia] showing a little
false/imaginary [he] said: ‘- Look at your fathamdagive
five roupies, give five kilogramssgr. aprox. = kg] of rice

%0 The role of the oldest son after the death offstker is important, a fact that | will
comment further on in this thesis.
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and give one plate, and all your fathers sin, ties there,
will be reduced... The old one has farmed and kept th
harvest, he didn’t eat. With difficulties he farmeahd so he
has died. Look and give. | have a guru. [He] will the
work for your father. [The narrator relates] A plah bowl,
what [he] wants [They] will give...". (de Selva 1998-82)

The Jadopatia in this description assures the son that all &iikefr’s sins
will be reduced. This statement has several imfitina. It connects the
doings of the/adopatia with the judgement and punishments meted out by
Yama in helf. It also introduces the Hindu concepts sin’ (pap). The
concept of ‘sin’ is connected to the law of causd affect karma), and are
intimately tied up with the Hindu eschatologicaltinons of reincarnation
(samsara) and liberation f10ksa). How does the Santal make sense of this
allusion to the father's ‘sin'? Sen Gupta notes fibidowing about the
Jadopatia's actions in the Santal household: “...He also nasrate to how
the soul of the dead is suffering for his misdeddsis in order to set the
soul free he performs certain magical rites...” (Sapta 1973:50).

In the introduction to her article, de Selva makeslear that her
presentation focuses on the precise actions aretlspd the/adopatias. She
remarks that whether Dutt had noticed these preéines or not, they have
never been published in any literature. De Selvggssts that an
examination of these circumstances will make itsgae to judge to what
extent theJadopatia is a magician on one hand, and some kind of Brahma
on the other (ibid.:48,49). Further on in her #tide Selva makes it clear
that her goal is not to examine the justification the comparison between
the Brahman and th&dopatia, or to ask herself to which type of Brahman
the Jadopatia is comparable. Neither does she want to try talbdish from
what universe thdadopatia is borrowing his tools. De Selva gives us the
following explanation; “In order to achieve thisvitould be necessary to
know the Hindu world as well as the world of then@dl' (ibid.:54, note 17).

2.6 Enlarging the perspective

It is obvious that more fieldwork is needed to deals to cast further light
on the topics covered above. Interviews and acsowofitthese matters,
related byJadopatias as well as Santals, coupled with field observatioh
interaction between these groups, can help to gmlaar perspective of the
funerary role played by th&dopatia.

At this point | would like to make myself cleardd not want to give the
impression that there is an event, calle#hodan that has an essential form

31 As we have seen, the theme of kilgma and the punishments in hell is one of the
major themes on the scrolls of thlopatia that he displays in the Santal village.
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and content, a stable object out there for us pouca with our ethnographic
tools. ‘The gift of the eye’ should rather be sesran act of importance that
plays a central role in a changeable event, whaohtake many forms and
contains an ever-changing message. In my presamtatiwould like to
enlarge the perspective of this event and contsame of the discussions
and queries left open by the researchers befordvyaim is to present a
multifaceted view via the many voices of my infomtsa and their
discourses. The accounts and descriptions fronr citwrces, like the ones
presented in the literature above can also illuteirthe exposition that |
aspire to give in the following. Moreover, my view that to be able to
understand why théadopatia is called the Brahman of the Santal, we have
to conceptualise this statement as flaopatia’s discourse about himself. It
is a statement by a professional about himselftaadstatus of his guild. In
that perspective it is of great interest to find fnom what universe the
Jadopatia has borrowed his imagery.

Further, | would like to give a more subtle preséioh of the/adopatia,
his ways, and how the Santal perceives him. Whas die Jadopatia
represent? Is he a humble beggar as Archer rétathe quote above? Does
the Jadopatia with his forcing and magic represebma, master magician
and the king of death, as de Selva suggests irertdeof her account (de
Selva 1994:84)? Or is th&dopatia just a person, offering the best of the
common man at his task, as Faivre wants to haatthe end of his article
(Faivre 1979:120). In the following chapter | watkplore the various claims
of homology between th&idopatia and the Brahman.
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3 THEJADOPAtIA AND THE BRAHMAN AS
FUNERAL PRIESTS

Budhesvar Citrakar told me: “we do not go [to perform our work] toeth
Bengali locality. We live with the Santdldibasii and we go to their
locality”... “This is the work of our caste/dq ... this is our livelihood
[sanigsar cala] ”.

| inquired if they were Bengali. “Yes, we are Beligand we are the
priest [thakur®®] of the Santal”... “We are two different groups. \&ie their
priests fhakur]. We can not intermarry with themiadobaba, they call us
babi#®, jadopatia and thakur’.

| asked him in what way they where the priggifur] of the Santals. “
We are the priest of the Santal because we doddverddan”. They do not
have any Brahmanbfiman]. They do not keep peace with the Brahman ...
They had a Brahmam/Zurmi?* was their BrahmamMurmu was their priest
[thakurd. This has been rejected”. | interjected: in th@ace you have come.
“Aha, that is s0®.

As we have seen, th&dopatia claims that he is the Brahmarmdkur)
and the priestfurohi?) of the Santal. The workkgy) and service that he
renders the Santal relatives after death is equaitédites performed for the
dead, and the service offered by other funeralstziafter a death has
occurred. Thus the Santal, his patron, is comptréde patron fajman)*® of
the Brahman and the purohit. The giif) the Santals give to th&dopatia
are compared to the gifts that the Brahman andtimehit receive for his
funerary work. In this manner th&dopatias borrows categories from the
Hindu system and glosses his professional role egticepts from a Hindu

32 Thakur can have many meanings; a god, a deity, an ida tord, master or king.
However, in this context the informant ugégkur interchangeable with the word Brahman or
priest (Samsad 1985:373).

3 paba father, ... a respectful title applied to ascetBarfisad 1985:650).

3% Murmu is one of the major twelve clanpafis) of the Santals. This clan has got it's
name from the totem of the clan, therrum jel, an antelope (see fn 28).

351 will return to the fact thatnurmu has lost their authority as priest further onhist
chapter.

% Jajman is a patron of a ritual specialist, especially afBrahman priest (Parry
1994:xxii). The Hindi (or Bengali) termnjzjman derives from the Sanskrit terymjamana,
‘patron of the sacrifice’, for whom the priest gmrhed the ritual. In parts of northern India,
the termyajman has been extended to cover ‘patron’ in a more gésense (Fuller 1989:39).
In the contexts discussed in this thesis, the tggiman refers to a relationship between
patrons and artisan/priests prevalent in northediah villages, where paymenjsna) for a
service rendered is paid in kind. These types lafiomships are more or less formalised over
time (Fruzzetti 1982:43). The description of thertgajman, given here by me, mirrors my
informants use of the term. For a discussion andtigue of anthropological understanding
of the ‘jaimani system’ see Fuller (ibid:33-63),daRarry (1994). In the later part of this
chapter | will return to the claim that the Santais thejajman of theJadopatias.
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context. | would like to illuminate these and otlglosses made by the
Jadopatia by comparing these and other ethnographic dathl.byl Risley
(1891) and J. Parry (1989/1994), collected in Ndnitha, that deals with
funeral priests and Brahmans who perform mortuidngls.

Several of my/adopatiz informants told me that the mortuary work they
performed whereagradan and that they where theradani priest of the
Santals. In his ethnographic glossary “Tribes Ardt€s Of Bengal® (first
published in 1891) H. H. Risley (1851-1911) givesthis exposition of the
agradani.

Agraddna, Agradini, Agrastddhi, a degraded sub-caste of
Brahmans, ranking slightly above thechirji. They read
mantrasat the cremation of Brahmans and members of the
Nava-Sikha, and take giftsd@n) at the firstsradds™ on the
eleventh or thirty-first day after death, and thWbsequent
monthly srdaddhas for a year, after which time no more
presents are given. Pure Brahmans will eat sweétmeétn
the Agradni, but not rice. In Bengal they bear the ironical
designation of MafiBrdhman, Mak-purohit, Mala-
srdddhi, Mahi-puttra, Marui-pof Brahman and in the rare
instance when they have a smattering of Sanslaitdi. In
Behar they are called Ma&Brdhman and Kntiha. (Risley,
vol. I, 1981:11)

First of all it is important to notice that thigoey of Brahman is degraded.
This fact reflects on the ironical titles that tBieahman has been given. The
prefix Maha- means great (Samsad, 1985:741). Tdmcal scorn of this
epithet is obvious here. Further, Risley pointstbat the Maha-Brahman is
known asKantaha in Bihar. Kantaha or kanta means thorn (ibid:189). This
metaphor is also a proof of the contempt with wtildk type of Brahman is
treated®. We are informed that this type of Brahman rarehpws any
Sanskrit. If he does, it is this smattering of Eaihghat would give him the
venerated title of Pandit, usually reserved forsthddrahmans who are
respected for their command over this languagbéeHindu holy scriptures.
Risley has listed Maha-puttra as another title gite this Brahman. The
translation of'puttra given in Samsad Bengali-English dictionary is son
(Samsad 1985:573). However, | suspect that thisdcbave been a miss-

37 This work, useful as it may be, has to be reasigs of its time. Ronald Inden makes
this comment. “Here in these tomes of alphabetesagiricism, then, is to be found what |
would refer to as the hegemonic discourse on adstee Anglo-French imperial formation.”
(Inden 1990:58).

8 Sraddha “n. a respectful and well-wishing offering to theanes ... ” (Samsad
1985:838).

%9 Parry (see further below) also notes this derogatteaning of the title&anta (Parry
1994:76).

31



TheJadopatia and the Brahman as funeral priests

transcription of patra;, vessel or a minister (ibid.:559). Maha-patra,nthe
could be the great vessel. “In the drama of delath Runeral-priest is a
vessel for the rancorous greed of the ghost. Wpeshas the deceased, he is
dressed in the dead man’s clothes, is made to isapectacles or clutch
his walking stick, and is fed his favourite food&arry 1994:76). Secondly,
we also notice in Rislye’s account of theradani, the gift (dan) that the
Brahman is given and accept in connection witlrdlis as the funeral priest.
The concept of gift in this context is importantpAint that | will return to,
several times further on in this chapter. To getosie detailed description of
this kind of funeral Brahman | will utilise some recof Jonathan P. Parry’'s
ethnographic data from his book “Death in Banard€94). In this book
Parry exposes material that is based on his fielklvdmne in the North
Indian city Banaras over the last fifteen yearsd(ikix). In chapter three,
named “Shares and Chicanery” (ibid.:75-118), Pdegcribes the division
of mortuary labour between various groups of octiapal specialists, who
earn their living on and around the burniggazs. One of the groups of
mortuary workers that Parry introduces in this ¢bajs the Mahabrahman.

At death the soul becomes a disembodied ghostetr ar
hungry and malevolent state dangerous to the sansi¥dn

the twelfth day after death a rite is performedchhénables
the deceased to rejoin his ancestors and becoraecastor
(pitr) himself. The Mahabrahman Funeral-priest pies

over the ritual addressed to the ghost duringitsedleven

days after death, and accepts on behalf of thet ghegifts

intended for it. (ibid.:75-76)

The fact that the Mahabrahman accepts gifts onlbehthe ghost of the
deceased is of great importance here. One of ther maes of this type of
priest is to atone for the sins of the dead onadmepting these gifts. Thus
the Mahabrahman will have to ‘digest’ this sin asetve as a kind of
medium or vehicle for the transmission of the mdilth of his patron
(ibid.:123)°. It is also of interest to note that these Brahsnaho have close
communication with the pret or ghost — are in maagitexts treated much
like untouchables. They are “described @#hur (‘'not to be touched’)”
(ibid.:77). “The Mahabrahman is regarded with a tom@ of fear and

40 Parry comments that the wopdp [sin] anddos [fault] are used for sin in this context.
But the most common term for sin is the Hindi wgrdiyashchitt. This term stands for
expiation or atonement of sin. However, Parry aiaderlines that the terprayashcitt also,
in colloquial use, by the Banaras sacred specialists the additional sense of the ‘sin’ which
is expiated, and is used interchangeably withanddos (Parry 1994:281, n 3). Myadopatia
informants used the Bengalrayascitta as a term for the action of purification from ‘sin
(pap), or as a general purification from something BpEcious. Because they perform this act
of expiation they claim to have a status of sonmel ldf funeral priest or Brahman.
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contempt.” (ibid.:78). In addition, that the Mahabman is associated with
death and the polluting corpse in general alsd@tiss ambiguous status.

The Mahabrahman’s presence is, however, essehi@l.
confers salvation, and allows the soul to ‘swimoast to
the other world. For the successful conclusionhef tites
he must be satisfied with the gifts offered. ... \With his
blessing the deceased will remain in limbo of frebd to
plague his family with misfortune and further
bereavement... (ibid.:79)

The rational involved in the Hindu context referttedin the citation by
Parry above is an important part of the parceldeas that theladopatia
invoke when they refer to themselves as the Brakméihe Santals. In the
Hindu context, described by Parry above, the ‘gie (dan) is voluntary
donation made without any ostentation or expeactataf this-worldly return
(ibid.:120). However, this kind of calculation dagst exclude the notion of
reciprocity (as envisaged by Mauss 1990 [1925])rdlation to the gifts
given to the funeral priest, in the case of tadopatias and the Santals. Even
if the giver of a gift is not supposed to expecy #nis-worldly returns, he
certainly expects that the fulfilment of his filialuties will result in a
successful ‘ferrying across’ of his mane into tletrworld. He also hopes
that the work performed by the funeral priest wa@ult in a pacification of
any kind of sin, inauspicious force, or evil infhee that could plague the
deceased or the relatives otherwise.

3.1 The degraded priest placed in the Santal context

In what follows | will illustrate how th&adopatias plant themselves firmly
within one of the most pivotal institutions of t&antals, theKaram ritual
and the Karam binti; connected with the "story of the creation". The
recitation of suchKaram bintis are compulsory at a number of life-cycle
rituals among the Santals such as; the ritual ipatibn and initiation of
children as persons of the Santal soci€lyc chatiar), marriage and at the
time of the performance of the Santal mortuaryat8uBhandan) (Bodding
1942, Archer 1974). "Each ceremony focuses on tlagical properties
believed to be inherent in the Karam treddinia cordifolia and by
honouring the Karam seeks to obtain and increaseesith and progeny"
(Archer 1974:256). The narrative that | includedvelis a mythological
narrative byRam Bilas Citrakar, one of myJadopatiainformants.

At the time of recording this myth tiRam Bilas introduced himself with
these words; “I am the purohit anbbkur of the Santal. By reading and
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knowing the Santal scriptures and the traditioisahtal ancestorgi{pram)

| do the expiationgrayascitta) work (kaj) for them”. Having said this he told
me the name of hidadopatia teacher guru), as well as the name of his
Santal teachersKaram gurus*) who had taught him his trade and the
traditions of the Santals.

“ Maran Buru created the world, seven girls and seven Boysiter on
Maran Buru saw that these people in the world had multiplietd large
numbers. - Who will protect these people? The weatltd possessions of the
people will be mischievously taken away by thieveasr. this reasodaran
Buru thought; who is going to protect these people? thie purpose he
made two animals, each with four legs. Howevdsyan Buru, the creator,
could give them life, but to deokhodan [lit. gift of eyesight] was the duty of
Kal Bhairab. Kal Bhairab means; from the lineage of Shiva. One of Shivas
names isKal Bhairab®. He used to daokhodin. ~Who will protect the
people ofCae Campa Gar** during the night? Fore this reason | have created
some animals. NovKa/ Bhairab will give them eyesightdokhodan]. Maran
Buru sent his sepoy [bengipahs;, soldier/messenger] to fetdkia/ Bhairab,
but the sepoy could not find him. The sepoy retdraed said; -Maran
Buru, Kal Bhairab is not in his house. One day passed thus. Thendestay
Maran Buru asked the sepoy to go and fetch him again. Theyseéj not
find him in his house. In this manner six days plst the sepoy did not find
Kal Bhairab in his house Maran Buru became angry and said; —Today six
days has passed since | gave life to the anim&lsy Ppassed six days in
difficulties. Why does not their eyes open! Wheas Ka/ Bhairab gone? For
all the creatures that I give life, | have allottbe task ofcokhodan to Kal
Bhairab. Why doesn’t he come? Today six days has passecde @ver you
find him, bring him here. The sepoy said; - Wererelve is residing | will
search, catch hold of him and bring him here. Té@og went, but did not
find Kal Bhairab at first. He had gone fishing. There he found hirhe
sepoy said; you have to go, this is the ordeMatan Buru. You have to
leave whatever task you are doing and go to him.hHe created two
animals, and six days has passed without their egesing. Who will do
cokhodan. That is your work. | will go sai&Kal/ Bhairab. He and the sepoy
quickly went from that place t@4aran Buru. Maran Buru angrily told Ka/
Bhairab; - six days has passed and these animals hava Hddficult time.
Why couldn’t you come? Give theowkhodan! Thus Kal Bhairab gave them

4 Karam guru is a Santal who knows thi&aram binti, the oral tradition of the Santals and
their ancestors. This oral tradition has gradublen 'canonised’; transformed into written
texts, like in the case of the material collectgdSrefsrud from th&Karam guru Kolean (the
source referred to in fn 58, below).

42 This starting point is a variation of the creationyth of the Santals. See “The
ancestor’s Story” in “Traditions and InstitutionSThe Santals” (Bodding 1942:3 ff).

43 Kal Bhairab is a ‘terrible’ form of Shiva. This is an interestingain that may induce
fear and respect with the Santals.

a4 According to the Santal myth this was one of the@mmoriginal dwelling places of the
Santals (ibid.:10).
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cokhodan. This is the cause of the six days that pass eafogs open their
eyes. Becaus&a/ Bhairab delayed his work for six days. When dogs have
puppies it takes six days before their eyes opetaBse ofKa/ Bhairab's
negligenceMaran Buru gave him a curse. - Why did you delay your work?
Your lineage will start fromAinto andJainto. They will go to the Santal in
Cae Campa Gar, to ‘eat’ [digest] the sin of their dead onéSi/ Bhairab said,

- do not cast such a curse on me! | have done anlsitake ...Maran Buru
said; - you can not avoid this curse. Why did yelay thecokhodan? Kal
Bhairab said; - well, be it so then. | have sinned.

When the people ofae Campa Gar became to many, one of the seven
girls became pregnant, and gave birthMadho Sin®™. Madho Sin started
oppression and tyranny iGae Campa Gar. He spread fear among the
Santals.Maran Buru told the Santals; - do not stay here any longeurY
dharma™ will be destroyed here. In the midst of the nigiey prepared
twelve carts to bring the people, and escape fiwret ... Maran Buru saw
the big waves on thegariga river that was full of water. He thought to
himself; - if the people ofae Campa will be stopped .. Madho Sinwill kill
them all. Maran Buru said; - listen! The river will dry up. But for thito
happen you have to undertake worshig/§. He said; - look here; to enable
you to cross you have to fast and worship. They saerificed a brown fowl
to Jaher Era and Gossain Era, SO that they [the Gods] would grant their wish
and make the river dry up so that the twelve czotdd pass ... LikeMaran
Buru had said, so it happened and the river dried umatplace and there
was enough space for the Santal people to crossngtketheir twelve carts.
When Madho Sin reached the shore of the river the big waves sppm
from crossing ... This was due to the might of theiga, the divinities to
which the sacrifice was given by the Santals. Magimsaw that the Santals
had passed and understood that he could not degoh Aaran Buru said [to
the Santals] ; look here; - however, first of aluyhave to do worship at the
Jaher thar"’. That one is called spring festivalafia porob). If these divinities
had not assisted you todayadho Sin would have killed you. Their [the
Santals] dharma would have been destroyed. Thathis jaher worship

45 At this point the narrator integrate his main teeimo one of the themes in the Santal
myth. Madho Sin was an illegitimate child. A result of an affaiettveen a Santal girl and a
Hindu (a young man of the “king”) who threatenedkiib her if she revealed the fact that he
was the father of the child. The mother left thidlat in the jungle. Some girls of th&isku
clan found the child and adopted it. TRésku people kept the secréWadho Sin grew up and
became intelligent and clever and the king gave bffite. However, whenVadho Sin
demanded a Santal wife, none was offered, bechesgantals did not know to what clan the
bastard belonged. The Santals where afraid of batvieir daughters ravished and secretly
prepared to escape from the land @e Campa (see Bodding 1942:21). According to
Campbell; “Madhosin is said to have been the pexgba first broke up the unity of the
Santal people.” (Campbell 1988:498)

8 Dharma; refer to religion in a wide sense. It can alsmdtfor truth and justice.

47 Jaher than (the sacred grove) is the place where the Sawtaiship three of their main
divinities; Maran Buru, Moreko-Turuiko andJaher Era. Here these divinities are said to reside
in threeSarjom trees §horea robusta or Sal) (Troisi 1978:81-82).
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[paja] became their major worship. At the jaher thanytheorship and
sacrifice a brown fowlMaran Buru said; listen; - you have come out from
here. Then youtlharma could be destroyed. Who knows what will happen?
Who can tell? The one who will perform the worshipeke thakur] will be
Murmu thakur, Sada Murmu and Nij Murmd®, He will do the worship. He
will fast and make a ring out of copper and irohisTone he will wear. The
day he will worship he will take it of and placernitthe tree of thgaher than.
There he will do the worshipaher Era will come there. That is the goddess
Durga of Hindu religion pharmal. They call Durga pijafor Jaher Era. If you

do not place that ring there you can not do Zhega or Jaher Era worship
there. That is why, also today, that the ones whaadke worship at the
Jjaher than, wear that ring. They fast and wear the ring. Tthay instaf® the
ring, place it in the tree and worship. Many dagssed one after another.
Then the people ofae Campa Gar had become manifoldZaran Buru told
himself; - | will go once more and see in what atod these people are
living. Maran Buru saw that they had built many houses. But they aher
drinking alcohol. They ate cows meat. Theke® thakur slowly destroyed
the dharma and karma. They have lost the power of earlier times. Ong @a
cow died. They went and ate it. Theeke ate it all. At that time theaeke
was a priest gait2"] a Brahmin type of priest. That has fallen out of
practicé. Maran Buru found out about this bad state of affairs. Theyldo
not continue to do worship. Thudaran Buru went there quickly and told
them; - listen! Do not touch me! You have destrofteeldharma. You can
not continue to be priestghfikur]. The naeke thakur will continue to do
worship, but at the weddings he will not do theegtly work any longer. At
the time of weddings th&abne will play the part of thehakur or the baman.
The olderbabne, that is, the older son-in-laW Maran Buru said that the
older son-in-law should becont@man. In the midst of the wedding, in the
end when they have presented the turmeric clo#in this older son-in-law
will be the baman. The Murmu thakur thought to himself; - what i87aran

48 Nijmeans original (here, original clan). “The origisept from which the sub-septs of
all Santal septs have been derived.” (Campbell BBS: Njj Murmu is the first of the
Murmu sub-clans from which all the oth&furmu sub-clans have originated.

9 Install it (sthapan) by consecrating the place of worship.

%0 Among the Santals the naeke is in charge of cdmdyceligious sacrifice to the
borigas. However, the narrator refers Adurmu thakur here. See further on in the text.

*L“The holy thread slung over the shoulder in th&hfan of a cross-belt by upper-caste
Hindus, especially Brahmans... (Samsad 1985:524). pigr&émeans Brahman priest.

®2 The narrator means that theeke priest paman; i.e. the Murmu thakur) has lost his
position due to drinking alcohol and eating cowsatm@ Hindu point of view). In fact, the
Santals look on the rice beérafidia) as a compulsory offering to some of their deitiEsey
also drink rice beer at the time of worship, fesiivand social gatherings. Concerning the
consumption of cows meat; Santals eat cows meatsdei further on page 38 about the
Murmu sub-clan status.

%3« _best man. The Santal word is the same which they for a brahmanbgbre),
generally a relative, especially a brother-in-la@@odding 1942:44)
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Buru saying? -What will be the solution for this? Tieke will fast, use the
ring, take it of at th@aher than and do the worship. Thereafter if tharmu
thakur will go, we have been cursed. When your motheiatrer will die,
the people of the lineage &a/ Bhairab will come and do the expiation
[prayascittal. Ainto and Jainto are there,Kal Bhairab is long dead. The
descendants ofiinto andJainto will come. After a death has occurred they
will come there and collect what has become defiidates and pots, clothes
and money. And they will giv@ibdar®. Mother and father will pass the river
[ Baitaranr®]. Before one used to give a cow @dan, they give goats and
some will present a fowl for the crossing. If thgwe jibdan to the
descendants oKal Bhairab, to thejado, than their mother and father will
cross over the riveBaitarani. Thus they will not suffer in heldMaran Buru
said; listen! You should heed thghaa*® guru. Without him you have no
doctor. He can perform thgarphuk’” against the evil. ... Thgidos will
come. To them you have to give something, otherwisather and father,
those who have died, will not be able to cross .oVbe Santal{dibasi] then
thought to themselves; should we ddlbran Buru? — Do not call him! Their
[the Jadopatias] lineage have been cursed. They will come aroumdheir
own accord. They will consult the scripture@sfra], the house ghar will

be purified ... Having said thi8aran Buru went on his way. When the
people ofCae Campa Gar became so many, to many, they lost their customs
and rules. The older brother-in-law becam&kur, baman. The nacke was
the Murmu. They used to do the worship at ylager than. Many things has
changed since thewlembrom, Tudu and Soren have taken the role afieke
instead of Murmu. However, earlier the creat@aran Buru has said that
except forMurmu there was no other naeke. But this has changed.”

The discourse about the priests in the Santal ghrppeesented byam
Bilas above is a good example of thiedopatias eclectic use of a broad
spectrum of ideas and elements from various cositéitith the aim of
presenting himself as a worthy priest of the Sant@ém Bilas utilises an
amalgam of mixed ideas that blur into each othértha time of recording

** Here; the gift gan) of life through a sacrifice (usually a fowl)ip “n. an animal, a
creature, an organism; life ; a corporeal or embadioul ; a living being ; a soul of a living
dead being... (Samsad 1985:352).

% Baitarani literally means “she who crosses over”. It is tleane of a horrid river that
one has to cross to come to heaven according télithetu eschatology. It is also the name
given to the cow that one needs for this crosdhilgppi 1996:111). | shall return to this point
later on in this chapter.

6w Ojha. A medicine man, a charm doctor, an exorcistvindr.” (Campbell 1988:564).

57, exorcising of evil spirit by uttering charmadaincantations.” (Samsad 1985:362).
The Bengali words/aar means to brush andhzk means to blow. This type of healing is
performed by brushing the body of the patient vifte hands, an object (a feather of the
Adjutant bird or a peacock, or straw of siradmdropogon muricatus, or saparomNyctanthus
arbor-tristis, L.) or blowing on it, while uttering the charmBodding suggests that this
practice involves hypnotism as well (Bodding 1986 Q@4iginal 1925).
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this myth | askedRam Biias if there were any reason for téurmu clans
loss of priest status. He said that there is omlecantinued his narrative.

“Before there was one type dfurmu. When they became to many, this
type was divided into many groupSada Murmu, Bitol Murmu, Obor
Murmu. Think about this; - if there is nSada Murmu, there will be no
Brahman. But now any castg] can fast, keeping théharma [the precepts
of the religious law]. On that day one will fastdaget shaved by the barber
[napid. Having been shaved one fast and then one cdarpethe worship
properly. That worship will be proper. Howevtfaran Buru has cursed the
Jjado of Kal Bhairab's lineage so that they will live from begging, showi
scrolls and the gifts of the deagh4rar dan] of the Santals.”

When Ram Bilas had completed his narrative he told me from what
written source he had got it. Thus he gave thishnegtra authority. “This
was from theHapram phutr® story, by the author, serviceasdak’. He
wrote it in 1991. | got it from him”.

Before | proceed | will make a few comments conceyithe narrative by
Ram Bilas included above. He has made a great point abutzu clan, the
Brahman f(hakur) of the Santals, and their loss of priestly statiet us
compare his statements with the data included ins@a’'s account about
the Santal clans, which includes many illuminastatements by informants
recorded by Bodding (Gausdal 1960). First we vatld at one account of
how the firstMurmu sub-clan got their totem and how highly they relgar
the same.

When the first boy and girl met, their first boydiwhen he
had grown up; and on his burial place a beaukfram
tree (Adina cordifolia) grew up. A femalenurum jel
[Nilgae antelop¥] ate of the tree and became heavy with
child and gave birth to a boy, and that boy weruab
hunting. One day a hunting party caught the boy, they
gave him thekh(t nameNij Murmu. ”. (Told by an old
Santal near Kearabani, 1940.). (Gausdal 1960:53-4)

If at a hunt aMurmu jelshould come our way, we let it pass
by; we do not shoot at it And those who agreedatiotiee
murummeat is outcasted. ... When they hear thaduaum
has been killed, they perform sacrificial cleansagyif a

%8 Hapram = Santali; the ancestorButhi = Bengali; book. This is the same type of oral
account that Skrefsrud collected from tKieram guru Kolean in 1871, and later wrote down
in the form of a book (Traditions and Institutiasfhe Santals, Oslo 1942).

%9 Nilgae (Hindi; nilgai); lit. blue cow Boselaphus tragocamelus) the largest of the Asiatic
antelopes. Hindus do not eat the flesh of this€ldaw". Among the Hindus the killing of this
animal generaly results in religious sanctions.
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person were dead. If sosam[a femalemurunj has been
killed and there was a calf in her, they also penfthe last
rites, as when a member of the family has depéar(Pdika
Murmu of Kodam, near Mohuopaharia, 1949.). (ibidl):5

Further we will see how th&Zurmu clan was perceived as the Brahman
of the Santals and some accounts of how theyhasistatus.

The present-day Santals speak about their forefaths
having had a “golden age” when they were in a agunt
calledChampa and there thdlurmu folk were the priests
of the community, and therefore even today theycafled
Thakur Murmu (ibid.:53)

| found Phogra Haram of Jugya and asked him if didcc
tell me about theikhGtand he said: ‘Under the Capakia fig
tree Pilchu Harani® gave us this name, and we are the
original khit When we were inChampawe were the
priests for all the people, just lilBrahmins and everybody
showed us respect. The worship of Bengas the fasting
etc. was entirely in our hands, and other personfdmot
do it like us, even théBongas— so they say — were
agreeable to us. We therefore took precedence \eherg.
But since we have come out of that country all loemour
has gone. (ibid.:54)

They were originallyNij Murmu, but when they once ate
flesh of amurmu jelthey were separated. ... | asked Baka
and Cunda of Simra about this(t and they said: They tell
that in the old days we ate flesh from tharum je] and so
we were outcasted, otherwise we wekg Murmu
(ibid.:54)

In the work “Studies In Santal Medicine & Connectéadlklore”
(Bodding 1986), Bodding has recorded a great waridgt meat that the
Santals eat. In fact they eat meat of most of thenals, snakes, reptiles,
fishes and fowls in their habitat, including coweat However, they do not
eat any kind of monkeys, vultures, horses, parakeethejalo falcon. Here
Bodding notes that the Nilgaé:@rmu) is taboo to people of thfurmu clan
(ibid.:478,484).

0 pilchu Haram was the first man according to the Santal myttcrefation (authors
comment).
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The Santals have no objections to eating the meeabves
and bullocks, in fact they relish it, but owing the
landlords and their Hindu neighbours they havexerase
restraint, and they will mostly go about obtainipggparing
and eating it at night. Bullocks may be sacrific8the
writer once came across a large number of Santaishad
cut up a couple of cattle who had died from sonseake.
He tried to warn them not to eat such meat; but e no
fear of anything happening to them; and so faisdsiown
no harm came to them. (ibid.:478)

It is obvious thatRam Bilas, in his narrative myth above, has had plenty
of material from the Santal mythology and worldwito his disposal, from
which he could elaborate the presented picturehef degraded Santal
Brahman; theMurmu thakur. With this discourse he strives to justify his
own position as the Brahman of the Santals. | feard similar discourses
from otherJadopatias.

3.2 Crossing the river

Ram Bilas mentioned how they help the dead Santals to @essthe river
Baitarani. As | have noted earligar tarani literally means “she who crosses
over” or “she who makes one cross over” (Filippp@9d.11). In other words;
Baitarani can be the name of the cow presented for the perpbsrossing,
as well as the name of the river to be crossédit4raniis also the name of
the river of blood and excrements that, at the lsmat extremity of the
human world, marks the boundary line with the kimgdof the godYama.
(ibid.:112). In Benares it is still usual to presarcow (or the partial/full cost
of one) to the funeral Brahman to enact this crag¢see Parry 1994:173
and Justice 1997:166). Parry describes how the Mahanan leads this
enacted crossing, which is executed over a dugrenth, filled with water
and red powder (suggesting blood), representingatiel Baitarani river.
Both Parry and Justice point out that this bloadgrris also a metaphor for
the birth passage of a child (Parry 1996:200).

The Vaitarani is, at one level, a metaphor for buogly.
Falling into the Vaitarani River is falling intoehwomb and
taking rebirth; successfully crossing the Vaitarasi
achievingmokshgsalvation]. (Justice 1997:165)

Most everybody at the Muktibhavan agreed that givéen
cow before death helped the soul to cross the Kaita
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river, which by extension of the metaphor, mearaiding
rebirth. (Justice 1997:166)

Vaitarani is brought into the old man’s room, and her il i
held mightily in his right hand. He then consighs gift to
the brahmana. Up until recently, the dying man laido
the cow’s tail with all his strength, in order te Ipulled
along for a few meters. (Filippi 1996:112)

| have seen several illustrations of the riv&tizarani and cow in scrolls
made by the/adopatias and shown to the Santals. This topic does not appea
as the theme of an entire scroll. It usually figuie a single register as an
additional theme to the major theme of the scmolhuestion. Two of the
scrolls | have collected contain such single regsstvith themes of a “river
crossing”. The first one shows a number of peoplensning in a river next
to a cow. Budhesvar Citrakar, who made the scroll gave the following
comment (in Bengali) to this scene; “These onessctbe Baitarani river.
The righteous has crossed over. The sinners swinsark.” The second
example depicts a man who holds on to a cow byaihgvith his right hand.
Next to this man stands a man with a large axeedain the air, ready to
strike (plate 3).Rijen Citrakar, who made this scroll, gave the following
comment (in Bengali) to this scene; “This one sssing theBaitaraniriver.
When crossing théaitarani river the righteous people went on their way.
The righteous people crossed over and left. Theswas a big sinner. He
tried to cross several times, but could not doHm® was stuck in the river.
Therefore he was brought to hellajnpuri] to be punished. That is the cow
[ kapil gai®]. This cow will be sacrificed so that this sinman cross over the
river.” In this last description there is an inwtieg overlap of idioms and
ideas. On the one hand the sacrifice of the cosxéxuted for the expiation
of the sinners sin. On the other the sacrificegistided for the ancestors. In
the Santal context it is not uncommon to slaugateow in the name of the
ancestors, at the time of th&handan, the final funeral ritual (Archer
1974:337). In the Hindu context, where cow-slaugtge great sin, the cow
is presented as a gift to the Brahmin Rfyen’s narrative these various ideas
blur into each other, a topic that | will explotether in my next chapter.

61 Kapil gai, literally means a brown or tawny coloured cowaldo means a wishing cow.
In other words a cow which can grant wishes (Sami€85:176). The/adopatia points out
that this cow is slain by a blow on the neck wtik bixe (santalifutam, lit. to strike with axe
or a hammer). “Sacrifice tbongasare performed by beheading the sacrificial animai)st
to the hapramko [the ancestor] it is always done by a stroke ofaam-head on the neck
(Bodding 1986:17).Kutam dangra, lit. ‘felled bullock’, is a sacrifice to the Anstors,
performed due to a vow, after a grant has beenufaeb [here; the crossing] (Bodding
1925:228, fn 2).
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3.3 The Jadopatia as a Brahman

At this time | would like to stop and reflect abcsdme of the facts and
factors that enable an association between/ghlgpatia and the Brahman.
As | have already mentioned in the previous chagéeSelva tries to find
reasons for how théadopatia is related to a Brahman by consulting some
Indological and ethnographic textual sources. Indngcle she has a chapter
with the heading “Theadu patua and the brahman”. In the beginning of this
chapter she establishes an association betweevidhgatia and Brahman
with reference to the ternciksudan’ or “the gift of the eye”. De Selva
claims that this term corresponds to the Sanskmitnamiian, “the opening
of the eye”. “This word refers to a precise Hindwntext: it stands for the
Brahman’s gesture during the Hindu ritual of “idistéon” (beng. pratistha
kara) of the divinity, at the location and for the timdere it will be asked to
exercise its power.” (De Selva 1994:49). The teeyanamilan is also used
to designate the sequence of the rite of whichgb&ure is a part. This rite
Is practised in the whole of India. At this poirg &elva lets us know that
this rite has been described and commented in aetreatises in Sanskrit
and that it is well known to indologists. She atgmmments that this rite is
old but still regularly practised, and that it issg to observe, in contrast to
the “gift of the eye” of theladopatia, which is difficult to observe. The
gesture can be practised on an idol in a permamébiic temple, or on one
that is manufactured at the time of a given celamdibid.:49). In the latter
case this image will be immersed in a river orrktdoeng.Bisarjan, Samsad
1985:678). De Selva comments that such imagesratieq latter case) made
of clay, but it could also be a painting. Furthbe oints out that it is said
that the eyes of these images do not see. The Bratsimall activate this
faculty during the rite of daksudan'. It is only after ‘caksudan’have been
executed by the Brahman, that the worship can &arSelva 1994:49-50).
In this respect de Selva support her claims on fdata Renou (1947, 1:572-
73), Talwar (1979:106-7) and Ostor (1980) (ibid,:6A.0). | agree that these
sets of associations produce a plausible pictuteoaf we can associate the
Jadopatia with the Brahman on a general theoretical plainwehler, these
corresponding data seem to be far from the paatitids of the field, and
the discourses and doings of thli&opatias themselves. As far as these
discourses are concerned, de Selva utilises thenstats thatBasudev
Citrakar makes (in Faivres article cited earlier in my }embout the
Jadopatia as a Brahman. She recognises that/tidlepatia can be associated
with the Brahman that officiates at the funeratgsiof the Hindus. De Selva
also notes that the gifts that the Hindu funerahHBnan receives in this
context are with few exceptions the same asJiaepatia presents on the
picture of the dead, and claim from the Santal. e\mv, de Selva does not
go out of her way to look for examples of otherdrary priest, Brahmans
and specialists in contemporary ethnography, badsfithem mainly in
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indological text&. At this point in her article De Selva asks hdrkelw one
can establish a relationship between the iris edplly a Brahman on an
image of a divinity and the one that th&lopatia applies on the picture of
the dead (ibid.:53). In fact, onc®am Bilas Citrakar used the word
installation (bengpratistha kara), when he talked aboubkhodan (“the gift
of the eye”) that they, th&dopatias, themselves do on the picture of the
dead. In his discourse about his practice, he Hinfldee a native creative
“anthropologist”) made the analogy between his ficacand the one of the
Brahman installing a deity! However, below | wilhdlude some more
common statements, made by thedopatias | met, concerning their
professional role.

One of myJadopatia informants once compared the picture of the dead
(mrtyu pal) with the calendar or the ephemerjsu{i*®) of the Brahman.
Thus linking the use of this picture to the art adtrology utilised by
Brahmans and funeral priests. Theopatiawho supplied me with the myth,
cited above, told me this about the picture of deed @uryu paf) that is
used at the time afokhodan; “This picture is calledigradan. Just like in the
Hindu religion gharmg where those who dagradani make effigies in
wood. With these the Brahmabajnan] do the expiationgrayascitta)l. In the
same manner we have to makez@adani picture in the name of the
deceased for that purposé.”The Bengali shopkeeper, on whose veranda
some of myJadopatia informants resided regularly, gave me a similar
account. He said that th&dopatias are thegurus or Brahmans #aman) of
the Santal. “They utilise astrology to judge antineste the sin pap| of the
Santal and the cost of the expiation. The Santais them gifts for this
purpose”. This mans father told me that fh@opatias exorcise ghostshfuir
charay) for the Santals. In the book “Hindu Manners, Gos and
Ceremonies” (first published in 1816) Abbé Dubasarded that if a death
occurs in the last five of the twenty-seven conetiens it is very
inauspicious for the relatives of the dead one. ibiese must be carefully
purified by apurohit (priest) and a meal plus presents must be offeerdide
Brahmans. If death occur on a Saturday, it is adfedhto one that another

%2 De Selva thus takes a position where she leaveglh@pen to being criticised for a
potential reification and essentialisation of thea of the Brahman portrayed in this literature.
She refers to Toffin 1990:137 (an analysis casd dumontian mould), and Kane 1974: I,
843 (dealing with thédharmasastras) to show the types of presents that the Brahmagivies
for his funerary service (de Selva 1994:53).

83« . a calendar, an almanac, an ephemeris (Sat@8%6t553). “Ephemeris ... a table
giving the future positions of the planets, cometsatellite during a specified period (Collins
1988:372).

64 My Bengali father-in-law’s mother (age 86) told that the Brahmanb@man) consults
the constellations of the planets at the time ef death. This will enable the Brahman to
estimate the sin of that person as well as inaimpmoess generated by those constellations.
On the basis of these calculations tizeadani Brahman can make a wooden effigy which
along with the many gifts presented to him at tivae will effectuate the expiation. Such
wooden sculptures are planted next to the funemlrgl (sasan) of her native village were |
have seen them myself.
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member of the same household will die before tle has passed. The only
way to prevent this from happening is to sacrifickving animal, such as a
ram, a he-goat or a fowl as a burnt offering (Dsbb996:564, the fourth

impression).

3.4 The Santal as a patron

Finally, | want to focus on thdadopatia'’s claim of the Santal being his
Jajman. Among all the Bengali authors that have mentiotiexl/adopatias

M. K. Gautam and Sankar Sen Guptdiffer from the rest in their more
positive description of the relationship betweem tadopatias and the
Santals. Gautam characterises this relationship fresdly (Gautam
1977:38). In contrast to high cast Hindus and landrs, considered as
outsiders by the Santals, th&lopatias are described as one among the many
groups of low cast artisans and service renderimdepsionals (like for
example the barber), who coexist in symbiosis whth Santals. Gautam has
categorised these groups as ‘Santal cognates’.SHmals embrace these
groups into their history and tradition. Thus, Gamtrelates that the
Jadopatias, like these other service rendering groups, receuastomary dues
(paona) at the time of feasts, festivals and harvesthexcommon manner of
a priest-patron relationship (i.e., agagnan) (ibid.:148). It is interesting to
note that the/adopatias have been described to achieve such a status among
the Santals in other areas of Bengal as well (coenfSan Gupta 1973:49).
Daniel Rycroft relates the existence of such sysibitetween the scroll
painters patkars) and the tribal people of the Purulia districM#ést Bengal
(Rycroft 1996). However, non of the Santals whaondiuired about this
matter acknowledged gajman-relationship’ between themselves and the
Jadopatias. In contrast, th&/adopatias who frequented the villages of these
Santals questioned, adamantly claimed sughyaéin-relationship’ with the
Santals of those areas. “Certainly they arejgiman. Our grand-fathers and
great-grand-fathers have visited these areasBudhesvar Citrakartold me.

He also explained that oth@fdopatias from other villages than his own
would not venture into his territory. These statetaeby Budhesvar rather
describe the pragmatic organisation of the funenaayket of the/adopatia
than a formalised j&man-relationship’. One possible reason why some
scroll painters have developed a closer tie wittirtpatron might be that
these scroll painters live in close proximity tesk patrons. The majority of
the Santals who | interviewed live far away frome thillages of the
Jadopatias who visit these Santals. | will continue this dission, concerning

a potential symbiotic relationship between #gopatias and the Santals, in
my last chapter.

5 sen Guptas description is quoted on page no Rdrizduction to this thesis.
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From the data presented above it becomes cleavethen/adopatia can
find a foundation for his claims of being the Bramuof the Santals. In the
eyes of the Santals thiédopatiais definitely regarded as some kind of priest
with special powers. As | have shown in my previalapter, several
authors have noticed that thi@dopatia is treated with respect and received
accordingly in the Santal households (Archer 196,7Sen Gupta 1973:49).
| have also observed how thigdopatia are received with respect, offered a
seat and tobactbwhenever they make a call at a Santal household.
Sudhansu Kumar Ray gives the following characteoiseof the Jadopatia
as a priest-painter with undisputed authority.

A Jadupatua is an undisputed authority on the semi-
magical mortuary rites of the deceased. He knows &0
man is put to death by @isacha an evil spirit ... It is he
who can lead the dead bodily from this world toJesa—

an act for which he himself is ritually capableudBansu
Kumar Ray 1961:54)

In order to understand better how th&lopatia has gained such a status
among the Santals we have to look closer at sonteeotonceptions and
beliefs that the Santals and the Hindus have adeath, the fate of the
deceased in the after-world and the prevalence afesa of reincarnation.

%1t is a common practice among santals dadbpatias to chew tobacco. A piece of a
tobacco leaf and some lime is put in the hollowth# hand. This is thoroughly mixed by
grinding it with the thumb and a generous pincthan thrown into the mouth to be chewed.
To offer or ask for tobacco is an invitation topsend have a talk.
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4 THE JOURNEY TO HANAPURI, THE LAND
OF THE DEAD AND BEYOND

Sona Murmu, one of my Santal friends, whom | have known fory&ars,
told me; “- | would like to know how they [thé&dopatias]| know what has
happened to the dead ones. | asked them many timethey would not tell
me. They said; ‘- we keep water in a plate. Thugetto know. They [the
dead ones] come to us via the witdn the night during our sleep, in the
dream.’ They get to know about their fate in ttlsizam. They say; ‘- in our
dream the fate of the dead one is revealed tods’ anyone get in contact
with the dead ones in their dreams, or is it ohly&idobaba who can meet
the dead ones in their dreams? Why can’t we meet th our dreams?”

The Santal complain that they cannot see the fatctseir
dead in their dreams, and for this reason they ubrzs
caste of painters, the jadu patua, whom they calt Guru
of death”. They ask these craftsmen of the castes ean
“see” their dead “in dreams” to paint the picturfetlmose
would have just left them, and to imagine their ditian.
(Carrin-Bouez 1986:181)

When the Jadupatua hears that a Santal has died hea
generally keeps his ear pretty close to the grounke
immediately prepares himself. He must now cookduis
food and get his own water — not even his wife rhaip
him. He allows everyone else in the house to gbdo;
then he pours some water into a dish, coloursllibwewith
turmeric, and drops into it a few grains of ricee puts it
under his bed and goes to sleep. He then has mdvl&h
reveals to him the features of the deceased. Hesvakd
gets up, lights a lamp and gazes into the watéhnendish.
There he sees reflected on the suffacet only the same
face that he has just seen in his dream, but varibjects
which he may legitimately claim as his share of the

57 4t is a common idea with Santals that, when a risataken away to the netherworld,
the transition is made through water...” (Bodding 1823fn 2).

% The santali wordimul, meaning shadow, shelter or reflection, is onthefterms used
for the soul of the deceased (Campbell 1988:801is‘Thadow is the human’s “double”, it is
not fixed to the body. When the funeral rites averptheumul is appeased, and the dead
becomes an ancestor (Carrin-Bouez 1986:89, fn 17)incBouez also relates that, for the
Santal,umul is their own reflection in the water (personal commigation, March —99).
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inheritance. He sits down and makes a small drawirige
dead person ... (Elwin 1952:9f)

Ramon Marandi a Santal acquaintance in Santiniketan, well knawmé
since 18 years, told me the following; “Th#&lobaba is there only for the
Santals. When one of us dies in any village thdlga there. In the night
they will have a dream. The dead ones will go teirtthouse ... The
Jjadobaba will not see them [i.e. with open eyes], but hel séle the dead one
in his dream. The dead one will say; - in my hotise are two or three
sons, or daughters. ‘— You should go there.’ Ifjtfthe Santal relatives] are
wealthy people ... they will have plenty of farmeddacows and goats ...
He [the dead one] will say; ‘-1 have many goatswyify rice and paddy.
Everything is there. You come and ask for thesegthi Then theadobaba
will go there the following day and call the nanfale oldest son.” Having
told this, my friend related how thé&dopatia does thecokhodan in the
Santal householdBhutka Marandi (a Santal farmer from a Village in Santal
Parganas) gave me this account of howMalpatia learn about the fate of
the dead Santal; “ -When someone dies in a Salfiede theJadopatia will
dream of him in the late part of the night, neardlayvn. He sees the dead
one, blind in the land of the dead, via a platevafer.”

Death is the privileged subject of faith, since tes a
problematic theme, poorly defined for the Santabwatk a
proper eschatology. This problematic theme igpsspeak
taken over by the Hindu thinking, through the médiaof

the jadu patua who paint the picture of the Samald, as
well as concepts related to “ethics”, such as thigon of

merit or fault, modalities of the karma, theoryimdividual

fate. (Carrin-Bouez 1986:181)

It is important to keep in mind that, among thet&hsociety in question,
as well as in Hindu society, there are many pdralésas and theories about
the destiny of the ‘life principle’ or a soul, aadterlife in general. One of
the reasons for this, in Hindu society, is the wWeaf textual sources as well
as an abundance of ideas from different periodsnad. “Here, as in most
other cases, Hindu practice and belief does nagplgifiellow from a logical
extension of one basic idea but of a plurality asib notions from which,
quite logically but not always in mutually compdatibfashion, specific
beliefs and practices flow.” (Klostermaier 1989:16kh the article ‘The
After-Life in Indian Tribal Belief', Firer-Haimendab(1953) gives us some
clear examples of the trend mentioned by Klostezmabove.

Many a Hindu of today believes that a dead mgiv§life

principle’] manifests itself in the crows which ghe food
offerings put down at the cremation-ground, andndf
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crows touched the food it is taken a sign thatDeparted

IS angry or distressed. At the same time he bei¢vat the
Jivmust go before Yama’s court of judgement, and i€ab
to show sufficient accumulated merit é&arma, will be
admitted to the company of the sainted deadiwi. Yet he
also believes that a dead man may be reborn in a
grandchild; and besides holding all these apparentl
inconsistent beliefs, he acknowledges his duty eédgom
for his deceased father a series of rites, knowsraklha,
which are aimed at providing and sustaining a reghereal
body for the departed. (Furer-Haimendorf 1953:47)

Hindu and Santal society have probably imposed atufluence on one
another when it comes to the understanding of sontepts and their
eschatological belief (Furer-Haimendorf 1953:44m® regional facets of
this extremely complex issue of co-existing modelid variations in practice
will be reflected in what follows.

At this point it has become evident to the readhat the distinction |
make between ‘Hindu society’/'Hindu context’ versusSantal
society’/'Santal context’ rely on an abstractiondariaken for the sake of
clarification. Through the ethnography | have citadl presented so far we
have become aware of how ideas from various contstur into each
other’. The description of what is witnessed by ¢fienographer in the field
mirrors the categories utilised in the analysistlud event in question.
Likewise, the discourses presented to me by myrimfots mirror the
attributions they chose to apply to a certain eward certain time, as they
describe this event to me.

We can ask ourselves how it is possible thatMapatia has got the
privileged position to see in his dream the deadt&and play the part of
some kind of priest medium for the Santals? To gaane ground for any
understanding of this phenomenon | will take a eldsok at some of the
ritual events that the Santal perform after a bintta death has occurred in
their community. The beliefs and practices conriegtéh the these rituals
of the Santals can supply us with data that wdballuminate some of the
doings of theJadopatia in connection withcokhodan. The main purpose of
this chapter is to expose some important parteefihiverse from which the
Jadopatia has borrowed a large amount of his imagery, imneotion with
cokhodan.

A penetration of this grand issue of origin of thation of karma is far beyond the
scope of this thesis. However, for an extensiveudision the origin of Karmic Eschatology in
the Indian setting see Erik Af Edholm 1988 and Fiitaimendorf 1953.
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4.1 Life and death, a continuos alternation between
complimentary poles

At first sight, ‘mortality’ suggests the organiccdafleshly
nature of humans, our predisposition to fall dl,decay and

to create our own replacements through sexuality. tBe
Sord® will also force us to ask what it is that dies avitht

it means to be dead. The interpretation which Il gfer is

that for them, death is not a negation or abseriddeo
Rather, ‘life’ and ‘death’ are both phases of aspats total
existence and close relations between persons are
maintained across the line dividing these two state
(Vitebsky 1993:4)

The quotation by Vitebsky above, establishes thd kif approach that he
has taken in his book “Dialogues With The Dead,diseussion of mortality
among the Sora of eastern India”. Vitebsky’'s bookukes on the Sora’s
relations with the dead from death to attainmenstafus as an ancestor. In
this context Vitebsky stresses the continuity betwdife and death,
conceptualised as a separation from the deceaskdr rdnan his or her
annihilation. The relationship between the deceaswtl the relative goes
through qualitative changes that can be markedientifiable breaks but is
characterised by continuity (Parkin 1994:319). mawfollows | will apply a
similar approach to that of Vitebskys, referredatmove, in an attempt to
sketch an outline of some events in the Santatiifde. By doing so | want
to illuminate some important rituals that enablé& tconstitution and
continuity of the Santal persBnin this exposition | base myself mainly on
ethnography collected by other authors. | will adét@mpt to show that there
is a clear analogy between the belief and practiceected with birth and
death. Thus there is a continuos complementaryioa&hip between life
and death. This relationship is epitomised in thegpant symbolic pair of
the flower and the bone.

" The Sora (Saora) are a “tribal” people of the Mautlanch, who live mostly on the
borders of Ganjam and Koraput districts in the &ttt Orissa in Eastern India (Vitebsky
1992:172).

™ In the context | refer to here, the Santal peisaonceived as the relational identity of
any Santal, as a member of the Santal societyitg.€ultural representation, referred to by
Mauss aspersonnage (Parkin 1992:220)). | do not wish to enter into epistemologic
discussion of the category of an individual in 8antal society. That is beyond the scope and
focus of this thesis.
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4.2 The flower and the bone; some Santal conceptions
about birth and death

The Santals see life as a gift fra®idhs Bidhanta, a manifestation of hakur
(Carrin-Bouez 1986:65). The go@hakur measures out to everyone his
share. “The life of man is, according to this beliredestined by God”
(Bodding 1986:1) Rajen Citrakar told me; “When god#hagaban] comes to
take man away nobody can stop him 7Thakur has measured the life of
everyone”. The Santals believe thaidhi Bidhanta writes the fate of the
newborn on its forehead at the time of birth. Boddsuggests that this
belief in some kind of fate have been taken ovemfthe Hindus in the past
(ibid.:27).

Thakur, the Supreme Being, previous to creatiomanh,
created two beingsBidhi and Bidhantg and appointed
them to be hisnuhril (the Santali form of a Hindi word
moharrir), i.e., writers. When the human being is born
these two beings have to attend at once, immeyliafedr
birth, to write on the forehead of the newborn balbat is

to be his or her fate. (ibid.:28)

One of the important ritual events in the Santadefary cycle is the
immersion of the bones of the dead in a rfv€Fhis event marks the final
transition of the dead, from being some kind ofifispto becoming an
ancestor. These bones are knowryaisbaha, which literally means bone
flower. Following Carrin-Bou€Z, | will call these bones “flower and bone”
(Carrin-Bouez 1986). In the funerary context, dgrthe transitional phase
of the dead one, these bones serve as the “lilexiodl the dead. It is here
that the dead man halts and his soul is, for the tbeing, contained.”
(Archer 1974:331). In a larger perspective of tifie ¢ycle of a Santal the
flower and bone serve as a conceptual matrix fercimplimentary pair of
the feminine and the masculine, as well as the Gareptary pair of life and
death. The flower and the bone serve as focal septations, which enable
a conceptualisation of the various elements ofpdeson in relation to the
rest of the community. Depending on the contex, ftbwer can represent
the flesh, the foetus, the menses or the femirnd,the bone can represent
grain, a stone, and the feathers of a bird or theculine. There exists an
analogue relationship between the associated ctradegualities that the

2 The Santals have forgotten their original megalitiulture. In contrast to other Munda
“tribes”, who place the bones of the dead nearftimeral stones of the clan, the Santals
immerse the bones in a river like the Hindus (@aBouez 1991:10, Klostermaier
1989:181).

"3 carrin-Bouez has done regular extensive fieldworloragnthe Santals of Orissa and
West Bengal.
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Santals ascribe to the flower and the bone; exiert@anal, soft/hard
(Carrin-Bouez 1986:65-9).

Among the Santals creation of the child is seea @&sult of the mingling
of the male and female reproductive fluids, thaetr&t from the marrow, and
their transformation into blood{ayam) in the matrix of the flower Kaha).
The life principle f7) swims in the blood (ibid.:65). The Santal visnthe
ontogenetic development moves from flesh to bortee foetus gradually
becomes harder. Only at the age of three montleswtbrd jas is said to
represents the skeletal part of the body a#fth the flesh. Thus, a growing
human body consists of a skeletal frame that i@ with flesh. After
death the flesh (flower : life) of the dead bodya®mpose and reveal the
bone (bone : death). At the same time the bonesreimaining product in
this process, constitute a great value as the leefoc the “life principle”.
The constitution of the body thus extends and lggés the generative
positive role of the bone. In contrast, the Santasnot acknowledge the
masculine role explicitly, when it comes to fecuol@®. They are more
preoccupied with the development of the foetusw@g (ibid.:68-9). A
midwife, usually of some Hindu communityp¢m™ etc), assists the Santal
women at the time of birth. As birth is generallglibved to be polluting,
among the Santals as well as among Hindus, theeduHcommunities
belong to a low caste. A birth of a child also nmakee entire Santal village
community impure and polluted. No festivals, sacei or rituals can take
place until a proper ritual purification has bedserved. In the cleansing
ceremony fim dak” mandi) after a birth, the midwife rubs the head of the
child with oil, washing-earth and turmeficOne of the threads that is rapped
around the arrowhead with which the midwife cut timbilical cord of the
child, is also soaked in oil and turmeric. Afteretivomen has washed
themselves this thread is tied around the childssty Rice is also boiled
and some of it is offered to the immediate ances({ércher 1974:34-5).
Gautan’ relates that the midwife and the other ladiesheftiousehold goes
to the river bank and makes five marks with veron)i which are the
symbolic means of acquiring a place near the rivank (ghaf). This
ceremony signifies the fact that the patrilineancls purified and that the
child has obtained agricultural and funeral riglats well as a formal

" This is an interesting parallel to Malinowski'ssalovations of belief about procreation
among the Trobriand people (Malinowski 1968:145ffhwever, one may ask oneself if the
playing down of the male role, when fecundatiomascerned, is connected to the fact that
Carrin (a woman) based her facts on statments mateniale informants?

> The Dom men attend at funerals among the Hindus.

® Turmeric curcuma longa) is common ingredient in various rituals and isidved to
have a auspicious and cleansing property bothHmdu and a Santal context. The use of oll
plays a similar role (see note 85, page 55). Tumesed in the wedding context symbolises
the hoped fecundity of the union (Carrin-Bouez 1986f8 14).

" Gautam made fieldwork in Santal Parganas in tHagés of Kuschira and Jiyapani.
These villages are situated north of the area wheigk part of my fieldwork.
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admission into his/her fathers cf&nThe women return to the home of the
child and the thread that has been soaked in diltammeric is tied around

the waist of the child to purify and protect it inathe evil spirits (Gautam
1977:136-7).

At the place of the bathing the midwife throws dheead
together with the child’s hair [a barber has shavkdll the
hair which is considered to contain impurity] irttee water
and lets it float away, after she has made fivekmanf
sindur [vermilion] at the descent to the water sTitiey call
to buy way down to water. (Bodding 1994:23)

The act of buying the right to the place of desdgtttar kirin') also
occurs at other major ritual events in the Sarfi@aldycle, such as marriage
and funeral when the bones of the dead one is isedein the Damuda
river. The name-giving ritual that follows a fewydaafter a birth is also an
important act of purification.

The narta or janam chatiaris the name-giving (birth-)
ceremony, in the case a boy is born, five days &iigh,

and a girl, three days after birth. Until this ceomy is

gone through, the village is unclean; no sacrifie@ be
performed in the village, and no outsiders can takefood
in the house of birth. This is the first purificati, and,
having gone through this ceremony, the new-borre lsb
to say becomes a recognized human being, belongiag
family and a sept. (Bodding 1929:282)

The child is given the name of his or her grandpiaoé the same gender
as him or herself (ibid.:137). Gautam states thitis a clear manifestation
that the Santals believe that “those who go to éeaome back to earth in
the third generation as a ‘Hor’ (man or a Santdd)d(:150). The Santal
author Hansda also makes the same point.

They believe that the newborn babies are the protobf
the grand parents and that a baby resembles thee fithe
posture and the activities of the grand parents@oed. In
[the] case of deceased grand parents whose name is
inherited by a baby, it is believed that the saroel $s
being in the baby and hence first preference i®rgiin

8 The full patrilineal clan rights are not grantediuthe caco chatiar initiation ritual (see
further on in my text) has been performed. Howether,announcement of the child’s name at
the nim dak” mandi proves the child’s legitimacy and gives the clili@ protection of the
paternal sub-clan gods (Gautam 1977:137, Trois8 BY}.
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selecting the name to [of] the deceased grandparent
(Hansda 1983:184)

The termgorom is used for a namesake, mainly about grandpagetus
grandchildren having the same name. These relatwasintimate and
friendly. Thus these persons are permitted to phke jest with each other
(Bodding 1927:398, fn 16). These type of relatigpstare known agnda
sagai in santali (lit. joking relationship) (Campbell 8458). Incidentally,
Troisi notes that most Santals are given two nar@e® name is ‘inner’
(bhitri nutum), a ‘private’ or somewhat secret name, and therath‘outer’
(cetan nutum), a kind of nickname commonly used. The ‘innerhmeamust
correspond to that of the relative after whom thene has been inherited.
The ‘outer’ name is used in order to avoid the asafghe ‘inner’ name. The
use of the latter is feared to cause harm to teeenet Troisi 1978:1629.

The naming ritual admits a boy or a girl to theemgphere of the Santal
community. However, it is not until the childrenshgone through theaco
chatia®® initiation ritual that they are allowed to shouldeheir
responsibilities as full-fledged members of thet8bsociety in general, and
of their fathers sub-clan in particular. Theo chatiar is usually performed
when the child is eight to ten years old. Havingegthrough this initiation
they benefit from the full affiliation with thbongas of their sub-clan £A:ai)
and are also allowed to partake in the ritual wirsli theseborigas, and
receive their protection. That is, after this iwiibn the girl is allowed to
clean thebhita®* or family shrine and smear it with cowdung, a @mop
preparation for various types of worship. Similathe boy is allowed to
approach theéorigas with customary offerings and share in sacrifiéessts.

" The Jadopatias usually manages to get hold of the names of the &satal and his
relatives by a process of persistent ferretingudpect that theadopatias usually uses the
‘outer’ names, but | have no data to support thispssition. However, if dadopatias could
get hold of an ‘inner’ name it would certainly serkim as powerful tool at the time of the
performance ofokhodan.

8% Caco is the Santal word for toddling, a child’s firstcgessful attempt to walk. As the
name implies, theaco chatiar may be performed with a child, as soon as it is &b move
about” (Bodding 1942:25, fn 6).

8 Inside every Santal house there is in one coanemall place divided off from the rest
of the (one-roomed) house by a small wall. Thia [gace especially sacred to the Ancestors
[as well as sub-clan gods#ge borigas) and household godesak ~ borigas)]. Food is placed
here for these, and beer is also libated. Outsalersot permitted to go in here, as they might
make the place religiously unclean; up to the tohearriage, daughters of the house may go
inside; afterwards several of the Santal subseptaad permit married daughters, when on
visit to their old home, to enter thigwrar, as the room is called ” (Bodding 1927:260, fn 3).
Bhitar is an Indo-Aryan word that means ‘within’. Theioatal behind the married daughter
not being allowed to enter thihirar of her fathers family is that the household gods a
inherited patrilineally. Thus, after marriage, thh@ughter will have a new set of household
gods. The names of the household gods and thelanlgods are a well-protected secret that
is transmitted from father to son, who whispersrthe his eldest son before his death (Troisi
1978:88-92). Santal women are generally excludeah fpartaking in any sacrifice, except the
worship of their husband’s ancestors (Carrin 1998:5)
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Moreover, when the girl marries she can have vésmismeared on her
forehead and thus exchange her awerigas for those of her husband. The
adolescence brings to youngsters a necessary sériggbal” discipline.
They must thus be instructed in the traditionsh@ ttribe” and made to
realise what it means to be a Santal (Archer 1%/4T50isi 1978:159).
Bodding remarks that as this communal feast inoB@me expenses, a man
will generally go through this ceremony for all lukildren at one time. A
Santal can neither be married nor be cremated déath without going
through thecaco chatiar initiation. Bodding relates how he has heard that
ceremony has been performed with a dead body wwreits being cremated
and the bones being taken to the sacred river (Bgdti929:283, fn 3).
However, the rule is that all the children who haw& been made full
members of the Santal community by the initiatiarwo chatiar will be
buried. These children become ghost&af) and will not transform to
borigas or ancestors (Bodding 1923:72-3, fn 6).

The ceremony [i.ecaco chatiaf is brought to a close by
recitation of the history of mankind (acc. to Santa
traditions), brought up to date; the person corexrinom
now on belong to Santal history. The recitatioralisays
wound up by application, that they now be permitiedhe
parties to all social events and ordinary life’s rkyo
whereupon it is said: ‘We implore you Five (i.ee tBantal
community), we were like crows (i.e. black), we bav
become white like paddy-birds, so you Five be vdte
Thereupon they drink and sing. (Bodding 1929:283R)f

4.3 The mortuary rituals and connected ideas

On the high hill

The vultures hover

Show me the bones of my father

O she vulture

Take the gold from my ear

Show me my father’'s bonegArcher 1974:33%j

The funerary ceremonies serve as a node for theegeptations and
conceptions of life and death simultaneously. Tommimentary pair of the
flower and the bone manifest itself in the languageut, as well as in the

8 This is a version of an invocation sung by thet&lanwhile they pick up the bones
(Bodding 1942:177).
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practice of, the funerary ritual. The bofiesf the dead jari baha), are
collected after the initial mortuary ritual evetite crematioff. These bones
can flower again through the regeneration of trewér (Carrin-Bouez
1986:66). We see here how the conceptual paireobtime flower becomes a
pregnant vehicle for ideas in the mortuary rituahtext. Archer relates how
the chief mourner holds the flower bone in his cled fist, whereupon
some oil, a little milk and ashy water is pouredotheni®. After this he
knots the flower bones into a piece of cloth (Arch®74:331). These bones
are often stored up in the rafters under the agitihthe house, beyond the
reach of smoke. Before | go into further detail atbeome specific parts of
the mortuary rituals, | would like to present areosew of the major parts
of the Santal mortuary rituals. Carrin-Bouez divittee Santal mortuary
rituals into five major parts:

1) Cremation of the dead body, which usually takese near a river
on the same day, or on the day after the deathri@ztuAfter the
cremation the bones for makiygi baha are collected.

2) The “first purification” ¢e/ nahan = lit. oil bath) takes place five days
after the death has occurred. The sub-clan membersancestors
and Maran Buru have to be purified.

3) Possession: the dead one possesses the chief mourne

4) The worship of the household goa4k “boriga), which is performed
nine days after the death has occurred.

8 “The chief mourner then picks out three piecebaie — one from the skull, one from
the upper arm and the third from the collar borether 1974:331).

8 Sitakant Mahapatra, who writes about the Sanfaldayurbhanj in Orissa, relates that
burials are more common in this area due to sgaofifuneral timber (Mahapatra 1986:95).
Mahapatra notes a number of variations in the fanygoraxis; “ - Sometimes only the head of
the deceased is put on a meagre amount of fuel-womclired, and a piece of bone is taken
out from there after the burning. The rest of thebis then buried. — Sometimes a piece of
bone from the dead man’s body is scooped out bigkagxe or other cutting weapon, and the
body is then buried. — Sometimes a coin is takehthae head of the deceased is touched with
it and that coin is symbolically treated as a bofs is an instance of the belief in trans-
substantiation by ritual contact. — Sometimes nuebie taken out immediately after the burial
to be preserved in an earthen pot. Instead, dirtteeof Bhandan [the final mortuary ritual], a
close relative digs out either a piece of bongefytare lucky to find one, or even a little bit of
the soil from that area as the symbol of the bamelte purpose of the ritual” (ibid.:97). In
Badagobra village th®handan ceremony is held once a year and all the rituakebdhat are
preserved in the village are taken out at that tiieesave money one performs the immersion
of the bones and thBhandan in nearest river or stream, instead of going so@amuda river
(ibid.:98). “The ritual basis of the Santal dea#temony is thus getting more and more
diluted. Its economic and pragmatic aspects arerbig more important, and the strictly
ritual aspects are being relegated to the to toerskary level (ibid.:99). “Like disease and
sickness, death is also being looked at more raitipfwith another rationality], and without
the trappings prescribed by religious belief amdatiprescriptions (ibid.:99).

Turmeric water and rice beer is also used for phigpose. Both these substances are
auspicious and are applied in several life cydlgats as an aid to regeneration and fecundity
(Bodding 1942:177, Carrin-Bouez 1986:71,88, fn 14).
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5) Immersion of the flower bones into the river, whiobnstitutes the
final purification of the deceased, the agnatestardriends of the
dead one. This ritual can take place some montbs @f a year after
the death occurred. (Carrin-Bouez 1986:70)

A death that strikes the Santal household makespiire. Sacrifice to the
borigas, drinking of rice-beer and celebration of marriage made
impossible. Purification through funeral ritualscisicial to re-establish the
social order that has been disrupted (Archer 128)337).

The notion of impurity &isi = poison) in the given contexts above, is
connected to the dangers inflicted by, and attchtlg the dead one and
death itself. The dead ones impose a potentiathoethe living and it is of
uttermost importance that the mortuary rituals peeformed properly, to
ensure that these “poisonous” dangers are purdiedl neutralised. Thus,
during the cremation the Santal addresses the siete@ody) with the
following invocation; “O dead body, do not dallywoGo like the wind.
Burn like a flame. We have given you wood and fide.consumed and go.”
(Archer 1974:330). At the time of the final mortyartual (bhandan) the
family of the dead one invokes the deceased witkdtlwords; “Keep us in
peace. Do not trouble us. Do not take anything dw@#yid.:336). The dead
body attracts malignant spirits that can harm thied. In order to detract
such evil spirits the Santals also employ a divjpréest (jha) to exorcise
the house of the dead one. If the death was a sualdenexpected one, this
diviner-priest tries to find the reason for the dewl demise. He will sacrifice
a black fowl to win the favours of the benignamiigas®® for protection
against any evil (Carrin-Bouez 1986:70-1).

An occurrence of a death in a village is markedheybeatings of a drum.
The relatives and the rest of the village thus rimied co-operate in
disposing the body and mollifying its outraged ispirhe family breaks into
bitter grieving songs and lamentation. At this tiras we have seen, the
world of the borgas is abruptly brought into sharper focus (Archer
1974:327-9). What is the faith of the dead perséte€’remains a Santal. He
is still a member of his family but until he hadedareached the country of
the dead, he is a man with a grievance. ... He is obyosition’. ... He is
now much more a bonga than a man — a ghostly foresible but
intimately real.” (ibid.:329). Carrin-Bouez explairthat there are several
souls or soul substances within the body. Out e$¢hit is only the skeleton
that is conceived as immortal, thanks to the “joienciple” or the “big
breath” (maran ji) which gives it life and resides in the craniahboThe

8 Bulau, another type of exorcism, is applied at the tiafecremation. “A fowl is
sacrificed by means of a twig of a mohua tree ghts®ugh its eyes, and hung on one of the
posts round the pyre.” (Mukherjea 1943:222). Campimbks that this type of offered fowl is
nailed to one of the posts by the neck (CampbelB19B!). Gautam notes “The idea is that
the sacrificed eyes will give the dead man lightsee in the other world.” (Gautam
1977:143).
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other “breath” ji), called “little breath” furin ji), resides in the stomach and
shelters the “soft soul’7¢2*"). The latter leaves the human body after death
and enters into the body of animal or a plant (@GéBouez 1986:67). Of
these souls, mentioned by Carrin-Bouez, it is thig breath” (naran ji) that

we are interested in here. The “big breath” or tlife principle” is the
personalised soul that later becomes an ancestaprafn) (Parkin
1992:203). What are the instances or forces thathéader or make this
transformation of the personalised soul difficulimapossible?

4.4 'Bad' death

As | have mentioned earlier, the Santals beliewt Thakur has measured

out the length of each individual life. At the satimae misfortune, disease

and death is believed to be the result of the deslre and maliciousness of
borigas and witches dan).

They acknowledge natural causes of illness [andhilea
they cannot avoid seeing effect and immediate caasea
rule they can also see the material nature of @ades [and
death]. But there is always a suspicion that tharahcause
is not the original one, but that evil influence at work in
the first instance. (Bodding 1986°2)

Evil borngas and witches are said to ‘eat’ people. Witches, anor
specifically eat the liver of people and thus calisess or death (ibid.:1,7).
“ Borigas and witches know how to ‘eat’; they do not knowwhto make
well.” (ibid.:3). As we have seen, children who barnot been made full
members of the Santal community by the initiati@oo chatiar will become
ghosts bhAai) and will not transform into ancestors. Women wdie in
childbirth or pregnancy can turn into dangerous sghourin) (Bodding
1923:73, fn 1). Likewise, the stillborn child wilirn into a ghost#aa). The
witches are always female (Bodding 1929:40). “Tlant8ls are mortally
afraid of a certain class of women, believing difé¢r death they are always
on the watch for men. They are supposed to lick thetims to death, filing
off the flesh with their rough tongues.” (Cole 18784).

Another force to reckon with i¥ama, the king of death himself/om raj
or rajais the regent of the netherworld. The word is the §or Yamaraja,
the idea being very hazy with the Santals.” (Boddi®29:95, fn 3). The

87 Roa is loan from Oriya language (used in Orissa) aréms “rice seedling” (Parkin
1992:273).

8 Compare Evans-Pritchard (1937) observations in Miittft, Magic and Oracles among
the Azande. The Azande operate with two types pfamations for unfortunate events that
answer the question how and why respectively (iB2).
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Santals also conceive of the netherworld as apfi®ase were the dead one
is imprisoned behind the large door, guarded by absistance ofYama
(Bodding 1942:187). The underworldofok ~ disom) is full of dangerous
animals such as snakes, insects, crocodiles ankélsg(Gautam 1977:149).
Gautam states that his Santal informants told at; t‘Those who follow
the Santal tribal customs and fulfil their obligets of clan and lineage
bonga worship and offer the sacrifices go to heavéose who are against
exogamy and tribal endogamy go to hell (ibid.:14R)pisi states that the
main object of the Santal's funerary rites is tWwdfddne objective is to rid
the living survivors of the death pollution and thalicious influence of the
potentially dangerous spirit of the deceased ahdratvil powers. The other
is to release the departed spirit from the unddohamd help it to unite with
the ancestors (Troisi 1978:196-7).

We have seen that every status/sate transitiohenlifecycle of the
Santal is fraught with danger of various kinds (pame van Gennep 1960,
and Turner 1967). This calls for apt attention padicipation, of the Santal
community, as well as, assistance from variougkispecialists, such as the
o/ha and the Jadopatiaz. As we have seen earlier, thldopatias often
attribute these bad influences to the concept of ‘Gpap). The Santals
generally lack a concept of ‘sin’ connected witlsyastem of ‘ethic’ ideals
like those of the Hindus (Carrin-Bouez 1986:18dredpective of how these
malicious forces are attributed (i.e., either ag ‘sr ‘pollution’), the Santals
feel the need for a purification to pacify thesegks. In this connection |
would like to point out that Parry underlines tbéidwing find from his own
research in the Hindu context in Banaras; “my ownidence
overwhelmingly suggests that notions of ‘sin’ ambliution’ commonly
shade seamlessly into each other, and that bota speirce of misfortune.”
(Parry 1994:136).

4.5 Representations of the succession of life deatHisnd

As we have seen the complementary relationship degiwife and death
expresses itself on many conceptual levels andeweral contexts in the
Santal belief and practice. For example we seenithe naming and
conception of reincarnation in alternate generatioms well as, in the
conceptual pare of the flower and the bone. In rs¢veontexts the
alternation between life and death expresses itsatld and even numbers
respectively. An obvious example of this is theéhbones collected to make
the flower of the bone. Another example is the fwarks of vermilion put
by the river by the ladies of the household aftebidh. | will try to
illuminate this numeral phenomenon further in wiadlows.

Whilst out on the fields with the herd, young Sariays perform a
burning with a glowing rolled up cloth on theirtiébrearm. This results in
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round marks resembling a vaccination scar. Suclksrare known asika,
and are important marks of Santal identity for rmalEemales have tattoos
(khudni) on their palms, arms and breasts, with corresipgnsignificance.
These male burnt-marks always appear in odd numiyech is associated
with life, and never in an even number, which isoagated with death. The
Santals also believe these burn-marks and tatttezse kingjom of the
netherworld. Anyone, who dies without these dedmnaton their body will
have to go through gruesome torture in hell, ety caterpillars big as
logs or drum¥. The burn-marks are also a requisite to ensugoa death’
and to become &origa or an ancestor (Parkin 1992:205). Gautam suggests
that for the Santals in Kuschira-Jiyapani, deatanisend, static and impure,
whereas life is open, moving further, dynamic wvifth energy of théorigas,
signifying purity (Gautam 1977:14%) Further, the alternation of
generations and appearance of odd numbers is @dser in the practice of
purification after the cremation of the dead; oa ftith (!) day with oiled
leaves put in the river, on the ninth (!) day wih offering in the inner
portion of the house to the house gods, and astapthe final funeral rite
of the dead, before the immersion of the bone&enriver. Several Santals,
as well aRajen Citrakar told me how three leaves of Sdofea robusta) or
Bherenda (jatropha curcas) are placed on the three mounds of earth on the
ground in the house or near the river. The sigaifte of this practice is
clearly stated by Parkin below.

Sal leaves are planted in a row upon an altar reptesgen
the Creator fparang buru), followed by the mythical
ancestral couplepfodhol haram and prodhol budhi) and the
household god drak~ bonga), followed by three human
beings, one from each of the ego’s set of alternate
generationsgorom ayo (PM [paternal mother])pokea (B
[brother]), andiae kora (CS [child’s son]). (ibid.:1992:205)

Archer relates how after the cremation, the mowrbeth in the river or a
tank. After this the main mourner places five lesalg the water's edge and
performs a similar ritual with the following invaiban.

Pilchu Haram, this man has fallen. He is dead am#gDo
not consign him to ash. Keep him in your care. Bahd

89 Bodding explains this belief as follows; “As theeogtion is painful, the boy is
persuaded to stand the pain by being told thaa ifids no sika, he will in the next world get a
tejo (caterpillar) as big as a log placed in his armEtie same reasoning is given to the Santal
girls at the time of tattooing (Bodding 1936, voRkV0).

% one day when | was talking t&4jen Citrakar | noticed that he had three such sika
burnt-marks on his left for-arm. When | asked hiboat them he told me that some Santal
boys had put them there in his youth. When | adkied if he believed that he would be
tortured in hell without these he said nothing amiled (see Plate 5).
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wash your hair.’ ‘O dead one, today in your nameharee
bathed and rinsed our hair. Do not dwell in theeasiYou
have left your home, your children and your catihen
all is ready we shall bear you to your home.” (Aech
1974:331)

This type of invocation is known asakher or bakhen in Santali
(Campbell 1988:48, Mahapatra 1992:31). Such invocatare performed at
any type of worship, agricultural rite and life &ycitual. Mahapatra points
out that the invocations of the Santals are intalyatoncerned with family
and kinship interest, as well as with social anidage institutions. Thus
these invocations reveal something of the sodmldf the Santals and their
sense of community-solidarity (Mahapatra 1992:54-5)

4.6 Fertility, fecundation and regeneration

Finally 1 want to make a few comments about soméhefpotent symbolic
vehicles that occur in many of the Santal rituaisl &fe-cycle rites, and
carry potential ideas about fertility, fecundateomd regeneration. One of the
major focuses of Santal society and subsistenceicis cultivation.
Connected to this cultivation and facilitating & water and manure
(cowdung). Water is a life giving substance thgiegs in several contexts
in all the various life cycle rituals that | haveemioned above. Cowdung is
smeared in a circle at the place of worship orieer Cowdung water is
also used to sprinkle on any spot as an act ofigation. The bones can be
conceptualised as fertile corn or grain. Grainsrioé are often fed to
sacrificial fowls before they are slaughtered. Rioeparations also appear in
many offerings at various life cycle rituals. “Thitle breath” (oa), the soul
seated in the stomach, literally means rice segdiimd can be reincarnated
in a rice plant. There are many more examplesthise However, one of the
important products of rice that is used in all Bantal ritual contexts is
handi or rice-beer. The attitude that the Santals havhis drink can be
epitomised in the following statement made by tladrout it. “Give me rice-
beer (iandi) or give me death” (Troisi 1978:125). The fondnessong
Santals for this beverage is well known. For wagrshii the majorborigas,
gods and ancestors libations of rice-beer is cosgoyl The Santal tradition
emphasises the divine origin of rice-beer. “Nobddwyks of freshly brewed
rice-beer before offering libations tdfaran Buru, the first couplePilchu
Haram and Pilchu Budhi and other ancestors.” (ibid.:125). As an important
social customs generous guantities of rice-beealarays served at festivals,
important worship and lifecycle rituals. As we haeen earlier rice-beer is
also poured over the flower bones in a gesturegémeration. In the Santal
myth of creation &/n#) it is told how the original coupl&iichu Haram and
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Pilchu Budhi learnt to make rice-beer from the gdd@a. Later they drank
this, became very drunk, lied down and made love fiext day whetiza
paid them a visit they where very ashamed andseshliheir nakedness and
what had happened during the night. Later theysgotn boys and seven
girls. The generation of the first seven Santahglstarted (Bodding 1942:6).
Thus, the use of rice-beer is connected with angtnootion of fertility,
communion and regeneration. The notion of fertilitgt is suggested in the
examples | have included above tallies with therag@gh to this concept
taken by Bloch and Parry (1982) in their compagatgsay about death and
the generation of life. In this essay they underlthat “If death is often
associated with a renewal of fertility, that whishrenewed may either be
the fecundity of people, or of animals and cropfall three.” (ibid.:7). In
line with Bloch and Parry’s reasoning is also tdeai that the rice-beer,
appearing in various contexts in the Santal socistglosely tied to an idea
of the reproduction of social order (ibid.:7).

In the following chapters | will show how thé&dopatia, when he
performs his mortuary ritual play, utilises a wiggertoire of imagery from
the Santal (and Hindu) universe that | have attethgo describe above.
However, before | conclude this chapter | will d#se another important
background or context associated with #édopatias, the scrolls depicting
the kingdom of the dead, and the punishments ofitireers in hell.

4.7 'Jom pat', the scroll of hell and its horrors

The belief in ultimate rewards and punishmentsisreally
native to tribal India, nor is the idea of hell. tBoday it
may be found, not very clearly formulated perhdms,still
present, in most of the tribes. (Elwin 1952:29)

‘Jom paf, the scroll of Jom Rzja, the king of death, and the
punishments of the sinners in hell, is one of tlagomthemes that appear on
the scrolls displayed by thé&dopatias in the Santal villages. As | have
withnessed several times, this scroll attracts thet attention from any
Santals audience, especially if the audience asnsfsvomen and children
(plate 1). Several authors have suggested thasdra@l of hell make the
association between th@dopatias and death even stronger. “The jadupatua
strips also exploit the fascination which horros tiar most human beings,
and they are in general highly moral in their telagh (ibid:29). In these
scrolls there is a strong tendency to focus on ghuments, rather than on
rewards. If good and moral people appear at aik msually in a single
register at the end of a scroll. The punishmeritgtetl by Jom Raja and
the torture performed by his attendants are ilaastt in grisly detail. The
show mesmerises the onlookers, and evokes amusermewell as fear.
Budhesvar Citrakar comments his/om pat thus; “- God sees everything and
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punishes accordingly. ‘What one has sown, one heille to harvest”. He
relates how one is punished for lying, another $tgaling rice or not
behaving according to the moral code of the Saotmhmunity. In his
article, J. B. Faivre cites several examples fromolis of hell, shown to him
by Mukundra Citrakar. In his article Faivre makes it clear that thekla¢
generosity is severely punished. In this connedtio® is evoked for a large
number of punishments. The condemnation is to carmeavy pot of rice,
being tortured by the rice thresher, or havingca plant growing out of the
chest. Faivre notes that it is not necessary tistios the effect that such a
presentation can produce in a house of the moul(fiayre 1979:115,117).
Verrier Elwin gives this account of thiedopatias advise to Santal sinners, as
it appears in one the scrolls of/adopatia, addressed to the son Bilchu
Haram, via the mouth of the king of death.

“You are a sinner ... Four annas [an anna is a quafte
rupee] in the rupee of your life have been sinfilie rest is
all right, but unless you get rid of this four ashaorth of
sin, | will have to punish you.” “Whatever shalld?” asks
the unhappy youth. “If,” replies the Raja, “you hady
good or beautiful thing in your possession when yaue
alive, have it burnt or buried with you. That wildl you of
one anna’s worth of sin.” ... “Then” continues Yamaj&
“if your family eat a feast in your honour, thatlvdispose
of another anna. If they take your ashes and btmdke
Damodar River, there will go another anna. Andastlie
fourth anna, if your relatives give proper gifts the
Jadupatua, you will be free of that and all youreotsins.".
(Elwin 1952:29)

Elwin characterises the practice of theopatias as “spiritual blackmail”,
and cites several instances appearing in the scobllhell, displayed by
Jadopatias, were Santals have been punished for; - not payiedadopatia
to take the picture of the dead one to the rivergfusing to give the
Jadopatia anything at all, - never entertaining th&lopatias with traditional
hospitality, - or stopping a family from handingesvthe inheritance of a
dead Santal to &dopatia (ibid.:29).

L1t is most natural for théadopatia to associate himself witlvama, the king of death, as
well as being the one who precedes over the rihal‘gives life’ (i.e.cokhodan). In a scroll
by aJadopatia (patkar) of Purulia district, theladopatia shows himself in the iconography as
Yama , next to the doorway of ancestral house of theadsed. This illustration appear next to
a register that depictsokhodin (Daniel Rycroft; personal communication). Another
particular scroll, illustrating Death’s kingdom, liezted by W. G. Archer (Santal Parganas,
Bihar, ¢ 1920), is signed by #dopatia in an interesting way. “Inscribed in Bengali
characterssri pranesvar | citral kar malik (The revered God of Death. (BWalik [ Citra kar)”
(Archer 1977:36). Thdadopatia in question has given himself the epithet ‘thellof life’
(pran = life, isvar =lord), i.e. the one who takes and gives life.
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The examples presented above illustrate clearly tiwwscrolls of hell
relate to the mortuary work performed by th&dopatia in the Santal
community. As | have already mentioned in my intrcitbn, Faivre
suggests that the Santal’s fear concerning deaih s$rong that they will not
refuse a request made by th&dopatia (Faivre 1979:120). Furthermore
Faivre and Elwin underlines how th&dopatia exploit the fear that the
Santals have concerning the possible punishmentsdnoait by the lord of
hell.

Some Jadopatias also exhibit scrolls of the Hindu goddeg&%/i. She
appears in her hideous four-armed form, with hackFace, hanging tongue
and grisly necklace of skulls. She often holds algkpped staff, a sword
and a severed head in her han&ig/i symbolises eternal timek@), and
hence she both gives and destroys it. The severad im her hand denotes
that there is no escape from time or death. TA&is also associated with
death and cremation grounds, and it is not sungisihat some/adopatias
include images oKa/iin their scrolls of hell. As we have seen in chagte
the Jadopatias associate themselves with the god Shiva in hribterform;
Bhairab or Kal Bhairab. Kali is the spouse oKa/ Bhairab. The Santals
believe that theyjhas get their healing power from the worship of various
bongas, and Kaliis one of them. Thus it is not unlikely that thentds also
believe that the/adopatias receive special powers frola/ Bhairab and
Kal*.

With the data presented above | have aspired tosexpome of the social
and symbolic imperatives that influence the actitk®n by the Santals at
the time of their performance of the mortuary fgudn the chapters that
follow | will take a closer look at the mortuary voperformed by the
Jadopatia. Thus, the descriptions by the Santals, the disesugs/en by the
Jadopatias, and my observations afokhodan will be placed in relation to
some of the data presented in this chapter.

2 Marine Carrin states that the Santals sometime&veelthat theJadopatias are
possessed by Hindu goddesses. The godusssa, the ‘one-eyed’ goddess, is one of these
(personal communication 1999Wanasa’s left eye is her poison eye with which she can Kkill
with a glance ...” (Smith 1980:17). The notion of #ndl eye and ‘dangerous powers’ is tied
to Kali, as well asManasa.
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In the initial stages of my fieldwork | cheerfulgherished the idea that |
would get a chance to witnesskhodan performed “in situ”. However, as
several months passed without this opportunity naiging, my hope
gradually faded away. The habits of mydopatia informants were illusive
and unpredictable. If | asked them where they wgeiag the next day, they
would reply in an imprecise manner. Time and adaiame to the shop
veranda where some of them used to stay, to fintttiey had left in the
early morning for some unknown destination. Inijighe Jadopatias were
unwilling to disclose any details abotibkhodan to me. Gradually, as they
became more open, | spent my time collecting varidescriptions of
cokhodan by Jadopatias as well as by Santals. One monsoon afternoon when
| sat and chatted withyidev Citrakar and Sivu Citrakar, the latter suddenly
spoke the following words out of the blue; “I hayat some news. There is
some work kaj; i.e. cokhodan] to be done in one Santal village. | will go
there on Friday...”. | could not believe my ears! WhieaskedSivu if |
could join him and see the work, he agreed wittaouyt hesitation at all. At
that moment | told myself that | would not belighés until | saw it happen.
In my notebook | wrote; “we will see how this demes...”. | had spent
more than four months collecting various data alaouevent that | was now
about to witness myself. Some days later as |satto Sivu Citrakar on the
local buss this prospect seemed very unreal. Honvbeéore | describe what
| withessed that day | will include some of the aastions of cokhodan
related to me by some of my Santal informants.hia latter part of this
chapter | will contrast these with some narratieesl discourses about
cokhodan presented to me by soni@lopatias.

5.1 Santal views otokhodan and the mortuary practice of
theJadopatias

Parvati Besra, a middle aged Santali woman from a Santal villagar
Santiniketan gave me the following account of whappens when the
Jadopatia comes to a Santali household.

“... First he [theJadopatia] utters the name of the son, the oldest one. He
calls that name when entering the house ... The itdrab of the house ask
the jadoharam [Jadopatia ] to sit down in the courtyard ... The people ofttha
house ask; ‘- how did he die?'. Th&loguru says; He will tell you where
your kinsman was eaten by a witch; ‘- over theyethe field he was
involved in a fight with the witch or a ghost.” Tthaas the reason for your
mother or father’s death. [The account takes the fof a narrative] ‘- What
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shall we give yowadoharam? We have nothing in our house, no rice, no
goat and no sheegadoharam says; ‘- whatever is there you have to give.
Give one kilogram of rice and one chicken. Front tttdicken | will cook
some food here. | will cook food and give every@néttle share together
with some rice cooked in a vessel in the houseerAfiat | will eat and take
my leave.’ ... He says; ‘- [when] | th@&doharam will cook, the dead ones
will get their share.” ... We leave some food foe thead ones in the house
so that they will get it later. For that reason fiaévharam cooks and eats in
our house ... He will bring a picture drawn by hirnit is a female [who has
died] he will say; ‘- [she] is tattooed. There isattoo.’ If it is your mother
he will mention all that she is wearing ... and télae looks like. ‘- Is this
your mother [on the picture]?’... - She had a tattwoher arm. She wore a
necklace’. You see these things looking just alikeur mother’'s] and
recognise her. If there is a necklace you will gggse it. If there is a tattoo
you will recognise it. You will recognise everytginThen [theJadopatia]
says; ‘- isn’t this your mother? The people whosehar has died replies; ‘-
yes it is certainly our mother’... ”.

When Parvati had told me this much she described how Mupatia,
speaking as if he was the dead one, related torhier relatives how he or
she had died She also told me how the people of the househadgiestion
ask theJadopatia to tell them what belongings the dead one haslefind,
and where they were located, or hidden, in the éwotiBhe people of the
house ask thgidoharam; ‘- Where are his or her things?' Th&doharam
says; ‘- There, in that corner.” ... * How shall wiad these things [asks the
relatives]?’ Thejadoharam says; ‘- You should dig them out of there’... ‘If
you do not dig them out from there your house Ww#l struck by unrest
[asant). Dig these things out and give them to me, thamryhouse shall be
left in peace. But if you leave them there, ghasiall most certainly pester

your house! You shall fall ill, and you there wodddl ill." In this manner
the jadoharam scares the inhabitants of the house ... Thus thedqgseople
of that household reason; ... ‘We have to show/tldeharam these things

and give them to him.” .

% SK. Ray (Ray 1953) describes two pictures madeJ@jppatias, depicting a
necrophagous malign spiripfsacal. One of these is illustrated with his article.shows a
dead Santal next to a hideous evil spirit withraglpenis, erected towards a vessel (ibid: plate
I1A,2). The other picture is included in a laterpivation by Ray (Ray 1961:plateXXIl;fig.c)
depicts an equally ugly evil spirit, who pissesoirat plate. Ray relates how thigdopatia,
requested by the insistent relatives, displayptbire to the bereaved ones, and narrates the
following story;

“The Pisacha once entered without anybody’s knogdethside the man’s house by
possessing the domestic animal (cat or ass or #er animal as the case may be) of the
family and befouled the tumbler by urinating inand the man died of drinking out of the
same tumbler without knowing it.” The Jadu-Patuarimediately given the tumbler and the
‘possessed’ animal by the bereaved family to be thiédm. In this story we find the
exploitation of a primitive belief by magic.” (Ray933:304). Ray’s attitude towards this
event is clear enough.
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When my Bengali friend Lipi, who was present at tinee of this talk,
askedParvati if Santals believe in the words of th&fopatiathese day’s, she
replied; “If he comes one day [i.e., soon] aftee tfeath has occurred we
believe him. But if he comes long after the deais bccurred, we do not
believe him.” Having said thi®arvati voluntarily started a vivid account of
her father's death, which took place whemvati was about ten years old.
She started by addressifgp/, who was very well known to her;

“But Lipi, when my father died | was very young ... | was tegdhe
cattle of the neighbour household ... My father wag to take one of a
number of jack-fruits stored in our house and gfive a neighbour ... Inside
that jack-fruit there was a snake ... When he cabglt of the jack-fruit the
snake bit him ... My younger brother went to fetisé medicine mandjA4],
but he could not find him ... My father was struclcanscious and died that
evening ... The next day when they were burning hithe cremation site
the jado [Jadopatia) appeared ... He called the name of my older broginelr
entered ... He called out the name of my uncle [d&®jfthe/adopatia, was
the dead one speaking] ... ‘- my brother is that emgson is that one.’ ...
The jado was offered a seat. He told my mother; ‘- @@&hodan.” [Mother]
said; ‘- with what shall | daokhodan? We have nothing.’ [Thé&adopatial
said; ‘- there is one large plate.” My mother saidf | give you that plate,
from what will my son eat?’ [Thdadopatia said]; ‘- You have to give the
large plate.” So that plate was brought. He ¢idhodan and he brought a
picture of [my] father, that he showed everyonkeotk [said the/adopatial,
is it really he?’ Everybody saw [it] and confirmegjes, it is certainly him.’
The jado spoke like this [talking as if he was the fatherd explaining why
he died]; ... - a witch followed me ... two witchesaged behind and one
witch followed me and entered into the house.'tAdit thejado said was just
right ... " Parvati told us how the&/adopatia had described the exact looks of
her father and that he was a healthy man. The tfatt he was healthy
explained why theladopatia had been able to get the news of his death so
quickly and arrive atParvati's home within a day after the death had
occurred.Parvati explains; “The [dead] ones, that can walk, comking to
the jadobaba [Jadopatial. Those who die very sick will go [come] after div
six days, and those who are not ill will come te fdo very quickly.” This
explanation given byParvati is interesting. Her father was not ill and could
thus reach thdadopatia within a day. The cause dlarvati’s father's death
was snakebite, but the reason for the occurrentkeofragic event was the
witches' evil influence Parvati’s description above is strongly coloured by
her personal involvement, and gives us a feelingesfunquestioned belief
in the practice of théadopatia.

My old Santal acquaintancRimon Marandi told me how aJadopatia
paid a visit to their house after his father haglddiabout eight years ago.
“What he [theJadopatia] said was correct. He did not talk any nonsense ...
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He came five days after [the death had occutte@ihe jadobaba mentioned
my name and entered. We offered him a seat ... agsregqwe brought a
bowl with water anddhubi-grass and everyone poured some water from it.
[He, the Jadopatia said some invocationsmantra®] and the water was
given. After that we gave him what was there [of fathers belongings];
some old clothes ... [Thé&idopatia] did not ask for much, money or such
things. We gave him the customary 1-2 kilogramsicd [1-2 ser].” | asked
Ramon if they had given th&adopatia a chicken.Ramon replied; “He did
not ask for a chicken. If he would have asked fohiaken | would have said
that we do not own one ... He [thi&dopatia] would have got to know from
my father if there would have been chickens. He fatyer] would have
said [to theJadopatia]; *- | have many chickens. Take one chickemRimon
laughed and said; “That is how it is. | believehem [theJadopatias] up to
this day. | believe in them, but if | die | do Hatow if my son will respect
the jadobaba ... Maybe he will drive him away. But | will heed nduty
[towards my father and th&dopatia). ... | have seen itdokhodan] since my
childhood and | have done it. It has is from ofdes and | heed it ... ”

Later on, during this interviewRamon told me how aadopatia at one
occasion, whilst entering a Santal household invhiage after a death had
occurred, spoke as if he were the deceased and &skeater from all the
members of that household. This practice also scemnong the Santals
themselves, where the role of the dead persoraigeglby one of the chief
mourners. Two villagers will also take part andyplae role ofMaran Buru
and the spirit of the first manP{lchu Haram), the general ancestor. During
this type of “possession” it is customary that tlead one asks for water to
drink from all the relatives present at the tifneAt this time it is also
customary to ask the dead one why he died. Hetlalh reply and explain
the reason for his death. This kind of event uguakes place some time
after the first purification (see earlier chapteas been performed and, once
more, during the final Santal mortuary ritual, knmowas bhandan (Archer
1974:334,336, Bodding 1994:179)From the interviews | had with the

%4 Ramon explained that it is usual that th@dopatia comes about three to five days after
the death of a Santal has occurred. If he comeshrater people will not believe him. The
timing of theJadopatia's appearance, in this context, is closely tied tontloetuary rituals that
the Santals perform after a death has occurredielisas to the beliefs connected with these
ritual observances (confer chapter 3.). Howeveweasvill se in what follows, the timings of
the Jadopatia's visit are far from fixed, and the practice of th@opatiasvary considerably.

% Earlier during the interviewRamon had explained what type of things th&fopatia
would say when the water was poured (i.e. the iations uttered by thé&dopatia, named
mantra by Ramon here). If the oldest son would pour water outled plate or bowl, the
Jédogpafiéwould say; ‘-1 your oldest son offer you today iemty, with both hands ... ' etc.

® The Santals believe that the dead ones are viespytliCarrin-Bouez 1986:72).

" In is of interest to note how the various authdescribe this practice. Bodding and
Carrin-Bouez describes it as possession (1994:1786:718), Archer calls it acting
(1974:334), Mukherjea writes “some men will fall éntrance (fhupar’) and impersonate
Maran Buru and the deceased...” (1943:223), whilst Troisi folateihimself “... two persons
are said to become possessed ...” (Troisi 1978:198.Santals themselves call this practice
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Santals cited above | got the impression that tHeametals accepts the
Jadopatias and many of their way% Below | will include some statements
from Santals that were more critically inclined ttee Jadopatias. These
informants reside in a Santal village near Sangitaik.

My Bengali friend Bidyut asked, a Santali farme&Tunko Besra, how it
was that theladopatias, being Hindus, had come to the Santal community to
do their work.Cunko replied with a laugh; “That is the question. Theyve
done it [i.e. their work] since earlier times abusiness and a livelihood.” |
askedCunko why the Santals had to perfownkfodan. “If we do not do the
gift [ dan], then the one who has died will be without eyed, be blind, in
his next life [he laughs], that is why they [th&/opatias] have given it the
namecokhodan ...” Earlier on in the interview he also said tleakiodan is
performed for the salvation or releaseuks] of the Santal in question. |
askedCunko if the Santals believe in these things today. “Mdo ... It is
something which has continued from earlier timest ®e have heard it
from thejado, it may not be right, it will not happenClinko makes a pause]
Nevertheless, we have become accustomed to dsititis earlier times. So
we continue to give the gifts ... If we do not gikeno difficulties will
appear ... If they [thdadopatias| come we will have to give, if they will not
come we will not have to give.” At this point | agk Cunko what would
happen if theJadopatia would come three months after a death had occurred
Would they give him anything then? “Yes, if theynwto our house we will
have to give. But the actual custom is that thepeavithin three or four
days ... However, wherbumilens daughter died ... then our ‘brother
Budhesvar [ Citrakar, see chapter one] came so many days later toctolle
gifts [laugh] ... after one or two months.” Furttwar | askedCunko how the
Jadopatias get the news [of a death]. “They have people laeckthere that
they give a share [of their income] and thus getitifiormation. If they get a
big plate [they will sell it] ... or they will ask foa cow, a goat. Those who
have many will give them. These [animals] they wik keep. They will sell
them. From these [earnings] they will give thene[ihformers] ... How else
could they get the news? It is unthinkable ...Cunko told me that these
informers could be Santals as well as Bengalisavehalso seen such
informers chatting with théadopatias at times. My Bengali friend told me
how he once had seen and heard how a Santal wooh&nBidhesvar
Citrakar about a death that had occurred in a village ngarBadhesvar
replied the women; “- very well, | will go. But yawill not tell anyone.” She
was clearly a messenger [peotlnko said, and continued. “They will get
the news from the informers ... Within a few says .o.tw three days after

rum. “Rum. To be possessed with a spirit which is evidemoathly by shaking of the head”
(Campbell 1988:666). Both my Santal informants ad asmy.Jadopatiainformants used the
term rum for such a possession in the Santal context mesdiabove.

% Carrin-Bouez states that the Santals reluctantlg@sdadopatias. However, she also
agrees with R. de Selva that thigdopatias sometimes manipulates the Santals (personal
communication 20/3/99).
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they will appear ... They will even visit the daugist¢married into other
households, or sub-clans, in other villages] ... dfid they [theJadopatias)
will find out where she lives and go there. In ngudhters house they will
also collect something [i.e. gifts] ... [thdopatias will say] ‘- Your father
wanted this ... give us that.” ... It is like a busise€lear business ... thus
they will call the correct name while entering theuse. If | die, they will
call the name of my oldest son. How will they no hame? But they have
an assistant [i.e. an informer] ... They [thelopatias] talk very sweetly and
‘dress’ their talk beautifully. It is due to thgiractice. How could they do
their business otherwise.”

The account given byCunko above differs considerably from the
narrative presented by the Santal woman earliemin text. Cunko's
description of theJadopatias is detached and more 'objective’ in character. It
IS an account of the practice perceived from tbeside', so to speak.

On another occasioParemisvar Tudu, a young Santal in his late twenties
gave me this description of the ways of theopatias. | asked him what
work the Jadopatias do in their Santal village. “He usually comes he t
locality and ask people questions. He asks whodmd where, in what
house someone has died. He asks about these thirf§gmetimes we told
him incorrect things, some days we told him thepprdinformation] ... This
is the search they are mostly up to ... But | hawendelieved in them. |
have seen them since | was small ... They come \Wéh picture and says
... - do cokhodan.” Then they say; ‘- give me a plate’ and then heled one
piece of clothing’. They ask for rice to cook. V@ rice’ ‘- give one
chicken’ ... That is how they do their trade. Thathsir business. That is
what they do. That is no big thing. Until todayd dot believe in them. That
is why | tell Mihiri Tudu [his daughter]. When | die, do not give anything t
anyone ... What is the need for that when | dobwdieve in this ... They
[the Jadopatias| pay some people a bribe, and find out that suchsuch a
person, with such and such a name, in such village died]. That is his
daughter, and that is his son. He has so manyivedatso many brothers.
These are the things they [th&lopatias] ask about. How can | believe in
them ... They are beggars that come with their drgsviof dolls ... What is
the need for these pictures?” | ask@demisvar about the meaning gfido
[i.e. the name of thé&dopatias]. “It will mean a trickster, what else could it
mean? That is what | have heard, and that is wkay.I

My friend Lipi that was present at the time of this interviewedsk
Paremisvar if the Jadopatia had come to his house after any death of his
relatives had occurred, and if so; had he given Malpatia anything?
Paremisvar answered that he had. Hearing thigy asked him why he had
given anything. “As far as | am concerned, not rggyi could also have
passed. But | said; ‘- let's give a little.” At thtime you're in a ‘bad’ mood
... Being in that mood you give something of thtsags lying around [left
by the dead] ... Why hold on to such a small thingafTis [that kind of
thing] what people give ... We have to give what tkeynand, there is no
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other way.” When | mentioned thatadopatias say that they are the
Brahmans purohid of the SantalsParemisvar responded with scorn; “A
proper Brahmangurohid ... should be able to recite [from memory] all the
paternal forefathers, seven generations back ..eI€dn not tell those, he
can not be called a Brahman.” This argument, powdrd here by
Paremisvar, shows a strong Hindu influence, as it uses tigiclprevalent
within the Hindu context. It is striking to see howaremisvaris countering
the Jadopatia's ‘Hindu Brahman discourse’ with logic drawn fromathvery
same ‘Hindu Brahman context’!

Paremisvar's wife Mohini Tudu was present at the time of the interview
referred to above. She told us about a visitMaeparias did at their house,
after the death of her mother. At that tidhini was newly married. She
and her husband had very few possessions in thmiséh When the
Jadopatia came and aske®ohini 10 do cokhodan, she cried and told the
Jadopatia that she had nothing to give him. Theskhodan was performed
without any gifts given in their house. However #adopatia got a plate, a
chicken and rice in the house &fohini’s brother. She told us how the
Jadopatia showed her the picture of her mother and said;Ydur mother
will never ever come back again. Look at your mathelooked at my
mother on the picture. [It] certainly appeared I[k&/] mother as my eyes
was filled with tears. ‘Yes it is [her]'. | started cry and did not see her
again ... Until this day | have not seen her aglagaid [to myself]; -what is
the need to see [her] again. [I] had become sgthgall the time ... Where
would [I] see [her] again? [I] would not see herimg... But [the/adopatia]
said all the names [of the members of my familyirectly ... ”. Mohini's
account bears some resemblance Pwvati’'s descriptions above. Both
accounts are coloured by an affective sentimerd, give us a description
the experiential character obkhodan from ‘within', so to speak. However, it
was evident thaMohini was influenced by her husband's presence at the
time of the recording. Due to her husband's cflitic&lination to the
Jadopatias and cokhodan, she moderated her own description, and adopted a
somewhat distanced attitude.

In spite of the rather critical disposition thtremisvar and his wife held
towards the/adopatias, they both agreed that it was proper to give sdoee
to the Jadopatias when they came to show their scrolls in the Savitizige.

“It is their work. They have been naméggtio since old times ... It is still
there. It is still going on, [they are] doing it .. Paremisvar also told me
how theJadopatia may receive gifts from the Santal after saying; th the
night the witches ate out of your mothers plateeyrhefouled it ... Do not
eat out of it. Your mother told me that you shogile it to me.’ So they will
give it. If they [theJadopatias] say [i.e. know] the correct things [i.e.; what is

Bt is customary that the Brahman who officiates dgrHindu lifecycle rituals should be
able to recite the names of the manes, of the sgererations of the paternal line, known as
satpurus (see Fruzzetti 1982:42,66,114). However, in pcactmentioning of the manes
beyond the fourth generation is uncommon.
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there in the house], they will be given those heyl say the right things
[about the items of the dead one] and [one] wiNéh&o give them those
things. If they say the wrong things, we say theytare wrong ... "
Paremisvar told me how theJadopatias trade these old things among
themselves, when they can not sell them. For ex@ntipty might get some
liquor in exchange for an old umbrella. One dayfticed that the group of
Jadopatias, who camped on the veranda of the Bengali shop-pimrgolpur
had a store of such potential barter. In safe dystbehind the bars of the
veranda-grille, lay a jute sack full of plates, bewand cups. These goods
were also an evident proof of the frequent perforteaofcokhodan by these
Jadopatias.

Finally | like to present an example a@bkhodan performed rather
recently. It is an interesting instance of howiaopatia adjusts the practice
and the understanding @bkhodin to a contemporary context connected
with urban life. During the later part of my fieldwk, the village of my
Santal friendSona Murmu was struck by a tragedy. A young Santal man,
who was studying at a school in Bombay, died otletrical shock, in an
accident in his hostel room. Some weeks lat@idapatia appeared in his
native village and performeebkhodan with this man’s relatives. At the time
Sona was present, and asked th&lopatia what had happened to his Santal
friend. Then this/adopatia did not explain the cause of the young mans
death by referring to a witch. Instead th&lopatia said that the young man
had died because of his own fault. Sona explaioethe; “TheJadopatia
gave a scientific explanation ...He did not say mucke did not ask for
much ... In fear of an argument with me [an educ&adtal], who might
want to start a quarrel, he did not say much mblewadays they [the
Jadopatias| adjust their talk by looking at the people ... liiey meet some
educated people they are more careful about wiegt ¢ay ...”. However,
Sona also told me that irrespective of believing in,nmt believing in what
the Jadopatia says or does, even educated Santals will heedgraetice as
an old custom to be followed. As a matter of faghen | discussed the
Jadopatias with a Santal man who is a lecturer at the Visvti
University in Sriniketan, | perceived this sentimefhis Santal felt that it
was important that théidopatias continued their work, as part of the Santal
cultural heritage. He was also positively inclined my research in this
context. Was this positive attitude towards th&lopatias due to an
urbanised Santals romantic view of his traditiopast? Or was it just an
expression of the common inclusive attitude towah@s/adopatias that | so
often had met among the Santals?

With the examples that | have included above | hasgired to give a
picture of how some Santals perceive #agopatia and the work that he
performs in the Santal community. In what followsvill contrast these
descriptions with some descriptions obkhodan given to me by the
Jadopatias themselves.
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5.2 Descriptions otokhodan by theJadopatias

The narratives presented by thRdopatias in the following contain
descriptions of the many elements that makecophodan, as well as a
number of illustrations of how the professionatiopatia strives to present
himself as a respected member of his guild. Theseatives were presented
to me in Bengali, with a few exceptions. Conseqyethie Bengali idioms
used by the narrator tend to give the narrativeeaggli conceptual bias,
somewhat distanced from the Santal context wheeeetrents described
actually took place. | mention this here becaudeve noticed how the
Jadopatias can perform two renderings of a narrative desegla certain
scroll painting, depending on what language the&yatghe time of the show.
Thus the idioms used by th&dopatias are tied to the language and the
context where that language belongs.

After several months ‘in the field’, when | had bew better aquatinted
with Budhesvar Citrakar, | asked him to tell me more abotttkhodan and
how it is performetf®.

“We get the news from the people of the villagetti@g it, we will go
there ... [The Santals say]; ‘- We have kept yoursdgmyment]’ ... We
bring a picture. With that picture we do the wokl/ i.e. cokhodan]. If they
[the Santals] like they will give us a plate orraadl bowl, if there is none
they can bring one. With that we do the work. Hogrevthey should not
have to buy a new one. It can be broken or torntwelar there is.
cokhodan we say; - in the name of the one who has died gy [offer]
water. In the plate or in the bowl, what ever tH&ye relatives] could
manage to give, or wished to give on their own et,cpive] putdhub grass
191 and ricef atop cal = sun-parched rice] in that [plate or bowl]. Ptagthose
things, making a ‘mandafd®, applying cowdung [smearing it on the
ground] where they [the relatives] will presentlirte] turmeric water and
make it [the dead ones spirit?] appear. At thiegldoey [the relatives] will
give some money, according to their own wish. [Wah not say that they
should give five or ten rupees. We call thigar kirin **®. The cost ofehar
kirin”is one rupee ['|Ghat kirin”means that they [The relatives] will drop
the coin in the brass vessel [filled with waten® give a rupee, some give

19 The data from this interview, that took placelifpi's house (our mutual friend), is

complemented by data from an interview, done Maitly Budhesvar, in his own village.

101 A type of grass Cynodon dactylon, Pers.) used in several ritual and social context
among the Santals. When Santals marry, dhub gsassed for the blessing of the bride.
Dhub grass is also used by Santals whilst trading #ifigr example cattle, as a kind of
‘receipt’. According to the Santal traditiodsub grass was the second plant planted, at the
time of creation of the world (Bodding 1929:270f).

192 This type of patch, usually round, is knowniaend (lit. square, Campbell 1988:419)
among the Santals. It is drawn by a priest atithe of sacrifice or worship.

193 see earlier chapter. This is a practice prevaeming the Santals that is performed at
all major life cycle rituals, such as; name givintarriage or death rituals.
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a rupee and a quarter ... This is a Santali custofirst the oldest son will
give it. After that the other sons will give; one two quarters of a rupee,
happily, whatever they can give ... They will all me®md pour water [one
by one] ... Then [we] have to recite some invocwtifpakho™™] ‘- sitaldan
[lit. a soothing gift],pitaldan [lit. a gift of brass],cokhodan [gift of the eye],
Jibdan [lit. a gift of life, i.e. an animal = a sacrificeastradan [lit. a gift of a
weapon)],bastradan [a gift of a clothing]upadan [lit. a gift of silver, a piece
of jewellery['®>. Those we recite ... They can give an umbrella piece of
clothing. If it is not new it can be torn or witlolles. We will take it and
mend it. After they have presented these (qifts thileg relatives and the
spirit of the dead?] long for some food and sudherTthey [the relatives]
will give [us] a kilogram fer] of rice, if they can, they give what they can, a
chicken. We will not cut off the head [when we gjater it]. At this time
and place we will not cut the head. They [the Sahtaill club it [santali;
kutum]. We will follow their behaviour, and club it [thehicken]. We will
club it with an axe. We sprinkle some of the bl@dhat place [i.e. where
the cowdung has been smeared]. We cut it into piédath that we cook
some food and everyone will meet and eat of it like a feast. They like it
... When we have finished the work it takes [theyl Wive to give] one
kilogram [ser] of rice. This is our farewell rice, according ttee custom ...
One kilogram will not be enough. Then they [the t8kmh voluntarily give
more rice. They cook it in a big casserole. Thegkcdlivide it into shares,
and everyone eats togethéiobaba's prasad [food offering]®. That is what
they give.” Lipi, who was present at the time of this interviewkeds
Budhesvar about the oil that théadopatia used to carry with them on their
travels. Formerly it was stored in a small contaimade out of a bamboo
tube; “- When do they [the Santals] give that oil®hen we have finished
the work. When we are about to leave, we take lwatt ¢ontainer and they
give us a little ... mustard oil. Nowadays we keejmia glass bottle. With
that we smear our body at the time of taking a .bdtlasked Budhesvar
about the invocations that they recite; “- Are thésvocationsmantras?”
“No, they are notnantras. They are a kind of speech with which we give a
blessing. If we go there, and they give ébfhodan], then they will feel
peace and feel very good [they will say] ‘- Ouresti [thakur] has come.’
What ever we have done gave them peace of mitidour work] is done to
give peace of mind ... We go to them [the Santidraleath. We will have
to go. If we do not go, they will ask; ‘- Whereasr jadothakur. When will
he come?’

104 Bakher (see chapter 3).

195 This invocation in Bengali alludes to the styleaoBanskrit invocation of a Brahman.
Items such as these (i.e.; brass vessels, weaplotises and silver jewellery, among other
things, were customary gifts, presented to the deadefore the cremation, by the Santals.

196 This is the name that thdopatias have given to this mealrasad is some food that
has been offered to a deity at the time of worghig Hindu context.
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We asked Budhesvar what the Santal believe abewddktiny of the soul
[ato] after a death has occurred. “The sgiab|[does not die, but the body
dies. We burn the body at the cremation. It [thel]sbas crossed the river
baitarani and gone to heaven. For it [the soul] we have gigitodan, so it
could get a place in heaven. Dying it became dRykgiving cokhodan it
went to heaven ... It became dark. How can it ctiessiver baitarani and go
to heaven? That is why we do this, since earliaetilike our grandfathers
and great grandfathers, did before our time. They heeded this.” | asked
Budhesvar if there was any specific time whetokhodan should be
performed. “Nothing is fixed. After one month, twanths six months [we
can do it]. There is nothing that says that we havgo there straight after
the death ... Even after the final funeral rituahfldha; i.e. bhandan] we can
do it without any difficulties ... nothing is fixed. ”.

The fact thatBudhesvar really believes that th&dopatia can come to the
Santal as late as he wishes, after a death hasredcbecomes clear from
his statements above, as well as from his pradiescribed byCunko Besra
in the earlier part of this chapter. Neverthelesswe shall seeRam Bilas
Citrakar is not as radical a®udhesvar in this respect. What follows are
excerpts from an interview | made wiRvum Bilas in his native village in
Santal Parganas. | asked him to tell me keModan is performed today?
What is the custom?

“After the death, it is not fixed, one can go oray @fter the death, and
one can go three days after. One can go ten dtgrs [df can go fifteen days
after. [I] can go one month after ... Two montfierahappens very seldom.
If they [the Santals] have performed their finahdual feast phrandan], they
will not give [us]’ ... If | go after three days they will ask me tbdown at
their house. Then they will give me a pitcher otevaand greet me, bowing
in obeisance granam]'® . This is the custom in Bihar. In West Bengal the
people will pour water for you in the courtyard jf@ash with] ... Then they
will offer you ‘chewing tobacco’ ... Then they witlisk you ‘- from where
have you comegadobaba?’ [The Jadopatia will reply] ‘- | have brought a
picture of your mother.” [One] has to bring a pretuhat is calledigradani
[see chapter 2.]. Like in Hindu religion [Hindu dhwsa], where the ones who
do agradani make the effigies out of wood. With those the Bnah do the
expiation prayascitta, see chapter 2.]. This is thegradani picture that we
have to make. If mother has died we have to bripgceure of a female. If
father has died, we have to bring a picture of &mBhen they will ask ‘-
what do you need’ ... Then thé&dopatia will say; ‘- Dhub grass, sun
parched rice, turmeric and oil. That is what | neleist [they] will bring
[that] ... - Bring some eating utensils’. ‘-Whaftpe shall we bring?’ ‘- bring
arice plate.’ ... *- Bring a large bowl'. If thers & big bowl, they will give

197 When the Santals have performifthndan, they consider the deceased as an ancestor.

Thus the need for the ritual work performed by lpatiais no longer felt.
198 This is how | was received myself while visitiudhesvar Citrakar's household in
Santal Parganas, Bihar.
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that one. Some [Santals] also give a glass of tiveir accord, as a gift in the
name of their father. No force should be impose®.heis not that it is bad
if [they] do not give. It is not like that. That a&his given is given
voluntarily ... Then we will say ‘- we need to desacrifice fibdan] so your
father can cross the rivéaitarani.’ ‘- What does your father want? A milk
cow?’ [They] give a cow or a goat. If there is ramgeither, they will give a
chicken. When we show the fathers, or the mothetsine there is a saying
from the ‘Santal tradition’ Hapram] that we will have to say. It can be called
a mantra.Cokhodan muktiphal [‘attain salvation’]. [Which] means, ‘you
should get salvation from the kingdom &tuna [i.e., the nether world] ...
cokhodan ‘- you have died, with [your] eyes closed. Theyrbyou. But,
open your eyes! Attain a place in heaventirfa /abh] ... ‘If there are still
embers in the mouth from the cremation [an obskadét them fall out. You
[the dead one], go to heaven.” We have to say'thi&ri biri Yam dar cuti,
hiri biri khandan® [In essence: ‘[may you be] released from yourtviisi
fetters at the door o¥ama]. In the nether world Yampuril everyone is
punished according to the fruits of their deedsriiaphall. [They] are
fettered in chains. ‘- Let these shackles fallfafday the descendants &2/
Bhairab have comejado priest purohid. | say; [your] son is presenting gifts
[so that] you should stay in peace in heaven.’ Thige mantra oMaran
Buru and Kal Bhairab ... Brahma creates, Vishnu maintains, and Shiva
destroys. Shiva i&al Bhairab. At the time of destruction no one except the
descendants of Shiva can perform the expiationt ®havhy Maran Buru
told us to utter these words for the salvationhef dead one, and so that the
oldest son and the entire family will stay in peadeat is in accordance with
the ‘scriptures’ fastral. After this we apply a spot in the eye of thetpie,
with a pen. Then we put it [the picture] in oil angtmeric. Then [we] have
to say onenantra. It says in the traditionsiipram, i.e. scriptures];

‘- Kate sunum, pathe sunum, nai gada dub rakap ~me. Mako
lahao kana jotogi ojok " hating pe. Tel kupi Barni ghat, gang
nai, tupo nai. Tirio ghat, murali ghat, gai ghat, bida
rakap ‘me.’ [Freely translated; Then, with loincloth and oil;
come on and take a dip in the Damudar river, acedra
Come on and anoint [yourself with oil], divide affesing
in three [for Pilchu Haram, Pilchu Buri, and Maran Buru],
and for all those who have passed away before Aibthe
landing place; of oil, of music and of jollity, cemon and
immerse [the bones, i.gui baha in the river [The Ganges,
i.e. the Damodar]. At the landing place; of thedland of
the cow, bid your farewell and ascend.]

199 This invocation contains a mixture of Bengali arohtali.
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Thus they [the dead ones] attain liberation. Aftéthe picture] has been
put in the turmeric and oil, the son and all thembers of the family
perform obeisancepfanam] and the work of the/adopatia is finished.
[They] give one kilogramser] of rice and thgiado bids farewell.”

The treatment of the picture of the dead oneRayn Bilas and other
Jadopatiais a good example of how tbliédopatias utilise a prevalent practice
among the Santals, and use it to imbibe their ovattjte with potential
meaning. The picture of the dead, made by/idepatia, is partly treated, as
it was thejan baha, the bones of the dead. As | have related elsetier
bones of the dead are treated with oil and turmdie invocation uttered
by Ram Bilas, cited above, is usually uttered when the bondbheflead are
immersed in the river. Once when | played this tagmorded invocation for
a Santal informantParemisvar Tudu, he responded and told me that the
Jadopatias have picked up these elements from the Saathb4si) culture.
“By hearing and seeing they have constructed their practice out of this.”

When Ram Bilas had finished his narrative ebkhodan, | told him that |
had heard about another practice amdfgpparias in other regions. These
Jadopatias say ‘- your father has arrived’ etc ... (see de Selwecount of
cokhodan in the introduction). When | had confront®dm Bilas with that
statement he responded with the following apolegdiscourse.

“Today the question arises why and how did this. [their practice]
appear. Is this [based on] blind faittm@habisvas). No [it isn’t]. When the
Santal perform the final funerary rituabfandan], they have a ‘creation’, a
custom calledum boriga. Mother or father has died. They calkitn boriga
[spirit possession], which bring them there. The the medium] will have
to fast. They put rice in a new winnow, shakingttie medium] will become
possessed. Then the children will say; ‘- fathes t@me’. It is their custom
to believe in this. A custom from ‘the traditior{¢iapram]. This is after the
Jadopatia has left when they [the Santals] perform the lastefal rituals
[bhandan]. Then possession occurs. [The possessed onemeitition the
names of all the sons and daughters. [The possessgavill drink water in
the name of him or her. Likewise, earlier, th&lopatias asked for water,
poured by everyone. But, at the final funeral fitb@ or she does not pour
water, he or she [the possessed one] will not pater. Therum boriga will
drink all the water. If they give it liquor [i.eice bear] he or she will drink
that. If the oldest son will give water he/she [thessessed one] will drink
that ... The one whose name has been mentionegneilent water [to the
possessed one] ... That is the customary practicem boriga. Those [the
Jadopatias| of Midnapor and Purulia have done this, that pratthey have
followed this. When they [the Santals] believehrst]i.e. rum borigal, that a
dead man panus] will enter into that ones [the body of the medjumody.
He/she has come. So what did they [fhéopatias] fabricate [out of this].
[They said to themselves]; - Now we will go and/shhave received your
father in my dream’ [The Santal will reply]; ‘- Yeso you received him in
your dream. What did he say?’ Then they will haveay; ‘- He said this, he
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said that.” When a man dies, in his or her namesgsson occur ... They
[the Santals] believe in him or her ... So they$§#/adopatias] have made
this up. If they say [like that] they [the Santalg]l give. That also happens
in some villages in West Bengal; ‘- What did hesbe say? When did he
come?’ they [the Santals] will say. But this is tie# custom of the ‘tradition
of the Santals’ fapram). In ‘the tradition’ it does not say that he oestame
in the dream and said this or that. [Instead] aftesth, the descendants of
Kal Bhairab should come and collect the gifts, as it has lmmre. This is
the original custom ... But they [thog&dopatias] has made it up ...”

Having reached this far, | felt that if was possilib insert another
somewhat controversial question about the drawingitches that appears
on the pictures of the dead. Although | had seesdldrawing of witches, on
pictures made byadopatias from Ram Bilas village, it was most convenient
(at this very moment) to attribute the practicenwking such drawings to
the discreditedadopatias of Midnapor and PuruliaRam Bilas replied; “That
is, when a man dies, theYuma [the god of death] appears. Withoktma
life will not pass. So that is the king of deathislthe ‘photo’ of the king of
death.” Further, whemRRam Bilas had told me this much, he continued to
explain, via the logic of myth, how there existgohcraft, but not witches.
Thus, he explained, you have the medicine maghaf] that practice various
kinds of witchcraft. As | wanted to peruse this teafurther, | askedRam
Bilas why the Santals sometimes say “a witch has edtanoh her”, after
someone has died. ‘What is the meaning of thi®Zn Bilas replied by
making an analogy. “Before, man used to eat ralvdisd resided in caves.
Accordingly 200 years earlier they believed tharéhwhere witches, but
that is not so today. They [thod&lopatias] created this on purpose and said
‘a witch has eaten him/her'... However, there exigifchcraft. They [who
practice witchcraft] apply the ‘evil eyengyar), difficulties will arise. [But]
if the ojha will [treat it with] jharphuk, it will go away. But 200 years ago ...
They used to say ‘a witch has eaten him/her’. Adt tme there was no
doctor. How will [would] the sick one be cured? A days passed his
condition got worse. The medicine maw/z) consulted the divinationed/
pal); ‘- a witch has eaten him.” [The/az would ask for] a pig, a goat and a
chicken [for a sacrifice] were needed. By consuming medicine mans
medicine the sick one would recover, eating a @ncla goat or a pigeon. If
he would not recover, than he [tlagh3] would say: ‘- a witch has eaten
him.” Even today, some practice like this. Howeuertruth, there are no
witches, but there is witchcraft. Witchcratakini bhida) is a boon from
mother Kali ... [The belief in that] ‘witches eas completely blind faith
(andhabisvas) (lit. dark belief; ‘superstition’] ... Man doe®heat man.”

Through his discourse above, it is obvious tiRatn Bilas makes a
conscious effort to present his hereditary protessn a more favourable
light, by distancing himself from practices thatgimi be regarded us ‘blind
faith’ by some people today. The denouncement efiiblief that witches
‘eat people’ is a typical example of this tendertdgwever, at the same time
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Ram Bilas is careful to legitimise himself and his practezaong the Santals
in the context of the Santal tradition, or rathbg proper Santal tradition as
defined by him.

In the very end of my field work | confronte®ijen Citrakar with the
reoccurring fact, drawn from many accounts | haomfrSantals about
cokhodan, that the Santals say; ‘- Father has arrived’, et ask how he
has died, whereupon tbédopatia will reply; ‘- a witch has eaten him’. Thus
confronted,Rijen agreed that this is one common way wa@thodan can be
introduced while entering a Santal household. Nbedzss, he strongly
denied that he had ever said that a witch hadreatey Santal in such a
context'®. The legitimate reasons that he said he preseottak Santals, as
the cause of a death was that; the king of deaity R372) had summoned
the Santal, or that a Santal gasti{ Chando) had terminated the life of the
Santal. “Man does not eat man. If he did, thereld/oot be many men left
...". At this instance | remarked that The Santald #re Jadopatias seemed
to agree on the point that they had coexisted siheebeginning of time.
Hearing thisRaijen responded with a myth of how it came about that the
Jadopatias got their professional role in the Santal communRyjen started
his story with the death a@®/chu Haram, the first Santal mal€. This is not
a surprising starting point for an exegeses ofdtigin of cokhodan. The
oldest son ofPiichu haram addresse®aran Buru; * ‘- Now that my father
has died, who will ‘eat’ [digest] the gifts for hitniTo whom will | present
these gifts? ... With whom should | perform the dfigs [agradani]? ...
Maran Buru said; ‘- look over there yonder. Th&loguru, jadobaba is sitting
there. Call him and do offeringsgradani, cokhodan with him. Thejadobaba
came up to the son @tilchu Haram and asked him; ‘- Who are ydt?’ The
oldest son thus told th@dobaba his name.”. FurtheiRajen related howka/
Bhairab instructed theladopatia make a picture of a figurerurt). With this
picture he went to the house of the oldest soRifofiz Haram and called his
name. Thejadobaba was offered a seat inside and a cowpf/ gai, see
chapter 2) was offered in the name of the fathenglvith a plate, a bowl, a
cup and some clothes. Then tagobaba performedcokhodan. All the sons
and daughters aPiichu Haram poured water in the name of the father and
gave some money&kat kirin’). “From that very day the Santal have a strong
faith in their jadoguru.” Thus Rajen concluded his narrative. On another
occasionRzjen described to me how it is common that the Sarmtafsult

110 This statement is even more interesting as hewanfinutes earlier, had agreed with

me that he himself had drawn a picture of a witoéxt to a dead Santal, on one of the
pictures of the dead that he had shown me somehsi@atlier, at our first meeting.

Mitis customary to begin a myth of the Santalitiad with the ancestral coupl&/chu
Haram and Piichu Buri. Recitation of such mythological material is knoas¥aram binti.

112t is of interest thaRzjen, in the conversation betwe@taran Buru and Pilchu Haram,
uses the respectful form of the pronoun ygueni), but when the&adopatia addresses the son
of Pilchu Haram, he uses a derogatory form of you:), reserved for children, inferior
persons, or persons with whom you have a very adlekgionship (obviously not the case
here).
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the ojha, after a death has occurred, to find out whenr thgiobaba will
come to console them. Thgha will perform a divination via a leaf, applied
with oil. From this divination thejha conclude; *“-Jadobaba will not come
now. He will come laterJadobaba has not yet got the news [of the death,
from the dead] ... Theyjha will be paid his dues ... Sure enough, within
five or ten days, thgadobaba will get the news and arrive at the Santal
household. Then the Santals will be consoled. Ag s wejadobaba have
not gone [to them], they will not get any peacemdhd™® Rajen told me
how he addresses the Santals “ *- If you want tl fgour [filial] duty [and
do cokhodan], do so. If you do not want to do it we will notggsure you
into it.” [The Santals will say] ‘- Yes, we will ka to do it, we ought to do it,
and we will certainly do it.”. It is not surprisinthat the statements made by
Rajen could oblige the Santals to haRajen performcokhodanfor them
Enough has been told, explained and stated abatftodan. In the
chapter that follows we will be able to compare tharratives and
discourses, presented above, with some instanagbaifactually took place
in the field.

13 When | related this narrative to one of my edutadantal friends, he laughed and

remarked that this story was an evident proof &f pmofessional co-operation that exists
between thdadopatia and theojha.
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Some time in the middle of July, in the midst of thonsoonSivu Citrakar
told me that | could come with him to a Santalagk to withnessohokdan.
This village, he told me, was situated approxinyatbfee rupees bus fair
from Bolpur bus-station (ca 10 km). The death oblthSantal woman had
occurred about a month earlier. Sivu explained ¢otimat he had not gone to
perform cokhodan in this particular householahtil now, because the Santal
family in question was poor, and had taken some tioncollect the needed
funds. | askedSivu if | could bring my camera and tape-recorder to
document this event. He had no objections to thiithentation. Two days
later, in the morning, | mesivu and his friend/ayidev Citrakar, next to the
shop veranda, were they had stayed that nighidev went with us that day.
The two Jadopatias had put on their best clothes, angidev was wearing
his wristwatch, prominently visible. ‘They look ékproper Brahmins’, |
thought to myself. | was informed th&fvu would perform ‘the work’ and
Jayidev was just coming along. Further, they told me that Santal family
owned a fowl, and that they might present this sméhatSivu could prepare
a meal. They also told me that the oldest sonisf3antal family died about
five years ago. Thus, it was the younger son wholavehoulder the family
responsibilities at this occasion. “ - They willrfmem ghat kirin”" We
walked over to the bus stand and found a properftu®ur destination
within a short while. Whilst we were riding the bitistarted to rain. When
we got of the bus it was still drizzling. We fourad shelter in a tiny
schoolhouse near the Santal village. Here we wéitethe rain to stop for
about an hour. After some time a few Santal boyd #reir Bengali
schoolteacher appeared. The schoolteacher askefidbeatias who they
where. Jayidev replied “- We are the priests of the Santals. They our
disciples. Since our father's time they are ourqe [ayman]’. Jayidev
continued, and mentioned several villages, which steted was their
professional territory. As the rain had subsidedsti# had to wait for the
younger son of the Santal household to appear. ddegone to the local
bazaar to purchase something, a plate? When theeappeared in the sky
the son returned from the market place. By nowdbek had passed ten,
and it was sultry. We walked over to the house wieeeokhodan was going
to be performed. This house was rather small coeabtar the usual size of a
Santal house, and in a bad condition. As this wabe middle of monsoon,
most of the inhabitants of the village had gonewtrk in the fields.
However, the children from the schoolhouse andralbas of other children
crowed to see what was about to happen. The wifaeofjounger son, and
another women were also present. The Santal hadtamanged three seats
for the Jadopatias and me. | declined, and remained standing, ready to
document the event. The younger son brought alesairsteel plate filled
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with water. It is most likely that he had boughthlate in the bazaar in the
morning. He collected som#hub grass that grew on the ground next to the
house. This grass he placed in the plate with taeemand a few grains of
rice. The plate was then placed on an area on tbiend, smeared with
cowdung. Theladopatias were sitting on the small stools, while most & th
Santals stood on the opposite side, with their éaging towards the house.
The Santal who where about to dakiodan squatted next to the plate of
water. The younger son had brought some coinsdp wito the water. He
was the first one to pour water in the name ofntigher. As he dropped the
coin in the vessel, the clinking sound seemed e §ivu the needed signal
to start his invocation. Simultaneously the sotedifthe vessel with both his
hands to pore some water on the consecrated spattes ground. All the
children that had gathered around these men watbleespectacle with awe.

The invocations uttered byrvu on this occasion consisted of Santali
mixed with some Bengali words here and there. Belowill present a
somewhat lose translation of these invocation, whtitallow a more poetic
rendering in English. The first invocation was e as if the son was
addressing his mother, via the mediation of fadopatia. 1 will include
some of the words that serve as some kindmafitra of a Brahmin® in their
original form.

Jot ma™* haribal nimisti [namaste, i.e. a greetinglaiarga

[an abbreviation of Gaya and Gang@ssargabas [reside in
heaven]anadan [a gift of food] jat ma cokhodan jibdan [a

gift of life] bhamidan [a gift of earth]. To your mother that
had kept you coiled up in the womb for ten monthd &n
days'®. She has left you. Come on mother, now we are
giving you in plenty.Jat ma haribal gaiariga sargabas. \Ne

are giving you. Come mother, today you have gone to
heaven. From today you are in heaven. Today we are
offering to you. Come on mother, go now you are
exhausted. Come oh mother, we are offering you tadith
hands, as at the time of the festival of spring thiedfestival

of the harvest ...

124 The day after | had recorded this invocation lealsBivu about the meaning jaf ma.

He replied; “It means ‘your own mother™.

11511 the Hindu context, it is at Gaya, on the baokthe Ganges, that some of the final
funerary rituals are performed. It is at this mommtat the Hindus immerse the ashes of the
dead in the Ganges, and perform the Gaymldha in honour of the manes (Vidyarthi
1961:33-34). In the Santal context, Gaya Gangadstéor; “To perform the last rites for the
dead.” (Campbell 1988:244). As | have mentionedieraih the text, the Santals used to
immerse the bones of their dead ones in the riven@ar.

16 |n the Hindu context one conceives the period etation as spanning over
approximately ten lunar months.

82



Cokhodan “in situ”

After this invocation had been completed the wifettee younger son
dropped a coin in the water. Having done so, shitsed on the ground,
held the steel vessel with both hands, and pouvete svater on the space
smeared with cowdung. In the following invocatiomuSincluded a section
phrased in first person, where he spoke as if lethedead one.

Jat ma haribal nimisti gaiariga sargabas ... anadan jat ma
cokdan jibdan bastradan [a gift of clothing jat ma nimisti
gaianiga sargabas. Come mother, today at the place of
worship, you receive what we give you in plenty.nto
mother, receive with both hands what we offer yathw
both hands. Come mother, ‘- | am exhausted andvé ha
gone to heaven where | will remain in happiness’.

At this point Sivu asked the grandchild to enter to pour water for the
grandmother. His father told him to go and call ghendmother. He replied;
“- Should | go and call her?”. The father repliedYes, call her’. As the
grandchild held the plate, Sivu uttered the follogvivords.

... At the place of worship, come on grandmother, goi
exhausted and you should go. Come grandmotheryd ha
kept peace and happiness for you. Come grandmaileer,
offer you in plenty. Come grandmother, snakes,soaos,
winds and whirlwinds, all these you will be ableste. The
hill ‘spirits’ and the ancestors have kept peaceal an
happiness in the middle of the rodm.

In quick succession a granddaughter followed sudt @ivu continued his
invocations.

Jat ma haribal nimisti gaiariga sargabas. Come on now, your
grandchild [namesake] have picked up the waterhat t
place of worship. Come grandmother, we are giviog y
plenty. Receive this with both hands and be satisfi¥ou
should leave us today. You are exhaustedma cokhodan
bhimidan gaianiga sargabas nimiSti gaiarga sargabas.
Receive with both hands and remain in happiness.

117 The middle of the room’ fala orak’) refers to thebhitar, the place inside a Santal

house were the household/ sub-clan deities andsemseare worshiped.
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When the turn came to one of the younger grandehilthings came to a
halt. The little girl was to frightened to procegitk up the vessel and pour
the water for her grandmother. The grownups thatewsesent tried to
encourage her. Her father said; “Come on, do i¥e@®ie money”Sivu told
her; “Come on, ‘sit down’, pick up the vessel. Tlisiothing to be afraid of.
Your brother has poured [water]. Your sister hasred.” Jayidev Citrakar
also tried to coax her on; “Pour the water for ygrtandmother.” Her mother
threatened her; “Your father will slap you!” Heagithis S7va picked up on
this theme; “ ... Do it, otherwise this ‘non-Santdldiku; i.e. the
anthropologist] will beat you. [With a laugh] Loake has a camera and will
take your photograph [photo]”. The father finallguatted behind the little
girl and helped her to hold on to the vessel wistie had dropped a coin a
last (plate 11). Sivu made this invocation a sbos.

Come on now, the grandchild [namesake] is givingl yo
water Jat ma haribal nimisti gaiariga sargabas. Come on
grandmother, go and leave peace and happinessdbéhin
ma haribal nimisti gaianga sargabas anadan  jat ma
cokhodan.

When the turn came to the youngest grandchild thehere no
difficulties. The father just told her to pour thater on the ground and she
did accordingly.

Come on and receive the offering of your youngest
grandchild [namesake] with both your hands. Grarttier
remain in peace and happiness. Grandmother, darppt
go away. Grandmother, you are exhausted and youidho
go away Jat ma nimisti gaianiga sargabas ... anadan jat ma
cokhodan.

At this momentS7ivu asks the younger son if the widow of the oldest so
had come. As she had not conséyu instructs the younger son to pour the
water offering in her place.

Come on, offering to you here at this place, théewand
these things in plenty. Come on, the oldest soifs i
offering. Go now and leave us in happiness andeeac
ma nimisti gaiariga sargabas chokhodan jibdan jat ma . ..

S7ivu continues his invocation a little longer at an @dtinaudible level.
However, one of the few things that could be digiished was “Come on
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... today”. At this pointSivu unfolded the little picture durtu pad of the
grandmother that he had held rolled up in his fdldands all through the
session, and displayed it openly for all to seatél?2). At the same moment
he utters; “Come on, look at you mother/grandmothéerhe jadobaba went
alone somewhere to a solitary place for your nkedhatever condition she
had here [she] has risewenka gey{e] rakap” ena entet). [She] remained
suffering for many days”. Most of the surroundingn&ls watched the
picture of the old women without a word. Whéfvu had said these things,
he held the picture on display for about twentyosels. Then he broke the
silence and said; “Then [she] flowed away [i.e., @aphemism (?); she
floated away like water. She passed away.]’At some time during the
session | noticed howsivu placed the pupil in the empty eyes of the
representation of the dead Santal woman, with éms palso noticed that he
had scribbled something at the back of the pictme on his own hand. It is
possible that these scribbles had been performéadtace the flow of the
ink from the pen. In this rendering ebkhodan the act of placing the iris in
the eye was never referred to explicitly with aatianal for the need of this
gesture. On the whole, the impression that | gat that the gift of the eye
seemed to play a smaller role in the performancihefentire event than |
had expected. The exhibition of the picture ofdead one was followed by
a short verbal exchange about the payment. TheS$amtal family could not
offer Sivu any ‘farewell rice’, and agreed to pay this debtsame other
occasion. After thisSivu addressed me and said; “Our work is finished”.
Thus, Siva took the steel plate, poured out the water, amtteol up the
money (a few rupees worth). Then he dried off thdung from the back
of the plate on some grass on the ground, and #tirtlo his shoulder bag.
Later | remarked that they had smeared cowdunghergtound below the
plate. Sivu explained; “It is placed there in a circle, toadsish the sanctum
[dharma], it has become a place of worshifagrma than]”. Jayidev andSivu
also explained to me that the Santal family waslent pay them anything
now, as they had not yet saved enough through wmik. However, they
would pay the debtgoana] later. The younger son confirmed this statement.
This debt included the rice as well as a chickefiervards Jayidev and
S7vu joined the younger son for a round of rice-bedhatlocal shop. They
told me; “He will treat us in the name of the mathe

The following day | askedsiva if | could have another a look at the
picture of the old Santal women. “That is impossiphe responded. The
reason for this was that the younger son of the Sdatal woman had
requested that this picture should be immersedhé danal nearby the
village. This immersion had been executed afterdheking session, the
same day asokhodan had been performediva told me that whenever a

118 The Santali wordbohao, used here bysivu, is also used while referring to an

immersion of the bones of the dead. This immersioperformed by dipping entirely under
the water. At this moment one releases the borleatah the water (Campbell 1988:96,
Bodding 1930:319, Vol I).
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Santal wants to have this immersion done,Mapatia gives the picture of
the dead to the Santals for that purpose. Sometinee&dopatias will assist
the Santals on this occasion, and at other timedadvpatias will perform
this immersion for them. According t&vu, the invocations that are uttered
at the time of the immersion, are the same ondsatkauttered atokhodan.
The two other instances ofokhodan that | have witnessed were
performed and elaborated WWijen Citrakar, in a Santal village. These
instances otokhodan were both performed during the very same dayak w
not until the end of my fieldwork that | got sonaspport withRajen. As we
spent more time together, he himself volunteerethite me along to show
me how he performedokhodan in a Santal household. One afternoon in the
later part of the month of June, as | sat in thedshand chatted witRajen,
he told me that he had some ‘work’ (ie@khodan) to do the following day.
He had got the news about this ‘work’ five daysliegr but he had not
mentioned anything about it to me. One Santal wornad died about
twenty days ago, he told me. Without much furthaw,ave agreed to meet
the following morning at Bolpur train station, todrd a train to Gushkara,
were we would catch a bus that could take us tmad junction, from which
we could walk to the Santal village in question. &l metRajen at the
station the following morning, | was struck by Bimart appearance. He was
dressed in a narrow striped short sleeved shireastgllishdhuti (a loin cloth
for men) with a finely decorated border. With hine lsarried a black
umbrella, that added to the smart impression. Wheasked R3jen from
where he had procured these clothes, and the umbfet responded:
“Those | have got as a gift [i.e., at the time effprming cokhodan].” Later
on that morning, as we reached the road junctienwalked a few km along
a very muddy road. At the end of this road we reddhn canal that we had to
cross to reach our destination. When we arrivedhat house were the
cokhodan was to be performed, we found it empty. A Santalman
appeared and informed us that the son of the wamtienhad died had gone
to the local marketRajen and | went to a house nearby, wh&#en asked
for tobacco, received tobacco, and a seat. As wanshwaited Rajen talked
to a Santal woman, and found out that one morehdeadl occurred in the
village recently. Hearing this he told me; “My adbgical readings have
worked [!]. | had understood that someone had diede, and it was
correct.” | asked him how it all worked; “ ... In timeiddle of the night | saw
a dead body in my dream ... This was when | was iromg village ... At
that time [not in a dream] a Santal [informer] tol@ that someone had died
in a village nearby, and that | should go theret. tBat isBudhesvar's jajman
[territory'*]] ... A Santal [an informer] from this village [i.¢he one we
where in at the moment of the narrative] told et someone had died, and
that | should go and perforevkhodan. This was about ten days ago. | did

Y19 Budhesvar and Rzjen are competitors on the Santal funeral market,dandot operate

on the same territory.
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not dream this. However, sometimes | dream aboegetithings. Once |
dreamed that | got married twice [he laughs]. Yan't be sure about
dreams [!].” This narrative is interesting, Bgjen seems to slip in and out of
several contextual understandings concerrdoghodan, dealing with the
pragmatic aspects of the practice, concerning Himsed with other
conceptions of the practice, as conceived by SantaBengalis.

As we sat and waited for the brother of the Samtahan who had died,
Rajen spent his time talking to some Santal boys. THeses, as well as
other inhabitants of the village, treat®djen with respect. When the brother
of the dead Santal woman finally arrived, he askedo enter the courtyard
in front of his house. There they offered both sfaustool. Then the brother
and his friend greeted us, one at the time, wighcilistomary Santal greeting
(Johar)*™. We reciprocated this greeting by greeting thewklkeccordingly.
However,Raijen used the Bengali type of greeting, with handsddlah front
of the chest, and in front of the faceafaskar). After these greetings we
took our seats. The brother went to collect a hamff dhub grass. Then he
collected three leaves fromRherenda tree in the courtyard. On these leaves
he later placed the offerings applied in the wqustii Maran Buru, Pilchu
Haram, Pilchu Buri, and the ancestors. This worship occurred befoee t
cokhodan took place. As strangers have no access to ther irmom of a
Santal house, | have not seen this worship mybleierthelessRzjen told
me that the brother had put these leaves, in #yfsnfashion, on the altar in
the middle of the room. On these leaves he appiad oil, turmeric, and
dhub grass. As | have mentioned earlier on in thisighélis type of worship
is usually performed at the time of the final fuargrrites, as a purification
ritual. Meanwhile, a woman applied some cow-dungaircircle on the
ground, were theokhodan would be performedRzjen displayed and recited
one of his scrolfé' to the Santal audience that had gathered in thetyad.
This audience consisted of several children, a@men and a number of
men. WhenRzjen had finished the recitation of the scroll he insted the
brother of the dead Santal woman how to perfoevétfiodan. “Come on [and
do] ghat kirin”. Give some money at the place of worship. Whatgwoer
wish [to give] in the bowl ... ”. As the brother hadopped a coin in the
brass bowl placed on the consecrated groRagkn told him to hold the
vessel [with his hands]. At this poiRtjen cleared his throat, and started his
invocations with a load and clear voice.

120 This greeting is performed by holding the leftefam in front of ones diaphragm,

touching beneath the right elbow with ones claspetd. The right forearm is held vertical,
and the clasped right hand is touching ones fokhBae greeting is performed via a forward
bow. The depth of this bow depends ones statuslation to the person one is greeting. The
other person reciprocates the greeting immediatetlye same manner.

121 This scroll contained various pictures of gods 8adtals in various traditional Santal
settings.
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Come your gift of food and of clothesmadan bastradan)
... Come and take your residence in heaven, in thedme
of Vishnu |paikuntabas, sargabas] ... Come now, be
released. Come your gift for atonementrhdan], gift of
earth phamidan), gift of brass kasadan, pitaldan]. Come,
perform the last rites ... Go to heaven today. Comery
gift of the eye fokhodan]. Come your gift of a bowl, of
clothes ... Come your gift of money ... Come on arférof
water ... Come on, go to heaven and reside thereg/ toda
Be relieved, the glowing embers will vanish. [Welform
the last rites. Take [your] residence in heaverm€on and
go to heaven today ...

The invocations thaR3jen uttered, at this occasion consisted more or less
of the elements | have included in my free trammtatbove. However, at
times | have not been able to hear what he saymgotape-recording of the
invocations), due to his unclear pronunciation, famt speech. The
invocations consist of a mixture of Bengali and t8kianguages. ARajen
included the elements of the invocation severale$min various
combinations, | have chosen to abbreviate, ratham taxing the translation
with unnecessary repetitions. Wh&ajen had completed his first round of
invocation for the dead Santal women, he told tioghier to call his wife. As
she was not presenkajen told the brother to remain seated, and pour the
water in her place. At this moment it was obviolat tthe brother was not
too keen to continue, as he knew that a lengthayoeation of the whole
event would increase th&dopatia's demands considerably. This sentiment
was completely ignored biajen. On the contraryRajen told the brother to
remain seated. The tone of this imperative waseraltarsh. ThusRajen
started his second round of invocations. This tih@invocations were sung
in the manner of a chanting Brahman or priest. e ¢lements of this
invocation are the same as the first invocaticamdiated above, | will not
include them here. After the second round of intiooa, Rajen made a brief
pause and unrolled the picture of the dead Santatem that he had held
hidden in his hand. He started his singing agasm with a greater intensity.
He held the picture in front of his closed eyesdome time, and then, he
slowly stretched out his arms towards the brassl mowthe ground, and
opened his eyes. Thus the picture of the dead ISsataen, now with eyes,
was visible to the entire Santal audiengegien kept the picture in full view
for some time. For a little while everyone was ¢uiéenRijen rounded of
this part of the session with a few more invocaidBelow | will include a
free translation of the invocation th&fzjen sung as he displayed the picture
of the dead woman.
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Agradan bhumidan. Come and take your residence in the
heaven of Vishnu faikuntabas]. Come the gifts for your
atonement. Come the gift of your eyes. Be relievld,
glowing embers will vanish. Come on sister at tiheetof
birth, you have taken your birth. Your eyes haveaimed
closed in a world of darkness. You cry, as the tohgour
departure from this world has come. The two fac@lers
will unfold, in the dark world today. You have gorfidy
and become an ancestral spiritaramko borgal. Jai
[victory, triumph] to youragradan bhimidan. Come now
and reside in heaven.

After the short silence®ajen made a roll of the picture, and placed it next
to his scroll. This picture was later given to threther for an immersion at
some other occasion, that | was unable to witnRgg&n told me that the
immersion would take place near a house of sonagives, on the other side
of the village, and that we would go there. Howeves never went to that
house. The reason for this was probably tRajen performed a second
cokhodan in the Santal village that day. Due to this parfance we had no
time to visit the house of the relatives for an iension. We had to return to
Bolpur that afternoon, as we did not intend to sb#re night in the Santal
village. After the firstcokhodan, | askedRajen if he could show me the
picture of the dead Santal woman, as | had not labd:to have a closer
look at it from the point were | stood and took fgraphs of the event. As
he showed me the picture | could see that he Had fin the eyes with a dot
pen. In fact, he had forgotten his own pen anddveed mine. | asked him
when he did thatRazjen’s reply is intriguing; “The eyes on the picture
appeared by themselves from your pen [!]. In a vlgdu will dip your pen
in the water.” When | relate what took place at #erondcokhodan,
performed byRajen, it will be clear what he meant with his somewhat
enigmatic statement. Except for the drawing ofdead women, the picture
also contained an illustration of some vesselsaafovl.

When Rajen had rounded up his invocations at the firsthodan, he told
the brother of the dead Santal women that the midde ghar kirin~just
performed was thirty-one rupees'{?) This statement naturally disconcerted
the brother. HoweveRajen spoke sweet words to him to make him comply.
“Isn’t this a trifle, a tiny amount to pay for trdeliverance of your sister
from her sufferings ...". They finally agreed abobe tprice of the whole
performance. This price also included the pictur¢he dead. The brother
also agreed to supplgRajen with a fowl that would be offered to the
ancestorsRajen later cooked this fowl, and rice beer was servetth vt.
When the brother politely offerellajen boiled rice along with this feast, he

122 At another later occasion | aské&djen why he said that the price of tléar kirin”

was thirty-one rupees. He simply replied that Wés his price for the service rendered.
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declined the offerRajen explained to me later on; “How can | accept any
food from their hands? | am their priest. | do eat any food cooked by
them. But we [the/adopatias] drink the water and the rice-beer that they
offer us.*®. While we waited for the brother to arrange foiow!l for the
sacrifice,Rajen and | paid a visit to a Santal in a household meae were
offered a seat at the veranda. A middle-aged Saptsared and greeted us.
Rajen received tobacco from this man who seemed to beeoy familiar
terms with him. | immediately got the feeling tHz was an informer. |
asked this Santal if he ever visited Bolpur? Hel tole that he went there
every now and then, as he had relatives who lingtiat area. The man also
confirmed that he had knowRajen for a long time. A fowl had finally been
caught, and we returned to the courtyard of thesbouhere thecokhodan
had just been performe®ajen quickly assumed his position as the leader of
the event once more. He asked for an axggh] with which he could club
the fowl to death. The axe was brougRfjen held the fowl with both his
hands, adopting a kneeling position, customaryhattime of a sacrifice.
Kneeling thus, he held the head of the fowl overdhea smeared with cow
dung. As he did this he bowed his head down owehtad of the fowl, and
whispered some invocations that were impossibleetr from where | was
situated. It all sounded more like a hiss than ayer. After this short
invocation Rajen held the fowl down on the ground with his left Haand
gave it a blow on the head with the but of the aié his right. This strike
killed the bird instantaneouslyRajen held the dead fowl over the circle of
cow dung, and allowed some drops of blood to faltos space (plate 9,10).
Finally he took the brass bowl with the water,iséitl at thecokhodan earlier
on, and poured some water on the place smearedcasithdung. With this
gestureRzjen concluded this part of his performance, and daiteprepare
the fowl to be cooked. He did this task himselft the younger brother of
the dead Santal women helped him with the premaradf the seasoning,
consisting of onions, garlic, ginger and spiced thlere ground together
into a paste. The younger brother also prepareddbebeer. As he assisted
the Jadopatia with this work he looked troubled. Observing tHisnferred
that he would rather have liked to be without héide expenses if he could
have avoided them. WheRijen had completed the cooking he washed his
hands thoroughly, squatting in the empty courtydlow he was alone. At
this moment he seized the brass bowl, made thra# gastures towards his
head with it, and emptied the remaining water ahatea smeared with cow
dung. Having done so, he performed a salutatioh g right hand towards
his brow. After these gestures of reverence had beepleted, he put the
money and the brass bowl in his shoulder bag. Tiess, where part of his

13 This argument, posed Rgjen, fits nicely into his ‘Brahmanical discourse’. Hovee,

Singh states that; “Water and boiled food are trawklly accepted from the Santal, Brahman,
Kayastha and other communities, but not from DormyrBand Mochi (Singh 1998:1324).
Many Santals | spoke to gave me a view like Singh’s
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payment?* Somewhat later when the stew was ready, it wasillised in
small shares for everyone, served on leaf-platbenTthe rice beer was
brought. At this moment the younger brother hadviddh considerably. He
smiled and insisted that | should have my shargcef beer as wellRajen
and | did as the others, poured some of the be#reoground in the name of
Maran Buru and the ancestors, before we drank of it. By nlogvday was
well on its way and it was hot outside. Thus, weilsside a shed and ate of
the sacrificial feast. Shares of the feast werenak some other houses as
well. In the shed we were five adults and a chidcept for the younger
brother, Rzjen and me, another Santal friend B&jen, and a young Santal
man had joined us. The son of this young Santaldied| recently at an age
of approximately four years. The news of this ddald reachedajen via
his Santal friend (another informer), who had bfduge young father along
to have some food with us. The purpose of this italify was obviously to
get an opportunity to influence him to haikeajen performcokhodan in the
name of the dead boy. At first the young Santdidatvas unhappy about
the whole idea, and sat sulkily without touching faod. AsRzijen and his
companion gradually persuaded him, he concedednieanore animated,
and ate his food. They told him that he ought towdwmt was his duty,
without worrying about the expenses involved. ltidosurely give him and
his family peace of mind. The young Santal fathad Imever performed
cokhodan before. Therefor®ajen and his friend told him a few things about
the way cokhodan should be performed. Later on whenkhodan was
executed at the young father's hou8gen had plenty of scope to improvise
and elaborate the whole event, due to the youhgifatinexperience.

6.1 Cokhodan "in situ" elaborated

In the afternoon things had been arranged for @nogierformance of
cokhodan outside the house of the young Santal father.obdldtad been
brought forRajen. A brass bowl withdhub grass and water had been placed
on a circular space of cow dung on the ground. Tinie the audience
consisted of a number of children and a few mere @ithese men was the
Santal who helpedRajen to persuade the young father to perform the
mortuary work.Rajen took his seat, unrolled his scroll, and beguretote a
narrative about the Santal tradition, (a ‘mikikram bint7**°), Santal gods,

124 When Rajen left this household he was also given the ‘faréweé’, which consisted

of about a kilogram of rice. This rice was measuiredhe traditional brass measure, and
poured intoRzjen's handbag.

125 Archer describes how &fora Karam ‘a Karam for the dead’ is recited in connection
with the last funerary rites. This narrative inasdhe story of the Santals from their place of
origin in Hihiri Pipiri down to the founding of the village. The ‘Karamrgudiscourses on
Madho Singh and relates the part played Byaran Buru in the wanderings of the Santals
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and customs (plate 3). In the beginning of thigatare he included a line
about the Santal boy and his closed eyes in thie warld. This was an
elaboration that was absent in the rendering ofvéry same scroll at the
other Santal household, earlier that day. Wherrdhigation was completed
Rajen requested the parents of the dead boy to sit dman the brass bowl.
With the parents squatting thuBzjen improvised a small introduction to
what followed. He told the parents that the ‘fathgriba), the sun §in”
boriga, ‘the creator’) is the one who gives life, as wali the one that
restrains it. At this time, he said, to rinse & #in pap), you should do your
duty, as prescribed in the scriptures of the tragitaccording to the custom,
and performcokhodan. Then Rajen asked for a piece of clothing that had
belonged to the boy. The father brought one ofbitwgs shirts from their
house. This oneRijen placed in his lap, as a shelter around the piabire
the dead boy, hidden inside his hands. Sitting, tRdgn told the parents to
do ghat kirin’; in the name of the boy. The Santal informer ing&d the
father of the boy to drop the coin in the brass levd remain sitting. Below
I will include some of the invocations thRzjen uttered at this moment.

Come on, your gift for atonement, your gift of d&aryour
gift of a bowl, your gift of cloths, your gift of pen [!J**°.
Come on, your gift of money, ... your gift of the eye
Come and take your residence in the heaven of ishn
Come on, the gift of the eyes, release you fromryo
shackles. Be relieved, the glowing embers will gshnias
the last rites are performed. ... Come on boy, we are
offering. Come on and fly. [At this point the motha the
boy dropped a coin in the vessel] ... Come on, yelgase
[khalas] from [behind] the door ofYama [the king of hell].

... [We] are offering you water from this bowl.
[Instructed byRajen, the father dropped another coin in the
vessel, held on to the bowl with both hands, andrexb
water on the cow dung besmeared groutilen continued
his invocations with a loud voice] Come quicklynoe the
giver of your life ... put an end to your difficulse.. give
you a safe crossing ...

A number of rounds with invocations and pouring whter were
continuously performed, in the manner describedral{plate 4). As these
procedures came to a haRijen gave some more instructions. He told the
parents that the price @har kirin’ was thirty-one rupees, and that it was

(compare chapter 2 of my thesis). “After that hanmhes of and describes the life of the dead
man, how he fell ill and at last died.” (Archer 49338).

126 This is an interesting elaboration, addressetiéanthropologist, the owner of the pen
that theJadopatiawas using at the time.
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their duty to present a fowl to be offered. Howewehen he asked them if
they agreed to this, the father only agreed tothaymoney, but refused to
take on the expense of the fowlazjen responded with calm temperance, and
told them that everything was in order without tbffering being done. He
continued saying that the child had suffered. A$ #oint he took out the
picture of the dead boy, and held it in front of klosed eyes, moving his
head slightly back and forth (plate 5). At the satimee he sung the
following invocation.

Your two eyes have remained closed in a world of
darkness. Oh giver of life, the two eyes remainsetb
Mother and father, may your boy be eternalifizan], the
two eyes are closed today in this world.

As Rajen finished this invocation he lowered the picturevaods the
brass bowl, standing on the ground, but he diddmsylay if for all to see.
Holding it thus, he told the parents that thereenstill some hindrances to
be removed. Then he asked the parents; “Has hesfthpeaten the boiled
rice? ... You have kept some boiled rice, haven'td/olhey answered that
he had not eaten the riée After a short pauseRajen told them that their
imprisoned orphan would be fréédHaving said so, he instructed the father
to pour some more water from the brass bowl. Asfélieer did soRzjen
held the pen in the stream of water. Thegien told the father to hold the
pen. The father held the pen close to the pictéitbeodead boy, concealed
behind Rajen’s hands (plate 7). SimultaneousRajen invoked; “Come on
and release [him] and take of the chains. [We affidring ... Come on,
[we] perform the last rites. Take your abode invieea... ”. After these
gesturesRajen offered the parents the picture of the dead, foimanersion
in the canal nearby. As they wanted thRjen asked for a clean piece of
cloth, oil and turmeric. These items where broughthe father. The oil and
the turmeric were mixed together in a small steelilb Rijen soaked the
picture of the dead boy with the oil and turmekite rolled it between his
two hands. Finally, he wrapped the clean cloth iadaie picture, and tied it
at the two ends. Having completed this taRkjen told the father to hold on
to this little parcel together with him. Thus, th&o of them squatted,

127 Among the Santals it is customary to keep some fboiled rice etc), neatly served

on a plate, for the deceased. This plate of foqudsed on a space, smeared with cow dung,
in the middle of the inner roombkitar). This is done for about a five to seven days
(sometimes longer), starting from the day of thenwtion. Every morning the relatives will
check if the dead one has eaten anything. If tieeateed has not touched the food, it is a sure
sign that he/she is held back by a witch or by kifgna himself. Thus the Santal waits for
the Jadopatiato come and do his work, and release the deadronethe clutches of hell.

128 Notice that the invocation uttered whilst the pietwas revealed to the audience, did
not contain any verbal hints of the eyes openingaorelease. This enables a further
elaboration, that demands further ritual gestures.
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opposing each other, holding on to the parcel Wwith hands, in an act of
reciprocal greeting (plate 8). Nothing was saidhés was done. The father
completed the immersion of the picture at some lateasion. | asked the
Santals present at this time about this practiteyTresponded that this is
known asjari baha (the flower and the bone), and that it is an aldteam of
the Santals to immerse them into the river DamoBafore we left the
village | gave these Santal men some money fossi@e of rice beer in the
name of the dead boyaijen received the brass bowl, the money (ca thirty
rupees), and about a kilogram of rice. This fimahsaction terminated the
whole event, and we took our leave.

6.2 Summing up

The material presented above gives us some exarplasw the ritual
phenomenorrokhodan appears as an adhesive focal ground for a vaofety
culturally imbibed concepts that give it meaning the Santals. Thus,
cokhodan, performed and orchestrated by tW&dopatias, can create a
resonance in the Santals, as well as catalyse &emuoh responsive actions
from them. In some of the earlier chapters | hagecdbed a number of
cultural contexts that supply the doings and tresaaing of the/adopatias
with ample meaning. In chapter four | have alsduded the different voices
of my informants, to illuminate the practice obkhodan further by their
verbal conceptualisation. In the final part of rhegis | will return to some
of the questions asked in the introduction, anduws the validity of the
various views and interpretations of the phenomewdhodan.
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7.1 Why do the Santals comply?

Time has come to take stock and ponder over theusperspectives of the
Jadopatias and cokhodan presented in the text above. In order to do so we
shall return to one of the major questions poseth@initial part of my
dissertation. Why do the Santals comply with thenaeds of the/adopatias
at the time of the performance of the mortuaryatitevent known as
cokhodan”?

To cast some further light on this issue | woukklito expose some
comparable data from an anthropological study okfal priests operating
in a Hindu context at Gaya on the Ganges. In onghefchapters in the
ethnography ‘The Sacred Complex In Hindu Gaya' {didhi 1961) the
author analyses the motives given by his informémt$aving the last rites
performed by the rapacious funeral priest at G&ydyarthi comments that
in most cases the sacrificers had several objectitde most common
purpose given for the observance was to heed oebgand social duties,
such as that of the son towards his father, anddiitees towards the
ancestors. One of the major motivating forces fosesvance was thus a
feeling of filial piety, sentiments of love andathment, and above all, the
consciousness of the social and religious dutyneisofather and progenitors
(ibid.:43). The second set of objectives preserigdVidyarthi can be
understood as motivated by fear. The belief initspand the dread for the
potentially malignant ghosts of the dead, motivegadrificers to undertake
the rituals, and to be generous towards the funeiasts. Finally, related to
the other motives above, Vidyarthi states thatstherificers believe that the
welfare and the prosperity of the family partly deg upon the blessing of
the manes. Thus the sacrifice to the manes isea#tgmportance (ibid.:43-
45). Complex ideas and rituals from diverse lewlsarious traditions are
invoked and resonated in the ritual complex at Gajlae motivations
involved in the context described above are stgilkimreminiscent of the
kind of motivations that may influence the Santedscomply with the
Jadopatia's demands at the time afokhodan. Furthermore, in the same
chapter in the book of Vidyarthi, referred to abokie describes a type of
possession that was widespread in the villagestairB

On the eleventh day of the death ritual, a Kantaha
(sometimes known as a lower form of Brahman), who i
invited to represent the dead, is said to be pessesy the
spirit of the dead. The statements that he makes ar
believed to be coming from the dead. (ibid.:47)
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The practice by the funeral priests occurring inHandu context,
described by Vidyarthi in the citation above is i&mto some of the
mediumistic actions performed by th&fopatias at the time otokhodan'®.

In is not difficult to see how the funeral priests, well as thdadopatias,
have created a favourable vantage point from wthiely have various ways
of orchestrating their ritual play in their own taw. As my Santal friend
Sona told me; “They [théadopatias| have entered into the very psychology
[sic] of the Santal mind”. It is thus partly thrdugheir empathetic skill and
their extensive knowledge of the Santal world vidnat theJadopatias are
able to make the Santals comply. However, althdtgh obvious that the
Santals are manipulated by th&iopatias, it is also true that the Santals
comply of their own accof#.

Having reached this far in our analyses we willdhavsecond look at J.
B. Faivre’s question in the introduction of thisesfis, concerning the
utilisation of readily accessible imagery by thglopatias at the time of
cokhodan.

This would allow one to judge if this is only a ¢asion
caused by the jadupatuas to achieve their aims,ight@®
impose themselves even more on the Santals, dneif t
Santal beliefs really have remained unknown to the
chitrakars, only [being utilised] as easily exphbie
material. Hence, to try to find out if this game of
associations, which they have invented, is without
consequence for them. (ibid.:120)

| think it is fair to say that théadopatias utilise ‘cultural’ material from
the Santal context to impose themselves on theaSaktowever, that is not
all there is to it. | shall present a concrete exanto illuminate clearly how
the Jadopatias have designed a cleveontainer for their own profit out of a
Santal custom. The Santal term for the practidell slescribe ighAat kirin .
The reader will remember the context where thigausbelongs in the
Santal context from my earlier description of theal practice of the
Santals (confer chapter 3.). However, | will retalpte the essence of the
custom once more and illuminate it further he@ar kirin” can loosely be
translated to mean; ‘the buying of the right toessst at the landing-place’,
from which to fetch water, or to buy the accesthtowater to perform ritual
act of various kinds. As | have described earlreiromy thesis, this custom
occurs at major life-cycle rites, such as birth,rmage, or funeralsGhat

129t is important to note that among the SantaltherSoras this type of possession is a

common occurrence (Elwin 1955, Carrin-Bouez 1986¢eh&ky 1993). In contrast in the
Hindu context described by Vidyarthi, where it &s¢ known, it nevertheless do occur
(Vidyarthi 1961:47). Confer my chapter ‘Funeralgstss’.

130| have also heard of rare instances of non-comgdialn these cases young Santal men
might make fun of a visitindadopatia, or scare him away with the threat of a thrashing.
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kirin”is performed by the newly married bride as shehiet water for the
first time, in her husband’s village. The customaiso applied when the
relatives of the deceased bring the bones of tlzel de the river for an
immersion. When the Santals went to the river Daamoldey would buy the
permission to pass from thehardar, the toll-keeper. The Santals used to
bring cowry shells, money or clothes to remunetiaetoll-keeper (Bodding
1934:523-4). Several Santals told me how it i$ stistomary thaghar kirin~
is performed at the cremation-ground, the same atayhe cremation. A
small hole is dug into the ground and filled witlater. At this spot all the
relatives of the dead undertakéar kirin”. Every member of the family
drops a small coin into the hole filled with watéater on the money is
collected and used for some communal purpé®ako Besra told me that it
is common that the money gained throwgtr kirin “is spent on tobacco for
the old people in the village.

As we have already seen in the previous chapter,/atopatia has
created his own version Qfhat kirin” from the cultural content of the
contexts related above. It is not farfetched that/zdopatia can take on the
role as the toll-keeper for the river crossing e tvorld of the ancestors.
Thus he expects his due payment. However, he doedig a hole in the
ground, but asks for a brass vessel filled withewain which the relatives
pay the toll. When the ritual is over thig&dopatia take the money, as well as
the vessel, his rightfully earned reward for thevise rendered. As | have
described elsewhere, a brass vessel was one afethe that used to be
given to the dead one at the time of cremationerfards it was sold at half
price, the money received being spent on beer ant for the workers who
assisted at the time of the cremation (Bodding 1323). Thus the Santals
may not feel that it is completely out of placeptesent theladopatia with a
brass plate at the time when he perfopig kirin "

In the previous chapter we saw h&&jen Citrakar elaboratedghar kirin”~
further, and added new potential meaning to thetjpe | have described
how Rajen treated the picture of the dead Santal boy dswés thejar baha,
the bones of the dead. As we have seen, thisasnanon practice performed
by the Jadopatias. The picture was thus prepared accordingly for the
immersion byRajen, and given to the Santal father. It is not a Sanmy
elaboration after ‘the toll has been paid’'Rajen, who acts as a kind of the
toll-keeper, and is paid via therar kirin . More astonishing though, is the
fact thatRzjen has put his own exorbitant fixed price tag on gher kirin”.
As we have seen earlier in my teRgjen is not the onlyadopatia who has
put a fixed price orghat kirin”. However,Budhesvar's price of one rupee is
rather modest compared Rijen's thirty-one rupees. When it comes to the
observance of Santal custoghar kirin” we see that the professional
Jadopatia's general goal is to line their own pocket, wheréas Santal
observance of this custom cater for the welfaheir community.

Having scrutinised an instance of th&lopatia’s ingenuity, we can see
that it is obvious enough that they utilise the t8kaigustom, belief, and
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practice as easily exploitable material for theilndoenefit. Thus, in reply to
Faivre’s query above, | think it fair to say thheVadopatias are playing on
the ritual material as pragmatic professionalstifi@ir own benefit. That is,
they enter into a world of meaning that is not thel heJadopatias mimic
many elements of Santal cultural. As a consequeficeeing somewhat
marginal in relation to the Santals, they have taateed attitude to the
abundance of material available for them to plaghwa the mortuary ritual
context. Visualising th&adopatias thus we come closer to a more cynical
understanding of them as manipulating undertakgegfully grasping every
opportunity to exploit their prey as much as thagy.But does this give us a
fair picture of how the/adopatias are perceived by the Santals? To get a
better understanding of the relationship between Maopatias and the
Santals we have to pursue our discussion furttetthis relationship a
parasitic one, rather than one of symbiosis? Onotiee hand we have the
rosy discourses delivered by thé&dopatias, which give favourable
presentation of the Santal attitude towaf@gpatias. On the other hand, as
we have seen from the Santal's descriptions o¥/dtlepatias, their attitudes
towards theJadopatias vary a great deal. The descriptions of the retstap
betweenadivasis and Jadopatias or patkars that | have presented in this
thesis are far from unanimous. However, it seerasfany of the Santals |
have met reluctantly accept th&lopatias.

To summarise so far; | like to underline that thetenial | have presented
in this thesis exposes several different incentitveg operate together as
potential forces utilised by th&dopatias to influence the Santal to comply
with their demands. Following Bloch and Parry (1832n their approach to
mortuary rituals, | see it fit to conceive the waus incentives, operating at
the time ofcokhodan through a sociological analysis as well as a syitdlo
one. In other words; it is possible to perceive Magopatia as a pragmatic
professional operating within a world of potentatheaningful symbolic
material, where practical considerations must bdetstood in relation to
potential cultural imperatives.

7.2 ThelJadopatia as a magician

What is it that the/adopatia does that makes him a magician? At this point |
would like to take a closer look at some of thesoges that have been given
by various authors to qualify th&dopatia as a magician. To be able to
scrutinise these reasons, we have to retrace eps sind take a closer look
at the act of ‘the gift of the eye’ that seems &oab the heart of it all. It is
true that Campbell wrote, “deal in enchantment” wihihe Jadopatias in a
general sense, as early as 1899, when the firsbredif his Santali-English
dictionary was published (Campbell 1899:249). Hosvevn that instance
Campbell did not refer to the act of ‘the gift bkteye’ explicitly. As far as
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I know the act of ‘the gift of the eye’, was firdescribed in print by
Gurusaday Dutt in 1932. “He then puts the finighiouch to the picture by
performing the act ofhakshudan’ (Dutt 1990:80). By actually writingadu
(magic) in front ofparua (scroll painter) in his text, and by stating thatvas
perhaps from this semi-magical practice that themi@ters had got their
name, Dutt laid the foundation for a trend that Ibesn perpetuated by many
authors and ethnographers that followed in hi¢ itsid.:80). These authors
and ethnographers have made the point about thecnmagre or less
explicit. However, all of them have followed theaptice of Dutt in writing
‘Jadu-Patua in one or another form. S. K. Ray wrot&du-Patuas in his
presentation of these scroll painters in “The Tsil#end Castes Of West
Bengal”. In this text Ray describes how tha@opatia fabricates a story about
an evil spirit that causes death in the Santal dloBay’s formulation is
somewhat cryptic; “In this story we find the expdion of a primitive belief
by magic” (Ray 1953:304). Ray does not attribute thagic properties of
the Jadopatia solely to the act of ‘the gift of the eye’. Instikday refers to
the mortuary rites in their entire form as ‘semigical’ (Ray 1961:54). It is
through a famous work ‘Popular Indian Painting ..y Blildred Archer
(2977), who followed Dutt's example with some véaa, that the trend of
attributing the magic qualifications of thiédopatia to the act of ‘the gift of
the eye’ became well established. “It was this magact of bestowing sight
which had led the Santals to call the painters -jgatuas” (ibid.:16). This
formulation by M. Archer is bolder and more uncoomising than the one
cited by Dutt above. Gone is the prefix ‘semi-’ addo magical, and there
are no reservations included like the ‘perhapsthi@ case of Dutt. Many
authors prefer to connect the magical qualitiethet/adopatias with the act
of ‘the gift of the eye’, thus placing this act atie picture of the dead in a
pivotal position in theJadopatia's set-up. “This painted eye cannot fail to
impress, if one thinks of the age of that gesturd &'s magical value.”
(Faivre 1980:120). According to my own field-datag term cokhodan,
originally the term for the act of ‘the gift of treye’, now also functions as
the 'emic 'label for the entire ritual event pemied by the/adopatias. In her
article aboutJadopatias, Rosita de Selva follows Faivre and strives to
establish the magical qualities of tii&dopatia to the his act of placing the
pupil in the eye.

Placing the pupil in the eye of the representatias no
special name and is generally not emphasised. Hawdv
it is referred to, thearuais said to do somgido [used as
having the same meaning as the Bengali wadd, magic,
in de Selvas article], a word that refers to bdté whole
procedure and the person. (de Selva 1994:50)
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The logic involved in the citation above hingessomeone whoefers to
the act of the placing of the pupil on the représtgon. Who is this, or those
persons? De Selva does not make this explicit mahtcle. However, her
description of the entire practice (i&khodan) performed by theadopatia
is related to her and us via the mouth of the #edtgparuafrom the plains’.

This narrator is not &dopatia, but a Bengali scroll painter who belongs
to a professional group that shows scrolls. Thisigrof scroll painters does
not performcokhodan®'. The narrative by thiparua, the main basis for de
Selvas analysis of th&dopatia’s actions at the time afokhodan, is treated
as ‘un véritable texte’ by de Selva (ibid.:67). Tharrative is originally
presented and recorded in Bengali, and parts otdurs transcribed and
translated in de Selvas article (se appendix |)ekVthe Bengali narrator
relates how the/adopatia is showing a little ‘false, imaginary’ (coll.
corruption; michamichi “-adv. ... untrue, false; imaginary” (Samsad
1985:756-7)), de Selva mistakenly interprets theseds as unintelligible
onomatopoetic utterances that she recognises as,raag which she claims
is commonly called fuk-tak ***> by Bengalis (ibid:79). The association of
unintelligible onomatopoetic utterances with magfiems from the idea that
such incantations or spells, consisting of 'medasx) rigmarole or a
conglomerate of ill-assorted hotchpotch accompamagioal acts. Magical
utterances are supposed to differ from ordinarneshpéy their “coefficient
of weirdness”. This latter characteristic was cdid®y Malinowski in his
work “The Language Of Magic And Gardening” (Malingki 1935, vol.
[1:218). However, in this illuminating work Malinaski also explain how
‘the magical word’ is intelligible, understood its iown context (ibid.).

Initially | do agree with de Selva when she unadedi that the placing of
the pupil in the eye of the representation general not emphasised.
However, when it comes to the name applied todbismy data differ from
hers. All myJadopatia informants called this actokhodan, and the Santals
also recognised this designation. Further, | wakeraastonished when |
finally managed to witness th&dopatia performance ofokhodan in the
field. Due to my preconditioning through the readiof the ethnographic
descriptions ofcokhodan cited above, | had expected to find unintelligible
onomatopoetic incantations where | found meaningagtic invocations. |
also witnessed how thd&adopatias placed the pupil in the eye of the
representation of the dead with a pen as they eHatiteir invocations.
While they actually performed this act of ‘the gift the eye’, in a literal
sense, no attention was drawn to this act (see fpHt However, somewhat
later, when they displayed the picture to the Sameesent, everyone could
see that the eye had been ‘given’ so to speak.

1311 am aware of the fact that it is possible thar¢hare exceptions to this general rule.

These two groups of scroll painters conceive oheaber as different groups. They do not
intermarry (confer my introduction).
132 Tuk-tak - “n. occult methods and incantations of enchanthéSamsad 1985:403).
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The reason why | take the trouble to scrutinises¢hdetails is that |
would like to underline that we are constantly @nder of dictating the
interpretations of our data when we write our etraphies (often
unconsciously). We are also in danger of reifyingr cnotions and
conceptions, as we perceive data in the field. diloeess of collecting data
is naturally depending on the cognitive processeetognising, intimately
tied up with meaning construction, and the cogaitiprocess of
remembering (Shore 1996).

At this point | would like to stop for a little wiei and consider a few
preconceived conceptions that anthropologists maye habout the term
magic, and look at these ideas in relation to tteoh ‘the gift of the eye’.
However, first a few caustic words of caution fransenior member of the
guild.

As for magic, which readers of FrazeThe Golden Bough
might suppose to lie at the very centre of the
anthropologist’s interests, | can only say thagradlmost a
lifetime’s career as a professional anthropolodishave
almost reached the conclusion that the word has no
meaning whatever. (Leach 1982:133)

My ambition is not to enter into the vast quagnofediscussions about
the approaches or theories concerning magic. Howewill attempt to
make a small detour and venture into this areatifrapological theories to
be able to illuminate my epistemological point adoand in order to bring
my trail of thought further. | will also attempt éxpose some further ground
that may clarify why some of the authors and etbgists cited above have
called the/adopatia a magician.

7.3 'The gift of the eye' as an act of magic

A mistaken association of similar ideas produces
homoeopathic or imitative magic: a mistaken assiociaf
contiguous ideas produces contagious magic. Tiheiples

of association are excellent in themselves, andeadd
absolutely essential to the working of the humamdni
Legitimately applied they vyield science; illegititaly
applied they yield magic, the bastard sister okersce.
(Frazer 1929, vol 1:49-50)
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These famous controversial lines by Frazer contégnseminal ideas
about human thought, in relation to magic, as waslthe argument that he
uses in his evolutionist scheme, were primitivaedainagic is the forerunner
to civilised true science. Edmund Leach remarks tha

In so far as Frazer was wrong he was wrong in an
interesting way. In the first place he assumed that
magician’s mistake is to confuse expressive actth wi
technical acts, whereas the general consensus st mo
recent anthropologists is that what a magician liysdaes

is to interpret an index as a signal, after thehitas of
Pavlov's dog ... (Leach 1995:29, First published 976)

Further, Leach suggests that; “Frazer’s distincietween homoeopathic
and contagious magic is essentially the same abétaeen metaphoric and
metonymic association. Frazer's bastard scientiggioian plays around
with iconic symbols (which depend on metaphor) aighs (which depend
on metonymy) (ibid.:29-30) (confer Jakobsen andleH4056:80-1). Leach
suggests that these principles of associationtaecteristic of all modes of
human communication. (ibid.:29). In a later puliima Leach makes the
following remarks that clarify his argument further

Few contemporary social anthropologists would atenfily
assert that they can distinguish a magical fromoa-n
magical act. Virtually all kinds of purposive act®contain
elements which are not strictly ‘necessary’ from a
mechanistic point of view but which have ‘symboheilue
for the actor. The performances which are descriaged
'magic’ in ethnographic literature are ones in \htbis
symbolic component is very pronounced but they db n
form a distinct class of actions. (Leach 1982:235)

So far | have attempted to place the idea of magéctheoretical context
well known to contemporary anthropologists. At thagnt | shall look at the
act of ‘the gift of the eye’ through some of thekeoretical ideas. Then,
what does the act of ‘the gift of the eye’ repré8eks we have seen this act
can represent ‘the gift of life’. A blind ‘soul’ isbstructed on its journey to
the land of the ancestors. The dead Santal iswastt in his attainment of
the status of an ancestor. The act of ‘the gifthef eye’ then, is a potential
metaphor of a regenerating process that is patieotontinuous alternation
between the complementary poles of life and deedinfér chapter 3.). In
this context the eye serves as a metonym for thigeehody, and the
bestowing of the faculty of eyesight serves as tapt®r for the bestowing
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of life to an entire being. Further, as | have akpd earlier on in my text,
the pictorial representation of the dead servea df index’ for the dead
person in the same way as the bones of the deadhgse bones can be
conceived as a metonym for the deceased Sante. ¢bntinue this exegetic
exercise we may grind the act of ‘the gift of thge'ethrough another
analytical gristmill familiar to social anthropolsts. It is possible to
conceive the act of ‘the gift of the eye’ as a fpanative act" as conceived
by Tambiah (1968). This analytical approach dewelapstin’s concepts of
“performative” and “illocutionary” acts, where tlwtering of a sentence or a
word cannot merely be understood as saying sontgtbint is a part of an
action. (Tambiah 1973:220). As | have describetlezdn my text the act of
‘the gift of the eye’ is accompanied by a numbeimvocations uttered by
the Jadopatia. Among them is “come your gift of the eye”, alongh many
other statements of this kind that could be undetstto effectuate an
“imperative transfer” by being uttered and perfodnat the time of the ritual
(ibid.:219). Tambiah underlines that if we conceéiregical” acts thus; “the
semantics of a magical rite are not necessarilyetudged in terms of such
‘true/false’ criteria of science but on differertaisdards and objectives.”
(ibid.:219). WhenRajen Citrakar was about to expose the picture of the dead
to the Santal audience he first held it in fronhsf own closed eyes. A little
later, as he chanted his invocations, he loweredgitture towards the brass
vessel on the ground, opening his own eyes atahme gime. These actions
can be understood as simultaneous performativeeguwes that unite action,
word and deed. We could continue our exegesiseohtits performed by the
Jadopatia further by applying other terms likehamanism, and theories
connected with this term. However, we may ask duesehow far we
should go with the application of terms like theseevents recorded in the
field?

In an article called “The Look Of Magic” Gilbert és (1986) starts by
scrutinising Frazerd'he Golden Bougland his view of magic. As far as
magic is concerned, Lewis calls for caution whetoines to the imputation
of any thinking that may lay behind a phenomenogeoked in the field.
“Whether the anthropologist will identify some pép actions and beliefs
as magical may depend critically on how they areesented (or
misrepresented) to him. Are they isolated or putcontext?” (Lewis
1986:418). Lewis also underlines that anthropolsglsave an advantage
over historians in being able to ask people to @rptheir actions and
discuss them with them (ibid.:415). In his artidlewis also discusses
anthropologists disagreement over whether it ip@rado interpret some
forms of beliefs and rituals in terms of literallibé or symbolic meaning.
Lewis suggests that the intentions and interpaati of the actors
themselves often contain a mixture of the two (idits,431). Lewis ends
his article on the following note.
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Fieldwork brings us the opportunity to observe pe@nd

to ask them questions. For discussions of mearamgs
and reasons, we rely on the actor. We may spec tdati

de mieuxon the evidence we have, as Frazer did, but our
license to do so is limited. (ibid.:432)

7.4 The primitive tribal and the magic scroll painter

As part of an attempt to raise themselves in tlugabkecale,
a number of jadupatuas had recently discardedniduise
and had taken to calling themselves chitrakar ¢pgin
(Archer 1977:16)

This quote by Mildred Archer describes a phenomeoioserved in the
field. However, the fact that th&dopatias have discarded their name and
adopted the nameitrakar is related to; - how scroll-painters have been
classified in Sanskrit texts, - Hinduisation duectmflicts between Hindus
and Muslims, - how they have been classified blectbrs and art-historians
like the Gurusaday Dutt and the Archers themsehmBstt's revivalist
nationalist project, where ‘folk-art’ and ‘folklor@layed central parts also
created an impetus for the use of the tefmukar**®. As | have mentioned in
the introduction, the artisan denominationakar is associated with the nine
artisan caste groupadba sayaka) mentioned in Sanskrit treaties. Thus, the
scroll-painters gain status, via what Srinivas ediras ‘Sanskritization’
(Srinivas 1952:30), by calling themselw@sakars. During the 1942 to 1946,
W.G. Archer collected most of the scrolls that sxentioned in M. Archer’s
publication cited above. In this publication thejondy of the Jadopatias
that have been mentioned by their ‘proper’ nameoimnection with a scroll
or otherwise are included agrakars. This is in accordance with what M.
Archers describes in the quote above. Howevergthex several exceptions
such as; “By Girish Jadupatua, village Baramashfa(ibid.:31). | presume
that thisJadopatia presented himself as ‘Girish Jadopatia’, but thieh@&rs
have followed the practice of attributing him asnagic painter’ calling him
a jadupatua. When the Archers refer to a scroll paintgdaiy ‘unknown’
Jadopatiathey write; “By a Jadupatua of village ...” (ibid..)3Below | will
include a quote that reveals some ambiguity wheontes to denomination
of the scroll painters in question by the Archers.

133 For a more thorough discussion of this issue @ ltght of ‘postcolonial’ criticism

confer my essay ‘De Bengaliska Bildrullarnas Liv' Ifd Life of The Bengali Scrolls’
Hadders, 1998).
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NOTE: Interpretations by Laku Chitrakar, brother tbé
artist. On the general conditions dfitrakars, Laku stated
that he paid five rupees a year as a rent for eepaé land
and earned a pound or two of rice a day from higkvas a
jadupatua. (ibid.:59, Emphasis added)

The example above is an interesting deviation ftbengeneral trend of
the Archers of calling thé&dopatias jadupatuas. The issue of the designation
of scroll-painters as either ‘chitrakars’ or ‘jadupas’ is a complicated
matter. Nevertheless, when it comes to this issueuld like to make a few
comments. When Ray writes about the scroll painterSfhe Tribes And
Castes Of West Bengal’ he makes a point of distgigg the ‘patas’ or
the ‘chitrakars’ from the adu-Patas’ (Ray 1953:307). Now, the reader
might respond that this ought to be a proper diftin, as it mirrors the
views of the Jadopatias themselves, as | have presented them in my
introduction above. | agree with this objection.wéwer, what | would like
to expose is the reasons given by Ray for hismdistn between the two
groups of scroll painters. Ray presents the ‘reismgh ‘Chitrakars or
Patuis’ of West Bengal in opposition to thEadu-Patas’ (ibid.:307). Thus,
Ray makes a distinction between the ‘recognisedlispainters of the nine
caste groups (i.e. ‘chitrakars or pal) intimately attached to the so-called
Bengali population, versus the tribal group of sami (i.e. the/adopatias)
living among the tribes; “... the Santals, the Bhemand other backward
classes ...” (ibid.:302). Further, thiédopatias are typically associated with
primitive techniques of making art, the primitivébals and their belief in
magic. On the other hand the so-called ‘recognisgutrakars or patis’
are associated with advanced techniques of makintha ‘advanced social’
Bengali population and ‘proper’ Hinduism (ibid.:302 It is noteworthy
that Ray’'s somewhat ‘evolutionistic’ discourse wated and published
while the Jadopatias out in the field where busy attributing themsehass
citrakars in accordance with the kind of discourse presehieRay.

Irrespective of the reasons given above for thenditson made between
the patuas and theJadopatias we may ask ourselves if there are any
conclusive reasons for the close association matdeeen the/adopatias
and the Santals (or theatkars with the kheroals). Many of the Santals |
talked to claimed that th&dopatias had been with them from ‘the beginning
of time’. The myths delivered by th&dopatias of how the first/adopatia
got his role as a painter-priest among the Saatatsplaces the beginning of
this relationship in primordial time. To be enabldetter understanding of
why the Santals accept t&dopatias and their work we have to take another
look at the character of their relationship. Isaitrelationship made of
exploitation and parasitism, or is one of friendbexistence and symbiosis?
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7.5 'Horo-Mitan' the friend of man

The discursive reifications of caste [and tribésiimately
tied at their genesis to the politics of colonialer later
became the foundation of much anthropological and
historical writing on Indian society. (Raheja 19%@8)

Advocating the conceptHoro-Mitan (lit. ‘Man-Friend’) P. P. Mahato,
research officer at the Anthropological Surveyrafih, has made an attempt
to give us a concept with which we can describefiileadly and symbiotic
relationship that exist among the ‘indigenous fttilfne kheroals or Hor)
and the peasants and ‘folk-artisan’ groups of Mremit** (Rycroft 1996:96).
The ‘Horo-Mitan' society is visualised as rooted in the pre-cabni
condition, and the effort to write or rewrite itstory is associated with the
project of the so called Subaltern Studies, un#lertaand advocated by
Ranajit Guha (1982) and oth&PsThus, one can say that Mahato's project is
part of the ‘decolonisation’ of cultural identities Jharkhand. Since the
1930s a political strife for autonomy, known as thiearkhand Movement”,
has united several tribes under the common nauieass, “aboriginals”
(Andersen 1999:41). Without going into any detdiloat this political
movement | like to underline that the non-tribabyps, designated asitan
above, have united with th&livasr in the struggle against the oppression
from the ‘outsiders’. Who are these enemies corckas ‘outsiders’?

In opposition to the dyadHoro-Mitan' stands the dyadHor-Diki'. In
his Santal Dictionary Bodding writesi#éko, n. A Hindu or Bengali (of the
better class, not low-caste Hindus as dXms, Bauris, Hadis ..."” (Bodding
1934:69). The terndikuis a term with a derogatory slant. With its pejmeat
associationsdiku has been applied by the Santals to groups of opm®s
such as moneylenders, rajas, landowners and lahsll@ervants (Guha
1992:281-2). The strong derogatory associationghisf term also has its
history in the tribal peasant insurgendy:4j against the British Colonialist
rule in eastern India in the year 1855, and iterafath’s (ibid.:111,281).
However, the termdiku is also used in a more neutral general sense to
designate any non-autochthon such as Hindu, Mudliotppean or any
foreigner (ibid.281). The dichotomy afiku, an oppressor versesitan, an
ally or a friend, is not absolute. Relationshipsaeen the Santals and other

134 Jharkhand exists as a political entity recentiyogmised by the Indian government.

Geographically Jharkhand region is situated mainlyhe Chotanagpur plateau, with an
extension into Santal Parganas (Kelkar and Nati®®2:21). The name Jharkhand, which
means “forested area” is an old Mogul name of thggon that covered the bordering area of
the present states of West Bengal, Bihar, OrissaMatthya Pradesh (Andersen 1999:42).

135 1n the light of an Orientalist type of critique, the Subaltern Studies, is aaraple of
how the colonised speak back in a postcolonialhin (confer Inden 1986, 1990). Guha
follows a Gramscian line of theory, and utilises term ‘subaltern’, coined by Gramsci, as a
heading for the strife to write the histories o tubalterns’, the 'proletariat'.
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groups should rather be conceptualised as plaaety an axis stretched
between relationships of close affinity characestidhy symbiosis, and
relationships of distance characterised by pasasitAs far as théadopatias
are concerned, in this context, they can be includehe ‘Horo-Mitan' type

of society. Statements made by informants, show tha inclusion is
supported by their own mutual acceptance of eadierotAs | have
mentioned earlier in my text, Gautam describes¢haionship between the
Jadopatias and the Santals as friendly (Gautam 1977:38). &tegorises
Jadopatias along with other scheduled castesuch asPaharia, Mahli, Mal,
Pal, Tari, Dom, Tanti and others. Gautam calls these groups ‘Santal
cognates’ in opposition to high caste Hindus, whiehsimply designates as
Hindus. The latter are characterised by the Saatafgus (ibid.:38-9). This
type of conceptualisation, made by Gautam, is coaipa with Mahato’'s

‘ Horo-Mitan' versus ‘Hor-diku. Concerning the Santal attitudes to the
‘Santal cognates’ Gautam includes this statemerat sntal teacher.

These groups, except the Paharia, immigrated t&Gameal
Parganas with us. They were brought in by the $&nta
their help. Since then along with us they have alstered
the ups and downs of life. (ibid.:38)

Further, Gautam relates how the friendly relatidescribed above are
based on mutual respect and rendering of mutua-s®@onomic assistance.
In opposition to this the relationships with tl#us, or the high caste
Hindus, the ‘outsiders’, are based more on econdrarsactions and not on
a sense of common welfare (ibid.:38). Gautam alstesthat there are
intermediary groups that fall in between these wategories mentioned
above. These intermediary groups try to be as aleasr possible (ibid.:38).
Kelkar and Nathan (1991) also describe a symbiiationship existing
between ddivasis and the artisan and service castes. These autheke
some interesting comments that apply toMupatias.

For the past few hundred years the adivasis ofait@a [i.e.
Jharkhand] have lived in a symbiotic relationshighw
various artisan and service castes, referred tgadsns
[non-tribal castes], who now constitute upto 50 pemt of

136 Scheduled (listed) castes is an official desigmatised by the Indian government,

parallel to the designation scheduled tribes. Im@ve of ‘protective discrimination’ the
groups labelled thus are considered ‘backward etasnd are given safeguards in various
areas for their “social welfare” (Devalle 1980:2R)jjen Citrakartold me that he was entitled
to such subsidies because of his status as a mehhercheduled caste. However, as far as |
know, theJadopatias are not listed as a schedule caste by the Antlogpal Survey of India
(confer K. S. Singh 1995). Nevertheless, in praciids quite possible that thdopatias get
such subsidies all the same.
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the population. In many revolts in the area, $hdanstoo
participated in large numbers. Though theselansare
often of the same castes as are found in the auijpin
plains, yet there are little contact between Jheamkih castes
and their corresponding castes outside. Marriapghnis a
very good indicator of the existence of social iefss, is,
even for these castes, confined to Jharkhandi esircl
(ibid.:21)

In my introduction | have noted that tperuas and the/adopatias do not
intermarry, and that they recognise each otheifeeyeht groups. However,
| have also hinted at the possible common heritagethese groups might
share in the past. The comments made by KelkarNatban in the quote
above concerning theadans point in a similar direction. Rather than
conceptualisingpatuas and Jadopatias as completely different groups of
different origin as Ray and Dutt does, one coukliglise the scroll painters
as belonging to a larger professional group that developed different
professional niches over tinié

The concepts,Horo-Mitan and ‘Santal cognates’ are definitely helpful
when it comes to establishing a more fluid conceptf the social realities
that we meet in the field. In the introduction tlimded Andersen’s advise of
discarding the term ‘tribal’ in favour of the tergthnic’. At this point the
reader may think that | want to go even furtherd alo away with the
category ‘ethnic’ as well, following the fashionabl‘postmodernist’
tendency among some contemporary scholars. Howkglernot in any way
propose that we should get rid of the term ethmic this context.
Nevertheless, we ought to be careful about théations we make, and the
designations that we give to phenomena and grougmuatered in the field.
One way of securing a solid ground for attributi@ml designations is to
connect them to their respective fields. This carabhieved by adhering to
the contextual attributions made by our informaasswell as by placing the
various attributions and designations in their progpntexts.

Once when | recorded an interview wiRlam Bilas Citrakar in his village
in Santal Parganas, he requested me to turn ot@apleerecorder once more,
so that he could include a final message. Whed kdiRam Bilas explained

137 Since the 19 century, we have a number of examples of thesestgb professional

niches. For example the so called Kalighatugs of Calcutta, and the ‘ethno-art’ producing
scroll painters of today The latter group are pgotitronised by the Crafts Council of West
Bengal and provide scrolls for an elite and the gngwourist market (Hadders 1998).
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Taking stock

why the name of this forested area was Jharkhandlly he included his
passionate support for the cause of the “Jharkhanement”.
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8 CONCLUDING REMARKS

8.1 ThelJadopatia seen in the context of ‘an Indian
sociology'

Throughout, as will be seen, | am at pains to stiat the
assumption which underlies virtually every analydisaste
is a matter of doctrine, not of sociology. If oregms with
this assumption — that ‘Brahmins are the highesteta-
one will never understand how caste system workidi@y
1993:20)

In his book ‘The Interpretation Of Caste’ (1993kdlan Quigley makes
an extensive analysis of caste; “... the institutidmich is often said to be
the predominant feature of Hindu social organizatidibid.:1). According
to Quigley, the most influential contribution toetlstudy of caste since the
end of the Il World War isHomo Hierarchicus by Louis Dumont (1966).
Irrespective of what view any social scientist magve of Dumont's
theories, few will contest the major impact thatniunt’s contribution has
had on the research about India. The key to an ratadeling of Homo
Hierarchicus lies in Dumont’s conceptualisation of hierarchyibs-Lyche
1994:363).

It is generally agreed that the opposit[tretween pure and
impure] is manifested in some macroscopic formthia t
contrast between the two extreme categories: Brakraad
Untouchables. The Brahmans, being in principle gtsie
occupy the supreme rank with respect to the wheteok
castes. (Dumont 1970:46f)

Underpinning Dumont’s theory of hierarchy is a oatiof a holistic
society. This notion of holism has its roots inarderstanding of the Indian
society as constituted by an ideology of caste. idtionale for the caste
‘system’ is an overall encompassing framework ofleving all social
relations in terms of the opposition between pung inpure. Quigley states
that Dumont’s ideas in this respect can be intéedres a restatement of
Durkheim’s conscience collective. “This is a universal necessity of human
society, ana priori sociological truth.” (Quigley 1993:31). The visiai
Indian society espoused by Dumont stands in cdntoakis vision of our
own society, where the ideology of individualisneyiils.
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Concluding remarks

Throughout his intellectual development Dumont hakBown a
remarkable epistemological consistency (ibid.:Pi)mont claims that; “The
structure of the caste system is to be found inrélations between the
elements, not in the ‘substantialist’ nature of thlements themselves
(ibid.:32). The empiricism advocated by Bailey astter researchers, who
have made parallel attempts to explain caste imajrfthve been met with
strong criticism by Dumont (ibid.:33ff).

With this brief background of ‘an Indian sociologg’ mind | would like
to take a final look at the ‘Brahmanistic discourgait fourth by the
Jadopatias. How can we understand the fact that #aéopatias utilise the
category Brahman when they talk about themselves@abt some light on
this issue | will give a few examples that showat tthe homology made
between theladopatia and the Brahman is far from a uniqgue phenomenon.
Dubois gives one of the earlier examples of howaug of untouchables
have been called Brahmans.

There is one class amongst the Pariahs [untoudjable
which rules all the rest of the caste. These a&/#iluvas
who are called thérahmins of the Pariahén mockery.
They keep themselves quite distinct from the otharsl
only intermarry in their own class. They consider
themselves as the gurus, or spiritual adviserghefrest.
(Dubois 1996:68, quoted from the fourth impression)

Moffatt's study (1979) of the position of untouchegwithin the Indian
caste system provides us with another examplehoh@logy made between
the Brahman and a group of ‘scheduled castes’uthdadia.

The highest-ranking Untouchable caste in Endavuhés
ValLLuvar PaNDaramcaste, defined both inur and the
Colony as the ‘Brahmins for the Harijans.” ... thelluear
purohit conducts the auspicious life-cycle rituals of the
Harijans and the Harijan Vannas. These ritualsuitel
marriage, where thpurohit conducts the focal ceremonies,

. karumadj the ceremony that marks the end of the
mourning period sixteen days after a death ... ; toed
name-giving ceremony for the child of three or four
(Moffatt 1979:102,105)

Moffatt claims that the untouchables, who are edetl from the
institution of the caste system, recreate amongsieéves the institutions
and ranked relations from which they have beenuebed by the higher
castes (ibid.:5). In the case of the examples ptedeabove it is possible to
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characterise the comparisons made between the Bralamd the various
groups as homologies, analogies or replication.

As | have underlined in my initial chapter | bekethat we have to
conceptualise the statements made by Mipatias as discourses made
about themselves and their professional guild. Thedieve that it is due to
an existence of a powerful Brahmanical doctringhi@ Indian context that
Dumont, Srinivas and thdadopatias are able to present their various
‘Brahmanical discourses’ with some success. At thant | like to
recapitulate the major argument posed by fgpatias in their discourse
about themselves and place this argument in relatiosome theoretical
approaches to the category Brahman.

8.2 The pure Brahman and the impure funeral priest

As we have seen in chapter 2 theopatias utilises various elements tied to
an idea of some kind of Brahman, when they tryetptimate their status as
some kind of priest. They refer to the work thatytiperform in connection
with mortuary rituals, with reference to expiatiand the gifts they receive
for rendering this service. The Brahman evoked l®y Jadopatias in this
context is far from a pure Brahman. Even if we grtrat this funeral
Brahman holds some prestige in certain respeatsnitboecome problematic
to argue that this type of Brahman stands at theofahe caste hierarchy.
This is a point put forward by several authors wtiey discuss the theory
of Dumont in the relation to various funerary prges the Indian context
(Van Der Veer 1988:196, Raheja 1988, Quigley 1998.53Parry 1994).
This critique posed by these ‘empiricists’ can loeintered by Dumont’'s
advice against the ‘substantialisation’ of casteg@meral. Dumont argues
that the structure of the caste system should hbghtoin the relations
between the elements, and not in the ‘substaritiaigure of the elements
themselves. Quigley makes this comment to Dumapjsroach; “My own
view is that this structuralist approach to castas uniquely penetrating as it
is poorly understood ... Dumont does not fully ustind its consequences
himself ...” (Quigley 1993:32). Veena Das also cri#gs Dumont’'s
supposition about the pure Brahman (Das 1982:186her seminal work
‘Structure and Cognition’, Das attempts to bridige tyulf between Indology
and Sociology with a structuralist approach (Da82)9 Das makes this
comment of the understanding she advocates iniaeldab the category
Brahman.

It would be obvious that to attribute fixed mearsirtg the
categories of Brahman, king asdnyasiis to misinterpret
the whole spirit of this exercise. Rather, one tioasxamine
the semantic field in which a term appears and #iso
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appreciate that the very contradictions in eacintgive it
the dynamism of its own. For example, the Brahman a
expressing ideals of renunciation, as a receiveiftd and

as a specialist in funeral rites — these are alvshto be
meanings contained in the category Brahman, whreh a
given expression in different local and historicahtexts.
(Das 1982:150)

Dumont’s impressive attempt to establish an Indiaciology has left us
with a legacy that will last for a long time sti\ similar attempt has been
launched by McKim Marriott in his programmatic poj, which is exposed
in the form of a publication called ‘India throudfindu Categories’ (ed.
Marriott 1990). Marriott’s article in this book isalled ‘Constructing an
Indian ethnosociology’. Marriott admits that his deb carries an ideological
slant.

The model ... is undoubtedly biassed in the directibits

sources, which is mostly Hindu, more north Inditsant
southern, more learned than popular, moresahkhya-

yoga than otherdarsana, more ayurvedic than astrological,
more orthodox than devotional, more high caste tban

and more male than female. (Marriott 1990:32)

The anthropologist Jeanne Openshaw has pointedthaiit although
Marriott's model has some strength due to its adloge of varied
perspectives; “the possibility that there may net & niche for every
eventuality does not appear to be contemplatedge(Ghaw 1993:284).
Openshaw also remarks that; “In the final analygisativity is denied South
Asians and instead vested in the master-desigher,ethnosociologist.
...Grand schemes such as ethnosociology are notlyionsonvincing at
the periphery.” (ibid.:284).

8.3 ThelJadopatia, a liminal figure

In my thesis | have tried to paint a broad pictafeéhe Jadopatias, and the
niche that they have created for themselves asfagsional group, working
among the Santals. | have illustrated how the meatdopatias improvise
with the many cultural elements available to thampossible ingredients, in

a ritual event known asokhodan. Many authors who have described the
Jadopatias have characterised them as charlatans or exgatdhe Santals.
Why have the/adopatias been described in such unfavourable terms? As we
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have seen there are plenty of other funerary griestindia that could be
labelled with similarly derogatory designations ‘asanipulating magicians’
or ‘funerary vultures’ who prey on the bereaveatieks. The undertakers of
our own society may also qualify for a characteidea in equally
unflattering terms. In America critics have shovawtfuneral directors have
exploited their position in order to make profit ¢Malf & Huntington
1991:198). It is easy to understand that the liesvben empathetic advice
and calculated exploitation is precariously thirilie professional life of the
undertaker. It is also obvious that a composed experienced undertaker
holds an advantageous position of power in relattoa relative suddenly
struck by grief, due to an unexpected loss of Hiowever, | believe that it is
important to view the work of any funerary priedt undertaker with a
number of wide angled lenses.

How can we characterise the professional spacebitgita by the
Jadopatia? What does thé&idopatia represent in this context? As a mediator
between a number of different domains and spheeesmhy well be
understood as a somewhat ambiguous figure funagonin liminal
situations. The/adopatia functions in a space where various domains meet
and sometimes blur into each other. He has creatgufessional niche in
the space between the Hindu society and the Ssnt¢#dty. The/adopatia
appears when death has struck a household. He nlitdesuss about
himself. Suddenly he stands at your doorstep. Mbshe time he comes
unannounced, just like death itself. He is a regakeuru of death, as well
as a feared person. The work he does takes plairg dutransitional phase,
characterised by fluidity, when the dead one griyla#tains the status of an
ancestor. As we have seen, death among the Samdlghe Hindus is
fraught with danger and pollution. Anyone who deaith death is treated
with some caution. Thé&adopatia who paints the pictures of the dead, does
not mind to include himself in his scrolls, in theise of Yama, the king of
the dead. Thus he may well be called a liminalregalways on the lookout
for the news of the occurrence of another death.
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9 GLOSSARY: BENGALI/SANSKRIT

Adibasi
Agradan
Agradani
Andhabisvas
Baba
Baitarani

Baman
Bhit
Bhiit charay
Bisarjan
Caksudan
Citra
Citrakar
Cokhodan
Dan
Dharma
Dhokra
Dom

Dos
Durga
Gariga
Ghat
Ghar
Guru
Haribol
Jado
Jadobaba
Jadopatia
Jadu

Jat

Jati

Jabai
Jajman
Jharphuk
Jib

Jibdan
Kij
Kal Bhairab

Lit. original settler. A term used in the place/ror Santal.
The gift received for the performance of expiation.

A priest or funerary specialist who performs expiat

Lit. dark belief; ‘superstition’.

Father.

The horrid river that one has to cross to come éavhn
according to Hindu eschatology.

A Brahman priest.

Ghost.

The exorcism of ghosts.

A ritual immersion in water.

The gift of the eye (Sanskrit).

Picture.

Painter.

The gift of the eye (colloquial).

Gift.

Moral or religious duty.

Brass worker.

Funeral-attendant.

Fault.

A Hindu goddess of th§akz cult.

The river Ganges.

A passage or stairs leading down to a river.

A house or a room.

A spiritual guide or teacher.

Call out the name of god (i.e. Vishnu or his av&ashna).
Short forJadopatia.

Another name for théadopatias.

Scroll painter and funeral priest.

Magic.

A kind, sort or class. A caste. The wotdalso means born.
Birth, origin, genus, species or community (deriieaim the
word above). A caste.

Ritual slaughter by a bloodletting via a cut in theat.

A client or a patron of a ritual specialist or atisan.
Exorcise or heal.

“n. an animal, a creature, an organism; life; a calpsoul or
embodied soul ; ... the soul of a living or dead bein.”
(Samsad 1985:352).

The ‘gift of life’ through a sacrifice of an animal

Work.

A ‘terrible’ manifestation of the Hindu god Shiva.
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Glossary: Bengali/Sanskrit

Kali

Kanta
Brahmin.
Kapil gai
Karma
Manasa
Manhji
Marar dan
Mrtyu pat
Moksa
Napit
Nayanamilan

Nilgai

Ojha
Pap
Patra
Pija
Pata, Pat
Patua
Pariji
Paita
Paona
Patkar
Pisaca
Pitr
Prasad
Prayascitta
Pratistha kara
Pret
Purohit
Sal
Samsara
Sasan
Sastra
Sraddha
Silpi
Sipahi
Sthapan
Thakur
Yama
Yampuri
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The spouse of the god mentioned above. A goddetse Sfiks/
cult.
‘Thorn’. A derogatory name given to a kind of dedpd

Lit. a brown or tawny coloured cow. A wish fulfillg cow.
An action or a deed. The law of cause and effect.

A Hindu goddess, also known as the ‘one-eyed’ gsslde
The Santal village headman.

The gift of the dead. In the context referred toehexpiation.
The picture of the dead.

Liberation.

Barber.

The act of giving the eye to a representation ldfradu deity, at
the time of the ‘installation’ of this deity by a@& man priest.
Lit. blue cow. Boselaphus tragocamelus, the largest of the
Asiatic antelopes.

Medicine man.

Sin.

Vessel.

Worship.

Picture.

Bengali scroll painter.

A calendar or an ephemeris.

Brahman.

Due, owed as a dept.

Scroll painter.

Malignant spirit.

Ancestor.

Food offering.

Expiation.

‘Installation’ of a Hindu deity by a Brahman priest

Ghost.

Brahman priest.

Shorea robusta, one of the major timber trees of India.

The bondage of life, death and rebirth.

The funeral ground.

Scriptures.

Mortuary ritual.

Artisan.

Soldier or messenger.

Installation (of a deity or consecration of a platevorship).
A god or an idol. A lord or a master. A Brahmarepti

The king and ruler of the dead.

Hell or the nether world.



10 GLOSSARY: SANTALI

Abge borigas
Babre

Baha

Baha porob
Bakher
Bhandan
Bherenda

Bhitar
Bhitri nutum
Binti

Bitol Murmu
Boriga
Bulau

Caco chatiar

Cae Campa
Cetan nutum
Curin

Dan
Doroson
Ghat kirin”~

Gorom
Hanapuri
Handia
Hapram
Hapram phuti
Hasdak~
Hembrom
Hor

Hurin ji

Jari baha

Jaher Era
Jaher

Janam chatiar
Ji

Jomraja
Karam binti

Karam guru

Sub-clan ‘spirit’.

The priest, derived from the Hindu word Brahmin.

Flower.

The spring festival.

Invocation.

The final mortuary ritual feast.

Jatropha curcas L., a small tree. Oil extracted from the seeds is
used both in lamps and as a laxative (Bodding 1X3H8):
Private family shrine.

An ‘inner’, private name.

‘A recitation of the traditions.’

A sub-clan of the Murmu clan.

‘Spirit’.

Fowl sacrifice by means of a twig of a mahua tpessed
through its eyes

Ritual purification of young children. The initiah to the
Santal society.

Two countries mentioned in the traditions.

‘Upper’ or ‘Outer’, public name.

A ghost of a woman who died pregnant.

Witch.

Pictures, or a show of pictures.

The buying; of the place from which to fetch watarthe place
where the bones of the dead is immersed.

Grand, as in grandmother, grandchild or namesake.

The after-world.

Rice beer.

Ancestor.

A written account of the traditions.

A Santal clan

A Santal clan

Man or a Santal.

‘The little breath’, a soul substance that dwgllthe stomach.
Lit. ‘bone flower’, the bones of the dead that eodlected and
stored.

‘Lady of the grove'.

Sacred grove

Purification ritual after birth.

Life

The King of the dead.

The history of the world from the creation andbtigh the ages
(according to the 'Santal traditions").

A person well versed with the Santal traditions.
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Kheroal

Khudni

Khiit

Kisku

Kutam

Kutam dangra
Landa sagai
Lita

Lurka

Madho Sin
Mahua
Maran Buru
Maran ji

Mayam
Moreko-
Turuiko
Murmu
Naeke

Nij

Nim dak -
Mandi
Norok “disom
Obor Murmu
Ojha

Orak “borigas
Pilchu buri
Pilchu Haram
Roa

Sada Murmu
Sarjom

Sika
Soren
Sosam
Tejo

Tel nahan
Tudu
Umul
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Same as Kherwar, the old name of the Santal’sséorse Also
used as a common name for the northern Mundas.

Female tattoo.

Sub-clan.

A Santal clan.

A blow or a stroke. To kill an animal by a blow thre neck.
The sacrifice of an ox (by the method mentioneavalh

‘Joking relationship’.

Maran Buru in the guise in which he appeared to the first
Santals.

Brass workers. Also a kind of ear-ring, and thbsee holes in
the ear for those rings.

The name of an important person in the histohefSantals.
Bassia latifolia. A tree that provides food, oil and spirit.
‘Great Mountain’, the major liga of the Santals.

‘The big breath’, a soul substance which dwelthia bones of
the cranium.

Blood.

‘The Five-Six’, a leadingoriga.
A Santal clan.

The village priest.

Onself, own or original.

A rite of purification conducted during the biritual.
The underworld.

A Santal sub-clan.

‘Medicine-man’.

The household deities.

The first woman.

The first man.

The ‘soft soul’, or a rice seedling.

A Santal sub-clan.

Shorea robusta, the Sal tree. One of the major timber trees of
India

A mark burnt on the left forearm of Santal men.
A Santal clan.

A female Nilgai antelope.

Crawling insects or worms.

A purification rite performed five days after deat
A Santal clan.

Shadow, shelter or reflection






11 APPENDIX

Rosita de Selva’s Bengali transcript of phgua’s narrative ofcokhodan.

Jal niyay, jal niyay, ami tor baba esechi. Jadov patua oder
ekta pate uthiyeche. Tor bap asche asche/aschi. Na visvas
karis, haldi jal niyay dekhabo. Haldi jal niye hala. Tui ekta
chota bati kare rakh. Na ei habeni. Okhane bara kansar thala
ache, sei ekta kare niye ay. Tomar baba boleche: sei thala
ekta kare niye eso. Sei kare dekhano habe. Amar holde
murgi ache ? Tor bala holde murgi dite boleche. Tomar baba
boleche: ekta thala, ekta murgi bhala kare de. Sei kansar
thala ar ektu halud jal nive hala. Ene ektu
mecameci/michamichi dekhiye diye balla: dekh tor baba ar
pancta taka de, panc ser cal de ar ekta thala de, ar tor baper
ya pap chila sab kame yabe... Bura cas kare rekhece, kabeni
? Kosto kare cas karla, mare giyece. Dekh... ar... de. Amar
guru ache. Tomar babar janye kaj kare debo. Thala, bati, ya
caibe, sei debe... (de Selva 1994:71-82)
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Plates

Plate 1 Budhesvar Citrakar showing his scroll of the punishments in hell to a Santal
household.




Plate 2 Mrtyu pat, pictures of the dead.
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Plate 3 Rajen Citrakar shows a scroll before his performance of cokhodan. Notice the
illustration of the man who holds on to the cows tail. The other man in the illustrated scene is
about to sacrifice this cow by clubbing it to death. The child wearing a cross comes from one
of the few Santal families converted to Christianity in the area where the photograph was
taken.
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Plate 4 Water is offered in the name of the dead Santal boy. Notice that Rajen is applying the
eye to the picture of the dead boy, concealed by the shirt who belonged to the boy.




Plate 5 At the time of cokhodan, Rajen Citrakar is ‘illustrating’ the state of the blind Santal
boy by holding the picture of the dead one in front of his closed eyes. Notice the three sika
marks on his forearm.




Vi

Plate 6 Rajen Citrakar lowering the picture of the dead Santal boy towards the brass vessel,
exposing it to the spectators. Whilst he is about to expose the picture of the boy, now with
eyes, he ‘illustrates’ the ‘gift of the eye” by opening his own eyes.
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Plate 7 As the father holds on to the pen touching the picture of his dead son, concealed by
Rajen s hands. Rajen effectuates the release of the boy from the fetters in hell.

Plate 8 Rajen Citrakar and the father of the dead Santal boy exchanging a mutual greeting.
The father is holding the picture of his son between his folded hands. This picture, soaked in

oil and turmeric, and rolled up into a piece of cloth, has been treated as if it was the bones of
the dead one. Later it will be immersed in a canal near the village.
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Plate 10 Blood from the sacrificed fowl is sprinkled on the spot where the water has been
offered to the dead Santal woman. Her brother is squatting on the right side of Rajen.



Plate 11 The son of the dead Santal woman is assisting his frightened daughter at the time of
cokhodan. Notice that Sivu Citrakaris applying the eyes on the picture concealed in his hands,
whilst he is uttering invocations to the grandmother from the grandchild.

Plate 12 Sivu Citrakar displays the picture of the dead Santal woman.




Plate 13 Santal farmer ploughing a rice-field.

Plate 14 Rice-fields in Santal Parganas, Bihar.




Plate 15 Santal family.

Plate 16 Santal girl.
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Plate 17 Santal woman.

Plate 18 Santal girl playing a drum.
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Plate 19 Location of Santal Parganas.
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