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Unto the pure all things are pure; but unto them that are defiled
and unbelieving is nothing pure; but even their mind and con-
science is defiled.

—ST PAUL

For thousands of years human folly has overwhelmed love with
debris, pelted love with filth, To liberate love from this is to restore
that wital human value which among all human values stands

supreme,
—HIRSCHFELD

The concealment of truth is the only indecorum known to science;
and to keep anything secret within its cold and passionless expanse
would be as prudish as to throw a cloth round a naked statue.

—WESTERMARCE



PREFACE

subject of this book is the ghotul, the village dormitory, the

bothie, the bachelors’ hall—Jiinglingshaus is an attractive German

word used recently by Ruben—of the Muria of Bastar State.

Similar institutions are widely distributed among communities of the Austro-

Asiatic cultures, though none have been studied in sufficient detail for full

comparison. But on the existing evidence it seems probable that the

Bastar ghotul is one of the most highly developed and carefully organized in

the world. For what is a village guardroom for the Naga, a boys' club

among the Uraon, a refuge for temporary sexual association in Indonesia,
is for the Muria the centre of social and religious life.

The study of an institution that is related functionally to every aspect of a
tribe’s life presents certain technical difficulties of presentation. The culture
pattern must be developed in due order; but this means that there will be
many references in the earlier chapters that can only be explained later on.
A book of this kind, where everything fits in, which describes a culture that is
integrated and intelligible, has to be read in bulk—as it were—rather than in
sequence, For the reader's convenience, therefore, I give here a brief intro-
ductory account of the ghotul in the light of which Part T must he read.

The Muria ghotul is an institution, tracing its origin to Lingo Pen, a famous
cult-hero of the Gond, of which all the unmarried boys and girls of the tribe
must be members. This membership is carefully organized; after a period
of testing, boys and girls are initiated and given a special title which carries
with it a graded rank and social dutics, Leaders are appointed to organize
and discipline the society; throughout this book I call the bovs' leader the
Sirdar and the girls' leader the Belosa. Boy members are known as chelik
and girl members as motiari. The relations between chelik and motiari are
governed by the type of ghotul to which they belong, Two distinct types of
organization are recognizeéd. In the older, classical, type of ghotul, boys
and girls pair off in a more or less permanent relationship which lasts till
marriage. They are often ‘married’ and cohabit in the dormitory for several
years., In the more modern form of ghotul, such exclusive associations are
forbidden and partners must constantly be changed.

Chelik and motiari have important duties to perform on all social occasions,
The boys act as acolytes at festivals, the girls as bridesmaids at
Both dance before the clan-god and at the great fairs. They form a choir
at the funerals of important people. Their games and dances enliven village
life and redeem it from the crushing monotony that is its normal characteristic
in other parts of India.

The intimate association of the ghotul with every aspect of Muria life
means, of course, that we must study the whole of that life in less or greater
detail. The ghotul must be put in its place. For this reason T have divided
the book into two Parts. Part I gives the setting and backeround, Part I1
describes the life of the chelik and motiari in detail.

In Part I, T begin with a description of the geopolitical background of the
tribe, and give a brief account of the three elements that compose it—the

horia, who are Hill Maria now settled in the plains, the Muria immigrants
rom the north, and the very old aboriginal population of eastern Kondagnon.
In Chapter I1, I describe the economic life of the Muria; the ghotul is only a
night club: all day its members are engrossed in the quest for food and drink.
The chelik are kept busy in both axe- and plough-cultivation, hunting, fishing,
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gathering homey, tapping the sago-palm, collecting fuel. The motiard not
only work very hard at home, but they go out for roots, wild fruit and myra-
bolams, to pick broad leaves for plates, cups and pipes, to fish and to express
oil. : ,

Chapter ITI describes the organization of the tribe by clans and families,
matter of absorbing interest to the chelik and motiari since it controls their
relations with one another and directs their ultimate matrimonial alliances.
I then give three chapters to discussing the course of Muria life, and take the
reader right through a Muria’s history from birth to death. It was difficult
to decide where to put the long and rather tedious chapter on the marriage
ceremonies, but' I finally decided to put it here rather than in Part TT where
it would have unduly disturbed the sequence of my argument. This section,
though tedious enough, is of great importance, for throughout it the ghotul
members are in the centre of the stage and are rarely seen to better advantage.

Chapters VII and VIIT describe Muria religion and mythology. The ghotul
system derives from and is vitalized by the legend of Lingo Pen, which I
discuss in the greatest detail. The dormitory is itself a shrine protected by

tural forces and full of uncanny power; T show how intimately it is
connected with the religious life of the tribe.

We are now in a position to turn to the main subject of the book—the ghotul
itself. Chapter IX discovers many parallels to the Bastar institution in other
cultures and suggests reasons for its origin; one of the most interesting of these
is the Muria’s desire to prevent his children from witnessing*the primal scene’.
This leads to an account of the relations of parénts and children. T then de-
seribe the ghotul buildings, the different types of ghotul organization, ceremo-
nies of initiation and the appointment of leaders, and in Chapter XIII I give
a typical evening in the ghotul according to its jealously preserved procedure.
Other chapters deal with dress and fashions, dreams, games and dances,
riddles and folk-tales,

In Chapter XVI, I describe frankly, but I trust without offence, the ghotul's
attitude to sex, and in the following chapter attempt a solution of the problem
of infertile pre-marital promiscuity. Final chapters attempt to relate the
ideas of this remarkable institution to the tribe’s attitude to marriage and

It is little wonder that the Muria should regard their ghotul with passionate

and loyal devotion. The word so often used to describe it, parmakoro or

kor, 'lovely as the horns of bison', reveals its tender and romantic
associations.  Its joys are celebrated in a score of songs.

Pupal kusir bida he dewa, Good as the taste of wrad pulse,
Laya ra udna bida helo,  So was your life with the chelik, sister.

The road leading to its door is like a jackal's tail; the first ghotul had a roof
of peacock feathers and a door of ogre's bones. It was'beautiful as a horse's
throat’. If a Muria wants to describe water that is fresh and sparkling, he
calls it chelik sundar pani,  water beautiful as a chelik’.

My chapters on life in the ghotul will probably be of greater interest to
the general reader, but throughout the boaﬂ I have tried to find the synthesis
of the whole culture, to see Muria life as a coherent living entity, as a thing
logical, dignified and beautiful. In every investigation of a civilization not
one’s own, there comes—usually only after months or years of routine in-
vestigation, tedious checking and the patient accumulation of facts—n
moment of sudden glory when one sees everything fall into place, when the

Viu
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colours of the pattern are revealed, and one finds oneself no longer an alien
and an outsider, but within,

1t is easier to reach this point among the Muria than in other tribes, for
Muria life revolves round the ghotul and the problem is thus simplified. I
duu!:tindeediftheghntiﬂmulde:istinnnntherkindufsncizty.asmietylesa
free from rivalry and competition, less subject to jealousy, less gentle and
tolerant. It could not, I think, be a feature of a disintegrating tribal society;
if the ghotul should disappear, we should know that the Muria had begun
the long descent to degradation and collapse that has affected many Indian
tribes. At present Muria culture and society is complete, close-kmit, organizet],
loyal to itself; the Muria has a full and happy life; and a great part of his
unity and happiness depends on the ghotul. There has never been official
interference in his religion and culture; the reformer and missionary have
been kept far from him. For he has the advantage of living under an adminis-
tration that has been conducted for many years by officials with scholarship,
sympathy and imagination, and his life has been little disturbed, except—as
we shall see—by occasional travellers and subordinates.

To the outsider, whether he be a subordinate official, a wandering merchant
or a casual visitor to the State, the most important thing about the ghotul,
the thing that at once arouses his sniggering curiosity and excifement—is
the sexual relation between chelik and motiari, It is probably true to say
that many people who live all their lives among the Muria hardly ever realize
that the sexual relation is secondary and the magical, religious and social
aspects of ghotul life predominant in the Muria’s mind. T hope that no one
will put down this book without reading, if he reads nothing else, the chapter
on * Moral Standards in the Chotul’; he will then see that his suspicions of the

ul as a place of sexual licence are unfounded. If there is licence there is
also taboo; if youth has freedom it moves on into a life of strictest decorum.
Muria life may be described as having in its pre-nuptial period many of the
features of Huxley's Brave New World, but in its post-nuptinl period the
atmosphere of the poems of Tennyson.

But there is, of course, a simple, sensuous and passionate sex-life in the
ghotul, and I have described it fully. As it still seems necessary to justify
such freedom of description, I will quote the words of two great scholars
which, with the quotations that I have put at the beginning of the book,
should surely be emough to satisfy all but the most unintelligent, The
Rev. E. W. Smith is one of the greatest of African missionaries and was for
many vears Literary Secretary of the British and Forgign Bible Society. His
book on the Ba-ila is a model of scientific research. On the subject of the
relations of the sexes, he writes,

There is much that is unpleasant in this part of our subject—much
that we would fain pass over in silence. But if we are to be faithful
to our purpose to give a true picture of the Ba-ila, we must not dwell
:Fm what R. I,. Stevenson called ‘the prim, obliterated, polite surface

fife’, but must lay bare'the broad, bawdy and orgiastie—or maenadic—
foundations’. To write of the Ba-ila and omit all reference to sex would
be like writing of the sky and leaving out the sun; for sex is the most

ve element of their life. It is the atmosphere into which the
children are brought. Their early years are largely a preparation for the
sexual function; during the years of maturity it is their most ardent
pursuit, and old age +s spent in vain and disappointing endeavours to
continue it. Sex overtowers all else. . . We desire to look at even
these things from their point of view. QOur object is not to hold them

ix r
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up to reprobation, but simply to describe and understand. To them,
the union of the sexes is on the same plane as eating and drinking, to be
indulged in without stint on every possible occasion.!

Among the Muria, where sex is regarded as something much higher than
eating and drinking and the technique of love has been developed to an almost
ideal level, it is obviously still more necessary that we should study this
subject. To such a study we may also apply wise words of Malinowski.

In anthropology the essential facts of life must be stated simply and
fully, though in scientific language, and such a plain statement cannot
really offend the most delicately minded nor the most prejudiced reader;
nor can it be of any use to the secker after pornography; least of all can
it entice the unripe interest of the young. For pruriency consists in
oblique day-dreaming and not in simple and direct statement, The
reader will find that the natives treat sex in the long run not only as a
source of pleasure, but, indeed, as a thing serious and even sacred, Nor
do their customs and ideas eliminate from sex its power to transform
crude material fact into wonderful spiritual rience, to throw the
romaitic glamour of love over the technicalities of love-making.2

The neglect of the village dormitory as a subject of research, ‘not only in
Bastar but thronghout the world, is astonishing® In English, Hutton
Webster's Primitive Secret Societies deals only with the men's houses from
which women are rigorously omitted. In German there is the standard work
by Schurtz, Alfersklassen und Mdnnerbiinde on age-groups and men’s socleties,
a study by C. von Fiirer-Haimendorf, Das Junggesellenhaus im Westlichen
Hinterindien,* on the social functions of the dormitories in Further India,
and a chapter in Vilker und Kulturen by Schmidt and Koppers which deals
with age-grades and the social functions of the dormitories. For the insti-
tution as maintained by specific tribes, we have hints and scattered details
in many books, but full-dress accounts are rare. In India the most detailed
are C. von Fiirer-Haimendorf's on the Konyak Naga and S. C. Roy's on the
Uraon. In Africa Leakey has given some valuable information about the
intimate life in the manyafta of the Masai, and Malinowski has an illuminating
account of the Trobriand bwkumatula. But compared to what might have
been written on so fascinating and important a subject comparatively little
has yet been attempted.

Moreover the great museums of ethnographic fact also i the subject,
There is only a passing rgference in Westermarck's History aF Human Marriage
to the institution, though one would have thought it highly relevant to his
discussion of the hypothesis of primitive promiscuity, Briffault is equally
silent, so is Frazer. Nor does Unwin, in a book largely devoted to a study
of pre-nuptial chastity, Sex and Culiure, pay any attention to the evidence
(scanty enough, yet of great importance) from the village dormitory. Hambly,
in his Origins of Education among Primitive People, mentions the dormitory,
but hardly accords it its rightful place as one of the most powerful agents of

e .E.uLWuﬁmIl;ﬁnd A, M. Dale, The Ila-speaking Peoples of Novthern Rhodesia (London,
1520}, « P 30,

l B. Malinowski, The Sevual Life of Savages (London, :93:}. p. xlv.
2 Long Peal noticed the same thing. *The paucity of references to the
in :uug: works relating to the Indo-Pacific region, Is most extroordinary.'—S.
Peal, ' On the Morong as possibly a Relic of Preamarriage Communism’, f4I, Vol. XX11

(1Ba3), p. 255.
'? Il: l#im Beitrdge sur Kuliurgeschichie wnd Lingwistik, Vol. T (1930). T owe the
references to the continental literature to C. von Filrer-Haimendord.

7 : 4
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'prﬁtlw: education. Havelock Ellis would, I think, have found much to
interest him in the sexual relations of the boys and girls of primitive societies,
but he too seems to have considered the existing literature as lacking in detail
and authority.

Yet—as a glance at this book will show—the ghotul, and presumably the
village dormitory elsewhere, provides the most important evidence for any
discussion on group-marriage, group-concubinage, pre-nuptial chastity, pre-
nuptial i ility, experimental marriage, the umion of near kin and the
value of the rules of exogamy. For the general reader, uninterested in technical
anthropological problems, the ghotul raises equally interesting questions about
co-education, the influence of punishment, the expediency of marriage between
those who have grown up together, the relegation of parental responsibility,
the relation of discipline and freedom, and the elimination of jealousy. It
opens up the widest problems of sex and marriage; and even though Muria
society may not provide solutions, it does at least put the questions.

The ghotul does not yield up its secrets readily. It is easy enough to obtain
a ial knowledge of its organization, but the Muria have no conscience
at all about misleading the inquirer, and it is almost routine for them to give
incorrect information at first, They invariably deny—if you ask them ques-
tions—that chelik and motiari have intimate relations; they told Grigson
that girls never slept in the ghotul of the Narayanpur Tahsil; I have often
been wearied by their lies. Every statement must be weighed and checked;
the anthropologist has to be both a detective and a magistrate, he must be
ready to follow the slightest clue, but he must test with the greatest care the
evidence that is put before him.

We must not blame the Muria for their reticence. It is the natural and
proper barrier set up against prying eyes; it is their ultimate refuge against
the inroads of civilization. Moreover chelik and motiari are bound to
secrecy, to conceal everything not only from the stranger but from their own
relatives, when they are admitted to the ghotul fellowship.

How then was it possible to gather the vast amount of detailed information
presented in this book? The answer is simple; the Muria cannot resist affec-
tion. They are the most friendly people in the world—once you have learnt
how to set about them. They immediately respond to respect. For years
they have been scolded, peered at, ridiculed by every visitor to their villages;
their first reaction to a newcomer is naturally to throw up a barrier of reticence
and falsehood. But directly they find that the visitor knows something
abotit them and likes what he knows, there is a wonderful change and he is
overwhelmed with intimacies.

1 first visited the Muria country in 1935, and repeated my wvisits for several
years till 1942. In 1940 T was appointed Census Officer of Bastar State and a
little later Honorary Ethnographer with the status'of a Head of a Department—
a position that greatly facilitated my inquiries. In an Appendix I give a
list of all the ghotul in the State, and note those that I visited persomally
and what I saw. I have also recorded those which I was not able to visit
myself, but about which I believe I have exact and authentic information—
information collected by more than one of my colleagues and which has stood
the test of check and counter-check. It seems to me essential that an ethno-
grapher should present his credentials in as precise a manner as possible and
should confess his failures. 1 must admit, for example, that I have not lived
in the Murin area during the rains, I have personally witnessed, however,
atlmstmm?hdevmfthingdﬂmibediuthebook,andthﬁwmﬂnmhu
of ghotul visited comes to no fewer than 347.
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I have always been annoved by the use of the words ‘always’, ‘commonly’,
' aniversally’, ‘rarely’ in anthropological literature, and even though I have
used them often enough myself, I have longed for more precision of statement.
This dissatisfaction drove me to prepare a questionnaire about some of those
matters on which Westermarck and Briffault, for example, make their most
confident assertions. I decided that out of a population of a little over
100,000, 4 sample of 2,000 cases would not be regarded as insufficient even
by mathematicians. I had forms printed at the Jagdalpur Press and questions
were asked by members of my party under my close supervision. I believe that
the results of this inguiry are among the most valuable conclusions of this book.
There must always be a margin of error, but on the whole I believe that a high
degree of accuracy has been obtained. It is possible, I know, to lie con-
vincingly by statistics more easily than by any other method, but in the realm
of social anthropology I must confess to a great feeling of relief, when instead
of having to say, for example, ‘The institution of the marriage by service
(Lamhada) is not very common’ I can observe that 'Out of 2,000 cases
examined only 113 were Lamhada’.

All the photographs in this book were taken by me except Plates LIX-
LXV which were given me by Dr C. von Fiirer-Haimendorf (my own Bondo
and Gadaba pictures wete not ready in time) and Plate CV which was made
specially by Mr F. Berko from specimens collected by Mr Shamrao Hivale. [
used a Contax camera with a 5 cm, Sonnar lens for ordinary work and an 85
cm. Triotar for long-distance and close-ups. Developing and enlargements were
done by Messrs Kodak, Bombay, whose stafi showed great interest in my
work and at all times gave me every consideration.

With a few exceptions (Figs. 123-4, 127-9) all the line-drawings in the
text are by Mr R. F. Motofram, for whose work I cannot sufficiently express
my admiration and who is responsible not only for the drawings but also for
the beauntiful colour-plates and for some improvements in the half-tones.
Most of the drawings were made from specimens collected by me and taken
down to Bombay, but Figs. 20, 22, 30, 44, 45 and 46 were drawn from my
own photographs, Fig. 28 from & photograph given me by Mr G. F, Ramsden,
C.LE., 1.C.5., and Fig. 40 from a photograph by Dr C. von Fiirer-Haimendorf.
F.lga. 3,4—9 41, 76, 116 and 137 were copied from books and journals;
acknowledgements will be found in the text.

It was A. E. Housman's ambition that one day a copy of The Shropshire Lad
taken into battle should stop a bullet aimed at a soldier’s heart. I have a
similar desire for this, as for all my other books, that in the battle for existence
which the Indian aboriginal now has to wage, it may protect him from
some of the deadly shaits of exploitation, interference and repression that
civilization so constantly launches at his heart. If this book does
to help the Muria to continue as they are today, happy, free and innocent,

be content,
V.E.

Patangarh Village
Mandla District, India
1T July 1942
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o,
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THE PATTERN OF MURIA LIFE






CHAPTER ONE

INTRODUCTION

1. BASTAR STATE

HE great plain of Chhattisgarh stretches down past Raipur and Dhamtari
I in hot and dusty monotony till it spends itself against the hills of
” Kanker. Thenceforward the journey is a never-failing delight; as the
traveller moves towards the Bastar plateau the countrvside breaks into song
about him; he is greeted by hardy smiling woodmen singing at their work;
the skyline is broken by fantastic piles of rock; all around is the evergreen
sal forest. Presently he sees looming up before him a row of sharply-
rising hills, the sentinels that stand on guard before the conntry of the ghotul.
The white pillars that mark the boundary of the State are soon passed, and
the long steep ascent of the Keskal Ghat must be essayed. From the summit
there is a magnificent view of the great sea of hill and forest below.
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INDIA, SHOWING THE POSITION OF BASTAR STATE

Bastar is a large State of 13,725 square miles lying between 17° 46" and
20° 14" North and 80° 15" and 82° 1* East, - It is bounded on the north by Kanker
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State and the Drug District of the Central Provinces, on the west by the Ahiri
Zamindari of the Chanda Distriet, on the east by the great Jeypore Zamindari
of Orissa, and to the south by the Nizam’s Dominions. In 1931 its population
was 524,721 giving a density of only 34 to the square mile, but in the last ten
years the figure has risen to 634,012. The State is divided into six tahsils
and four zamindaris, and is at present administered by a Diwan resident at
Jagdalpur, the capital, in the minority of the Maharaja.

-
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ADMINISTRATIVE DIVISIONS OF BASTAR STATE
An admirable account of the geography and administration of the State
is given by Grigson in his standard Maria Gonds of Bastar, which should be
consulted by every reader of this book.! Bastar is roughly bisected by the
great Indrawati river which flows west from Kalahandi through the I
w“dthemthufth:d&bujhmmmmmﬂhum
e we are not concerned with the beautiful and fascing ¢ south
of the river; our business is with the north, S Sy

L W. V. Grigson, The Maria Gonds of Bastar {Oxford, 1938),
4
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INTRODUCTION

The territory north of the Indrawati is divided into three administrative
divisions, The first, in the north-east, is the Kondagaon Tahsil; the second,
in the north-west, is the Narayanpur, formerly the Antagach, Tahsil, and the
third, to the south, is the Jagdalpur Tahsil. Of these only- the first two are
inhabited by the type of Muria whose institutions and life are the subject of
this book; in the heavily populated and fertile lowlands of the Jagdalpur
Tahsil the Muria have no ghotul and, under Palace and other influences, have
largely abandoned their characteristic beliefs and practices,

The Kondagaon Tahsil occupies the great north-eastern plateau of Bastar.
This plateau, which is some 2400 feet above sea-level, runs south from the
Telinghat Hills as far as Tulsidongri below Jagdalpur. To the east it extends

fann sewriey [—— “ MILES

PHVSICAL FEATURES OF THE NARAVANPUR AND EONDAGAON TAHSILS

into Jeypore and Kalahandi, and on the west is bordered by the Matlaghat
and a range of hills extending south from Benur to Karikot. The scenery is
green and pleasant, but rather monotonous except round Bara Dongar—where
thutmpieturesquehiﬂs—mdinthethu]kaPargmminthendghbomhmd
of the Boroda and Baordig rivers, where great rocks rising above the fields and
forest combine with the quiet river views to make many pictures of serene

There are two main rivers in the tahsil. The Baordig flows from the
north-east corner of the plateau, crosses the main road at Lanjora, winds
round by Malakot, cuts the Kondagaon-Narayanpur road at Alwa, passing
mostly thro anmhb}'junghandupm;tmctsufemhnnkedﬂm-ﬁcldmwﬁh
occasional hills strewn with rocky boulders. Finally it forces its way between
steep banks and large rocks till it joins the Boroda near Bayanar, The Boroda
comes down through the Amabera Pargana, into the Kongur Pargana, across
very similar country, then flows on with the Baordig to join the Indrawati
at Karikot,

3
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These are the main features of the Kondagaon Tahsil: a main road,
open all the year round and vibrating day and night to the rumble of lorries
connecting the capital with the greater world. A high platean, broken by
one range of hills running north from Bara Dongar and to the south and east,

AL AGD
a‘ JAGDALPUR TAHSIL

i Bhanpuri
‘"_/
* Fapdalpa
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EONDAGAON TAHSII,

Two main rivers and many streams. Forest everywhere. mainly sal
green all the vear, Four fair-weather roads: one east from Keskal alu::mtﬂ;
northern border to Bishrampuri and on into Jeypore and the Likma Forest
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Railway; another from Kondagaon itself round the Makri Reserved Forest, a
hunter’s paradise. A third goes west from Berma to Antagarh, skirting the
south of the Telinghat Hills, A fourth and most important connects the two
tahsil headquarters of KEondagaon and Narayanpur.

There are no towns and few important villages. Kondagnon itself has a
court with a First Class Magistrate, a police-station, dispensary, middle school,
forest, excise and revenue offices and a headquarters of a timber company, a
few shops, and an important bi-weekly bazaar, Thousands of Muria visit the
place for the Marhai festival in March, There is only one other police-station,
at Keskal, an important village at the head of the pass leading down to the
lowlands, There are schools here and at Baniagaon, Mardapal, Pharasgaon
and Bara Dongar. Bara Dongar is a beautiful village with important Hindu
temples and a special conmexion with the Maharaja, who is ceremonially
‘enthroned here, when a smaller version of the roval Dassera festival is observed
‘every year:

The population of the Kondagaon Tahsil in 1941 was 111,428, The area
is 1880 square miles. It has 511 villages, of which 23 are deserted. In 1942
I counted 278 ghotul in the tahsil, but this figure is probably an under-
estimate. -

The headguarters of the western tahsil have recently been moved from
Antagarh' to Narayvanpur. The Narayanpur Tahsil is much larger than
Kondagaon, being 2885 square miles, but its population is only 62,305. It
has 831 villages, of which however only 565 are inhabited. In 1042 there were
about 244 Muria ghotul, The tahsil has much more character and diversity
than Kondagaon and it is not easy to describe. It will be most convenient
to follow its roads.

From Berma on the main Keskal-Jagdalpur road, there branches a forest
road through heavily-wooded and attractive country to Amabera and thence
to Antagarh, In its conrse the road passes the village of Penjori at the edge
of the high plateau: two miles away at the end of a path winding through

magnificent trees and wild mountain scenery is the famous shrine of Lingo '

at Semurgaon, Thence the road begins an abrupt descent down the Matlaghat
to the Antagarth plain, Unhappily a fringe of trees and tall bamboos, as nearly
evervwhere in Bastar, hides the view from the4raveller's eves. At the foot
of the mountains the road is only goo feet above sea-level and has reached the
northern plain which is simply a continuation southward of the Chhattisgarh-
Kanker lowlands, Here is Antagarh, the old administrative centre of the
tahsil, where there is still a large bazaar, a police-station and a school. The
population of this area is very mixed, for the Muria are influenced both by the
wild Maria of the hills and the sophisticated Gond of the lowlands. There are
many immigrants from British India.

From Antagarh runs a beautiful road to Naravanpur, On the right are
hills of vitrified sandstone that glow pink like dolomite rocks in the evening
sun, and half-way along the road climbs the magnificent Ranghat between the
Abujhmar and Matlaghat Hills, In the woods on either side are charming
Muria villages, Padbera, Aturbera, Phulpar and many others.

Narayanpur itself is a very large village not yet grown into a town. Itis
fresh and open, surrounded by hills in the near distance, Near by is Binjhli
among its t mango groves and palms,

Frﬂgm Nﬁynnpurgﬂrmdﬂ go west, south and east. The western road is
one of the loneliest and most exciting in Bastar, After passing the Halba
centre of Sonpur, it forces its way into the very heart of the Abujhmar through
wild and majestic scenery, and on to Paralkot and Partabpur. Here is the

7
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most striking landmark of all Bastar,the great mass of the Abujhmar Mountains;
an impregnable fortress, wild, lonely, exalted, exhilarating, home of the Hill
Maria. To the west of the mountains, in sharp and striking contrast, is one
of the most ‘civilized" areas of Bastar, the north-western plain, where the
ghotnl still flourishes, but a little shyly, and the children have none of the
decorations that make their fellows to the south such a delight to see.
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NARAYANPUR TAHSIL

The road curves round at Partabpur and runs east back to Antagarh,
For a great part of its journey it runs near and parallel to the beautiful Kotri
river. The Kotri, which has its source in the Raughat and Matlaghat Hills,
flows west through Koilibera to meet another river of the same name that
comes down through Kanker from Drug. They meet near Partabpur and
travel on together through the Muria tracts of the extreme west into Sironchia,
until at last they join the Indrawati at Bhairamgarh. This is the river that
makes glad the heart of the Muria of the north-west. It is a lovely river,
wide and open, with glorious sands, and every now and then a glimpse of

m ;:::-.mmins. Some of the happiest days of my life have been spent on
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South and east of Naravanpur is the true Jhoria country, home of the
most charming and friendly people in Bastar, Hetween Narayanpur and
Chota Dongar, the villages of the Abujhmar fuqthlﬂs Kapsi, Markabera,
Metawand, Kongera are probably Hill Maria in origin. - Bevond Chota Dongar
a road goes up into the real Maria country and Orcha village, passing through
the wonderful Marian gorge, where the Gudra river emerges through enormous
wooded rocks out of the hills,

Far weather raads —
Tahol boundury ==

THE PARGANAS OF THE NARAYANPUR TAHSIL

The area east of the Antagarh-Narayanpur road is equally attractive.
Here are the villages of Nayvanar, Bandopal, Almer and Thakri which frequently
appear in this book. The country i5 well-wooded and hilly, more varied and
beantiful than the Kondagaon Tahsil into which it leads. The old Hindu
centre of Benur is near the road half-way between the two tahsils.

I have spoken throughout of roads, for they provide a convenient means
of finding places on a map, and actually divide up the two northern tahsils
very well.  But it should not be supposed that these roads are great highways
of traffic. Except for the Kesknl-Jagdalpur road, not one of them is open
during the mins. Several cannot be used by cars before December. The
roads are important as agents of culturechange, however, becanse along them
come the slow-moving trains of bullock-wagons, the ever-touring chaprasi
and constable, the merchant on his laden horse. These are not, of course,
confined to the official roads; the inter-village communications of north Bastar

9
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The Dhwrwa, or Parja, live in the south-east of the Jagdalpur Tahsil and in
the Sukma Zamindari. In Bastar there are about 20,000 of them, but there
are many more of the allied Poroja across the border in Orissa, Their dancing
is distinetive, but many of its elements can be paralleled amon® the Muria,

The Gadaba, There are very few of these left in Bastar. In 1931 only
308 were returned. The Bastar Gadaba have retained little that is charac-
teristic of their tribe.  They have no connexion with the Muria of the north,

The Halba, This is a powerful and important near-Hindu easte, probably
descended from the old military garrisons stationed in the larger villages.
There were 18,427 of them in 1041, of whom 4599 were in the Narayanpur
and 3149 in the Kondagaon Tahsil. Their language, Halbi, is used through-
out the State; many of the Gondi-speaking Muria use it as a second language,
though Chhattisgarhi is now competing with it. The best folk-poetry there
is in Bastar is composed in Halbi. The Halba sometimes serve as priests of
the Anga clan-gods in the Muria country and the caste has its own Anga
similar to those of the Muria.

The Dhakar is a new caste—g506 strong—recruited from the offspring of
mixed Halba and Kshattri unions. Many of its members, by their intelli-
gence and ability, have won good positions in the State.

The Jagdalpur Muria, or Raja Muria, are in my opinion the least attractive
people in Bastar. Like the Raj Gond, they consider themselves superior to the
Maria or Muria of the north; like the Raj Gond they have lost most of their
own culture without assimilating that of the Hindus, It is possible that the
Raja Muria are civilized Bison-horn Maria rather than civilized Muria, but it is
impossible to be sure. They have been greatly exposed to external inflnence,
from the Palace, from Orissa, from the cult of Danteshwari; many of their
villages are leased to outsiders. Grigson estimated that there were about
32,000 Raja Muria in 1931; there may be some 40,000 now.

Of these tribes the most important in their influence on the Muria are the
Hill Maria. The Bhattra and Raja Muria exercise a disintegrating effect upon
them in the south. The Halba live in scattered little communities throughout
the Muria area and influence those who live in their immediate neighbourhood.

Other castes living among the Muria are the Rawat, the Mahara, the Kalar,
the Lohar, the Ghasia, the Ganda, the Nahar and the Pardhan,

The Rawat are the cowherds living in almost every village. They are also
known as Ahir or Kopa. Their children are usually admitted to membership
of the ghotul. The Rawat’s association with the cow ensures him a good
social position. As Eha says, ‘His family having been connected for many
generations with the sacred animal, the cow, he enjoys a certain conscious-
ness of moral respectability, like 1 man whose uncles are deans or canons’.

The Mahara, who numbered 32,787 in 1941, the Ganmda (7130) and the
Panka (4178}, on the other hand, have officially a very low status. No one
is "untouchable’ in a Murin village, but children of these castes are not usually
welcomed in the ghotul and a linison or marriage with a Mahara or Ganda is
regarded as unforgivable. Once at Lamkhanar T met a Muria, Duaru, who
went out of his mind because his wife eloped with a Ganda. On the other
hand, these people have an important place in tribal life. They are the
spinners and weavers of the countryside and supply the Mura with much of
their cloth. They generally provide the village watchman or Kotwar and
they thus have the duty of reporting Muria births and deaths. Mahara.
musicians attend the more sophisticated Muria weddings. More important
still, they are famous for their powers of divination as Siraha. Scores of
Mahara mediums appear at the greater Muria festivals and at the Dassern

I2
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INTRODUCTION

celebrations in Jagdalpur. Many—but not all—of these people are aboriginal
in evervthing but name; in feature, colour, dress and manners they are hardly
to be distinguished from their Muria neighbours.

The Lohar living in Muria villages are generally tribal Lohar, not members
of the great Hindu caste that bears this pame. Muria and Maria who take
to iron-work are separated from the rest of the tribe and have now been formed
into an endogamous community of their own. The Muria generally regird
the Muoria-Lohar as somewhat inferior, but their antagonism does not go so
far as to ban Lohar boys and girls from the ghotul. In 1g47 there were 7877
Lohar in the whole State and 2718 in the two Muria tahsils.

SEETCH-MAP TO ILLUSTRATE THE INFLUENCES AFFECTING THE LIFE
AND CUSTOME OF THE MURIA

Kalar are obviously aboriginals who have taken to the liquor
business. Well-to-do Muria occasionally take contracts for distilling and
selling mahua spirit. There are 13,451 Kalar in the whole State.

The Ghasia, of whom there are only 1704, are regarded with censiderable
scorn by the aboriginals who suspect them of desecrating their graves to
obtain the ‘grave-furniture’ buried with the corpses. Yet they owe much
to this caste, which is responsible for ing, by the eir ¢ process, the
brass images and horns used in Muria worship, buttock- for dancing and
ladles for serving lquor.

The Pardhan. There are only a few members of this most interesting
tribe, allied to but distinct from the Gond, in Bastar. But there is a Pardhan

13
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Pujari for the shrine of Lingo Pen at Semurgaon and Pardhan minstrels and
priests are to be found in some Muria villages. Pardhan boys and girls are
admitted to membership of the ghotul

1 found Nakar at Kuntpadar and at Kabonga and peighbouring villages.
Their boys and girls had joined the ghotul and were taking a leading part
in its affairs. Elsewhere this tribe has a very low position: it is mainly to be
found in the west Central Provinces and Berar and is regarded as derived
from a mixture of Bhil and Eorku.

III. TeHE Murls
Kariya mur ke manse in. We are the dark people—Muria saying

The word “Muria’ is used in Bastar to mean, generally, an aboriginal. In
this sense it has long been applied by State officials to all the primitive tribes
except the Maria of the Abujhmar. In recent vears the people themselves
bave also widely adopted it. Throughout the Dantewara Tahsil and in the
Sulkma Zamindari, the tribe which Grigson calls * Bison-horn Maria ' returned
themselves as ‘Muria " at the rogq4r Census, There are also the Muria of the
Jagdalpur Tahsil. There is thus a good deal of confusion about the proper
classification of the Bastar aboriginals. Let me therefore say at once that
when I use the term “Muria’ in this book, I apply it to the aboriginals of the
Kondagaon and Narayanpur Tahsils whose culture centres round the ghotul.
Grigson estimated that there were some 78,000 of these in 1931 ; there are
about 100,000 now, .

The name Muria has been derived from mur, the palas tree, or from mur,
a root.! There is no apparent reason why the Muria should be named after
the palas tree, which is neither a totem, nor specially honoured by them, nor
even common in their territory. But the derivation of the word from mur,
a root, has' much to commend it. Mwr may alto mean ‘ permanent’, as in
mur podor, a permanent or regular name as opposed to a nickname: the
Muria, in contrast to the Hill Maria, have permanent settlements and

Early writers were impressed by the industry and cleanliness of the Muria.
They are good cultivators, said Sir Benjamin Robertson in 18qI, ‘active,
hardy and well-behaved and their villages are generally clean and comfortable' 2
Hislop describes them as more civilized than the Maria, forming ‘the bulk of
the agricultural population in the north and centre’. Bevond the eastern
frontier, however, ‘where they mix with the Khonds in Patna, Kharond and
Jeypur, they are somewhat wilder and devoted to the chase’?

We must now survey these Muria of the north, for they are not all of one
family, and the differences between them are interesting and significant. I
will begin with the western parganas, lying to the west and north of the great
mass of the Abujhmar Hills. It 1is in these hills that the key to many a Muria
custom will be found. The people of these parganas seem to be Hill
Maria who first settled ‘in the plains and then came under strong alien

! R. V. Russell and R. B. Hiralal, The Tribes and Castes of the Central Provinces of
India (London, 1o16), Vol. TIT, K:Iﬁq..
2 Cenyus of Indis, 1891, Vol. X1, Part 1, p. 186,

! 8. Hislop, Papers relating fo the Aboriginal Tribes of the Cenfral Provinces {(Nagpur,
1866), Part I, p. 22,
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influence from across the Chanda border. Their villages are & compromise
between the communalism of the Maria and the individualism of the Gond:
the houses are arranged in streets and open on to one another, but t.h.f.*} have
substantial independent gardens behind. The women often dress in almost
Maria fashion, exposing the breasts, but wearing few ornaments, and the men
imitate the fashions of the Chanda border. Ten vears ago, at the time of a
Satyagraha agitation, many of them bought Gandhi caps. These are still
worn, but pulled out of all shape to make them politically respectable. The
ghotul is used mainly by boys and men; in Maria fashion it is the centre of
the male life of the village, a tendency which the external influences across the
border tend to strengthen.

In the northern parganas, the Muria have many links with their fellows in
Kaoker State and the Drug District. There are ghotul in hoth these areas,
hmhmngghnmﬁfehashmmhuﬁvenudom,mpetaibythe
contagion of the plains. The people in these northern parganas look and
dress like the Gond of the Central Provinces; they have no affinities with the
Maria of the neighbouring Padalibhum, whom they regard with amused
astonishment. But they have the ghotul system very fully developed,
althongh some of them vehemently deny the fact at a first conversation,

To the east, the Antagarh and Amabera Parganas are very similar—the
people in dress and manners akin to the Gond of the Central Provinces.
Here the cult of Lingo is at its strongest, and the Muria appear to be
immigrants from the north. Although the fiourishes, the people here
mpnrhnpsth:iustnthmnfthcﬂuna or they are suspicious, timid and
ill-mannered.

There is a striking contrast between these drab and sullen northern Muria
and the people south of Narayanpur. This is the country of the best, most
beautiful, most charming of all the peoples of Bastar, the so-called ]l:u:rrm
Muria. These Muria are, according to their own account, Maria of the
Abujhmar who have settled in the plains. - They have retained a great deal of
their original Maria culture but, where they have altered, they have improved
and developed it—an astonishing variant of the normal result of eulture-change.

In Bastar, savs Hislop, "the Madias are also called Jhorias, probably from
fhodi, a brook’.V' Dalton, deriving the word Marin from the Gondi term for
a tree, mara, says the Maria ‘arealso called Jhoria, from fhodi, a brook. This
is the name given to the gold-washers in Chutia Nagpur, who are in all
probability Gonds likewise’. The word Jharia is found as the name of the
wilder sub-divisions of several tribes in the Central Provinces® and there is
a section of the Poroja of Orissa called Jhoria® I visited some Jhoria villnges
in Koraput District in 1944. They are an attractive people, with a fully
developed megalithic culture and the village dormitory, but they beéar no
resemblance to the Bastar Jhoria.

The first to dr.acn'lm these ‘' Thoorias® was Glasfurd who, wntmg in 1862,
says that thev ‘are found principally in the north-western parts about
Narayenpoor and Partabpore, and extend towards Kakeir; they are a numerous

1 Hislop, op. cit., Part I, p. 7.
IPHM& Kaoitur or Jharia amoag his classes of Goud, "to which class®, ht
says, “the hill ds belong almost exclusively. Jharia literally means * jungly "
P. N. Bose, 'Chattisgar: Notes 'on ita tribes, sects und castes” in fASH, Vol, I.IK
{:Hgn]l, Part I, ? z53.
% Cenius of India, to3r, Vol I, Part it 8, p. 197. A note by M. W, M. Yeatts on
the Porojas and Saoms. See also G, Ramadas, ' Porojas’, Mas is India, Vol. X1, p. 247.
and E. Thurston, Casfes amd Tribes.of Southern India (Madras, 190g), Vol VI, pp. aogif.
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class, and subsist partly by cultivation and partly by hunting and on the
fruits of the forest. ‘Their dress resembles that of the following caste, the
Marias, with whom they may be said to constitute about a third or more of the
population of the Bustar Dependency, and whom they resemble in customs and

.'1 But in the 1891 Census only 936 people returned themselves as
Jhoria; the ‘numerous ¢lass” had probably by that time been merged in the
Muria. Sir Benjamin Robertson writes of them that ‘the Thorias are more
akin to the Marias than to the Muorias; they resemble the former in dress and
like them prefer a life in the woods to the attractons of a civilization even so
mild as that of the Bastar country'.®

Unfortunately the word ' Jhoria' is no longer in general use, for it would
have been a convenient term to describe this distinctive and delightful people.
At the present time, some eighty vears after Glasfurd wrote, the Muria of
Partabpur do not seem to be properly dassed with the ' Thoria’, nor should the
word ‘Naravanpur’ be used in this connexion. Both in the Partabpur Tahsil
and the immediate vicinity of Naravanpur, alien influence has been too strong:
the characteristic signs of the Jhoria are there, but they are sadly weakened.
At the present time, there are Jhoria living in the Ghat Jhorian, Thorian,
Baragaon, Namvanpur (except near the town), Dugal and Karangal Parganas,
the west of the Benur Pargana, the east or plains area of the Chota
Pargana, and the Mardapal, Chalka and a few villages of the Sonawal and
Bamni Parganas in the Kondagaon Tahsil.

What are the characteristics of these Jhoria Muria? They are Hill Maria
who have descended from the Abujhmar and have come into cultural contact,
not with any ° superior’ aliens but with a sympathetic and allied people. The
Muria of the plains taught these Hill Maria to develop their ghotul system;
hitherto they had confined it to hoys and men—the plains Muria transformed it
by admitting the motiari. The Muria tanght them new dances, but
the old hill dances for the worship of the gods. Ewven these they evcgpad,
extending the monotonous Maria ‘round’ into a procession. The Gond of the
north would have soon stripped off the feathers and profusion of bead necklaces
and cowrie belts from their new neighbonrs; not so the Muria, The new and
exciting theory of a ‘co-educational’ ghotul stimulated these Maria: it made
them wash—the Jhoria are some of the cleanest people in Bastar,
their ancestral Maria are among the dirtiest; it awoke their artistic sense,
i ing them to make ever better necklaces and combs, wooden supports
for the hair of their motiari, tobacco pouches so carved that they would
inform a girl at a glance of your intention.

It is impossible to say at this date whether the custom of erecting monoliths
for the dead, the allocation of territory to each clan, the making of clan-gods,
the observance of agricultural festivals spread through the Muria country as a
result of Maria influence, or whether similar customs always existed and merely
reacted on one another.

These Muria, even those so far away as in the Jhorian Pargana, say, ‘We
are Maria' and admit that they intermarry with the hillmen. They call their
funerary rites ‘a thing of the Maria Raj’ and their special festival dances the
‘Maria-endanna’.

It is always with a heavy heart that 1 bid farewell to these charming
children of the foothills and turn to the Muria of the plains, Vet these Murig
too have great and many virtues and a culture well worth our studv, As we

1 C. L. R. Glasfurd, Report on the Dependency of Bustar, 1862, paz. 86,
2 Cewrws of Imdia, 18g:s, Vol X1, Part 1, pp. 182 and 186,
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move into the Kondagaon Tahsil, into the Kongur and Sonawal Parganas, we
find the influence of the Abujhmar steadily decreasing. The gay feathers
disappear from the turban, the pretty headbands go from the brow ; bells are
still tied in Maria fashion over the buttocks for a religious dance, but the bays
waggle them horizontally instead of in the striking and effective vertical rhythm
of the hills. We begin to find marriages celebrated in the house of the bride
instead of the bridegroom; on the other hand, the parade round the pole is
done ontside the marriage-booth in old Gond fashion instead of inside after
the Hindn use. The ghotul theory changes a little, Probably the
majority of JThoria ghotul are of the older *pairing-off” type, in which a chelik
‘marries’ a motiari and remains faithful to her, But now we begin to find the
rule coming more and more into force that boys and girls must not combine in
this fashion, but must change; a chelik is fined if he sleeps with the same girl
for maore than three days in succession,

A third cultural area extends from the middle of the Kondagaon Tahsil,
past the hills of Bara Dongar, across the main road and away to the east and
south towards the Jevpore boundary., The first area is that of the north,
from Partabpur to Keskal, where there is a large admixture of Drug and
Kanker Gond; the second is the area of the south and west, where the people
are mainly Maria who have settled in the foothills; this third area may be
called that of the aboriginal Gond of Bastar, The Muria of this part conform
physically, as Grigson rightly says, ‘more to the standard type of Central
Provinces Gond than any other Koitor in Bastar; they are short in stature
but well-proportioned, with roundish heads, flat noses, distended nostrils, ugly
features, straight black hair and scanty beard and moustaches 'l  Iiress and
fashions have become rather mediocre; there is not a trace of Maria influence.
The girls wear cheap bazaar ornaments in the ears, no headbands, and none of
the elaborate necklace-wear that is so beloved of the Jhoria. They put a few
combs in their hair and sling 2 number of red and white necklaces about their
necks. The boys sometimes put on a lot of red, white and black necklaces,
bat they seem to have none of the sense of colour that charncterizes their
brethren to the west. The ghotul system flourishes; there is perhaps a majority
of the ghotul of the modern type. Round Kondagaon especially, the ghotul
building is often out in the jungle with a small and secret door. Marri
are a curious blend of old Gond and new Hindu elements, but are g ¥
more splendid in display and consistent in ritual than among the Thoria, who
only a few generations ago celebrated a wedding with nothing more than a
dance and a heavy meal, Religion and worship have the misfortune to lack
the magnificent Maria festal dancing; on the other hand, secular dances are
much more vared and exciting. A few Hindu gods have crept into the
pantheon and many villages engage low-caste Hindu drmmmers and trumpeters
who torture the air with their cacophanies. But it shonld not be supposed
that the Kondagaon Muria are more ‘Hinduized® than those to the west.
Hindu influence is still a very local matter: an ardent Hindu schoolmaster
or forest-guard may inflzence the people of his immediate neighbourhood,
but his effect does not travel far. Funerary customs, however, are almost
universally on the Hindu pattern, though the practice of erecting memorial
monoliths has not vet wholly disappeared.

The ghotul continues to exist immediately bevond the Bastar border at
many points. In Kanker State there are still nearly 8o of these dormitories
with a ghotul population of 1218, There are a few ghotul in the Chanda

1 Grigson, op. cit., p. 48
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and Drug Districts, How far the institution was distributed in former times
must remain a mystery. Hislop describes the Gaiti Gond as ‘calling them-
selves Koitars . . . Their chief peculiarity, which I have not found among
common Gonds, though it may exist even among them, is to have in each village
a separate tenement set apart for the occupancy of unmarried men during the
night. This they call a gofalghar (empty bed house), In some villages there is
a Hke provision made for the unmarried Gaiti women . . . When the Gaitis
have returned in the evening from their work in the jungle, where they are
very industrious in cultivation and cutting timber, all the families go to their
respective houses for their supper, after which the young men retire to their
common dwelling, where around a blazing fire, they dance for an hour or two,
each having a small drum suspended in front from his waist, which he beats
as he moves about while the young women sit at no great distance accompanying
the performance with a song." 1

The Census of 1851 returned 5521 of these Gaiti who were then distributed
in the Sakoli Tahsil of Bhandara (where they numbered 665), the Brahmapuri
Tahsil of Chanda (215) and the north of Bastar (4535).2 About this W. V.
Grigson writes to me: ‘The reference to Brahmapur Tahsil dates back to the
time before the separate Garhchiroli Tahsil was created. The reference there-
fore is probably to the people of the Garhchiroli Zamindaris such as Jharapara
and Murramgaon, and possibly to the zamindaris of Karacha, Aundhi and
Pamnnabaras now in Drug District which were in Chanda before the foundation

of Drug. Some of these zamindaris border on Antagarh Tahsil and the local .

Gond is sometimes referred to as Maria and sometimes as Gaita, just as in
Sironcha Tahsil the Hill Maria is sometimes called Gaita becanse his headman
i3 known as the Gaita of the village.'

With all these differences do the Muria regard themselves as a single
tribe? Can any Muria intermarry with any other Muria family? Do they
cat together?  Haye they any connexion with the outside world ?

Such problems as these are not easy to szolve, for they do not often

arise in practice and there are few precedents. Geographical factors tend

to split the Muria up into roughly endogamous groups, but there is no
rule about this. A Muria boy from the extreme west can go to a ghotul
in the east of Kondagaon and find himself at home and perhaps find himself
a wife. The ghotul is a fundamental bond, and in theory at least all Mura
who have it as part of their culture can marry each other. In practice, the
Jhoria Muria of the south-west do not often come into tonch with the Gond
Muria of the north and east, and marriages between them are rare,

As for different tribes and tribes outside Bastar—the Muria of the northem
parganas often intermarry with the Kanker Gond (who also have the ghotul
system and are really Muria). The Jhoria Muria marry Hill Maria of the
appropriate clans whenever geographical conditions allow them to do s0. The
same is sometimes true of the Muria of the Paralkot area., Those Muria who
hawve migrated from Jeypore naturally marry their relations who have remained
in the Orissa territory, Bindo, the old Muria leader of Benur, told me that
‘we marry Kanker'Gond and the Bhattra Muria of Jagdalpur (but not the
Raja Muria) for we are of the same family; but now we live in the hills and
they on the plains. Those who live near the Raja are the true Raja Muria, and
they look down on us." Bindo is here referring to the thirty or forty thousand
Muria of the Jagdalpur Tahsil to the south of Kondagaon. These Muria have

! Hislop, op. cit.,, Part I, p. 22.
T Cemruis n?.fndic. 18pr, Vol. X1, Part 1, p. 183.
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given up eating beef, and either never had or have abandoned the ghotul system.
Their influence is gradually making itself felt in the south of Kondagaon to the
east of the road, where the Ghotul Muria call those who have separated them-
selves from them "Bhattra'. This is probably the best name for the Raja
Muria of Jagdalpur. Indeed it would be a great convenience if we could call
the western Muria * Fhoria®, the Muria of Kondagaon *“Murda” and the Muria
of Jagdalpur ‘ Bhattra’. It may be that one day thev will call themselyes by
these titles, and then we can follow suit.

However, there is no intermarriage between the Raja Mnria or Bara Bhattra
of jngdalpur but it continves naturally enough with the Bhattra Muria or
ordinary Muria just across the border of the tahsil. It is evident, however,
1hatmeuumthmknfthemsdmsuamg]epeople,mhtedﬁtmtmﬂ}to
several others, but having one common rallving pomt in the ghotnl founded
by Lingo Pen, the father of the tribe.

IV. PrysicAl CHARACTERS OF THE Muria

At the end of February 1942, Dr B. 8. Guha, of the Zoological Survey
of India, accepted my invitation to visit Bastar in order to examine the physical
characters of the Muria: He joined me at Dongrigura in the Kondagaon
Tahsil, where he measured 52 adult male Muria, and we then went on to
Markabera in the Abujhmar foothills. Here he measured 51 adolt male
Muria of this and surrounding villages. He has written a detailad account
which is printed elsewhere, but the following brief description may be inserted
here.

‘The difference’, he writes, ‘' between the plains Muria of Kondagaon and
the Abujhmar foothills Muria, in all essential physical characters, is hardly
significant except to a small extent in the shape of the nose.  The latter have
a slightly longer, narrower and more prominent nose as compared to the
former. This difference may be fortuitous and may disappear if larger samples
are taken, a view to which I am provisionally inclined, though the possibility
nfsetzimtgmmnemﬁﬂmwinthﬁrﬁpﬁctbetwmtRMcnmtbe altogether
ruled out. y

"Taking the two groups together the Muria are a short-statured long-
headed race with broad cheek bones and rather short pearish type of face.
Alike in the absolute measurements (mean HLL. 185-563035; H.B. 13850
+o-2g and mean C.L 74-72-£018) and the bulging of the occiput, the head
is essentially dolichocephalic; there is hardly any true brachycephaly noticeable.
The forehead is on the average well-arched but in an appreciable number
it tends to be vertical. The supraorbital ridges vary from moderate to well-
marked—in a few they are very prominent. On the whole the face tends

and the chin retreating. In a small number, however, the face is longish,

the lips thin, and the chin well developed and some even show a prominent

nose with a tendency to aquilinity.

"The skin colour is on the average dark chocolate brown, though indivi-
with brown and even yellowish brown skin colour are not wanting.

The hair is black and varies between straight and wavy with a few persons

sh curly hair. It is usually very rich on the head but only moderate

on the and face. ‘The body hair is rather slight.

‘The eye colour is generally black and the eye is horizontal but in seven

men examined it was undoonbtedly oblique and in a few cases traces of the
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epicanthic fold were found in one or both eyes. Among the Hill Muria
observed at Markabera, light brown skin colour, high cheek bones and the
unmistakable presence of the epicanthic fold were also noticed.

*Taking all the characters together, 1 am inclined to the view that the
Muria are not different from the Bhil of the Vindhyan ranges measured by
me and belong essentially to what we have termed the Proto-Australoid group.
While this is really the basic-type, it is possible that they have absorbed a
little of the blood of a finer racial type (as a result probably of their contact
with higher caste Hindus across the Godavari) as shown in the occasional
occurrences of a longish face, thin lips, prominent chin and
prominent nose. In addition there is unmistakably a Mongoloid element,

very small, and it appears to be more marked in the Hill Maria and
the Muria of the foothills than the Muria of the plains. How exactly this
has to be accounted for, remains to be seen but I am inclined to agree with
Hutton that the intrusion probably came from the eastern coastal regions.”

V. Murma MIGRATIONS

As we have seen, there are probably at least three different elements
in the composition of the Muria tribe. The first is the Hill Maria migration
from the mountains into the hills and forests of the south and east, from
which has emerged the Jhoria of today. The second is a probable migration
of Gond from the Central Provinces into the northern parganas, to which
testify common traditions, the legend of Lingo and the continued intermarriage
between Kanker Gond and Bastar Muria, The third element is that of east
EKondagaon, which may represent the true Bastar autochthon, where the Muria
—having been lopger in the country than the others—have lost more of their
original customs and langunage.

All three elements have traditions of migrations from Warangal in the
sonth and Lanji-Dhamda in the north. Many try to blend the two,

Warangal is, of course, the original home of the ruling family of Bastar,
whose ancestors reigned there from about A.p. 1150 to 1425. This Kakativa
family was probably originally feudatory to the Chalukya kings and only
later ruled independently. ‘Pratap Rudra, the greatest and the last indepen-
dent Kakatiya king of Warangal, lost his life and independence in battle with
the Mohammedan invaders of the Deccan under Ahmad Shah Bahmani earl
in the fifteenth century and, according to Bastar tradition and folk-song, his
brother Annam Deo fled across the Godavari into Bastar, which had been an
outlying and loosely-held group of fendal dependencies of Warangal.’ 1

It will be of interest to give a few of the stories still current in Muria
villages. Suko Manjhi told me at Bandopal that his family first lived in Lanji-
Dhamda and then went to Warangal. In Warangal, he went on,

The Raja was one day going to court when Danteshwari Mai
appeared to him in'a vision saying, ‘Where are you going?” The Raja
replied, 'To my court’. The goddess said, ‘This is not your court, nor
your kingdom. I will show you where your real kingdom is; if vou
stay here both house and kingdom will be lost. Come with me; you go
ahead and T will follow, but do not look behind; your kingdom will
extend as far as you can go!" The Raja went on and on into Bastar
and up as far as the Pairi river where there is now the Kanker bo =
As he went along he listened all the time to the sound of Danteshwari

! Grigson, op. cit., p. 3.
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Mai's anklets, but as they were crossing the river some sand got into
them and she stopped to clean them. When the music of the anklets
ceased, the Raja turned round to see what was the matter.
Danteshwari was very angry and cried, ' You have disobeyved me. You
might have been the greatest of all kings, but now your kingdom must
stop here.’

Bhikari Muria, the Gaita of Kerawahi, gave a different account:

Our ancestors came from Warangal driven by bunger and thirst,
and were searching for a home and food to ive, Sewven brothers reached
Jarandi village and slept near a thrashing-floor. The next morning
they saw a great heap of kodon chaff. Their wives examined it and
found there was still much grain left there, so they told their husbands
to fetch bullocks from the village. The brothers each gathered a bin
full of grain and went to the villagers saving, ‘Look, how much grain
we have found, take it, for it is yours’., But the villagers said, ‘No,
we had thrown away the chaff, and there was no grain there: what youn
have got is a gift of the gods’. Then with what they had found the
seven brothers scattered in the villages of Otenda, Jarandi, Magenda,
Kerawahi, Bandaseoni, Umargnon and Uridgaon. These were the
first Muria villages, The brothers were of the Kawachi clan and these
villages are their bhwm (clan-territory).

‘This story comes from the east of the State. Many of the accounts given
in the west describe how the Muria first settled in the Abujhmar and were
originally Maria. FEighty-yearold Bindo of Benur, for example, describes
how,

My ancestors lived in Warangal. One of them had a dream. The
god Raja Dokara appeared to him and told him to go to Bastar, for the
god himself was going there. So my ancestor followed the god and
settled at Teknar in the land of the Maria.

Some time later my ancestor went to the lowlands to buy bullocks,
The Muria there said to him, *Come and live with us here and we will
make you our leader’. My ancestor agreed to do so, but when he
mrnnd to Teknar to fetch his belongings, the Maria would not let

EO.

But after a time, Danteshwari Mai appeared to him in a dream
and said, ‘Come down to the lowlands and I will help you; I will give
you a Muria wife and will make you the chief of the village’. When
he heard this, my ancestor left Teknar and came to settle in Benur.
Here the Muria gave him a wife and he became one of them and the
chief of that village.

In Sidhawand, a Muria wvillage on the Eanker border, the headman, who
belongs to the Kassi Maravi clan, said that his ancestors came from Garha-
Mandla ! but where this was he could not say.

The tradition of a migration from Lanji-Dhamda 2 is vaguer and less detailed
than that of the royal pilgrimage from Warangal. Vet it persists. Bara Pen

1 Garha and Mandla are often mentioned t r as if they were one place. Mandla
was the eapital of the Gond Raja, Hirde Shah, from 1650 to 1706, after which the Gond

Rajas were known as "kings of Garha-Mandla® until the kingdoms collapsed before the
Marathas.

® Lanji is also connected with ancient Gond history. A Rajput adven
tommﬂmmImummhm:mdmdwm
Hajas at Lanji and, marrying his daughter, occupied the throne and thus the Gond
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was born from a stone in Lanji-Dhamda. The Poynmi Gaita at Jamkot
claimed that ‘the Poyami clan came from Dhamda, but is now scattered
everywhere’. In Ulera and neighbouring villages the Muria said that they
were really Gond from Lanji-Dhamda and that they intermarried with Kanker
and Jeypore Gond.

Rajput dynasty which continued for hundreds of years. In comparati modemn times
afﬂrtmhnﬂt{ltl,mjlhrmuimuﬁuﬂdhjudﬂnﬂmm % i
the excavations, a splrit appeared who declared herself to be the goddess Lanjkoi and she

Bhonsla on his Cuattack tion took the Lanjee road. He saw and valued the o
of the fort and erected a small temple in bonour of Lanjkol. Though human sacrifices
are not now offered, the Gond Raja of Eawurdah, on the Nagpore Exhibition in

1865, found it necessary to sacrifice goats at the shrine that his ancestors had dedicated to
Lanjkol."—A. J. Lawrence, Repori uma Land Revenvs Settlemant of the Bhundara Lyistrici
(Bombay, 1867), p. 29.



CHAPTER TWO

THE MURIA’S LIVELIHOOD
I. Tuae Munia VILLAGE

EFORE approaching the main subject of this book, it is necessary to
sée how the chelik and motiari live at home. In a sense, there is no
such thing as a typical Muria village any more than there is a typical

Muria house. But most of the villages conform to the Gond pattern: they are
set among trees—the Muria seem fonder of shade than wind and do not often
choose the hill-tops beloved of the Maria and Baiga—and each house is enclosed
within a separate fence that also surrounds its garden. There is thus a sharp
dis!incﬁnnhetweenah{uﬁnaudamﬂﬂuiaﬁuagmﬂmhttu.ﬂkeﬁm
Baiga village, consists of a row of houses joined together and opening on to a
common street. Traces of this survive among the Muria in the enclosures
of some of their leading men; at Markabera, for example, the headman's house
is like a little village, a long enclosure with a small street on to which face many
dwelling-places and granaries. In Palli-Barkot, and other western villages also,
groups of related families build their houses to open round a square.

But generally the houses are scattered about, sometimes widely scattered,
to suit the lie of the land and the dimensions of the gardens, and a street con-
nects them with each other. ‘There is no sociological significance in the layout
of the village; neither the headman’s nor the priest's houses nor the ghotul
are ever in a special or recognized position.

The houses, nearly always two or three in number round a small courtvard,
are built of timber or bamboo plastered with mud and have thatched roofs.
As we move east we find the verandahs getting deeper and deeper until in the
east of Kondagaon the verandah of the main honse is often deeper than the
room inside. Where houses are built like this, there is no need for special
menstruation huts, which are indeed only to be found in the west in the
neighbonrhood of the Abujhmar, where there is no room to seclide a woman
on the small verandahs.

To visit a Muria village is to receive a general impression of tidiness and
cleanness, careful industry that exploits to the full the gifts of Mother Earth,
and a love of animals. The pigsties are substantial, often with a double roof;
the cattle-sheds are sometimes raised on pillars; sitting hens are given com-
fortable nests raised well above the ground. The houses themselves are cosy
and homely, crammed with every sort of basket, leaf-bundle and utensil.
Fish-traps, drums, wooden ¢logs hang from the roof, and flutes and bows and
arrows are stuck under the thatch. Inside, in an inner room, is kept the
mysterions Pot of the Departed where the family’s ancestors are tended and

ted :

These houses are the work-rooms of the chelik and motiari; they are the
homes only of the marred. The life and interest of chelik and motiari centre
in the ghotul. But life there is definitely regarded as a preparation and training
for the home. Those who live well and work hard in the dormitories will be
good husbands and wives, fathers and mothers later on. y :

Most of the Muria are undoubtedly very poor. I was one day discussing
with W. V. Origson, who had visited Mandia after several years in Bastar,
whether the Bastar villagers were poorer than those in the Central Provinces.
I suggested—and he agreed—that probably the Bastar villagers were actually
poorer, but that their lives were so much richer that they geemed far more
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prosperous than their fellows in a district like Mandla. In Mandla, for example,
or Bilaspur, the worst poverty is the poverty of the spirit, the decay of art and
culture, the disappearance of tribal religion, the dying-ont of dance and song.
Against this background, material want stands out stark and bare. But the
Muria of Bastar has a full rich life; every day brings its delightful and absorbing
pursuits; at least twice a month there is a sharp break in the monotony, the
colour and music of a festival, the excitement of a hunt, the romance of a
dancing expedition—and all the time, if you are young, there is the ghotul which
you would not exchange for any offer of material wealth,

II. CULTIVATION

"1t is as bad for a Muria to fail in his cultivation as for a monkey to slip
from a branch,’ but it is niot necessary to spend very much time on this subject,
important as it is. The axe-cultivation of the Maria, which closely resembles
that of the Muria, has been fully discussed by Grigson,! and for its wider
implications my own account of bewar in The Baiga may be consulted.2 The
Muria’s permanent rice-cultivation hardly differs from that elsewhere in India
and need not be described in detail.

For the sake of completeness, however, and becanse we must never forget
that the ghotul exists in a setting of agriculture, food-gathering and hunting,
I will give a brief outline of the Muria's methods of cultivation.

There are three kinds of axe-cultivation and the Muria practize them all,
for 'the axe is our milk-giving cow':

I. Penda is cut on the steep slopes of hills. The Muria fells the
trees and undergrowth, fires them when dry, and sows his seed in the
ashes after the first rains have fallen. In a penda clearing there is no
digging or ploughing of the earth. After two or three vears a penda
plot is abandoned and a new clearing made, This is the most common
form of axe-cultivation hz:uug the Hill Maria: it is the h&wan I:uf the
Baiga. No plcmghm' is used. For beans and pulses, are
dibbled with a primitive digging-stick.

2. Dippa, also called markin and erka, differs from penda in three
ways—

(@) The clearings are made on fairly level ground, not on the
side of hills.

(B) After the fellings have been fired the ashes are evenly dis-
tributed over the whole area; in a penda clearing no one
bothers to do this. The result is a much more even and
regular crop.

(c) Whnnthnmimfnﬂ,theashﬂmpluugbedh:tathegmmd,
or dug into it with a hoe, and only then is the seed sown,

3. Parka or daki differs again: in di and penda clearings, the
trees are felled in the very place where rﬁ:dmh'ad to sow. They are
burnt on the spot. But in parka, trees and brushwood are cut elsewhere
and are carried on to an already existing field. Here they are spread
over the field and fired. After raking the ashes evenly over the feld,
the Muria plough them into the ground and sow their seed.

1 Grigson, op. cit
El

125-50,
2 Verrier 3

win, ﬂ?"z‘m,. (London, 1930), pp. 100-31.
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. Penda is not common among the Muria; it is practised only by those living
in the hilly country near the Raughat and in the Abujhmar foothills of the
south. Dippa and parka are the special Muria methods. They are, of course,
transitional forms of cultivation from the very primitive penda to ordinary
plough-agriculture, for they require the use of cattle.

In a dippa clearing the trees and bushes are cut in February after the
Kare Pandum, when Tallur Muttai is offered a hollow bamboo
split down the middle, before which cutting is taboo. The
wood is spread over the clearing and left to dry. For parka,
the wood is cut elsewhere and carried to the field in a shouldered
carrying-pole called asur or bhdrni; it is thrown onto the ground
and spread fairly evenly across the field.

Before cutting the first parka, the Kaser-Gaita spends the
night with all the men of the village in the ghotul to ensure
that none of them approach their wives who, as menstruating
creatures, are always potentially dangerous. He himself cooks
and eats apart. In the morning they go to the village shrine
and offer sacrifice to all the deities connected with the village,
especially remembering Mother Earth and the Departed, saying,
‘Let the harvest be good, and let no ill befall us'.

The Gaita then cooks the head of the goat or pig that was
sacrificed before the shrine, and small portions are distributed.
He sends the chelik to cut the wood. As they first swing their
axes they cry Kiddari pude—rteferring to the genitals of the
well-omened kiddari bird. The villagers bring burnt rice, soot
from the bottom of their cooking-pots, water and gourds, When
the wood has been cut the Gaita says, ‘Give the chelik some
food’, and the villagers smear the bovs’ faces with soot and force
a little burnt rice into their mouths.

All are now free to cut the wood for their fields, From this
point we may treat the two types of cultivation together. In- Fic. 1. Kunj
deed dippa often shades off into parka, for where there are not diggingstick
enough trees in a digpa clearing, a supplementary supply has to Length 1 7°
be cut elsewhere and brought as for parka.

In some villages there is a ceremonial burning of a small patch of parka
at the time of the Wijja Pandum; I describe this in detail in Chapter XXIV.
In other places, the ritual of the first firing is done at the time just before the
rains. The Kaser-Gaita sleeps as usual in the ghotul and then goes with the
chelik to his own field. He offers liquor to the local gods, and starts the
burning with a smouldering bit of paddy rope taken from the ghotul fire.l
The other villagers come and all light their own fires from this,

To spread the ashes evenly over the field, the Muria use a long rake called
the korlat or balla (dhosna in Halbi). This is simply a very long pole with a
hoard attached to the end. It is, in Muria riddle, ‘the snake that wriggles all
over the field". They wear harpunj sandals of sambhar hide or wooden shoes
called kafwak to protect their feet from the hot ground, none the less bearable
for the burning sun at the hottest time of the year. The urine tumns dark
and burns and for a few days the whole tribe endures a sort of urethritis.
*The town people suffer for sex, but we for our field-work’, as a man at Phulpar
explained.

’Thn]umgkuplﬁmbmﬂnfnightnnddl;bthdrmiqarhdm.m
usually fgnite their clearings from jt.
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‘When this is done and the ground is cooled, the bullocks are brought and
chelik and motiari with their ploughs drive the ashes deep into the soil.

The plough is ‘the lizard that runs into its hole in the dry tree’: it has
‘three heads and ten legs': the cowhide reins of the oxen are described as
“the dead bullocks that go before a living man’.

Before the seed can be sown, the Wijja Pandum must be celebrated.
This festival, which is preceded by a ceremonial hunt, is held at any time
from April to June. Essential to the festival, ome version of which I
describe in detail in Chapter VIT, is the hunt which foretells the success or
failure of the crops, the feast on the animals killed, and the sprinkling of sacri-
ficial blood on the seed—some of which is taken away by every householder,
Insmnnvﬂlng&s.atthtmdofthemmmmies.thechdikmllth:{hihin
mud from an aut-hill,

The night before the actual sowing, which is sometimes fixed when new
leaf-shoots appear on the bhoir tree; all the men
again sleep in the ghotul and the motiari stay at
home to ensure chastity and thus avoid any pos-
sible infection of menstrual blood. On their way
to the fields in the morning, they put a small heap
of seed at any cross-roads they pass, Each house-
holder has a leaf-cup of the seed that was conse-
crated with blood at the Wijja Pandum, and sows
this after the Gaita has sacrificed a chicken in his
field.

The Muria, unlike the Hill Maria, sows different
kinds of seed in different places, but like the Hill
Maria he sows them at different times. In the
west and central areas there are three main
sowings, i

The first sowing, immediately after the first rins,
is of small millets—turo kokala or hosra, hikma and
mandia. Rahar ddl is sown with the mandia.
Gourds and pumpkins are sown at the same
time,

The next sowing is in early July of rice, huiki
and wrad dil as well as beans.

The last sowing, of what is called os kosra, is
done in August, though not on ground that has
ulrendd v been mhnt m Rice is again sown
; and mumg an ;

E,F' AL m;ﬂ:‘;’; Bﬂuﬁhe actual sguwing of the seed, the Muria

th & ig” prepare their fences, and the field-huts and wateh-

ing-platforms for the guarding of their crops.  The

fences are not, of course, as in civilized areas, to keep out their fellow-men

but to protect the crops against wild animals: bison and deer are plentiful in

north Bastar, especially in the Makdi ares, and can do much damage ‘to the
fields,

There are many kinds of fencing. Somietimes there is nons at all; in
the jungle clearings a line of poles is enough, in the permanent fields the em-
bankments make a clear division. Sometimes g strong ganmao stockade is

made by placing hundreds of logs upright in the ground, Fences of bamboo
wattle are also made,
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The Field-houses

In many places, regular field-houses (keful) are built with proper roofs
and even walls. For long periods the whole family goes to live in these;
there is no taboo on women, even on menstruating
women, provided they do not enter the fields in
m condition. Here the family cooks, works and
But women are not permitted to go to the fonds.
These little platforms, raised ten or twelve feet above
the groumd on poles—'the four brothers have one
top-knot* 1—are generally roofed, and furnished with
a mat, a pot for fire, some firewood. The only two

where a Muria boy sleeps regularly are the
ghotul and the fomdi. During the season when the
crops are ripening, the ghotul are almost deserted by
the chelik who are all on duty in the felds. The '
rule against their taking a motiar with them is not
due to the fear that she may distract their attention
from their duties—Muria pirls are not accustomed to
do that—but because of the danger of her beginning
her menstrual period on the platform and so ruining
the crops. . But it is, of course, very necessary for the
chelik to keep awake. An old woman at Masora
said, ‘When my son goes to watch the fields, I fill his
belly with gruel! then he has to piss all night, and
keeps awake to drive away the pigs’. Itis not taboo DETAIL
to have sexual intercourse in a field; on the other
hand, T do not think there is any idea that such a
thing would assist the crops. i

The chelik climbs up onto the platform by a Fio Ga st 1
bamboo pole similar to those used for the sago-palms. cutt'hfg g,mm_nﬂ Seualy-
Sometimes he has a pulley of ropes to haul up food, wood
water and firewood. - Length 5" 9"

From the fondi there are often elaborate arrange-
ments of strings, stretching right round the field—a jerk sets a number of
clappers banging or scarecrows swinging.

The fields are also protected by magic methods. A gourd, broom and
leaf-cup may be hung up together, or a jackal’s head ? ora black pot decorated
with white lines to avert ghosts hostile to fertility.

Permaneni Cullivalion

The Muria, as ‘I have-said, are not r.lepend;cut on their axe-cultivation.
Nearly all of them now have permanent fields, used mostly for rice. Vet even
where, as in parts of Kondagaon, axe-cultivation has been largely abandoned,

1 Another riddle about the londi: *There are elephant’s bones in the middle of the

' W, V. Grigson writes to me: * Equally common is the use of the dried skall of cow
of bullock. In Buastar such skulls have been described to me as kharchedar, the term
baing explained by ideas derived from Hindunism that becasuse in some former incarna-
tion, @ man had died without paying his debta, when reborn as a cow ‘or a bullock, his
skull in this way was working off the old debt by such service after death.’
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A Culfivation Song
A song sung to accompany the Korak Dahiya Karsana illustrates the
various processes of cultivation and life in the fields.
Werpendoy pendoy ramo ramo | In the Wendpendoy jungle is the
hill Ramo |
Korak pehchi waykom sango. We will come to cut the tree
branches, sdngo,
Miva way way pehchitorom sango Before yoo came we had cut
the branches,
Korak hah wivkom singo We will come to spread the
branches in the field.
Mi wiy hiltarom sango Before you came we had
ya way i _ spread

Hurri tasi wiykom sango
Miya way wiy hurri tdstorom sango

Lating tata wiykom sango
Miya way way lating tatorom siango

Parka puhi wiykom sango
Miya wiy way publorom sango
Gordng witi wayhkom sango
Miva wiy wity wilitom sdngo
Héamo witi wiykom sdngo
Miya wiy wdy wititom sango
Gorang kichi wdykom sango
Miya wiy wady kichiorom sdngo
Gordng Jahi wadyhom singo
Miya way way jdhorom singo
Gorang hemi wiykom, singo
Miya wdy wiy hemiom sdngo
Gorang taddi wiyhom sango
Miya wiy wiy laddibtom singo
Gordng widing wiaykom sango
Miya wdy wdy widililom sango

30

We will come to set fire to it with
straw,
Before you came we had set fire
to it,
W;:E.i}l come to bring the rake,
re you came we had t
S
e come to plough the parka
clearing. e
Before you came we had
ploughed the clearing,
We ;illdmme to sow the mandia

Before you came we had brought
the seed.
We will come to sow the Juimeo
seed.
Before vou came we had brought
the seed.
We will come to pick the mandia
cTop.
Before you came we had picked
the crop.
We will come to thrash the grain
with a stick,
Before you came we had
thrashed the grain,
We will come to sift the grain in a
basket.
Before you came we had sifted
the grain,
We will come to gather the mandia
grain, :
Before yon came we had’
gathered the grain,
We will come to make a rope-bin
for the grain,
Before you came we had stored
the grain, .
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Diusir jahi wiykom singo We will come to press the grain
into the bin,

Miva way wiv jahlorom sdngo. Before you came we had pressed
the grain,

ITI. TeE MUuRIA'S VEAR

It is very difficult to give any sort of general time-table, for events vary
in their incidence and in their order from place to place and from vear to vear,
Everything depends on the orders of the Gaita and Siraha, and dreams,
economic factors and “inspirations’ combine to disturb the course of events,
However, the following table may be taken as giving a rough picture of a
normal yvear:

January .. Bhimul Pandum, the festival of the rain-god. Pupul
Eorta Tindana and Pen Karsita, the New Eating Festi-
val of pulses, also known as Jata Pandum, Chelik =
from village to village dancing the Pus Kolang or Chherta,
The people reap the til oil-seed.

February .. Kare Pandum, after which the people may cut grass,
bamboos and may begin felling trees for their dippa
and parka clearings. The chelik begin collecting wood
and grass for the ghotul. The Marhai festivals, great
semi-religions commercial fairs, begin now and continue
in various places until April,

March .. TIrpu Pandum, the festival of the mahua tree, Marka
Pandum, the festival of the new mangpes, and Til Khani,
the festival of oil-seed, are held about this time. The
marriage season begins and continues until May. Boys
and girls go out dancing the Chait and Mahua Dandar,
The people are busy collecting mahua flowers, tendu
Ieaves and wood.

April .. Wijja Pandum, the seed festival, preceded by a cere-
monial hunt. Ceremonies to purify and protect the
villages. People begin breaking myrabolams, Hot
- weather begins, Many marriages everywhere.

May -» Timber spread over parka clearings, Local ceremonies
to ensure a good harvest and rainfall,
June - Timber in clearings fired. Rains begin. Ploughing and

sowing. Fencing of gardens and repairs to houses,
thatching and protection against rain.

July -+ Amawas or Hareli festival. Chelik make stilts,

Aungust .. Heavy rain during the month. Tur Korta Tindana or
Kurum Pandum, when the first millets are eatén,

September  Rains are clearing. At the end of the month is the Korta
Pandum, the first eating of the new rice, cucumbers
and gourds. On the day after this festival, the chelik
break their stilts and pile them on the stone of Dito
or Bhimul Pen.

October .. Chern or Nuka Nordana Pandum, before which the new
rice must not be washed. The Dassern festival attracts
thousands to Jagdalpur and Bama Dongar, and is cele-
brated in a few ghotul. Diwali comes a little later:
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the Muria do not illuminate their houses for it, but tie
mufpaiuinlmghﬁingsmr their doors. Road
work begins, and everybody is busy reapi

November.. A busy month in the fields, Since Sepm:]‘;m the ghotul
have been almost deserted by the chelik, who spend
their time in little huts watching the crops. Reaping,
thrashing, winnowing and storing grain occupies everyone.
From the end of October the motiari have been going
out dancing the Diwali and, where this practice is un-
known, boys and girls go together for the Hulki dances,

December.. In some villages the Jata Pandum is held in this month,
People cut their sarson crops and store them. They
collect myrabolams till the end of January,

IV. CUuLTIVATION AND THE GHOTUL

At Padbera and a number of villages in the neighbourhood of Antagarh
the ghotul has its own property. The villagers give the chelik a piece of
land for cultivation which is known as chelik-parka. The boyvs bring the
wood from the neighbouring forest, spread it on the field, burn it and sow the
seed. The girls see to the weeding and when the crop is ready all join in the
harvest. The girls husk the rice in the ghotul itself and when it is ready give
a feast to the village. The following day they offer an egg, ted and black
powder and liquor to the Kanvang and Rau of the field for the protection of
the ghotul.

The chelik and motiari sometimes go to work as a ghotul. Shounld a
party of visitors arrive from another village for a dance and there is no food
or liquor for their entertainment, the boys approach ome of the wealthier
villagers (who of course may have several of his own children in the ghotal)
and ask him to advance them rice and pulse, some liquor and a pig, promising
they will go to work for him when he needs help in weeding his fields, gathering
his harvest or mending a broken embankment. At other times villagers who
are in urgent need of help employ the ghotul children and pay them with gifts
of grain and pulse. T am told that money is rarely given. Sometimes the
boys and girls only receive their food, though this food at least in the evening
must be good and should include pork and liquor. When the children feceive
gifts of grain they save it up, storing it in the house of the leader, till there is
enough for a big feast. This is prepared and eaten near the ghotul, or helps

V. TrE MuriA's Foon

Kare ahar la pele pahar. If you gel enough fo eat you can push a
mountain aside.—Muria proverb

In addition to work in the fields, chelik and motiari are kept busy all day
long, in and around their homes. The motiari must feteh water from the
well or stream, collect leaves from the jungle for leaf-cups and plates, nurse
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Their interest in these household ocenpations may be seén in scores of homely
riddles, which describe them in vivid symbal.
Drumming, drummmg, what is that drom?
At cud:—-crow she is druomming,

A meotiari is expectad to be back from the ghotul by dawn and should be
busy husking grain before her parents are awnake,

A broom is "the thing that licks quickly and then falls flat”; a leaf-plate is
*the little tank foll of thorns' or 'the boy that moming and evening gives a
share to all’; a pot of curds hawked round the village is described as'the white
cock going from house to house'.

But the main interest of chelik and motiari—for after all they are still only
boys and gitls—is in food. 'Bhaio bikdn handiva ma dhyan.
soon as moming comes, his mind is in the eooking-pot.’ = Of things
to eat the Muria have a considerable variety, much more than would
be available to people of similar economic status in a town, All the
rich and varied produce of the great Bastar jungles is open to them;
the State has not yet interfered with their right to natural roots,
fruit and leaves—they may take what they want so long as they do
no damage.

As Grigson savs of the Maria: ‘The difficulty is not so much to
say what they collect and eat as what they do not;in fact, if one
were to take one of the lists of trees, shrubs and herbs compiled
by the Central Provinces Forest Department and copy from it the
names of all edible forest products, one would not even then pro-
duce an exhaustive list.'? T do not propose to give such a list
here; but I will briefly mention the things that chelik and motiari
like best. Meat and fish probably stand first in popularity—I will
describe them later.

Among fruit trees, the mahua is supreme. When the fowers

to fall, the cattle are kept tied up until the women and
children have gathered them. They spread them in bright vellow
patches swiftly turning brown on rocks, before their houses, in
specially-made enclosures. When dry enough, the flowers are
beaten with heavy sticks, sometimes with the wooden doors of a
plgsty The pulp is made into chutney with dried khamer fruit
and tamarind kernels, and eaten with rice or gruel. The oil is used
for cooking and lighting, The flowers are stored in baskets, and
mﬂcm.ufthemmtmgmlydzmndtdgimwhmmmdikm
a dance tour of a village. Fio. 5.

Another popular fruit is, of course, the mango. The motiari Uspal rice
fetch baskets of wild mangoes from the forest where the trees lhusker
grow in profusion, cut them up in the ghotul and give them with ?.-";.“
chilli and salt to the chelik.

Aonta froit is liked, andthere_ammnnyr[ddlﬂabout:t ‘A green pigeon
mmhm?urmbhmnnndhiditsmnnalmf.' Thewh;tahrdhdasita
eggs under its wings.' Othﬂpupu]arﬂuihamthnuufﬂmthumybhmr—
' Mother bites, but daughter invites’: the kurla—' The little rrow's liver

is sweet ' : the siuna, the char, thejamunandthetamn.thi u fruit is
pici_:nﬁwhﬂesﬁﬂunripeandpmiukndunchaﬁtnmtum Sometimes it ig
buried in the ground and a fire is lit above it. When ripe, it is eaten raw.
Wild figs are eaten ripe or dried and ground up with four.

1 Grigson, op. cit,, p. 155,
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The children, as well as older le, kill and eat frogs when they can.
the rains they creep up to any pundnndwﬂhthﬂrsﬁdul&ﬂthe
before they are able to escape into the water. They remove the skin an
stomach and roast the rest. Many people, however, only eat the hind
mgard% the rest as dangerous. Frog's flesh is helieved to be a usefu

r swollen glands.l Various kinds of lizards are eaten the same way.
In most of the less sophisticated villages red auts are valued both for food and
as a febrifuge. A party of chelik go through the forest until they see the ants’
pests high up in the branches of a tree. Then one of them climbs up and
breaks off or cuts all the branches on which the nests are and throws them
to the ground. The others quickly prepare leaf-cups and one of them plunges
his hands into the nests and fills the cups with the ants and their eggs. They
brush off the eggs and tie up the ants in the cups. They bring the little bundles
home and put them straight into the fire. When they have been roasted
for some minutes they remove the cups, open them and squeeze the ants
into a paste. They add salt and chilli and put the mixture back into the fire
to bake. This chutney, which is very tasty, with a sharp clean taste, is
generally eaten with liguor. At the beginning of the rains the Muria also
catch the flying white ants, pull off their wings and fry the bodies.2

Other delicacies are the grubs which are found in the date-palm. These
large white grubs are sought after by many others beside the Muria, and are
bnghtewnbyhgh—msteﬂhﬂusmthzbamm{urmmuchastmplm
apiece. They are fried and eaten and sometimes oil is extracted from them.

The Muria n]soen]m catching and utmg the river crab, "the blacksmith
that takes his pincers and hammer about with him’, "the Raja who has hands
and feet but lacks 4 head”® Shrimps and pmwnsa:emmmnntntheatrenma:
a prawn is described as ' the boy with eight feet, twelve shoulders and sixteen
homns'.

Most of these delicacies, fried with a little chilli, are used as ‘savouries’
when the people go to drink salphi juice or other liquor. Men and boys going
mm:emmomdsthemgrpﬂmmvbemmn}mghtﬂelufhmﬂu

frogs, grubs and a chutney of red ants. ‘These relieve the
sweetness ﬂf the salphi juice and the unpleasant taste of the mahua spirit.

Beef is still eaten in all parts of Bastar, even by the sophisticated Raja
Muria who are so loud in their protests that they have abandoned it. An
interesting story connects the pmchtewﬂ,hthedo.-'mfa cravings of pregnancy.
The Muria theory, which is the old Hindu theory, is that it is the child in the
womb who is respunsihle for the mother's irrational desires. 'A Brahmin
wonian six months pregnant had a craving for beef and went to a Ganda to
get some. For fear of the husband he refused, but his wife gave her two

1 Crooke has an hmnuﬂnfuqahu an l:mg-uting, ‘The Musshar of Mirzapur, he says,
at marriages. " The Burmese certainly eat them and

are xposed for sale in thelr bazaars. [ hear thot the Burmese
Erlumen in the Benares jail have been caught eating them alive.  Mr Bower tells me that
e knows of Sases in Oudh fattening frogs for food in earthen jars'—N.I. Notes and

you will go {4 ptmegth o 1 cobantrs A poges i itk
an

ants is recorded, uhﬁmﬂﬂﬂl:uﬂyhﬂm Ingﬂmmmimﬂhwﬁnlyum

are sun-dried and stored. The queen termite is considered a

specinl delicacy, fried or raw; Tamil sthlstes are said to keep themselves in trim by swal-

hﬂhgh:lwundthmmhthgumu of miles. See 5. T. Moses, 'Ants and Folk-

in a, Vaol. VIII, pp. 10f. _

'Thtﬂlmullubﬂ.um:nd.hﬂlﬂgtulh:cm of a crab is believed to be good for

jg
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small pieces. When the Brahmin discovered it, he killed his wife and ripped
open her belly in order to remove the meat and thus save her from a worse
fate after death. But he found the child with one bit of beef in its mouth
and the ofher in its hand: it eried, "It was not my mother who wanted it,
but I myself" and so died.’ P ]

This story is popular and widespread. It is said that in olden days, the
Maria and Muria regarded beef as taboo, But a Maria woman, like the Brahmin,
developed a craving for it and ate some. When the husband was on the point
of killing her, the child leapt out of the belly with a bit in its mouth and a bit
in its hand erving, ‘ Not mother, but I'. From that day Maria and Muria have
eaten beef.

Frz. 6. Uspal used for pounding tobacco ar haldi
Length 1 g*

The Muria take their regular meals, when they are at home, thres times
a day. At about ro in the morning they eat boiled rice and a few leaf-
cups of jawa. Jawa is the Muria’s staple food. It is made of rice, mandia
grain, or any of the smaller millets, exactly as the Gond and Baiga of the
Central Provinces make pej. Mandia-jawa, however, has its special methods
of preparation. The mandia is ground into flour and soaked in water for two
days. . Rice or kodon is put to boil and when half-cooked the mandia flour
is added, the pot filled up with water and rice and flour are cooked together.
This preparation is called ganji. At about 3 in the afternoon the Muria has
a few leaf-cups of stale jawa, and then at 8 in the evening he again has boiled
rice, this time with pulse of various kinds.

At every meal, there is chutney of tamarind, mango or mahua: any roots
or vegetables available are cooked with chilli, haldi or garlic: meat, fish or
eggs may be added. These delicacies vary, of course, from day to day, but
the main diet rarely changes.

The Muria’s kitchen is the simplest place possible. A horseshoe hearth
of earth is made in a corner on the ground; half-a-dozen different earthen
pots are used; there may be a wooden spoon and certainly some gourd ladles,
Without increasing the cost, the standard of the cookery could be enormously
improved : it has always astonished me no one has tried to improve village
cookery in India,

When there is a feast, or at a marriage, most of the cooking is done out of
doors and by the chelik. Long narrow trenches are dug in the ground, filled
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with wood and fired; pots are placed in rows upon them, The motiari husk
and clean the rice, and malke the leaf-cups and plates, but the bovs do the
actual cooking, When the rice is ready it is tipped out in a great pile on
bamhboo mats. A pig, which is killed by being beaten on the head with a rice
hnsker, is roasted in the fire till its hair is bumnt off; it is skinned and cleaned.
Flesh, bonés and skin are ent ap into little squares of equal size—an important
matter, for it is essential that everyone should receive exnctly the same amount,
These pieces are fried in mahua oil, and put into large earthen pots with rice-
water, salt, haldi and chilli and boiled till ready. Fish is prepared in much
the same way, except that uspally something sour is added to flavour it.
Fowls are cooked in leaf-cups. The intestines are squeezed out, and the whale
chicken with head and feet is roasted with a little salt. Eggs are wrapped
in Jeaves and baked in the fire. Mongoose flesh is roasted and spiced with dried
mangoes, Crocodile is boiled.

At the ghotul feasts and marriages I have attended everyone sits round in
a big circle, and the boys (sometimes assisted by a few motiari) serve the food.
The bits of meat are carefully counted out into leaf-cups and distributed.
Rice is served from baskets or winnowing-fans direct onto leaf-plates.

At home, the family sits round the of jawa, which is taken straight off
the fire and placed in the middle of floor. Each has a little chutney on
a leaf in front of him and an empty leaf-cup. The mother dips a gourd into
the pot and helps the lttle children; then each member of the family helps
himself, There is no idea that men should eat before women or elders before
the children.

Toctors say that the Mura's food lacks fat and protein and criticize them
for not taking more milk, ghee and vegetable. No doubt the Muria, like other

. would eat more of these things if they could get them. But there
15 no doubt that they do not like milk, and rarely take it themselves or give it
to their children, f

Famine is not commeon in Bastar, for the people can fall back on the almost
limitless products of the forests. But it bas been known, and a sombre
song preserves its memory.

Nimare weke dantona rawnani
Dori blhumi dantona dida le
Bhumi duliir dukar roy dada le
Bhiemi te dukar aril roy dada le
Hikdt huro bhaiso roy dada le
W’H bhaiso arit roy dada le
or fungdr dovo roy didda le
Sarpane daoyo artu roy ddada le
Pubhle dheldt rawnal roy dida le
Wetle marite kawral roy dada le
Kawar woker inta voy dada le
Raivaka revon kawrdl roy dada le

VI.

Viltiure, whither away, yulture?

I am going towards the west, brother,
For the day of want has dawned.

The famine is over all the world
Black, black are the buffaloes,

And all of them have died, brother.
‘White as cotton flowers are the cows,
And all of them have fallen in summer,
Om the broken clod the vultare,

On the withered tree the crow,

The crow is cawing, brother,

It is ready to fiv down.

Hoxey

Honey was discovered by a Maria named Waddai who also gave his name to
the whole succession of Waddai diviners. ‘Waddai went one day to a medium,
with a gift of char nuts, seeking help for his sick son. On the way he met a
monkey which had been outcasted for falling while jumping from a tree and
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had to give a penalty feast to its tribe. It had everyvthing ready save
char nuts. When it heard where Waddai was going, it promised to cure his
son if he would give it the nuts. The monkey went to the house, pretended
to fall into a trance, shaking its head and body, and the boy at once recovered.
The monkey told Waddai that he should always cure disease in this way.

‘“The sun had now set and Waddai went half-wayv with' the monkey to see
it home. It was very pleased with the nuts and took Waddai to a honey-
comb, drove away the bees and gave the sweet juice and wax to him. Since
that day, we have eaten honev and as Waddai took the first honey at night,
we take it then also.'

The Muria distinguish four kinds of bees: the bigh onddr, which live on big
trees; the safdru ondar; the small 2itka onddr and the lokti onddr or mas1 Itis
said that the hives of the high and safdru onddr are discovered when they go
according to their habit to get water from a trickling stream. Men go along
the stream until they notice bees coming and going and then try to follow
them home. The lokli are easier to find because they sit buzzing outside
their hole, and the honey-gatherer is attracted to the place by the noise.
Muria observation is shown by this account: ‘All the swarm seek flowers
and suck their sweet juice. As the bees sit on the flowers gum sticks to their
feet. With this they build their hive, and put the juice inside. They build
so well that not a drop leaks out.’ -

*Only a brave man will go for honev’, say the Muria. When they have
located a hive, two or three men go togéther; for the bigh ondar (which are
blind in the dark) they go at night; They tie grass at the end of a pole, light
it and smoke out the bees. Then they place a bamboo ladder against the
tree and climb up, though sometimes they cut the tree down to save themselves
trouble, and collect the honey in hollow bamboo tubes.

The honey is eaten with wheat-cakes or mixed with flour and made into a
sweet bread which is greatly liked by children,

Sometimes if the honey-gatherer is unsuccessful in finding a hive, he engages
the Siraha or Gunia who searches for it with the help of the winnowing-fan or
bits of grass, When he climbs the tree to get the honey, he calls upon the
Dead to assist him.

Should a swarm malke their hive in or pear a house, it is considered very
luckyv2

The Muria's interest in honev-gathering is indicated by the number of riddles
about it.?

! Compare Thurston on the Kond: ‘The Khonds recognize four different kinds of
bees, known by the following Odiya names: (s} bhaga ok, a large-sized bee (dpis
dorsata) ; &r} sattapuri mofn, building its comb in seven layers (Apis indica); (o) dinching
mohy, with & comb like a !m:aﬂjniﬁu mokt, o very small bee.'—Thurston, op. cit.,
Vol. 111, p. I have fonnd lar classifications among the Joang and Gadaba.

%It is ered very lucky if bees ar white pots take up their abode in an empty
house or at te of the city.’—N.J, Notes and Queries, Vol. V {18gs), p. 52. See also
ibid., p. go. Many Naga actually hang the combs of bees or wasps in front of their houses,

to frighten away wild cats: the Semi say they help to hatch hen's i the
Kuki say ward off evilspirits. Hutton recalls beliefs in the
and Malaya, and '1 am disposed to suspect the survival of o definitely Negrito belief
in the practice of hanging the combs of bees or wasps in the entrance of bouses’.—J. H.
HIIH;III-, Izmiﬂ of Two Tours in the Unadministersd Area east of the Naga Hills (Caleutta,
1929}, P. v

3 A Kharia riddle about the honeycomb: "In a- box bells are sounding: when

you opexn it, you get sweet bread ‘—S, C. Roy, The ias (Ranchi, r937); Vol. IT, p. 452,
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Wori wori singdr,
Bini bani pungir.
Rows and rows of decorations,
There are many kinds of flowers,
—A honeycomb.
Tiddri bukdte biatri perck.
In a small hole is a small seed.
—Lokti bees.
Untie the she-buffalo and milk the peg.
—Getting honey from a hive,
A herd of cattle has one leader,
—The swarm and its queen,
Many flowers grow in the tank.
—A honeycomb,
Flower, flower, how it flowers |
What comes out of the flower?
—Bees,

1 have recorded one song about bees, but I was unable to discover any games
that illustrated the taking of a hive.

Song

The bees suck the kosta flower,

Search for the bees, Kotwar,

Send out the boys, Kotwar,

The bees suck the paddy flower,
Search for the bees, Kotwar,

Send out the boys, Kotwar,

The Manjhi says he'll give his daughter
To the boy who kills the bees,

An orphan chelik ldlls the bees,

He brings the hive and shows the Manjhi.
The Manjhi gives the boy his daughter,
The bees suck the mandia flower,
Search for the bees, Kotwar,

Send out the boys, Kotwar.

VII. Om

Ann kare motai, tel kave chiknai, kapara kare barai, Food fattens, oil
adorns, clothes dignify —Muria saying

The Muria make many different kinds of oil; some for use in their carts,
some for light, some for medicine, but most, of course, for food. The
' is extracted from mahua seed and is used mainly for cooking,
So is the oil gained from the usnal oil-seed , ' the slender trees that
have a hundred babies’, which are often raised in the biri gardens.
Seeds of the sarai tree are collected and make a useful oil. The fat
nfﬂ:udsandthrgrubathatﬁwinthedn’bpﬂmmﬂthehtofmw,
hu:En.’.n,gmt.pig.mk.nqdmmﬂﬁndauidurnﬂyin!duﬂwﬁchﬂnl:u:
used for cooking and to mix with food. For lighting purposes and to oil the
wheels .nf bullock-carts, oil made from the seed of the karanji, bandgul or
kosom is used. Oil for ancinting the bride and bridegroom in marriage and
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for the hair and body for toilet purposes is made from the mahua seed or indeed
from any of the oils used in cooking.

The method of extracting oil from the mahua seed is as follows. A pot
of water is placed on a fire near the oil-press and heated. Then into a
bamboo cone, exactly like the jib in which rice-beer is prepared, is put the
ground and dried seed. Covered with a small basket this is placed
above the water-pot and the seed is steamed for about fifteen minutes.
The steamed oil-seed is then tipped out into a small basket called kors and
the operator presses it down with a rice-husker. When this small basket is
full of closely pressed oil-seed, it is carried over to the press. This is called
gd@ramot ! and is of a very primitive kind. = A long forked branch is inserted
into a hole made in a living tree about two feet above the ground. Underneath
is placed the girafote, a block of wood with lines carved on its upper surface
to carry off the oil. The basket of oil-seed is placed on top of this and the
bough is laid upon it. The women place large stones on the forked end of the
bough, thus forming a heavy weight to press down the seed. In the forkisa
peg to keep it in position. After about half an hour the oil begins to flow and
drips down into an earthen pot below.

This work is generally done by women, often by the motiari. TIn Masora
1 once saw two motiari extracting oil from the seeds of the keuti tree. These
girls fetched the seed from the jungle, broke it up with their feet, ground it,
steamed it and then put it into the press. They said that the chelik had no
oil for their hair and they were doing this, entirely on their own, to please them.

VIII. HUKNTING

The Muria will eat almost anything. They profess to despise the Maria
for eating monkeys and in Koilibera they still talk about the time when
W. V. Grigson camped along the northern road near the Abujhmar and the
Maria of the Barsur Pargana, who came to see him, left not a single monkey

F1g. 7. Characteristic Muria bow
Length 3" 4°

in the hills and stripped the whole forest of red ants. But near Jungani I
saw a monkey's skin hanging up. in a house and the ple admitted that
‘the children had eaten it’.2 Crocodile is not : after the skin
ismnnved,theﬂesh.whichisamﬂemm,muyﬂbemhdnndeaten

1 This resembles that reported as used in Assam and by the Korkn—E. P.
C a, *Indian Ofl Pressses,’ Jowrmal of the Indian Anthropological Tnstilule,
Vol I (1938), p.

1 Bison-horm
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in the ordinary way. Rats are a very popular item of diet and so are nearly
all wild animals, though tiger-flesh is not usunally taken.

. The Muria, especially those living in the east of Kondagaon, where there is
still a wonderful supply of game, have a good knowledge of the habits of animals
and birds, both practical and fanciful, The tiger and bear appear frequently
in folk-tales and songs. Of birds there are many stores. It is curious that
the Muria attribute to such birds as the quail and the crane habits of
jealousy -which are strikingly absent from their own women. The female
quail is believed to be possessed by the fear that her husband will be going to
other women and is always calling gudur gudsur. When she lays eggs, ‘ she
makes him sit on them or he might go to other women forgetting his own
children’, ' The female crane also calls her husband with the cry tarank
{arank tenr tenz.. When she lays her eggs in 2 hollow tree, ' in order to prevent
him going after other women while she is hatching them, she makes him sit
on them himself and closes the opening of the hollow with mud except for a

Fic. 8. Pellet-bow
Length 5*

little hole through which she feeds him’. The titur got its name and its cry
when at a himan marriage the Belosa in charge of all arrangements found
ghe had lost her clitoris (fifa).  As she was looking for it, she met the hird and
borrowed one from her.  She promised to return it but never did so, and so
now the bird is alwavs saving ‘T#la de’, 'Give me my clitoris’. ' The golden
oriole’s cry is imitated by the chelik as dpakiug pude, peking pude or * girl's
vagina, girl's vagina " and motiari are said to get very embarrassed when thev
hear it. The gandachirai, or Greater Indian Night-jar, is supposed to call
tuk-tuk tuk tuk-tuk fuk which resembles the noise fukrus fukrus of the Ganda's
shuttle as he weaves his cloth. The chelik believe that if they can guess the
name of the tree on which the bird is sitting, the thread will break. They
call out the names of all the trees they can think of and when the bird falls
silent they say they have guessed the right tree and the weaver's thread has
sna :

he Muria have ideas about the hare: it comes from the moon: it never
drinks water, but only dew; in the rains it catches the falling water. If a
man sees the hare in the moon move, he will get a fit. During the last famine,
some Muria kept themselves alive on hare's turd, and even now they eat it,
cooked into a soup, for it is considered nourishing and medicinal,

Before there was sun and moon it was by the peacock’s cry that mieit knew
the time, and still today the bird calls Eh %o eh ho mane, so that all who lve
in Nadumbhum (the Middle World) know that evening has come. When it
cries in the dark, they know that dawn is breaking,

For hunting, the Muria's chief weapon is still the bow and arrow, though
some of them have old guns which they regard with great reverence and often
ﬁ;_[lh:-rspecial names like Maolizundi! Spears are tised and pellet-bows,

1 014 guns are worshipped by the Maharaja at the Dassera festival in Jagdalpur, '
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and for killing small birds there is the club-arrow. The Muria do not seem
to know the éngrdm, the three- or four-pointed wooden arrow used by the Bison-
horn Maria for killing snakes and rats.

The Muria use traps extensively. Sometimes they dig a deep pit on a path
where they have seen the tracks of animals, cover it with grass and then drive
the game towards it. If any animal falls in, they beat it to death with clubs.
They hunt the mongoose with dogs. For catching crocodiles, they make a
noose with a slip-knot and attach it by a cord to a tree by the river. Fora
porcupine, ‘ the old woman bringing her load of fuel from the hill’, they make
what they call a thomgara trap, & cage of wood with a heavy block
above which, when the animal releases it by treading on a bit of bamboo below,
falls down and crushes it. Similar fall-traps are used to catch small leopards
and panthers. For larger animals they also use & trap with a door.  The trap
is divided into two parts. It looks rather like a pigsty, and a pig is actually
kept as bait in an inner room carefully shut off from the main trap. When
the leopard enters, it dashes towards the pig and so treads on an ingenions
armngemmtufhnmhmandmrd&whichrd&amustﬁngatt&ghedtqqhng
pole balanced above. At the other end of the pole hangs the door, which then
slides down and the animal is caught. Of these traps, the Muria riddle—
“The horse is kicking its feet in someone else’s shed’ and 'The Manjhi dies
eating, eating ' (Tinjor tinjor hdyna mdnjhi). !

Spring-traps, called in Gondi ahachdr, corresponding to the Hindi thonga,
are made to catch rabbits. A long bamboo is bent over and attached to the
ground by a cord ending in a noose, inside which rice or other food is sprinkled.
When the hare goes to eat, it releases the catch, the bamboo springs into
the air and the unlucky creatyre s caught in the noose.

Bird-lime is used to catch birds and ingenious arrangements of nooses set
in bamboo frames are set over a.nest or on a
path known to be tised by birds. To catch the
Goggle-eyed Plover, for example, the Mura
make a line of ashes across a path with a small
bamboo loop and a noose in the middle. The
bird avoids the ashes and makes for the loop
and so is caught.

I have noticed in several places that traps are
set in or near the borial grotnd. There was a
rat-trap under the shadow of the menhirs at
Baghbern. At Markabera, a leopard-trap was
onlv a few yards from the memorial stones,
At Magheda I saw an ingenious peacock-trap
in the grmveyard. A small hole in the ground
was filled with grain. A noose was laid round it
and hidden with earth; the end of the cord
was held by a man concealed in a hide some
distance off. ‘When the peacock came to eat,
he jerked the cord and canght it.

While the iudividunlh:inmia is-a keen hunter
all the vear round, w villages go out for il Corag
ceremonial hunts before the greater festivals, ﬂ&w ﬁhﬁﬁhﬁm
Hunting is almost a religious exercise and is Half actual size '
very semsitive to magic; in Almer the chelik
hunted every day for a month without success, although the neighbouring
villages got plenty of game, as a result of a sorcerer's enchantments. - Such
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Trimir mara ghaka mama,
Jhaka saje kimu mama.
kobiye. hipkigoli mings:
Jhaka udi dakat mama.
Nawa suda waiki bincha.
‘Watek icho waiki bancha.
Maoku wtek pehchkat biancha.
\Hile mara mari bancha.
Akey Rhojin oykit bancha.

Kainake gulel dai kainake dori wo
dai sona kaindke gunel ?

Bans ke fo gulel babu san suiri
doriga bibu.

I('mmha ghom dai kaindke phata
wo dai

‘Bans ke to ghora babu sut ke fo

 phata bib, .
Kmngk; dhdi  das Eaindks ke
i
.Bi'lls ke to dhuli bﬂht mati ke

gulla.

Koni hat men gulel dai kowni hat
men gulla ?

Deri hat men gulel bibu jewni
hat men gulla,

3
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The machan is on the ebony tree,
uncle shikari.

Malke the machan
shikari.

Make bullets like ghotiya fruit, uncle
shilkari,

We -will go and sit on the machan,
uncle shikari,

You must come with me, nephew
shikari,

If vou are ready, come with me,
uephi_wshﬂmn

When' the sambhar comes we  will
shoot it, nephew shikari.

On the hill of sal trees, nephew
shilari.

We will go to search there, nephew
shikari,

there, uncle

‘What is the gulel made of, what is the
rope, mother ?

The gulel is made of bamboo, and the
rope of hemp, my son.
What is the horse made of, and what
is the bridle, mother? :
The horse is made of bamboo, the
bridle of thread, my son.

What is the basket made of, and
what are the , mother?

The basket is made of bamboo, and
the pellets of earth, my son.

In which hand is the gulel, and in
which the , mother ?

The is in the left hand, the
pellets in the right, my son.

Tm:na dmar mfmt re ndn wamar niaw ho

Maligondi tupak tun - bor sidje
kindur ho ?

Miligondi tupak tun mistri sdje
kindur,

Teka marra hata tun bor sije
kindur ho 7

Teka marra hata tun bar-Ii sdje
kindur.

Hdm kdl bakre bun bor siaje kindur

Kekre kil bakre tun mistri sdje
kindur, |

Who made the Maligondi gun?

The carpenter made the Maligondi
W'hgznt}mde the stock of teak?

The carpenter made the stock of
Wht?km:adﬂthntrimernfthegun?

The carpenter made the trigger of
the gun.
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mw tun bor payal  Who holds the Maligondi gun?

i tupak tun singdl payal = Singal holds the Maligondi gun.
.4%&&;?@%31@ welé  Singal took the gun to the jungle.
Thla hur dulki patér singdl weli  Singal went to hunt by a spring.
Ggalﬂ:iy:rh:mm daram fe bodal  He found a bison asleep by a ghotiva
Bm mh singal wdil SHT,;,:: it Singal prepared to fire.
ﬁ:f wﬁhﬁ fun singdl mande  Singal placed the support for his aim.
Saﬁ“fsm‘:rahﬁ:rm mangil singdl dabe  Singal fired the gun with care,
Tii‘gﬂln%?o tohls lariyo bodal muiil . By that shot was the bison killed.

and ho. :
Ringri hpa linga laya gorki-
waiil and ho.

Linga boy stood like a small brinjal
ready to kill it.

- Are tina namur nana re nina namur nina na ho fina namur O nina namur
niho, tina nidmur ndndko ting ndmur na. Hurre, hurre, hurre

Ho bhalu keto dera re ho kahdn

Where is the bear’s home, where can

okar dera. it be?

Are bhilu kelo dera re ho jhapi  Under the bushes the bear has its
khile dera. home,

Achchha okar Rhana pina, achehha It has lots to éat and drink, it has a
okar dera. lovely home.

Are kodri kelo dera re ho, kahdn  Where is the deer’s home, where can
okar dera, it be?

Kodri ke dera re ho gudri upar
dera

Achchha okar khina pina, achchha
okar dera.
Hurre, hurre, hurre.

On the low hills the deer has its
home.

It has lots to eat and drink, it has a
lovely home,

IX. FALCONEY

While cock-fighting is rare in the east and common to the west, hunting

with a hawk is known all over eastern Kondagaon, but is rare among the Thoria
Muria and in the west,

Muria boys get the hawks when they are very young and train them carefully.
Theytmchthemtumtchsmuﬂchmh keep mice for them in little bamboo
cages and train them by withholding food and then rewarding them with
morsels of frog and lizard. They 'hood’ them by closing their eyes with
feathers thrust through the lids. When mature the hirds are able to catch
quail, partridge, snipe and sparrows, though it is said that they are not able
to kill & wood-pigeon,

A hawk is kept in the verandah of the house perched on a specially made
pole round which an old bit of fishing-net is wrapped. It is tied by an ingenious

43



THE MURIA AND THEIR GHOTUL

arrangement of strings attached to a wooden rod called the pawels which keeps
them from tangling. This is illustrated in
Fig. 11. When a boy is going to take the
hawk to hunt, he wears a goatskin finger-
glove to protect his hand from being
scratched by the claws. He hangs round
his neck a little bamboo fish-basket contain-
ing frogs and lizards. This is carefully
closed with a cloth tied round the mouth.
He goes with the hawk sitting either on his
hand or on his head, and with his free hand
he holds the bough of a tree to beat the
undergrowth for birds. Generally two or
three boys go out together and when they
have started any game they release the
hawk from the slip-knot by which it has
been tied and throw it into the air with the
right hand from behind the shoulder. The
hawk fiutters wildly for a moment and then
darts for its prey. When it catches any-
thing, it sits down perfectly still on the

. 'The boys run after it and recover
it without difficulty. On hunting days the
hawk is kept hungry and is only rewarded
after it has made a kill,

A riddle—' He makes a snare for others,
but his own feet are caught '—refers to the
hovering hawk which appears to have been
caught in an invisible snare. There is a
saying that an idle man who does no work
vet always tums up punctually for food is
like 'the vulture who finds it easy enough to
eat a dead bullock and the hawk who can
always catch a little bird’".

The following Ghotul Pata about Lingo's
son, Netturgundi, throws an interesting light
on traditional Muria falconry ;1

The Song of Netlurgundi

Who was that Raja? He was Netturgundi.

He had a hawk., He was wondering what to do.

He toak the hawlk to hunt; here and there he went.

The hawk sat on his head. He took his gold and silver stick.
He slung the fish-basket behind his back,

So, with his hawl on his head, the Raja went to hunt.

To the Field of the Frogs the Raja took the hawk.
“There he hunted, there he got nothing.

He thought ‘' Now where shall I go?’ and went to the Fallow Field,
‘1 will hunt there; some animals are grazing there,

1 A hawk mimrﬁutputiutht?uﬂhmﬂhﬂfmmhuni Its body
wugnlﬂm‘;uﬂlﬁlwuf on ghee and sweets, Folk-Tales of Mahakoshal, pp. 7off,
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There are uncle-nephew sambhar grazing there.’

When the Raja saw them the deer ran to the hill.

He flew the hawk to catch them.

But the hawk did not catch the sambhar and flew away.

AMilo mlo called the Raja, but its pubic hairs took no heed.
The Raja went home weeping and told his elder brother's wife
That his hawk had flown away.

* Give me food quickly, I will go to find it.'

The girl gave food, the Raja ate it quickly.

He slung his basket on his back and went to find his hawlk.
He went calling Milp milo, but he found no trace;

The Baja wandered on from land to land.

He came to the realm of Jihgunji Raja,

And called Milo milo, but still there was oo sign.

The dan of Ispural were living there.

In their house they hid the hawlk ; they said,’ We have no news of it ",
The Raja said, ‘Where is my hawk? I will give you a reward ",

“We know nothing of your hawk and we want no reward.

Let us go to play, brother, in the sea of sixteen streams,

Then we will tell vou of your hawk, and then yon will find it."

' They went to bathe in the sea and having bathed, returned.
‘Choose now which of us you will take away.’
‘1 will take the youngest, Phulsundri Rani.”
Quickly they finished the m:tmaf and gave him back his hawk.
He took his hawk and Rani and brought them home with him.
His elder brother’s wife came to greet him with a pot of water.
She greeted him with Johar, and thus they lived and ate.

X. FIsHING

The Muria are not professional fishermen, a duty which normally falls upon
the Kuruk or Dhimar, but whenever they live near a river they naturally make
every effort to supplement their diet, and evervwhere thev catch the small fish
that live in tanks and flooded fields.

They do not know a great deal about fish, and apart from saying ¥
that lightning is caused by the flashing of the scales of a great fish leaps
into the air and the legends they tell about the bod fish, which is the totem
of several clans, they have little folklore about them. They distinguish a
dozen types of fish, among them the bodmin, sipa, dandai or harangra, néri
(or bdms), bote (or khoksi), dundum, luwe (or turu) and bigum.

The gall-bladder of the bagwm is regarded as an important remedy for snake-
bite, a belief which is shared even by educated Hindus and members: of the
State Medical Service. The Muria extract the gall-bladder and preserve it by
filling it with the small kosra grain, They keep this carefully and when it is
needed, the grain, which has been thoroughly soaked in the bladder secretions,
is removed and put in water. When it is dissolved it is given to the patient
to drink.

The Muria fishing n;:lmmtnsi:nftheusunttype. Theyv sometimes yse a
hook and line suspended from a bamboo rod; the hook is baited with flies and
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worms and a peacock feather is attached to the line as a float. There are
riddles about both hook and float. The hook is “the
bullock with the broken hom that drinks the water of
twelve villages’; the float is represented as saying to the
fish, ‘You are eating secretly, but I'll tell brother what
vou're up to’,

Nets are also used. The changori is a net with a very
fine mesh which takes at least a vear to make. It is
weighted with little balls of baked earth or iron and
thrown into the water. Other nets are the jhorli, the
tingra and the sarka. These are pushed or dragged
through the water, or stretched across the narrow part
of a stream and the fish beaten into them.,

The mdnder is a net of hemp cord attached to a
bamboo trap which is set in rapids and narrow streams.
The kurjdr is a rigid net. Ten bamboos joined at one end
radiate outwards and a net is spread over their points.
The middle of the net is raised by a cord attached to the
top of the trap, and it is then thrnst down into the
water. The peina is the net attached to a triangular
bamboo frame which is pushed through the water, the fish
being canght in the belly of the net simply by the pressure
of the stream. The chargod (Plate XIX) is attached to
bamboos tied together at the end of a long pole and js
dipped into the water.

The dundka or somdri is a bamboo basket with a wide

bottom tapering sharply towards the top with holes in the
| upper side. It is used (Plate XVITI) in conjunction with
] the dandar (also called felai and Missar), a long bamboo
cvlinder measuring about five and a half feet, about two
feet wide at the large open end and gradually narrowing:
inside is a spiral with bamboo points projecting inwards,!
The small end is placed in the hole at the side of the
dundka, and the water drives the fish down the trap and
thus into the basket.

The thapa (Halbi) or wtdd (Gondi) is a circular plunge-
trap, three feet wide at the bottom. A Chherta song

T

refers to it:
P, 52 At with Thapa te thapa, mdchh O trap, trap, fish-killing
detachable  head, mdariya thapa, trap,
used ff;hlhﬂﬂﬁﬂs Y:g;iaﬂ cho leka manke, Take the bovs of this
Longth of shaft 25" bate newwn chapa, ;ﬂlagtandpmthem

The chodiya is a bamboo scoop two-and-a-half feet long leading into a pocket
extending another one-and-a-half feet. It is placed in a field at some point
where the water escapes, and catches crabs, frogs and little fish. ‘In the
middle of the field Gango's son is weeping chir chir.' This scoop may some-

1 This trap resembles the Penland eel-trap used in the Severn near Worcester. It fa
known as o in Fenland, and iz made of split csiers. In Worcester the narrow end is
called the g. It has two cones of pointed sticks ealled inchins in Worcester and
chairs in Fenland. Chair is an old word for the narrow part of a river—See Man, 1934,

p. 178 and 1936, p. 179
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times - beht;ivm'ygrutlength. In Kuntpadar there were two measuring over
21 feet -

The dhir is an elaborate and beautifully constructed trap, from four to eight
feet long and one and a half feet high. The bamboo slats are very fine and set
close together. Entrance to the trap is by a series of small doors with spiral
staircases going inwards and upwards with bamboo points facing in to prevent
egress, When the fish have entered—and the dhir is only used for the smallest
creatures—they are shaken out of a small hole at the top left-hand corner. Ina
riddle this trap is described, ‘Nefdnek horinta murwus fagat ke peshinla:
It goes in behind and comes out through the roof’, or ‘It eats with four
mouths and relieves through the fifth’,

A special arrow with a detachable head is sometimes used (Fig. 12}, The
arrow-head after sticking in the fish is pulled out of its su-c_'ket’%ut remuing
attached to the shaft by a cord, The shaft remains as a float, and is easily
recovered.

Ceremonial beats for fish are held before the eating of the new mangoes.
The chelik gather poisonous leaves and roots from the forest and throw them
into the water. The fish are stupefied and float to the surface and are then
easily collected. They are distributed among the villagers, who eat them with
the new ;

Many different roots and leaves are used as fish-poison. At Phunder they
gave us the names of the fruit of the mode tree, the khuni plant and kurra
bark. These three are powdered, mixed together and thrown into the water,
Women are not supposed to go into the water when this is done,

Before fishing the Muria invoke the Yer Kanyang (Water Maiden), asking

for success and promising a token present. When the first fish is caught
they say, "Whatever ill may be, from widow, witch, from squint or evil eve,
be on you'. They spit on it and throw it back into the water, If there is a
very successful catch, they may sacrifice a goat or pig on the bank of the river
in honour of the Water Maiden.

XI. Liguor

To the Muria liquor-drinking is both a duty and a pleasure. Mahua spirit
is a duty because it must be offered to the gods at every festival, at the naming
of a child, at a marriage, at a funeral. But the juice of the sago-palm, and
even landa rice-beer (where that is taken), is only for pleasure. T will consider
duty first,

The mahua tree is a source of food and oil as well as of liquor, and for this
reason is greatly honoured. The tree, says Dalton, ‘is held sacred by the
Gonds, and truly no product of nature has greater claims on their gratitude’.1
The Muria place a branch of the tree in the centre of the marriage booth;
they lay the dead to rest beneath its shade; it is taboo to cut it in a clearing
for shifting cultivation ; as a source of alcoholic refreshment it was discovered
by Lingo himself, Like the Gond and Baiga, the Muria are bound to offer it on
every ceremonial occasion; the clan-god demands it, the Village Mother can
never have enough, there is no better means of keeping the Departed content
and quiet.2 i

Inqthe ghotul, a donation of mahua spirit must be brought by a young boy
aspiring to chelikhood; its consumption is a necessary feature of an election

1 E.T. Dal iptive E B ] utta, t87z2), p. 281.

\":I ?ﬂ: Knnh?nihum;‘:hm leaf in qrhm mm ﬂhf—'l‘hunlm, op. cit.,
LIV, p. 52.
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of ghotul leaders; it is distributed when a boy or girl leaves the ghotul after
marriage; it is a convenient and compendious means of paying a fine. The
chelik offer it to their drums before a wedding, and drink it in honour of Lingo
at the end of the Pus Kolang dance,
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Fro. 13. Brass orki used for ladling Hgnor
Length 87"

This homely drink, so intimately connected with every aspect of their lives,
s0 accessible to the forest-dwellers, so readily and cheaply prepared, may not
be distilled by the Muria in Bastar or by the aboriginals anywhere, Its profits
must be divided between the State and the middleman. Home-distillation is
everywhere forbidden, and the privilege of the manufacture and sale of the
spirit is farmed out to contractors in open auction. The business has thus
passed into the hands of the most degenerate type of Hindu and Mussalman
adventurer, for few aboriginals have either the means or the enterprise to
compete with the sophisticated aggression of the outside world in the open
market, These adventurers rob both the aboriginals and the State, They
dilute the spirit; they put soda in it to cover the fact of their tampering:
they make false returns; they use filthy water in unclean pots; ! their shops
are centres of the most degraded type of alien immigrant into tribal territory.

When the National Congress came into power in 1038, they declared that
they wotld not apply their Prohibition laws to Europeans or aboriginals,
It would have been more consistent had they allowed the aboriginal to distil
his own liquor and had thus ceased to draw revenue from his drinking habits.
The real evil of the present system is not that the aboriginal gets drunk, but
that in order to get his liquor he is forced into contact with the worst type of
alien and outsider.

In this respect conditions in Bastar are better than in many other parts of
India. The Excise Department is efficient and understanding; the State
controls the mahuna trade, but allows the aboriginal great freedom in the use
of toddy and salphi. But nothing can atone for the evil of depriving a
primitive people of a natural right.

However, once that has been done, the arrangements in Bastar are as good
as can be imagined. The spirit is cheap, only two annas a bottle,? and passes
are freely granted to the Muria and Maria to purchase whatever is needed Tor
ceremonial and social occasions.. As a result there appears to be very little
illicit distillation in either Kondagaon or Narayanpur. The figures of prose-
cutions for the five years, 1937-41, are these:

1 The riddle "Man and wife piss in the same lane’, to which the answer is *The two
pipes of the still", probably hints at the dirt of the Kalar's ont-still,
2 This was in 1941,
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Tahsil Phhp":;;m 1037 1938 1939 I040 Tg4r Total
Kondagaon .. IIT,428 3 I I 6 I
Narayanpur ., fiz,305 - TR ¥ 3 18
Jagdalpur .. 236,031 16 4 14 8 186: +.065
Dantewara .. 90,345 58 @0, 3% . 3G 20 143
Bijapur o 25,587 4 -.132 0, X8| A3 9t

Such a table does not, of course, mean quite what it says. An increase in
the number of cases d.ttr.cteﬂ may :mplygreater zeal on the part of the Excise
and Police staff rather than an outbreak of illicit distillation. Moreover, as
the Excise Officer writes to me, ‘The number of cases detected represents
ﬁsgmﬂﬁmﬁmufthmumﬁfmmﬁng,espedaﬂ}'inthe south of

ml

Vet even so, the contrast between the Muria of the north and the more
mih:edi]sluﬂn of _Tngdalpm and the Bison-horn Maria of Dantewara and
Bijapur is striking, In the ghotul, the peace-loving Muria are taught to
observe the laws,

On the other hand, the incidence of the consumption of mahua spirit in
1042 was greater in the Narayanpur Tahsil than anywhere in Bastar. There
is only one way of caleulating this, and that is on the basis of the licence fees,
which are in tumn based on the presumnﬂ out-turn of the still; such ﬁgures
cannot be altogether reliable, but they give at least some m&mﬂun as the
following table will show:

Consumption per

Tahsil Population  Presumed out-turn 100 of the popu-
in To41 in gallons lation in proof
gallons

Eondagaon ca  TIT428 36,137 32°43
Narayanpur - .. 63,305 36,700 5890
Jagdalpur .+ 236,031 63,581 26°84
Dantewara o 90345 42,000 4648
Bijapur .. 25,587 11,275 44706
Sukma Zamindari  47.014 24,200 50°5T

‘The Muria recognize the danger of drinking to excess, and indeed they have
few drunkards, ‘Liquor is dangerous, even a wise woman falls through drink-
ing." ‘An ont-stillin the village—quarrelsin the ghotul." But it is irresistible.
‘ At first it tastes nasty, but afterwards you know it for the sweetest thing on
earth. You would sell everything to get it.” There is a song about drunken-

ness
Gond bond bhaisa pond
Lai kadri katin i
Kalar kaldrin chuniya chor,
Ghar ghar mangai burga jor.
51
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This seems to mean,' When drunk a Gond is like the hind-quarters of a buffalo,
which you can cut with a knife but nothing happens. The Kalar and his
wife are the thieves of the liquor-pots and so they have to beg from door to
door for beef-soup.’ The song reveals the usual scorn for and unpopularity
of the Kalar. :

The Muria do not approve of drugs. ‘We will seduce the Kalar's daughter
(mahua spirit), but we won't even look at the Raja's sister (opium).’ They
do not drink ganja or bhdng—'those are for the Hindus’—though Lingo is
said to have distn ganja to chelik and motiari in the ghotul he founded.
Kotla, an old Muria of Kuntpadar, recalled what happened to him when he
drank ginja as a chelik. 'Once as T was ploughing my field, I took off my
cloth and put it under a tree, where a cow found and ate it. In the evening
I felt cold and took & lot of ganja to warm myself. I got very drunk and
shouted in the ghotul that I was going to die, That night I took several
motiari and they were all angry with me.  Next morning I felt very ashamed
and have never taken ganja or even tobacco since.’

The Muria sometimes make what is called swrems, a concoction of mahua
fowers which have been boiled in water again and again, sometimes with
slices of mango added. They occasionally tap the date palm and drink
its sweet heavy juice. In the east and south of the ghotul country, they
occasionally make the landa rice-beer so belaved of the Bison-horn Maria.

Landa, which tastes like an imaginary mixture of dynamite and Sanatogen
is the most potent intoxicant in Bastar. It is also most deceptive.
It does not produce its effect at once. The thick tasty fluid sk
the throat, and the drinker deceives himself into thinking he is having
a good meal; before he knows what has happened he is dangerously
drunk, and he remains drunk for a long time. Not a few of the homicidal
crimes of the Bison-horn Maria ‘are due to or are st least occasioned by the

To the Hill Maria, landa is palo, or taboo, and the Jhoria and northern
Muria under Maria influence do not make it. Its nse appears to be confined
to the Muria of the centre, east and south. It is made by mixing kosra ar
rice and mandia. The rice or kosra is first soaked in water, then dried and
ground in an ordinary hand-mill. The resnlting flour is mixed with hot water
into & paste. A woman places a large earthenware pot full of boiling water
on the fire and fixes an inverted conical basket (called the jib) over its mouth,
She fills this with the paste and steams it for about a quarter of an hour and
then puts it aside.

Previously the mandia grain has been sonked in water, set aside for two or
three days till it has sprouted and then dried and ground. The woman pours
some of it into a very large pot, puts the rice paste above it, and adds more
mandia flour in the proportion of one part of mandia to two of rice or kosra,
She then fills the pot up with cold water and puts it aside in a corner of the
root., Hereitﬁmndsfurﬁvenrsixda}'ﬁ;whmitiasmtﬂheubviuus!y
Iumthgandthemiauhitternneﬂ;thcyknnwitisrmdy.

The&nh&unut_mhn&nfurﬁtuﬂpurpnm;ﬁismﬂeh}'jmt
those Muria who do not erect memorial menhirs to their dead—which is the
time when the Bison-hormn Maria chiefly use it ceremonially, “The Muria take
it at marriages and funerals; they give it to their labourers at seed-time or
hnnwt;ithgmmﬂyte@rda&asasnrtotsupplemmmdﬁnktnbemd
when the supply of mahua spirit or salphi juice is insufficient.

1 Elwin, Maria Murder and Suicids, PP 135
5z
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XIL. THE Saco-Parw

Another very popular drink is the juice of the sago-palm, and since the
!e{u;Lm hmr}: developed many legends round it I will give the subject a section
of its own.

The sago-palm (Caryola wrens, Linn ), which is known as gorga marra in Gondi
and as salpi rukh in Halbi, is widely distributed over the greater part of
the State. It is an erect monoecious tree, with axillary spadices, which some-
times grows to the height of sixty or eighty feet. Its long bipinnate leaves
with their fish-tail ends are sometimes twenty feet long. The aboriginals,
whether Hill Maria, Bison-horn Maria or Muria,® regard the trees primarily
as a source of liguor, though they use the inner tissues of the stem and the
wood for other purposes. The popularity of the tree is shown in the riddle,
‘Above sits the parrot, below is the thrashing-floor’, suggesting that under
the beautiful sago-palm a great crowd of people gather, and in such songs as
‘Waliya wdlo gorga ale mimile—O uncle, the sago-palms are everywhere
you go'. Unlike mahua spirit, however, salphi juice is not usually used in
worship or on other ceremonial occasions.® It is rather a drink for one's
private and friendly hours, though it may often supplement a failing supply of
mahna at a marriage or funeral,

As always, legends and stories gather about anything that is intimately
connected with the life of the people, There are several different accounts
of the origin of the sago-palm, but all agree in connecting it with vouth and
gaiety. It came into being when maidens danced together or when bovs
pursued their loves. In the north of the State the most common legend traces
its origin to an expedition of boys and girls from the house of Bhagawvan,
which came down to earth to dance and bathe4 One such party came to
Chikhli village on the northernmost platean of the State and after hathing,
the girls left behind the cowrie ornaments of their hair, These ornaments
are very popular among the motiari; sometimes a mass of cowries covers the
whole of the back of their heads. When the girls found thev had lost their
ornaments they were and cursed the cowrles saying, 'Now tumn into
sago-palms and we will always live with you and will never lose you again.’
For this reason it is said that the cowrie is the tuft of feathers that fell from
Lingo's turban. Yet again it is said that the tree was a feather stuck in the
hair of a motiari which fell off as she was going to Penjori village to dance
the Diwali dances, and turned into a tree when ghe got angry with it. But
everywhere it is agreed that the tree springs up in all those places where the
girls either from the house of Bhagavan or from some earthly ghotul used to
g0 to dance. In the forests above the Raughat and all along the northern
platean there are a great many of these trees and these were the very parts
where the girls went for their dancing in the dawn of the world.

There are, however, some other versions of the origin of the palm. TIn Mule
village the Muria say that when the seven salphi maidens (Gorga Kanyang)
were born they only had one placenta between them. This was cut off and

! For a fuller account see my article * The Sago-Palm in Bastar State’, fRAS. Bom.,
Vol. XVIIT (N5, 1042), pp. 60-78.

B Grigson s not quite correct in saying that Hill and Bison-horn Maria * almost alone
in Bastar nse salphi liguor'. —Grigson, cit, ‘p. 224,  The Murn ‘of the north are
among the most enthusiastic drinkers of jufce in the whole State.

'Awuﬂghﬁm,mmm is used ceremonially at marriages and

feativals by Poroja and Savara.—Thurston, op. eit., Vol. VI, pp. 216, 322.
* The seven heavenly dambels who came down to dance and bathe on earth is a comumon
motif in Iuﬂlmiﬂ.k-hl::. See Thurston, op. cit., Vel VII, p. 100,
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buried by their mother. Almost immediately the seven sisters ran away,
and when the mother could not find them, she went to the place where the
placenta was buried and let the milk from her hreasts fall upon it, As the
davs went by there gradually grew up from the placenta a tree which was
full of milk. This was the sago-palm that was hom from milk and a.lw:;ys
gives milk. There is & riddle— Milk comes from the horns of the buffalo’,

Another story comes from Pharasgaon. Long ago there were eleven bro-
thers and one day as they went hunting in the jungle they grew very thirsty.
They came to a group of palm trees and rested in their shade, The yotngest
brother lnoked up at the tree and said, “This is a very fine tree, Sn.rel‘_g' there
is water hidden in its branches | I can see a pot tied there. Who can climb up
and get it?" Each of the brothers tried to climb the tree and failed, for when
thev were nearly at the top they saw that the pot was full of blood, But
the youngest boy made a rope of siari fibre and climbed up and when he looked
in the pot the juice appeared to him as milk. He brought it down and they
all drank of it. The ten elder brothers fell senseless but the youngest boy was
intoxicated with pleasure. But he grew afraid thinking that his brothers
would die. Then his god said to him, *Offer a pig to the Gorga Kanyang and
they will recover’. He sacrificed a pig and his brothers sat up agai

This is the origin of the sacrifices that are made to the tree before it is tapped.
It is believed that if no offerings are made the juice tumns into blood and makes
the people ill. If offerings are withheld for a long time, the tree dries np.

In the Chota Dongar area, the Hill Maria of the Abujhmar and the Muria
of their immediate neighbourhood trace the palm to Tallur Muttai or Mother
Earth herself, At the beginning of the world, Tallur Muttai came with Kadren-
gal (whom some call her brother and some her husband) to the forest of Bastar,
Kadrengal was innocent of sexual desire, and so Tallur Muttai created sago-
palms with the hope that their juice would excite him. When Kadrengal
first went to tap the trees, he tied a thread from the cut peduncle down to a
hole which he dug below, but the wind blew it to and fro and the juice was
scattered. Then Tallur Muttai taught him how to tie a gourd to catch the
juice and place a leaf to guide it safely. Kadrengal drank a great quantity;
desire came to him; and he went to Tallur Mutiai,

But the Hill Maria of Jharagaon and Nalnar say that the palms originated
when the seven Kanyang, daughters of Bhagavan, came down to Singardip
{the world) to bathe. Thﬁ‘ combed their hair, and wherever their hairs
fell the trees sprang up. ey give the names of three of the Maidens of the
sago-palm—Puse Kanyang, Ganganangi Kanyang and Kondakalbuli Kanyang.

The palms are carefully guarded. Sometimes a large bamboo mat is tied
round the trunk; sometimes bundles of thorns are placed to deter the thief.
The owners sometimes live in little leaf-huts built below the trees in order to
guard them. The tree is climbed by a long bamboo pole which hooks on
to a branch at the summit. The side-shoots of the pole are not removed and
these serve as the steps of the ladder. When not in use it is removed and

‘kept in a house or in some hiding-place in the jungle. Sometimes a large
loap is made at the end of the ladder and it fixes on to a bamboo hook which
is tied to the tree.

This is the method of extracting the juice, The ends of the flowering
spadices are cut and hollow bamboos, gourds or earthen pots are fixed where
they can eatch the flow of sap. Bamboos or gourds are simply tied to the
tree, but a pot may be fixed in position with a couple of poles below it tied
round the trunk and fixed together supported by a string tied to a bough above.
The pot is placed inside a basket and its mouth tied to the spadix, to the end
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of which a folded leaf of the date palm is attached to ensure that the juice
trickles down into the pot. A small gourd with a hole at either end is kept
iuthnpot.whinhisﬁmjiypm‘hectﬂiwiﬂinhamhmmwrtngnnrdit from
wind and birds.

When the climber has reached the pot, he removes the leaf and scrapes the
end of the cut spadix with a knife that is kept among the branches. Some-
times he rubs it with a little marking-nut juice. Then he removes the
sap from the pot and puts it in a gourd tied round his waist. Sometimes if
the tree is very high, he lowers this gourd down to the ground with a cord.
Then he replaces the leaf at the end of the spadix, puts the cover over the pot
and descends,

There are various rules and customs about the use of the juice. It is not
considered good to drink it when it is too sweet, as it has a laxative effect.
For this reason a little of the old juice is alwavs left in the pot to ferment it.
To increase its power a little of the root of the danbaher tree is added.
When the weather is cloudy it is considered that it will not be good.
The juice of a newly tapped tree should not be given to a pregnant woman
or she may abort. In fact, at the beginning, when a new tree is tapped only
men drink.  The Hill Marin do not give the juice at am¥ time to a woman in
her menstrual period.

There is a curious idea that the sago-palm itself is subject to a menstrual
period.1 'Evﬂymnnththﬂeianrmnftwonrﬂuudaya&uﬁngwhichthe
inimdmsnutﬂxmpmperiymﬂ:it:smtmnﬁd&mdmfeatﬂﬁsﬁme':.ul:lrink
even what little there is. So, too, for the first week or so after a new tree is
tapped the juice should be avoided, for it is then, they say, like semen. At
Phunder, the Muria said that the end of the tree's menstrual period is indicated
by the presence of a lotus leaf in the pot.

In some villages, the Muria beliéve that two Kanyang visit the palms. One
is Jal Kanvang, and is a motiari; the other, Kaudo Kanyang, is regarded
with characteristic inconsistency as a chelik. When Kaudo Kanyang comes
to play in a tree, the juice is scanty but good; when Jal Kanyang comes,
the juice flows like a river but it is less potent. Sometimes then a little sand
and even fish are found in the pot.

This belief in the fish that get into the pot is widespread. Once in the
days of Chaitu Gaita of Alor, a chelik climbed a sago-palm and found two furs
fish and some sand at the bottom of the gourd. At Palli I was told that such
fish were ' sometimes canght by the Salphi Maiden and taken up into the tree’.
I have recorded the same idea among the Hill Maria.2

When a tree is tapped for the first time offerings are made to the Gorga
Kanyang., In some villages 2 hollow bamboo full of water is brought from
a stream and leant against the foot of the palm. It is believed that a Kanyang
lives in this water and probably there is an idea that the tree will give as much
juice as there is water in the bamboo. In order to improve the flow of juice
th:vﬂhgussumetinwspmmhtheﬁmgalﬁmynngapignrnchickm.

At Adnar on the day they first tapped a new tree the village Gaita, followed
by all the villagers, came to its foot. With red and black powder he made
a row of three circles, inside each of which he drew a cross. Rice was piled
on these crosses and two leaf-cups full of salphi juice were placed by them. One
pil:ufrimmfurth:GurgaKanyang.nnzfurKan&oKanyang.nndmfur

1 This idea is widespread : T have found it among Juang, Kond, Gadaba, Bondo and,
in Bastar, among the Bison-horn Maria.

® Compare 5. L. Hora, "Rains of Fishes in India', fRASH., Vol XXIX (1933}
pp. o5,
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Mother Earth. The Gaita offered eggs and chickens, first making the chickens
eat the rice and then killing them. The juice in the leaf-cups was offered
to the Earth Mother and the Kanyang and then everyone drank a little. After
this the owner was free to tap the treein the ordinary way.

Failure of the sago-palm may be due either to black magic and witcheraft
or to the hostility of one of the Gorga Kanyang. The Kanyang, if she is not
happy in a particular village, may twist the branches at the top of the tree and
cause them to wither, It is generally believed that the tree gives juice for
three vears ' just as a girl can enjoy herself for three years protected by Lingo
in the ghotul. Then she marries and the juice ceases to flow, The motiar
of the palm tree is afraid of marrying too soon, If we touch the tree with
a cloth yellowed by haldi it will stop giving juice till the new shoots come,
for the shadow of haldi (that is; of marriage) is upon it.’

For gonorrhoea, a very rare disaster among these aboriginals, the sufferer
stands below holding a leaf-cup into which a friend pours a little of the juice
from the top of the tree. The patient offers a few drops to the Gorga Kanyang
and then drinks it without allowing it to touch the ground.

: The wood of the palm is not usually used for building in Bastar but the
Hill Maria make thel® furam drums out of its hollow dried-up trunk. The
Muria also make combs and drum-sticks out of the dry wood, Some of the Muria
in the Abujhmar foothills make necklaces of the fibre. ‘The leaves are often
used as hair-ornaments or to decorate the village dormitories, Sometimes
the flowers are pounded into flour, mixed with water and drunk as a sort of
gruel. When it is evident that the tree will give no more juice, it is cat down
and the pith is removed. This is pounded into a sort of flour and steamed in
the usual way into cakes which are popular eaten with honey or sugar. This
practice is common across the whole of the sago-palm country. I have found
it among Hill Maria, Bondo, Gadaba, and Juang and it has been recorded for
the Kadir and Khasil

The salphi juice is either brought back to the house and stored there until by
fermentation it becomtes much more intoxicating than in its fresh condition
or it is drunk immediately at the foot of the tree. Little groups of people,
generally men, go out to the trees, taking with them roasted crabs or frogs,
little bits of chicken, various kinds of chutney, carefully wrapped in leaf-cups.
The liquor is drunk from leaves, generally simply folded to make a sort of cup,
and it is sometimes poured direct into the mouth. Many delightful hours
are thus spent by the villagers out among the woods or on the hills,

When a tree is specially planted by seeds or cuttings it is very carefully
tended. A fence of wood is built round it and it is watered regularly. Some-
times a tree is associated with the memory of a particular person. In Kanhar-
gaon, a village in the Chota Dongar area, a Muria planted salphi and mango
trees fifty vears ago and they still preserve his memory. When the people
go in the evening to drink the juice, they offer a few drops in the name of
Tallur Muttai and Kadrengal to the sago-palm and a few drops in the name of
thedual:;:nﬂn who planted the trees to the mango, ‘so that as we drink you can
drink also’.

_ Generally speaking the tree belongs to the man in whose field or garden
itis growing. Where the trees are out in the jungle, or standing in the common
land of the village, disputes sometimes arise. The headman or the more
influential priests generally claim these trees as their own, but there is also a

1 Thurston, op. cit., Vol: II, pp..x7f.; P. B, T. Gurdon, The
P. 52 See also Grigson, op. dt.?%. 153, Khasis (London, 1914),
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custom that the man who goes to the trouble of tapping the tree, protecting
it with thoms, and making a bamboo ladder, has a right over it, especially
when it is growing far away in the forest. The trees are not taxed but the
villagers are not allowed to sell the juice. Disputes simply arise over the right
to take the liquor for personal use.

The salphi juice, however, is not generally so intoxicating as to cause quarrels
in the same degree as landa rice-beer or mahua spirit. Bedford's Technical
Excise Munual (par. 263) gives some account of the comparative alcoholic
strengths of these drinks. ‘The aleoholic strength of toddy wvaries according
to the nature of the palm tapped, the season of the year, the time for which it
has been drawn and other circumstances. The average results of a number
of tests made with toddy from all parts of the Madras Presidency were!

Percentage by Volume

Coconut .. CR i 0 81
Palmyra .. .. oorBILP. 52
Date’ ., Ly B 49
Sago s + 896" UP. 50

Toddy exposed for sale in Bengal in Tgog was found generally to range in
alcohelic strength from about g3° to g4° U.P. When reasonably fresh it has
a food value somewhat comparable with that of well-made malt beer” The
average strength of landa ricebeer may be taken at about 85° U.P. (869,
by volume). Mahua spirit is much stronger—rasi may be sold at strengths of
50° to 70° U.P. and phudi of 5° to 35° U.P. The average for rasi is 60® U.P.
(22°8%}, by volume) and for phuli 25° U.P. (42-8%).

XIII

With all these varied economic and social activities how far do chelik and
motiari meet one another during the day? Does tribal custom allow them to
shﬂ;&?ﬁ& same tasks or are the functions of men and women sharply differen-
tin

The girls, of course, have the major part of the house-work to see to. They
cook, bring water, clean the buildings with cow-dung and whitewash, husk
the grain, grind wheat or spices. They generally make the masni mats, tie
grass into brooms, prepare leaf-plates and cups. In the house a woman must
not climb on the roof and she must not take grain out of the dhusir grain-bin,
although it may only be removed at her command. A motiari before the
menarche may go into the room where the Pot of the Departed is kept, but
not afterwards—for she is going to join another clan and has no part with
these ancestors; her spirit will mingle with those of her husband’s family.

The chelik, on the other hand, have comparatively little to do in the house.
They may cook and bring water when the womenfolk are in their periods;
they have the business of erecting the framework of the building which the
girls will later plaster with mud, and they thatch the roof.

But their main work is outside, In male hands is all the business of the
fields and forest. They make and use the ploughs; they cut wood for fuel or
cultivation; they embank the fields; they tend the cattle, make and drive
their carts; they go to hunt and fish; they watch the crops and thrash and
winnow them.

Vet there remain many chances for sharing of labour between chelik an:d
motiari. A boy does not always see his motiari in the dark. Both can repair

57



THE MURIA AND THEIR GHOTUL

the emhankment of a feld, both can join in spreading brushwood over a
clearing.

A motiari can put her hand to a plough and help her chelik in the long
labour of the furrow, She can go with her chelik to the forest for wood
and she can help him carry it,
but she must not use an axe,
though she may break bits of
wood with her hands or feet.
She may not kill anvthing, vet
she can join the beat for small
game and she may fix a trap in
the river and bale water out so
that the boys can catch the
fish. But she must not use a
bow and arrow, or a knife, or
thrust the plunge-traps into
the water.

A motiari, once she is
mature, must not sleep on a
machan to watch the fields.
She must never go witha boy
ta thl:r:--iif she does a
tiger shake it and perhaps
kill them both. In some

Yic. 14. Baras or lalii nsed lor cutting up meat villages, she may cow-dung

and planing wood the thrashing-floor, provided

Length of upright o° it is of her own clan, but she

cannot thrash with her feet, or

winnow the grain from a fan though she may do it with her hands, She must not
sow seeds of rice or millet, though she does sometimes sow beans and vegetables,

The motiari gather mahua flowers with the boys; they collect mymabolams,
and extract oil. Very important, they take food to the boys while they are
working in the fields. This is a constant motive of romance in folk-tales,

The motiari may attend a funeral and most of the festivals. At the New
Eating ceremonies they prepare the plates and cups for the feast, and are
eager spectators of the ceremonies. They dance at most festivals with the
boys. But I know of no Muria women Siraha-medioms or Gunia-diviners,
though these are not unknown in Chhattisgarh. I am told, however, that
there is o female Siraha of Pendrawandin in Gudabera, and there is a tradition
that in former times it was the women who sacrificed to the gods. ‘In those
days, they nsed to ent the tail instead of the head and the bird or animal
_ instead of dying would escape. Men soon got annoyed at this and said, ** You

women do not know how to do it; from now we will sacrifice ", Men then
began to cut off the heads of the birds and animals and the sacrifices were
complete. This is why women do not eat the head of any bhird or animal
offered to the gods, They said to their husbands, ** Now the head is vours,
ours is the tail "'

_ There are not many absolute taboos. A man must not husk grain or grind
it. He must not wash women'’s clothes or wear them—except at night.  Girls
must not wear boys’ turbans and clothes except on ceremonial occasions.

On the whole, Muria economy provides many opportunities for boys and

girls to work together in the open air. 'This is one reason g
remain so fresh and healthy., 4 whyv their relations
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CHAPTER THREE

ORGANIZATION OF THE TRIBE
I.. Tug Crax SvsreEm

N elaborate discussion of the clan system of the Muria would be out of
place and not very profitable, for it is impossible to bring any kind of
] order out of the eonfusion into which that system has fallen in modern
times.  But some account of the clans and their rules must be given, for they
are of real importance to the children in the ghotul and a breach of the clan-
rules may merit not only the vengeance of the Departed but severe punishment
from the leaders of the ghotul and of the tribe. The clans regulate the absorh-
ing question of marriage and the still more absorbing relationships of chelik
and ‘motiarf. Their distribution directs to some extent the annual dancing
expeditions. The clan festivals are among the most exciting and colonrful
incidents in the ghotul's life,

T will therefore briefly ontline the elan system—though it must be remembered
that it is not really a system—and T will then give a few stories about the
origin of these clans and finally an account of the rules and customs that are
observed.

The clan system of the Muria is now greatly confused. In the old days
it seems probable that the inhabited territory of north Bastar was divided
up among the different clans of Maria and Muria, and each had its own parti-
cular bl or clan area.  In each bhwm there was a spiritual capital called the
pen-rawar ot pen-kara. Here lived the clan-god or with the clan-priest
to tend him and mediate between him and his kinsmen, Here they came for
the chief festivals of the Anga; here they brought their dead and erected
their menhirs; here they pathered for the special panchavat that discussed
offences against the clan laws, i

Traces of this organization exist, but the increase of population, the ocen-
pation of vast new tracts of land, the scattering of the clansmen in all directions
has destroyed the clear pattern of former days. - Many Miuria have never
visited their pes-rawar, many are living in bhum that really belong to other
clans, most clans have bhum rights in villages that are widely apart. There
are no longer compact clan areas, and in every village—though each is regarded
as the B of some special clan—there live members of several other clans.

It was this fact, of course, that made the ghotul, in its Muria form, possible.
Among the Hill Maria, where the old one-clan-to-one-village system still
survives,! girls are not allowed to share the dormitory with the boys because
of the obvious danger of clan incest.

The Muria, then, preserve the old traditions but in a confused and disorderly
way. Many clans have miore than one pem-rawar and several gods, The
Naitami eclan, for example, has spiritual headquarters at Eharkagaon,
Kabonga, Chingnar and Sirpur; the Povami clan worships Samrath Dokara—
an Anga—at Sirsi, as well as Budha Pen at Lanjora and Chingnar. The
Dhwrwa clan has a clan-god, Son Kuar, at Metawand and another, Budha
Dokara—an Anga—at Kharkagaon, The Sori clan worships Budha Pen at
Chingnar, Kara Hurra at Garanji and Lalit Kuoar at Gorma.

In each case, however, there is one ancient pen-rawar, to which the more
orthodox elders of the tribe go when they can and where they will have their

¥V Sée Grigson, o eit., pp. 2360,
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menhirs erected. This belief in the clan-bhwm, whether original or adopted
as a result of immigration and settlement, is still sufficiently alive to excite
serious quarrels. It was a dispute over the gights to a clan-bhwm that began
the deadly fend between the sorcerer Singln and the people of Almerl Muost
of the inhabitants of Almer belong to the Kaudo clan (which has its pen-rawar
at Kharkagaon) and they consider that the place is Kaudo-bhum since they
first settled there. But Singlu is 2 Karanga. One day he said to the EKaudo
priest, ‘Let me erect memorial stones in your village; then my ancestors will
live here and will help me and my family’. But the priest pointed out that the
headquarters of the Karanga clan was at Kokori. * If you bring vour ancestors
to this village, our gods will be neglected,’ he said and refused to give him
anv blem.

There was a similar conflict at Bandopal. The bhum here also belongs to
the Kaudo clan which has erected a number of menhirs. Members of the
Gaude clan, which stands in the akomdma relationship to the Kaude, demanded
a share of the bhum, probably because it was more convenient for them than
to go to Kharkagaon. After many quarrels and a long dispute, the Kaudo
people agreed to let the Gaude clan erect its menhirs within their Bhum
territory, and they even made a Gaude Gaita assistant to the chief Kaudo
Bhum-Gaita (priest of the soil). But many of the Kaudo clansmen objected
to this and stopped erecting menhirs at Bandopal, going instead to Kharkagaon
(where indeed they ought always to have gone). In the end the Gaude people
decided to give up erecting menhirs at all because of the expense, and gave
hack the land to the Kando clan.

The clans fall roughly into five phratries, which are generally called by
the Hindi word for “race’, vamns. There is the Nagvans or Serpent Race,
which includes a number of brother-clans, most of which have the cobra as
their totem and cannot marry among themselves; the Kachhimvans or the
Tortoise Race, the Bakravans or the Goat Race, the Baghvans or the Tiger
Race and the Bodminkvans or the Fish Race.

All the clans within one phratry are dddabhai, or brothers, to one another,
and all the members of each clan are dadidbhai to each other, The word nsed
to describe the relation of a clan into which vou can marry your danghter is
akomdma, a combination of the words ako, which means a man’s mother’s
father, daughter's son and daughter’s daughter (all of whom will belong to

| adifferent clan in a different phratry) and mama, which means a man’s mother's

hrother, his father-in-law and his wife's brother’s son {who will again, of course,
be members of different clans).

A chelik or motiar, thercfore, who is seeking either amorous adventure
or permanent domestic relationship, has to turn to members of the akomama
clans, Fortunately, owing to the wide distribution of the population, there
are nearly always members of such clans in one's own ghotul or near at hand.

Before going on to describe the origin of the clans and the special rules that
govern them, I will give in tabulated form a list of clans with their totems.
Itisnntwnﬂhwhilewidingbuthisunmmﬂufthgb&umt&rrihryu
;ti:_-is too scattered and disorganized ; the same is true of the clan-gods and

rawar,

It will be noticed that in addition to the phratry totem each clan has its

own totem which is sometimes different. The Sori clan has three different
totems,

1 Bee p. 204
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CLAN TOTEM CLAN TOTEM

The Nag (Cobra) Phratry

Buyi Bullock Maravi Goat
Dhurwa Goat EKassi Maravi Kassi tree
Duga Cobra Etikal Maravi She-goat
Kalo Cobra Nei Nuroti Dog
Karmanga Wild buffalo Nuroti Cobra
Kaudo Goat and horse Partabi Goat

The Kachinim (Torloise) Phratry

Kawachi Tortoise Parchapi Tortoise
Komra Tortoise Povami Tortoise
Markami Tortoise Tekamn Tortoise
Naitami Tortoise and dog

The Bakra (Goat) Phrairy

Gaude Goat Ori Goat
Karhami Goat Vika Kassi tree
Komm Goat Wadde Goat and
Funjami Goat kassi tree

The Bagh (Tiger) Phratry

Saori Tiger, buffalo and bod fish
Wadder Buffalo

The Bodmink (Fish) Phratry

Halami Bod fish Kuhrami Kassi tree
H di Bod fish Kumoti Eumot bird
Kuu.mi Kassi tree Usendi 1 Usi hird

I have somewhat arbitrarily divided the clans into these five phratries,
though we must not suppose that this is how the Muria nsually thinks nfthl:m
. In each area he is only concerned with the relatively small number of clans
in his own neighbourhood. When Dhanuram, my Usendi assistant from
north-west Namayanpur, went to Kondagaon Tn.hsi] the Kuhrami and other
rﬂatd:hnsdidnntremgnhe]ﬂmasmofthgmlws, for they had never
heard of the Usendi—which is a great clan of the Abujhmar and north-west
Bastar.

| Russell and Hiralal put the Usendi clan in the Kachhimvans. Op. cit., Vel III,
P 65.
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There are other clans which T have not heen ahble to fit into the scheme of
phratries—the Hurra clan with its clan-god Lingo Mudial at Semurgaon, the
Earati with its dhum at Phunder, the Vetti which has the lizard as its totem
and the Kodovetti which has the mongoose. These, of course, fit into the
scheme of akomdma and dadibhai
relationships of their own neighbour-
hood. i

There are not many songs about
the clans, I give one Jhoria Patn
from Sirpuri.

Those who kindle fire in the field
are bovs of the Uika clan,
How strong the Uika hoys
are|
Those who make a hearth with
brinjals from the Panara's
w are boys of the Maravi

Those who sit on a gate and eall
it a horse ate boys of the
Marnvi clan,

How strong the Maravi
boys are |

Those who build a hearth of
pig’s droppings are boys of the
Halami clan.

Those who sit to clean their
teeth with a twig are boys
of the Halami c¢lan.

How strong the Halami
boys are |

Those who blow the buffalo homn
are boys of the Halami clan,

Those who throw fine rice on
the road are boys of the
Halami clan.

How strong the Halami
boys arel

1. Tee OriciN oF THE CrLaxs

Many of the clans derive their origin from some historic journey in the
course of which a river had to be erossed.  Others have local and special reasons
for their origin,

This legend of crossing a river is known throughout central India. Many
Gond, Baign and Agaria trace their clans and the attachment of those clans
to certain totems from this.! In Muria mythology we are sometimes told

! Compare, for such tales in the Central Provinces alone, Russell and Hiralal, op. eit.,
Vol. 111, pp. 6:iff.; Grigeon, op. cit., p. 241; C G. C. Trench, Grammar of Gondi (Madras,
1919}, Vol. IT, pp. Bq.; Elwin, The Agoria, p. 751 M. P, Burndkar, ' Totemism among the

', Man in India, Vol. XX (1040), pp. 120 and 2776.; Cemsns of India, ro31, Vol. 1,
Part 111 B, p. 77 (the Gond emigrating from Phuljhar cross the Gondki river in flood).
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that this first great journey was the coming of Lingo with his brothers to the
earth, This is the Alor version of the tale.

At the beginning of the world, after Lingo and his brothers had put
the earth in order, heaping up & mountain here and hollowing out a
river there, the earth began to weep crying, ‘There i no one to serve
or worship me'. But Lingo and his brothers said, ‘Do not distress
vourself, we will go to find a priest for you',

Then Lingo took his brothers to Lanjhi and Dhamda. In Lanjhi
Raja Naitam was living. He had seven sons and seven daughters.
Lingo came to them and said, “The earth is ready in the Middle World
and we have come to take vou there’, When they heard that, Raja
Naitam and Raja Markam with their sons and daughters and their
subjects, Sori, Kawachi, Poyami, Kuhrami and Kaudo, set out with
Lingo and his brothers to the Middle World. Raja Naitam and Raja
Markam had many possessions and they travelled more slowly, lagging
behind the others,

After a time they came to a great river, Lingo and his brothers
said to themselves, “We are gods and can cross without difficulty, bt
how are these human beings to get over?’ On the bank tall grass was
growing and Lingo and his brothers made it into a rope and stretched
it across the river. The subjects clung to the rope and got across,
but they were jealous of the two Rajas who were coming behind and,
once they were safely on the far bank, they cut the rope. Then Raja
Markam and Raja Naitam not koowing that the grass was cut began
to cross, but under their weight the rope went down and they sank up
to their necks in the middle of the river and stood there weeping. The
dandas fish, who is the king of all the creatures that live in water, heard
the sound and sent a tortoise to save them, and since then the Markami
and Naitami honour the tortoise as their god.

At last the whole party reached the Middle World. Raja Naitam
and Raja Markam had brought their cattle with them, and they offered a
black calf to Mother Earth and pleased her greatly, These are the old
priests of the Earth. All the gods have come from Lanjhi-Dhamda
except Danteshwari and Maoli, who came from Warangal.

There are endless versions of this tale. In Lanjora a member of the Naitami
clan said that,

At the beginning of the world a brother and sister on their way to
a certain village came to a great river., The sister went ahead and
reached the other side. Then a flood came down and the boy was left
behind. Each wept on opposite sides of the stream. Then came a
tortoise and the boy why he was weeping. When he told
his story, it took him on its back and began to swim across. Half way
across, the tortoise sank, but as the boy was drowning a dog came from
the far bank where the sister was standing and swam out to him. He

caught the dog's tail and was dragged to safety.

This story obviously attempts to explain how it is that the Nuitami clan,
which is named after the dog (mei is the Gondi word for dog) vet honours
the tortoise as its totem. Many Naitami, however, have a special reverence
for the dog as well,
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Another very common variation of the legend is that told by the Hirko
clan:

When the first twelve brothers came to Bastar from Wamngal, they
came to a great river and decided to have their midday meal before
crossing. = Six of the hrothers said, “The river may flood; let us eat
our food quickly’ and they mixed their rice with water, ate it and went
ahead. The other six mixed ghee in the rice instead of water and it
took a long time to cook. As they were waiting for it to be ready the
river came down in flood and, unable to cross, they sat on the bank
and wept. Then came a tortoise and asked them what was the matter,
When they told their story, the tortoise said, *Will you worship me
and never eat my people if I take you over?’ They swore to do so
and the tortoise carried them across on its back, and ever since these
six brothers honour it as Bara Pen. In Dongar, Bara Pen used to go
from place to place in the formof a tortoise.

Other clans are connected with the bod fish.! Members of the Halami clan
at Gorma deseribed how,

“Phere was a great tank in the jungle and below it was a village. The
peop]enfthatﬁliagethonghtth&tifthehanhmtnbrukth:}'
would all be drowned and they decided to make a channel to carry the
water away in another direction, Hearing this Kana Pen came to
the place and camped below the tank. ‘I break the bank," he said
to himself. By his magic he put all the Muria to sleep and then broke
the banks and the water poured ont. Kana Pen saved himself by
clinging to the root of a tree, but as the water poured over him the
bod fish came, angry and saying, ‘1 will eat one of the eyes of whoever
has dried up my tank’, It caught Kana Pen and ate one of his eyes and
since then Kana Pen has been one-eyed. Since that day we worship
hhﬂ::ﬂan&withhimwewamhipthchudﬁshinotdmtustupitmﬁnghiﬂ
o eve.

Another ¢lan which in certain places honours the bod fish is the Sori. At
Masora members of this clan had a slightly different version of the story. Here
they regarded Kana Bod as a man.

The people of the village went to a nearby river to make a bridge.
They had iron spades, but Kana made a wooden one. When the others
began to dig out the stones, Kana sat idly on the bank. The others got
tired, but the bridge was not yet ready and they shouted to Kana, ‘Now
come and work vourseli'. So he took his wooden spade and began
to dig. As they watched him the others said to themselves, 'If we
kill this man and throw him in the river, then the bridge will soon be
ready’. When he heard them Kana jumped into the river and was
carried away by the water. . A great fish caught him and ate one eve.
After that Kana Bod turned into a fish and we have worshipped him

as a god.

ThSuﬁc{nnisaﬂunuythﬁﬁgerclanimﬁmnstlguinﬂundi}. but it is
connected with bees and buffaloes as well as with tigers and bod fish, In

1 The bod fish is regarded as y in Chhattisgarh and is often
to a drunken K.liu.t?ctk B.H " Why Kewat “’amﬁ:';r Black®, The Indian Amli-
quary, Vaol. LX (1931), p. 35.
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Karikhodra, a member of this clan described how his ancestors were born
from a tigress:

Two children were born: one brother was a tigér, one was a human
being. When the boy grew up, one day he was going to the ficlds
with eleven other men, A tiger came by and asked each in turn, ' Who
are you?' Each of them, knowing that the tiger would not kill its
own child, said, 'T am Sori' and it spared them. When it came to
the real Sori boy it was angry and said, ‘You can't all be Sori' and ate
him, Ewer since we have been angry with the tiger that betrayed us,
and when a tiger is killed we put an egg and a pice in its mouth.

In Sidhawand I recorded vet another story of the origin of the Sori clan,

The twelve Sori brothers went to get honey in the forest. The tree
where bees lived stood beside a stream and the shadow of the hive
could be seen in the water. Eleven of the brothers seeing the
shadow in the water tried to reach it, but they fell in and were drowned.
The twelfth brother looked up and saw the hive; so he climbed the tree
and got the honey, In this way the Sori clan came into being.

In Cheribera the Maravi clan trace their origin to an incident in Chingnar.

In Chingnar a Marar dug a well but could not reach water. Presently
a tortoise came out of the well and everyone said, ' It must be a god'’
Then the tortoise came to the Marar in a dream saying, ‘T am Bara Pen,
I will give vou water in your well and a son to your wife if you worship
me”", The next day the Marar took a goat to offer to the tortoise but
it refused the sacrifice saying, 'T must have a cow’. This the Marar
refused to give. So the tortoise said, ‘T will stay no more with you,
I will go to the Muria’. The Muria gave the tortoise a cow and thus
became Maravi (for Bara Pen came to them from the house of the
Marar), but because the Marar offered a goat, the Maravi do not eat goat.

Dthusbo:ieatigmwhghtm?intht?edlmy m;rhmh mmw:ll?mlgmﬂly
originate—through dreams ivisions of families as as by migration,
In Silati village, the Naitami told us that,

Long ago an old Muria widow lived with her son. When the boy
wnsoldenoughhgmmnn'ied butthenn:tda}'hedudnndthe}r

usedtnmmedaﬂytuherbymghttﬂlamummmm
The elders of the village came to the girl and asked whose child it was.
'I have been to no one,’ said the girl, ‘It is the child of Dulha Deo.’
Thev were all langhing at her when the dead boy eame out of the house
and they realized that it really was Dulha Deo who had given the child.
So we Naitami call ourselves rdndike vans (bomn of a widow) and our
women do not wear bangles,

From the same place I recorded a story explaining why the Naitami and
the Poyami, though both having the tortoise as their totem and both being
dmmddhm&emmwmﬁ,mmmmmvmw

During a great famine, a Poyami was dying of hunger and went to
nantnmahnusetnb&giurfmd The Naitami said, ' There i5 no food

65



THE MURIA AND THEIR GHOTUL

here, I can give you nothing’. But the Povami said, " At least keep my
danghter to work in your house and give me a little food”. So the
Naitami fed him and kept the daughter in payment. When the time
came for redeeming the girl the Poyami had no money, so the Naitami
kept the girl and married her. From that girl there was born a daughter
who was Naitami and from her hrother there was a son who was Poyami.
These two married, for the girl was dudh-bahini to the boy.

ITI. Craw RuLes

Every clan has its own distinctive regulations based often on some incident
in the story of its origin, often, too, on something that has happened, probably
really happened, to a member of the clan.

The first rule is, of course, the obvions ope; that no one may marry within
the clan or a member of a clan that is related as dddablias. Marriages can
only take place between clans that stand in the akomdma relationship to
one another.,

The second rule is that members of a clan must avoid injury to the
totem animal, tree or plant, must not eat it, and must usually give
it some special honour or worship. In many clans, when the totem animal
dies, the members observe mourning' jost as they would if a human being of
their own clan had died.

Thirdly, theré are a number of special rules such as that forbidding the
members of the Naitami clan to wear bangles.

Among the food rules, some are clear enough. None of the members of the
Bakravans or Goat phratry may eat goat's meat. We have seen that there
is an added reason for this among the Maravi because, in the story of their origin,
the Marar from whose house the tortoise emigrated offered it a goat. When
a goat dies the Maravi perform funerary rites for it; they will not even tonch
the water from which a goat has drunk. - This rule is taken very seriously.
Twenty vears ago in Palari one Bhaira Maravi ate goat’s flesh by mistake
and died of it, his throat swelling and choking him. Raghunath Maravi also
ate it by accident, but he sacrificed a pig to Mati Pen and a buoffalo to Bara
Pen and was saved, though his brother died. In EKondagaon a man of the
Partabi sept ate a goat and was very ill. He was excommunicated and only
readmitted to the tribe after paving a heavy fine,

The members of the Kachhimvans or Tortoise phratry avoid eating the
tortoise and worship it. The Naitami clan in addition to honouring the
tortoise revere the dog, which they regard as their elder brother, Members of
the Sari or Tiger phratry, however, have a buffalo totem, since members of
the ¢lan consider that they were betrayed by the tiger who ate the original
member of their clan. But they still refuse to kill a tiger, and when one is
killed they perform funerary rites for it.

Members of the Nagvans or’Serpent phratry are supposed to be immune to
the bite of the cobra, but some of the members of this phratry also honour
other animals, For example, the Karanga has the wild buffalo as its totem
and the Nei Nuroti has the dog,

Members of the Usendi clan which, being a Hill Maria clan, does not fit
easily into any of the Muria phratries, do not eat the wsi bird. The Kando
sept has to avoid the horse: its members may not ride a horse or touchit. ©
a horse is tied in front of a Kando house, it goes mad or dies. The Komrma
sept never cut down a kassi tree, nor do they eat its leaves as vegetables.
They must not cook roti with oil, and at the New Eating ceremonies they
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ORGANIZATION OF THE TRIBE

must not themselves cook at all but must get their food from others. If they
do cook in their houses a tiger will kill their cattle,

A similar rule applies to members of the Poyami clan, who have been for-
bidden by their clan-god to eook in their own houses at Diwali, Once an old
man broke the rule and his cattle died. The Poyami sept also mmst not eat
carrion, though a cadet branch, the Busar Poyvami, may. Long agoa Poyami
ate a dead cock and died of it. Randa Pen, who is the same as Dulha Deo,
has forbidden it, The Povami are so particular about this aveidance of carrion
that they must not use even grain or fruit that has fallen of its own accord
to the ground or they will lose their evesight; if a gourd falls down or if rice
falls from a basket or bin, they must not use it but must give it away to someone
else. The grandfather of the Pujari of Earanji broke this rnle and was
st turally blinded as a punishment.

he Kuhrami clan must not eat cocks and they are said to place a small
image of a ¢ock on the forehead of a bridegroom at a marriage.

I have already noted the fact that Naitami women cannot wear bangles,
If they do, it is believed that a snake will wind round the wrist or that the arm
will swell until the bangle is broken, and both husband and wife will die.
S0 when members of this sept go to perform the betrothal ceremony they do
not give bangles, as is usual, to the future bride. The Naitami frequently
marry the Poyami, and after a Poyami girl is engaged to a Naitami boy she
also gives up wearing bangles even before she is married.

This custom derives from the story that has already been given. It was
said in Silati that many vears ago when a boy and girl were shut up together
in the house on the last might of their wedding and the boy took his wife to
bed for the first time, a snake coiled itself round her wrist. The boy hastily
promised to break the bangles in its honour and the snake went away.

A wife, of course, changes her clan to that of her husband after marriage
and even, in many cases, after betrothal. Once the ring-cowrie has been
placed in the Pot of the Departed of her father’s house ! a girl is regarded as
having made compensation to her own aucestors for her desertion of their
¢lan, and is now a member of her husband’s clan. Sometimes she even goes
for festivals, especially those of the clan-god, to her future husband's house
instead of remaining with her own family, She is now free to eat her old
totem animal and generally some ogpurtu.ufty is taken after the marringe
to enable her to do this, Before she does so a few drops of liquor or a coconut
are offered to her own ancestors to ensure that they will not be offended.

Adoption is uncommon among the Muria, but it exists., Where a baby is
adopted from a family belonging to another elan, the child's clan and totem
is ed—unless it is a sister’s son. There is a small ceremony for the
changing of the clan: offerings are made to the clan-god and the Departed
and a feast of pork and liquor is given to the village. After this the child
takes his new father's clan and ancestors as his own.

IV. THE FaMmiLy

Such, very briefly, is the system into which the chelik and motiari must
adjust their lives. But can a chelik marry any girl of the tribe provided she
belongs to an akomdma clan?  As in the rest of India, the Muria regard certain
relations as standing in a forbidden relationship; with others there is the

! Bes p.127.
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ﬁéﬂestf:m:dom to joke and even to intrigue; with yet others marriage is almost
obligatory,

A boy obviously cannot marry relatives of the inner circle or any of his
classificatory ‘aunts’ or ‘nieces’. He is strictly forbidden to marry his wife's
elder sister, his mother-in-law, his younger brother's wife or widow and any
other woman in a parallel relation to them. There is no objection to his
marrying his grandmother or granddaughter even when they are in the direct
line of relationship. A few cases are known of men marrving their great-aunts
or grand-nieces.

As we shall see presently, the great majority of Muria marriages are of the
cross-cousin type and are celebrated between a boy and his mother's brother’s
daughter or his father's sister’s daughter, or with girls in the same classificatory
relationship to him as these,

Throughout India certain relations are regarded as standing in a privileged
position to each other, They have licence to laugh and joke with each other,
generally in a rather yulgar manner, and in some cases sexual relations between
them are not very severely condemned.

The Muria have their own system of joking relationships. As a result of
the common cross-cousin marriages, a chelik has special licence to joke
and flirt with his mother's brother's daughter or “his father's sister's
daughter (both smanddri in Gondi). A motiari can be equally free with her
father's sister's son or her mother’s brother's son (both manriyo in Gum:li;.
This freedom, however, only lasts so long as they are not engaged to be ied.
Should such an arrangement be made the joking relationship changes into
one of avoidance, for a girl must never have anything to do with her

So long as these cousins are not engaged, however, they have many jokes
together, A boy is at liberty to catch hold of the girl's breasts and he may
have intercourse with her, If he sees her going to the river to wash her
clothes at the end of her catamenial period, he is free to shout to her, ‘Are
you off to polish it and take off the rust? 'What are your plans for tonight ?*
Or again * How long was the bank of the lake broken?' The girl in turn often
teases her boy-cousin by accosing him of having relations with his own sister:
‘1 saw you with her; you'll have to pay a fine, or if you don’t vou'll have to
mn;.::yhcr‘.

uncle stands in a joking relationship to all his nieces except the daughters
of his own sister. For example, a man and his uncle’s daughter’s ﬂ:guélh!u
are in this relationship,

As elsewhere in India, & woman and her husband’s younger brothers or a
man and his wife's younger sisters are specially privileged. So are grand-
mother and grandson or grandfather and granddaughter. A boy may say to
his grandmother, 'Once you are dead I will eat beef in your honour: I
will go dancing in front of you with a drum: why don i
so that 1 can get a good feast?” And she replies, ‘If T die you
to spend a lot of money, you will have to get rice, you will have
al tins of liquor, so what good will it be?’ A grandfather always fii
%ﬂ ]ﬁ wﬂhﬁﬁdﬂw&?ﬂm&l‘? Sﬂm&wﬂlﬁm he says to her husband,

w you s my You have to give me th
fulel::I:', LT e give e bride-price
connexion between a man (dewar) and his elder brother’s wife ¢
is the central theme of the Lingo legend. Thisﬂnahipismrethmn(m

joking relation ; it is often one of deep romance, A Ghotul Pata illustrates the
kind of humour that passes between them.
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Dewar : O Ange, the gruel is made of broken rice.

Ange: O my Dewar, where are you going today ?

Dewar : Today I am not going anywhere
For I have to load my bullocks,
Tomorrow I go to another land to trade,

Amge: 1 too will go with you to drive the laden bullocks.

Dewar : Don't come with me, for all know how we stand to one another,
Those who do not know us will call us brother and sister.
And when they call us that we shall be ashamed.

The relations between samdhi and samdhbin are generally of an amiable,
coarse and humorous nature, For men this is a drinking rather than a
joking relationship, and all their lives whenever they meet they regard it as an
excuse for a bottle. The women, specially as they get older, are more obhscene
in their conversation. They catch hold of each other’s hreasts, stick feathers
into the private parts and exchange the coarsest jokes,

Thﬁplacewhmthujohngnnﬂ.hnmmtmmmnnl}'mmﬂmatamnhge
"There is no purdah in a house of marrage. Embodyfadsfmttufnul
about; no one is going to be offended ; everyone is slightly drunk

V. SuMMARY

The clan and the family dominate and control Muria social life, Nothing
reveals more clearly the extent of this domination than the fact that out of
2000 marriages examined no fewer than 1799 were of the eross-cousin type
and, in spite of every temptation to the contrary, 1884 out of 2000 boys married
according to their parents’ wishes. This could only happen in a society which
had a strong regard for its own organization and laws.

The clan system retains its vitality both as an exogamous unit and as a
means of organizing its members round the clan-god and the memory of the
Departed. Clan festivals remain great and notable occasions, The clan
system, as a study of marriage statistics will show, continues to regulate
betrothal and marriage. The samdhi relationship, as may be seen in every
song and story, continues to be of the first importance. Clan traditions still
regulate funerary rites and memorial customs. Totemism is less imiportant,
but is still far from moribund. The whole complex of ideas and customs is
greatly confused, but the very confusion is perhaps a sign of its vitality.



CHAPTER FOUR

THE COURSE OF MURIA LIFE:
CHILDHOOD

I. PmEGNANCY AND Bmrh
Burka ta jawa undana bedur gatta te mak diyna. It drinks gruel from a

gonrd, but hides among the bamboos. A baby, drinking at the breast
and swinging in a bamboo basket.—Muria riddle

REGNANCY so dreaded in the ghotul is desired at home. Sterility

P does not seem to be very common—out of the 2000 cases studied only

150 were childless—but a married couple without children are always
miserable.

The Muria attribute sterility to various causes. Oneis a purely physical one.
‘I have no child’, said the Chalki of Korenda, ‘though I go to my wife every
day. There may be plenty of rain, but unless there is warmth in the ground
to help the seed to grow, there is no harvest.” A former Sirdar of Pupgaon
attributed his sterility to the fact that ‘per I do not know how to copulate
E;operl}r'. Wives sometimes say their ness is because their hushands

ve ‘wasted all their seed by scattering it in the ghotul fields’.

Others give a supernatural reason. At a marriage a witch may slip some
evil magic into the bride’s dress or hair when she puts tikn on her forehead.
A jealous motiari whose' hushand’ has been married to another girl may perform
spells to stop her supplanter from realizing the fullest joys of marriage. The
Constable of Modenar said that Mayakaka Deo or Kondi Deo was the cause of
the trouble. “He stopped my wife having a child for four years, Then we
promised him a pig, a goat and five chickens and a child was born.’

Sterility is always a cause of quarrels and disagreements in the home. Hus-
band and wife each accuse the other of being at fault. A former Sirdar of
Sndmasaid,'WEWmtoeachntherfmaemmmtiuwwmwenx}r,and
still there was no child; every time my wife's period began, she abused me
saying, ““Are you a man? Haven't you any strength?” And I used to feel
miserable and ashamed.’ On the other hand, out of the 2000 marriages
examined, none of the few divorces were attributed to this canse,

A girl is born in nine months, a boy in ten. ‘A girl takes a great deal out
of the mother." Vet women love suffering—godan (tattooing), chodan (inter-
course), and paidan (child-bearing). But Muria men seem to do all they can
to spare the mother, During pregnancy intercourse must cease after the fifth
month. Intercourse is not generally resumed for a year after child-birth, for
"if you sow seed in wet ground, a harvest is certain’ and it is important to
space confinements properly, After a year,’ when the wife feels an itching for it,
she herself goes to le with her husband’. But in some places, in Alor and
Berma for example, T was told that intercourse began again after six months,
and at Kabonga that ‘a man goes to his wife when their child first smiles”,
But most Muria regard a woman as physically unattractive during the puer-
perium. "Her breasts and privates are gilgila: who would care for them ?
Butunc:thechﬂdcanwalk,th:mnthwisaminlwe]}-inwem.'

In Masora I was given a catalogue of the various kinds of birth and it is
interesting to note that these are largely based on the spacing of confinements,
The Sambhar Birth occurs after a space of three years and the child is strong
and healthy. The Tiger Birth also comes after three years to a woman of
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full figure and the child is ‘fine as a young tiger’. The Hare Birth, however,
occurs after only eighteen months, and the child is weak and sickly. The
FrugBirth.nftertwﬂwmunthn.iﬂnlsuhadfurthedﬂd. In the Lizard Birth,
when the child resembles a lizard, there is an interval of three years, but the
mother is herself weak and her breasts secrete insufficient nourishment,

When a girl suffers from menorrhagia she has a Green Lizard Birth,
and the child is weak, but the offspring of Mother Birth, when the period
begins and ends punctually, is vigorous.

Once the mother is pregnant she is subject to the usual routine and taboos,
though generally I think an increase of restrictions at this time is due to Hindu
infiuence.l The Muria woman’s movements are not greatly controlled, but she
must not climb a tree and should stay indoors during an eclipse. She must
be very careful not to steal anything; if she takes bread, she will bear a
male child with his ear bent over: if she steals haldi, garlic, or ginger, the
child will be born with six fingers. In one village my wife was recommended
to tie a mango in her sari; then, when she had a child, it would never be ill,
‘aven its nose wouldn’t run’. But it is dangerous to eat 2 mango, for it may
cause abortion, J

Phe husband is also subject to taboos: He must not cross the blooded path
of a hunted and wounded animal. He has to eat separately at festivals.
Neither he nor his wife may eat the head or legs of any animal killed for sacrifice
or in a ceremonial hunt.

The scene of birth is generally on the verandah or in a cattleshed. A child
must not be delivered in the kitchen or the room where the Pot of the Departed
is kept. There are no professional midwives and assistance is given by the
women of the family and sometimes by the Gaita’s wife, Few precautions
are taken. The mother is given ordinary food and often begins to work on
the third day.

The umbilical cord is cut with a knife in a few villages (in Temrugaon, for ex-
ample), but more generally with an arrow-head, whether the child be a boy
or girl, by the mother, sister, elder brother's wife or Gaita’s wife.

The placenta is wrapped in a siari leaf and buried in a pit behind the house,

and a small screen of branches is erected round it. Until the umbilical stump
falls off, this pit is not filled in; it is covered with a stone or a wooden seat on
which the mother sits to bathe once or twice a day for about six weeks. During
this period, she must not go into the house but must stay on the verandah.
The digging-stick with which the pit was dug and the arrow with which the
cord was cut are driven into the ground beside the pit. A pot of water is
kept near by. When the stump falls, they throw it into the pit and fill it up
with rubbish and earth., When the mother stops bathing and resumes her
ordinary domestic duties, they wash the digging-stick and arrow, offer liquor
and apply haldi to them. The stick is put back in the house, and the arrow is
stuck into the roof or given away. It is not regarded as having any special
significance or value after its work is done,
If the'signs’ of a tiger or a snake appear in the soil above the buried placenta,
the child is expected to be killed by a tiger or bitten by a snake. Should
the water in the pot leak out of its own accord, the child will meet its death
by drowning. A strangulating umbilical cord suggests that the child will die
by hanging, either in jail or through suicide.

1 with the simple Muria tradition the elaborate tions of the more
mphm tribesmen of the Central Provinces described in mmki ' Conception,

Pregnancy snd Birth among the Tribesmen of the Muikal Hills', JASH, Vol ix
(1943). pp: 99-148.
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Until the stump falls the father is in a state of taboo. He must not cook,
he must not leave the house to visit his friends, he cannot go to the
No one will accept his tobacco and he cannot share in a sacrificial feast.
Certain attempts are made to influence and to diagnose the sex of nunborn
children. If a motiari, after fasting for twelve hours at her first menstruation,
eats a dish of Bhichrs, 2 mixture of and rice without salt, her children
will likewise be a mixture of boys and girls. If she goes to the jungle on this
day and brings home a bundle of leaves on her hip, she is likely to bear girls.
Sometimes Muria women try todiscover the sex of the next child by examining
the colour and number of the knots on the umbilical cord of the first, but
that no one takes these forecasts very seriously is seen in the riddle about a
pregnant woman,
Chipla wpre jai phar, There is fruit inside the basket,
Jana babu hai phar? How can you know what fruit it is?

A.bmrma]bi.rlli:hsare not common but are not unknown. Twins are called
jamear jiya and are not regarded as either particularly lucky or unlucky.
ghvtnswithnﬁingle'phmntnarebnmﬂthemuther Eatsadc;fblefn&tmch
as a double plantain or tendu or uses double leaves asa plate. Sensible women
are careful to avoid doing this but sometimes accidents happen. In Renga-
gondi, there are twins, named Joga and Jogi, who were born because the mother
ate off a double leaf at the end of her perind. Such twins may also be due to
a woman's passing between two men on her way back to the house from her
menstrual bath. The shadows of both men fall upon her and the twins resemble
them. Insomeph:es,itisthoughtifshepasamatthisﬁmgammhnl&hg
a baby she will have twins—if it is a boy, she will have male twins; if a girl,
male and female. Tf the woman lies on her back after intercourse so that
the mnn'aseeddiﬁdf? into two mtha , twins may result, When there are
two placentae it is often supposed that the woman has been to two men and
the twins, therefore, have different fathers, Thewmnmnynhuhnveaﬁ:d

Pandru of Bermakot twice had twins, from different wives. The first
were from the Manjaro whom he made pregnant in the ghotul and were both
girls: the second were from the Nirosa, another of his ghotul lovers, and were
both boys. Pandru thinks he had twins because he went to each of the

family must immediately protect the child by waving round it a bundle of
burning grass. Such births are generally expected to be fatal to the mother.
A kera bangh is a woman with only one child; * she is like a plantain which
gives fruit once on a stalk and never again’,

II. Name-civixg
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But this name is important because of its connexion with the theory of rebirth,
and before it is given it is necessary to discover which of the family ancestors
has returned in the young child. Many different methods of divination are
adopted. At Bandopal they tied up some rice into a little bundle of siar
leaves and put it on the child’s head. Then the Siraha took the names of all
the family ancestors that he could remember one by one: if the child
the bundle on its shoulder as the medium is repeating a name, they know w
it is. In the Sonawal Pargana I found the Muria placing a lighted lamp in
a leaf-cup of sarai above the pit where the placenta was buried, while they
waved a second lamp round the child reciting names. The child shows its
recognition of its name by putting its hands out towards the lamp. In Kari-
khodra they put a chicken-bone in the child’s hand and give the name that is
used when the child drops it, At Gorma, they made a ball of siari leaves,
put it in front of the child and waited till it touched it. Sometimes, the child
refuses to drink its mother’s milk. Then the medium is called and he recites
names as usual; they give the one that coincides with the child’s turning to
the breast. In Aturgaon, they wave rice in a leaf-cup round the child, put it
down before it, stick a scrap of rice on a siari stalk and place it in the child’s
hand. When the child throws the rice over its shoulder, they give the name,

The names are, as we might expect, slowly becoming Hindu in character,
though this tendency should not be exaggerated. Out of 2000 names, only
85 were specifically Hindu and such names as Ram, Ganesh, Govind, Sita,
Indira, were comparatively rare. Girls and boys are sometimes named after
the Hindu months in which they were born—Asaru, Baisakhn, Bhadmu or
Phagu—and after the day of the week—Aitu, Mangal and Sani.!

As always, events at the time of hirth influence a child’s name,

Akalsai or Eangalu Born in a famine year "

Barat or Bartiya Born during a marriage procession

Dera Borm in a hut

Duwer Born in the yard

Irpa Born at the time of picking mahua
flowers

Sataru A seven-months child

The usual derogatory names are given with the idea of depreciating a child’s
value in the eyes of hostile spirits.

Amlu Sour Burjaha Dirty
Apoti Stinking Chamra
Banda Naked, or dock- Dhondn Useless
tailed
Barko Thin Ganda A despised weawver
Barra Crack-brained Gatharu or Gatti A little bundle, or
undersized
Baya or Baihi  Mad Hoche Drunkard
Bhondu Stupid Jakari Madman
Bhoska A dunce Lardhu Useless
Bhuks Hungry Sukin Wizened
Bohibar Stinking

A remarkable name in this class is Duma, the Halbi word for the dead.
Yet on the other hand, there are just as many names calculated to flatter
the child. The derogatory names are generally only given when calamity

i In the text T have mostly given the names of men: in many cases a feminine form
of the same word is used for women, thus Bhoki, Sokl, Sugrin.
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and sorrow have visited a family; if two children have died, the parents hope
to avert another disaster by calling the next one Hagru (excreter) and so on.
Laudatory names are much more comimon.

Anjori Splendour Dularsingh Lovahle

Amoli Invaluable Hirasingh Handsome as

Amarsingh Immortal a diamond

Bahadur Brave Laharsingh, Laharu, Happy

Balsai Young King Lahari

Bansingh Lord of the forest Ruprai, Rupsinghor  Silver

Birsingh Brave Rupa

Budha Wise and learned  Sobi Beautiful

Dhansingh, Dhanu  Rich Sugru Beautiful
Sunher Golden

A few Muria are named after trees and vegetables.

Amori A tree Jita A red wvegetable

Baranga A tree Jhitka or Jhitu A shrub

Dhodra A hollow tree EKanda A root

Guthin Mango seed Kehala A tree

Others are named after animals, birds and fish.

Baghrai Tiger Malivarsingh Peacock

Bhainsa Buffalo Malsai Peacock

Bharanda The broom-tailed Mendi She-goat

(probably a tiger)
Domi A fish Mugur Crocodile
- Duls A fish Newra Mongoose

Gundru A small bird Paddi Pig

Eawe A bird Pitorka Bulbul bird

Kidar A bird Suksi Dry fish

Liti Sparrow Usir A bird

Maina A starling Verjaha Bear

Another class of names is taken from musical instruments and other material
objects such as Erra (a sickle), Nagel (a plough), or Gota (tobacco-box).

Bajo
Belo

Fiddle

A sort of violin

Dhol
Kudurka

A druam
Wooden gong

Disease-names are either given when the child is grown and are purely
descriptive, or they are prophylactic, given in the hope that the bearer of the
name will not be afflicted with the fact,

Dutka A leg disease Khoru or KEhoriya Lame
Eodi Leprous Konda Dumhb
Thota Cripple Gaja Ringworm

Names deriving from physical characteristics are more in the nature of
paske podor or nicknames, though names based on colour are probably given
when the child is a baby.

Bhuri

Fair, light brown Chhendi Long-haired
S Fat Chirangy Curly-haired
Bijju Impotent Denga Tall
Bondka With & long navel Derha Left-handed
Botori Undersized Dhonya Big-bellied
Buke Fat-faced Hetka Stammerer
Chemtu Diry-faced Jativa Long-haired
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Julpi Curly-haired Meso Black
Karior Kariva  Black Milku Short-sighted
Koso Black Mondi Crippled
Limtu Short-sighted Mundra Hairless

Other nicknames, of which there are a great variety, may be represented
here by—

Bode With a big shaking  Karbe Burnt in the fire as
stomach a child
Dahlko A fast walker Pakla Grev-haired
Daluor Darsu A heavy eater of Pitarri One who quickly
pulses loses his temper
Dorga Big-bellied and talks wery
Garbari Always bustling about fast
Golar Always wanders like Potsu Stout
a bull Udlin A girl who eloped
from the ghotul.

OFf the 2000 names collected, we may make the following classification:
Number Percentage

Specifically Hindu names i 85 425
Hindi or Halbi names & 820 41
Names of probable Gondi origin .. , 1005 5475

These figures are, I suggest, sufficient to reinforce Grigson in his criticism of
Russell and Hiralal for their statement? that names from the CGondi language are
rare or non-existent and that it was only after contact with the Hindus
that the Cond took to having individual names. Grigson found that
out of 267 names collected from the Maria only 5 per cent were Hindu.2
But he does not give the percentage of names that a Hindu might conceivably

use.
The following Muria names? may not all be Gondi, but no ordinary Hindo
would use them:

Bindo Gile Eule Pitsa

Boga Gulu Kundel Poke

Boko Gurti Leske Pola

Bosa Hirdu Malo Poriya

Bui Jagzu Mirdu Sankoy

Chahra Jainn Mitku Silo

Chepn Jakkar Muke Sin,

Chirga Jako Nappu Sudu

Chogu Jamni Nargo Tahtor

Dirka Jauge Orcha Temsu

Dirwi Jelu Orsu Thiblu

Duge Jepi Ote Tuge

Dhirtu Kesa Pakur Tuarku

Gannu Eorge Picho Udln

Gecho Kosi Pite Wandel
1 Russell and Hiralal, op. cit., Vol. IIL p. 87. . Gﬂ?nn. op. cit., p. 266.
3 Hislop gives the following specimens of Muria names, which I reproduce because

they are the earliest we have. *Namesof males: Badal, Bukal, Boyal, Dhela, Dhodi,

Dorge, Gagarn, Gedi, T:U%I. Judahal, Kodal, Malal, Mulal, Milol, Masial, Odhi, Pichke,
Bm:irtl-t.s'urh.,ﬂwul, emales : Gajari, Hinge, Judahi, Kodo, Kani, Sulkali. Hislop,
op. « P24
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IIT. Tee Lire or Younc CHILDREN
In youth the spider’s web is the sky.—Muria proverb

Muria babies, who are suckled for at least two years and then often weaned
at the Jata Pandum, seem to be happy and contented. The Muria are good
: parents, proud of their children, tolerant
towards them in many ways, anxious to teach
them things, delighted as they see them grow.
“When a young child walks for the first time,
the earth trembles for two-and-a-half days.’
But directly a child is old enough to play, he
is regarded as old enongh to work. ‘The early
stage of ‘eating while playing and playing
while eating ' is soon over and the little girls
and boys have to take their share of the
work of the house. Tiny girls may often be
seen staggering about with the youngest
baby in their arms or helping their mothers
to cow-dung the house. Sometimes you may
see g line of boys and girls following their
elders back from the jungle, each with a tiny
basket of fruit or a minute bundle of leaves
on their heads. During this period the chil-
dren are very dependent on their parents and
go everywhere with them. 'A boy takes his
little axe and follows his father to the jungle.
A girl takes a pot and goes with her mother
to the well.

It is now that the parents, and especially
the fathers, enjoy the happiest relations with
their children, Vou may often see a father
carrying his baby son to the ghotul and sleep-
ing with him there, or taking him to a fesH-
val, sometimes even encournging him to dance
as a medium before the clan-god. The
SR : fathﬂmygiﬂnlbﬁ'aﬁnyd:mmau,

- 16, Spimningtop ~  tgys that are just the real thing, or he
Length of upright wooden stich, 88" 1o make his children little wooden carts or
ploughs.

From an early age, however, the children begin going to the ghotul in the
evenings and sharing as much as they possibly can in the life of the older boys
and girls. The whole trend of Muria society is directed towards transferring
the parent-child relation into the ghotul-child relation, and the little boy or
girl soon finds the Sirdar and Belosa taking the place of father and mother,

The growth of a boy and girl towards maturity is not marked by any special
ceremonies: there are no initiatory rites. But for a girl there are two notable
occasions which deeply influence her life during this period. The first of
these is the painful experience of being tattooed, the second is the onset of
menstruation. To a consideration of these we will now turn.

TRy

IV. Tarroomc

The day when she is tattooed is an important moment in the life of a young
Muria girl, a real step towards maturity., It is generally considered desirable
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that girls should be tattooed before marriage and if possible before they are
betrothed. If a girl is not done till after marriage, her in-law can
demand the cost from her own parents. There is some that the marks
are a sort of passport to heaven. ‘If she dies without being tattooed, Maha-
purub will punish her. But if she brings him beautiful drawings from the
Middle World, he will keep her with him and look after her.’

In the western parganas the tattooing is often done by a girl’s own mother
or by some elderly woman of the tribe. A crude needle is made out of the
brass wire used for an ear-ornament and charcoal dust is mixed with til or mahua
oil. In the central and eastern areas, however, most of the tattooing is done
by wandering Ojha women.! These are the wives of semi-aboriginal profes-
sional musicians. They have various stories to account for the ongin of
tattooing which, as we should expect, are generally Hindu in tone. In
Narayanpur the Ojha described how

At the beginning of the world there was no caste distinction among

was given a pen became a Brahmin. At last Mahapurub found that
he had given away everything except a drum, and he looked round to
see who would take it. A number of men were passing along the road
and one of them was lagging behind the others. Mahapurub gave him
the drum telling him that his name was henceforth to be Ojha, and
thus the caste began.

T'he Ojha now began to earn his living by wandering from village
to village beating his drum, telling stories and begging. One day when
he went home in the evening his food was not ready and he beat his
wife saying, “All day I go from place to place earning our living; you

= stay at home doing nothing and yet you cannot even cook my food'.
The woman replied, 'T go to the tank for water, I fetch wood from the
forest, T clean the house, I cook the food. What other work am I
todo?’ In the manner of women she began to sulk, saying to

herself that she would only eat what she earned. After she had fasted

for eight days Budi Matal's carpet began to shake and she sent her

_ to find out what was the matter. The messenger took the
Ojha woman to the goddess. * 1 have no work to do and so my husband
beats me’, said the Ojha woman. Budi Matal replied, ‘Very well,
1 will give you special work to do, provided you always worship me".
She took the Ojha woman to the forest and found a sarai tree; she
removed some of the gum and put it on a bit of earthenware, covering
it with another bit. Then she smeared both pieces with cow-dung
and put them on a fire. After a little while she removed the lid and
found a black deposit there. She scraped this off with a bit of wood
and put it in the broken balf of a coconut shell. Into this she put
some water and stirred it well. She fixed three needles in the knot
of a bamboo and made the Ojha woman lie down with one cheek to
the ground. So she tattooed her. Afterwards she washed the place
with cow-dung and rubbed in oil and haldi.

! In their article *Ofha’ Russell and Hiralal do not mention tattooing as one of the
Ojha's activities—Russell and Hiralal, op. cit., Vol. Wtﬁ 296ff. The name is applied
to the soothsayers and minstrels of several tribes, but Ojba of Bastar are probably
of Gond origin. There were 137 Ojha in Bastar in 1941,

ﬂ
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Then said the Matal, ‘I have done this for vou but you yourself must
do more than this. First of all tattoo, then wash the place with cow-
dung, then sprinkle haldi oil and offer rice in my name. Then holding
the needles and some haldi and pulse in your right hand, catch hold of the
first fingers of the woman you have tattooed in your left hand and with
vour right make three passes round her body, Put the haldi and
pulse in her sari and let her go. By this means the buming of the
marks will be cooled.’

At Palari in the Eondagaon Tahsil the Ojha gave a different version of their
origin. Here they described how

Bara Deo was the son of Eadrengal and Tallur Muttai. He had six
brothers and seven sisters. (One day the seven sisters went to Tallur
Muttai and asked her for ornaments such as wounld last even after death.
Kadrengal gave Bara Deo a dhol and a dhamru drum, Then two sons
were born to Bara Deo. One was called Murha and the other Ojha,
Bara Deo taught Murha to beat the dhol with wooden sticks on the

: ground, Because he beat with wood on the ground Murha became a
ploughman but Ojha played his dhamru slung from his shoulder, and
spent his life hunting and drawing patterns on the walls of houses,

In this way the Ojha’s wife learnt how to tattoo and once a year
the Ojha gives a goat to Bara Deo saying, * Behold, we go all over the
world tattooing. From the marks we make let there be mo wound,
no pus, no swelling,  Let no evil magic attack us as we work.” Because

of this, Bara Deo lives with the Ojha and no witch can injure them at
the time of tattooing,

The method of tattooing is still today very much what is supposed to have

been tnught the first Ojha woman by Budi Matal. Lamp-black, charcoal,

incense is mixed with either castor, til or mahua oil. This is put in
the broken half of an earthen pot, covered, and burnt over a lamp or a small®
fire. The black deposit is removed with a shell and kept in a small pot or bit of
coconut.

The Ojha woman makes a pen of bamboo and draws the desired pattern
on the skin. Then with three or four needles she pricks in the black colour.
Before beginning she takes the names of the Seven Sisters of Bara Deo. At
the end she receives from her victim's relatives rice, haldi, oil, chillies and
salt. This she waves round the girl and sometimes performs the little rite
with the needles that I have already described. She offers part of what she
has received to the Seven Sisters. This helps the pricks to cool quickly and
not hurt too much.

Muria girls are tattooed on the forehead, chin, arms and the calves of the
legs. Most of the patterns are conventional—squares, triangles, and lozenges.
Sometimes you may see two little figures representing a chelik and a motiari.
There is no magical significance or even special meaning in the marks. ‘It is
for pleasure’, say some Muria; others declare that it is simply a decoration,
but a permanent one. ‘ Your words', a girl may whisper to her chelik, * will
remain like the tattoo marks on my breast.'!

1 It is curious to find Crawley saying that it is erroneouns’ to
processes of tuttooing, boring and scarification to the desire for orna
evidence that " savage mutilation ™ is never due to this desire; the savage does not hold

with the maxim—il fau! souffrir pour dve belle,’  This evidence §s not given, but
insists that tattooing and other mutilations are for the protection of the e St

nffec
from supernatural dangers. I doubt if this is so in Indin,—E, Crawley, T, i
(London, 1927), Vol I1, pp. 1686, g2l e
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There are not generally any taboos on a girl during the day that she is
tattooed, but in Kokori 1 found that a girl was not allowed to go to the
ghotul the following night. This is probably a practical rule made
because the girl is likely to be in some pain on that day. But when a
girl does return to the ghotul after her tattooing the boys laugh at her and
make the old joke about godan and chodan. ‘If you could bear the pricks of
godan (tattooing) surely you won't be afraid of the pricks of chodan (inter-
course).’ The girl naturally says that she cannot bear either, Then her boy
may say, ‘'Look, there is pain when one is being tattooed, but in intercourse
there is nothing but fun’, and the girl replies, “Well, if & mountain were to fall
on me 1 would die, but if you fall on me I suppose I shall go on living, so you
had better do what you want’. This conversation was recorded at Padbera.

Phere are a few songs about tattooing, One is in the nature of a prayer to
cool the pain of the marks.

Arji binthi man hamdra. Listen to our prayer.

Us dinki bachan fumira. Y-:;:s is the promise we made that
.

Sujiki jhir uthara. Let the burning of the needles cease.

Two other songs are sung during the “tattooing’ of the kalse-pot during a
wedding. The first has a refrain continually repeated, Main wina godende
dya, ‘Mother, 1 want to be tattooed’.

God jale godende nuni. 1f you wish, vou may be, danghter.
Kon ridjcho gogin nuni? ‘What land has the Gogin come from,
daughter 7
archo gogin dya. The Gogin is from Dongar, mother,
Duar barhale rale dya, I was sweeping the yard,
Jabre wasala dya She forced me to sit down.
Main nahin bol le aya. . ' I said I wouldn't, mother.
Kitro kitro mole re nuni ? How much did you pay her, daugh-
ter?
Nito dgar dugini wo dya. Double the usual sum, mother,
4 :
Aga bagidang dumbi dai ? Where do the tattooers come from ?
Raigarh da dumbking das. From Raigarh they come.
Aga baga witang dai ? Why have they come here ?
S koti watang dai. They have come to tattoo you,
Singar koli punong dai. They don't know how to tattoo,
Danda mola kintang dai 2 What is their charge for tattooing
the arm ?
Huj tasi punong doi, They don’t know how to use the
needles.
Mt wmola heawom dai. We won't pay their wages.
Ml kots hewik dai, 1f they would let us do it,
Mat singir koterom dai. We would tattoo ourselves.!
1 The Bison-hom Maria t:.ttou‘mql;: a comparatively modern innovation,
intended mainly as a means of attraction. work is still done chiefly by the Maria

themselves : they make peedles of thoras and the colour is made by mixing the ash of
pothar bark, date palm or myrabolames with mahua ofl, Lamp-black is also nsed.
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V. MENSTRUATION

Neither in the ghotul nor outside are the age-grades of Muria children very
strictly defined. There are, for example, no rites of transfer from one age-
grade to another, but generally four different stages in a child’s to
maturity are recognized. . The first stage for & boy or girl is babyhood; the
boy is called pila, the girl pili or mont (daughter). This stage lasts a vear,
The child then becomes a fakna peka or peda (feminine takna peks or pedi), the
word fdkna meaning ‘a toddler’.  This stage lasts for two or three years till the
child begins to play about the house and perform little tasks, when it is known
as a leka or leks. At the age of seven or eight the boy becomes a ldyor peka or
nangriya, the second word implying that he is now able to go along with his
father behind the plough. Aggrlufthemnmn.geislmuwnasfijmﬁuki,w
liya (meaning ‘immature’, a girl who does not yet have to wash after her
menstrual period) or in Halbi findak pdns dnw leks. Finally a girl on passing
her menarche becomes a ldya, forita, tarmi, dhingri. She is now jwwdn or
mast juwdn, mature. A boy too is now called ldyor, dhdngra, dinda (meaning
unmarried) or fuwdn (meaning mature).

The significant moment in these stages of growth is obviously a girl's first
W. Thisisﬁﬁﬁs:{nmmu;mimpmtnummhubummdaﬂy

psychologically, t she is subject to this monthly cycle sets
her as woman in an entirely different category to man. Menstrual blood
makes her dangerous, infectious while alive; it may turn her into a ghost of
dread and horror after death. A dozen names and expressions for this condi-
tion testify to the importance it has in the Muria mind. It will be most
convenient to give them in tabular form : all, except the last three, are Gondi.

Pendawoghai “Her private parts are flowing.”

Kata pongla "The bank of the field is broken,’

Netur danta 'Blood is flowing.*

Tora pongla * Blood is flowing.’

Arro dta 'She is taboo."

Atdna dyo ‘She is not cooking.”

Arka chhande kila  'She's in the position of one who may not touch
cooking-pots.”

Pirita *She is wrung out like a dhoti.”

Ghat utaris "She can't go to the water-place.’

Bhata me hona ‘To be outside,’ i.e. she cannot enter the house.

Dhir bohis ‘ Blood is flowing.

The first menstruation is called yefe arta ('the call to water’) in Gondi and
| Phtdsundri ("the blossoming of the flower’) in Halbi.

In many villages, especially those to the west where the influence of the
Abujhmar Maria is strong, the Muria build separate huts where their women can
be segregated at this period.! Sometimes they make one communal hut for the
wh?le village; sometimes there is one hut for a group of houses; accasionally
nblghﬂuaemﬂ:algrgefumﬂyhmuhuttuﬁaelf. The Muria do not generally
build such huts outside the village, but in some isolated spot within its borders.
The huts are usually wretched little buildings with small doors. Inside
may be seen a bed, a cooking-hearth, a few pots, some strips of cloth, a little
firewood, Thnhutmhuﬂtbythgchnﬁk—-nnmrﬁedmmmyhdp—whn
mp&idbythﬂviﬂagemmmwiﬂiﬂquorfartheirmﬁm. Every year at

1 Amgmrm&:v&mmyhmﬂmdw.MFﬂ.mmm
Padbera and Talabera. The huts are called in Gondi witir-kurma (the hut that must not
be touched) or yer miydna lon (the hut for bathing in water),
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the beginning of the rains only the young chelik in the mamgriya age-grade
may re-thatch the roof. When they have finished, they have to pay a 'fine’
of seeds or liguor to the ghotul, Girls must never touch the roof.

The motiari's life in this hut is miserable enongh. At Padbera a girl ex-
claimed, ' You feel as if you were in jail: why has God sentenced us girls to
such a punishment as this?' While she is segregated in the hut a girl must
not go to a well for water, though she may go to the nearest stream. She
must not go about the village for fear that her shadow may fall on a man and
destroy him. She may, however, go to the forest for wood or leaves. Another
girl at Talabera said, *When we stay in the hut we always feel very hungry;
sometimes we cook for ourselves, but generally the family brings it for us.
Someone puts it down outside and runs away. If it is not enough, we cannot
ask for more. My knees always ache, my stomach hurts, I feel lazy and un-
happy, my head is heavy and in my breast is that dak dak dak feeling.' She
went on to describe how at night they were very frightened lest some Ondar
Muttai attacked them. "We sit up together comforting one another for
many hours. When we dream, we see ourselves singing and playing with
the chelik and motiari. When at last we have a dream of the embankment of
a tank being repaired, we know that the period is over and we will be able
to return home.’

In the centre and east of the State, segregation huts are not erected. Their
distribution seems to depend not only on the strength of Maria influence, but
also on the style of village architecture, As we move east, we find the houses
built with very large and deep verandahs where there is plenty of room for a
girl to feed and sleep without coming into contact with the rest of the family.
It will generally be found that where special menstruation huts are made,
the village houses are small and without adequate verandah space. This
is one of the reasons why the Hill Maria make a ial menstruation room
in their houses, even where they do not make a hut.

But although the girls are less strictly isolated and their lot is thus less
wretched than where they have to spend their days and nights away from
everyone, the taboos controlling their work and movements are very strict and
are enforced by stringent sanctions. These rules indeed are common I‘.hm?::;
out India! though adapted to the special circumstances of Murin life,
motiari during her period may not cook or fetch water or touch the grain-
bins or approach any cultivated field or clearing for shifting cultivation.
If she goes into a field where the rice is sprouting it will never reach maturity.
She must not step across even the mark of a plough on the ground, She
cannot attend a marriage or festival. She must not go near the shrine of the
Village Mother. If she is present at any occasion where liquor is being dis-
tributed, she must not accept it from the hands of a man; another girl takes
it for her and hands it to her in a leaf-cup. She must not take part in any
games or dances, particularly in any ceremonial dances.

The most stri t taboo is on her relations with men. Sexual intercourse
is ahsolutely for ; though the woman does not seem to be affected, the
man who goes to a menstruating woman will die. There is no cure for him,
magician and priest are alike helpless, He is lost. The woman must not
even touch a man or let her shadow fall upon him. Should a man be acci-
dentally touched he is excommunicated and must be purified by passing
through ‘a ring of fire’ before anyone will accept food or tobacco from him.

1 For a full account of these, sce my paper, * Primitive Ideas of Menstruation und the
Climaeterie ', Essays in Anthropology Presentsd to 5. C, Roy (Caleutta, 1042), pp. 141-57.
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In Chandabera the Muria described how once when a man had touched a mens-
truating woman the Gaita heated gold and tonched his forehead, tongue and
shoulders, sprinkled him with rice-water and water in which gold had been
dipped, made him drink it in the name of the Earth Mother who had been
insulted, and imposed upon him a heavy fine,

This is the same penalty as that extracted from a murderer on return from
jail. It does not necessarily mean that the Muria regard the two offences as
morally equal, but it does suggest that they regard them as equally dangerous
in the supernatural field,

A woman's hushand also is subject to the strictest rules. During his wife's
period, he must not dig the ground, visit his fields, either to sow or reap, thatch
the roof, go to the thrashing floor, tonch the grain-bins in the house, or visit
the village shrines. 1f he visits his thrashing floor the quantity of his grain
is reduced by half. But he may go to the ghotul and sleep there, though no

will take tobacco from his hands. He is allowed to fetch water and cook:

he generally has to do this work when his wife is barred from it, and
many are the ribald jests that greet a young husband caught carrying pots
from the well.

If he is a priest, he cannot conduct any religious ceremony during his wife's
period, and festivals often have to be postponed on this account. A curious
story from Korenda illustrates the special difficulties that may trouble a poly-
gamous Gaita,

At the beginning of the world, there was no god of the Wadder clans-
men, though they were numerons enough, while on the other hand
there was a god of the Partahi though there was only one solitary male
member of the clan, He was the Gaita and he had seven wives. Since
one or other of his wives was in her period all the month round, he was
never able to perform his priestly duties properly. They were due to eat
the new rice on Monday: on Sunday night his eldest wife began her
period. They postponed the festival till Friday: but no sooner had
the eldest wife bathed on Wednesday than the vo on
Thursday. And so on, he could mever keep the festival, till Dokara
Deo began to trouble the Gaita and he gave both his gods, Budha Deo
and Dokara Deo, to the Wadder clan.

How do these taboos affect the ghotul? The great majority of Muria girls
experience the crisis of the menarche while they are still motiari. Only in a
few villages like Malakot do the people try to get girls married before maturity.
Even where they are married, the little wives may sleep in the ghotul till they
are mature. At her first period, a girl-wife gives jori-darango or a gift of liquor
to the boys and girls "to show her companionship with them is ended .

The ghotul members take a great interest in the menarche. Everybody
knows all about it at once and there is a lot of joking and laughter. 'Our
new pot is broken, where can we go and clean it 2" *She has trodden on dirty
leaves." “The embankment of the field is leaking.' When the chelik see the
girl sitting plaintive and embarrssed behind her house or in the segregated
hut they call to her, “Have you got a baby, or what is the matter with you ?
Which s it, a girl or a boy?’

I describe elsewhere the special precautions that are taken at the menarche
to ensure freedom from conception. A girl must be careful not to throw away
her cups and plates for if a witch can get hold of them, she can cause her a
great deal of trouble. She should, on this occasion, take these vessels and the
ash in which she has cleaned her pots to the river for the Ver Eanyang or
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THE COURSE OF MURIA LIFE: CHILDHOOD

Nahani Deo. In some villages, however, the older women do not allow the
girl to go to a stream or tank at all. They bring her water and let her bathe
and wash her clothes on a stone in the compound.

We can understand how the rules affecting the menstruating motiari must
be particularly strict when we remember that the ghotul is a shrine built by
Lingo Pen, still sacred to him, and that the children within its walls are not
only specially protected from marauding ghost or evil nightmare, but are also
subject to the taboos and disciplines of l¢ monde sacré. The girl therefore is
forbidden for a period varying from four to seven days to enter the ghotul
or even touch its fence. She must never, of course, touch a chelik at this
time. [If she did, they told usat Kajen, he would go mad. Ewen if her shadow
fell on him while he was drinking, he would fall senseless to the ground. Should
a girl go into the ghotul concealing her condition, the ashes of the ghotul fire
would scatter in all directions and might continue to do so for two or three
days, a sure sign that Lingo Pen is offended. When the culprit is discovered,
she must offer a bottle of liquor to the insulted deity. :

There is naturally considerable risk that a girl may begin her period during
the nipht or evening while she is in the ghotul. A chelik in Munjmeta deseribed
what is done. 'She feels the warm blood, she shows it to her chelik and goes
away atonce.’ "Once’, he said,* his motiari did not realize what had happened
and spent the night in the ghotul. When it was discovered in the moming,
he himself was fined three long pieces of wood.'

The motiari is not, of course, allowed to go on the Diwali, Chherta and Mahua
Dandar excursions while she is in this condition.  If the period only begins after
she has started out, she must make an offering to the local god and return home,
Shounld any motiari begin her period at the moment when the chelik are about
to start for their Pus Kolang dances, they abandon the trip.  If during a boy's
absence on this expedition his 'ghotul wife' shoold menstruate, he 1s warned
of the fact by a dream and must make offerings to Lingo Pen, A chelik may
go to the ghotul even while his special partner is in her period, but no one
may take tobacco from him. The others tease him, saying, ‘Don't worry,
she’ll be all right in two or three days. Perhaps you dug a little too deeply
last night”.

If a girl is to be married, and her period begins on the eve of her marriage,
this is postponed for a day; then she takes a bath and declares that officially
all is well. Once when I went to Borgaon for a wedding, the bride entered her
period on the critical day and the ceremony was postponed. On another
occasion, when the omens did not come right, the people made a search through
the wedding party to see if any relative was co this condition.

A girl does not bathe her whole body until the flow of blood ceases, but she
does change and wash her pubic cloth, though she has to be very careful where
she puts it to dry for fear a witch should steal it. This cloth must never be
touched by a man. It is either thrown away after every period or hidden
in a safe place outside the house. = Along the banks of the Boroda river near
Temrugaon I noticed many earthen pots, some floating in a backwater, others
hidden in bushes. These were the pots in which the menstrual cloths were
boiled to get them clean,

At the end of the period the girl goes as secretly as possible to a stream for
her bath. She must be careful not to meet any man on this day, for should
his shadow fall upon her, her first child will resemble him. In some villages
the girl must take two baths, in others she must take three. After the
bath she cleans and cow-dungs the room where she will sleep, washes all
clothes and sprinkles oil and baldi in the house and on her body. She
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CHAPTER FIVE

THE COURSE OF MURTIA LIFE: YOUTH
I. BETROTHAL

HE next critical moment in the life of a Muria is the betrothal. This

I may be done at any age, before puberty or after it, but it is generally

arranged later mather than sooner. It is followed, after a number of
years, by the marriage, which is still nearly everywhere adult.

I propose to give in this chapter an account of the ceremonies of betrothal
and marriage so that our picture of the course of Muria life may be complete,
but T will reserve a discussion of the broader aspects of marriage to Part Two
of the book so that they can be considered, where they ought to be considered,
in relation to the ghotul.

The betrothal ceremony is called in Gondi pungdr mihchna, the ‘plucking
of the flower’, pungdr kurki, ‘looking at the flower’ and falk dayna, 'going to
beg'. These expressions indicate the chief features of the ceremony: the

's parents make two or even three visits to the house of the future bride,
the 'flower’ whom the boy will pick and put in his turban.

On the first occasion, before setting out, the bov's father offers liguor in
siari leaf-cups to the Departed, one for the boy, one for the girl and one for
the Departed themselves. They wait for a time, and if they find one of the
leaves has fallen or curled up, they take it that the omens are unfavourable,
and either abandon the project or postpone it. In fact, this is the time when
the greatest attention is paid to omens.

Muria omens are specially important before an engagement, on the
way to the forest for a hunt and before setting out on a journey. These
‘symbols of the future seen in the present’! do not influence events, but
declare what is about to happen. If the members of a betrothal party see a
bad omen on the way they return home because they know it will be a sheer
waste of time to proceed; their visit simply cannot be successful.

It is through animals especially that the Departed and clan-ancestors warn
or encourage the living about the future. “The Departed’, they said at Palli,
‘speak through animals telling us to go or not to go.' On a ceremonial hunt,
if one of the party fails in some ritnal duty to the dead, an offended ancestor
may take the form of an animal and attack him as a warning.

Muria omens can be divided quite simply into good and bad.

GOOD OMENS

An usir bird cries wing-uing on the left,

The cry of the kiddari bird on the left, saying ‘ Go, g0, your business
will succeed ',

A jackal going from left to right. ‘The left side is regarded as a
centre of greater vitality than the right. Hence the jackal going from
left to right means that the animal is going away from the life centre,
anitﬁ.sniznt a death syubg;ol is being removed."2

¥ cries hoop-hoop. It might be su posed that it was the
reference to Hanuman and the sacred mtmkey}: that made this lucky

1 W. G. Archer, The Blue Grove (London, 1940), p. 159. 2 ibid., p. 161,
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but for the fact that the omen can also be bad. If the members of a
betrothal party hear a monkey cough, they return home.

A tiger or leopard. A symbol of power,

A mango tree. This is lucky because mango leaves are used to
decorate the marriage-booth.,

A bear, Another symbol of power. The bear is generally looked
on as very potent, and its male member is used as an aphrodisiac.

A blue sambhar,

A woman carrying a full pot—though in some villages it is thought
unlucky to see any kind of pot.

When a sparrow savs pitik pitik it means the carriers of officials
on tour are coming; if it says pichs pichu, it means they are going
somewhere else and all is well. ‘ =

BAD OMENS

An usir bird erying kschir-kichir on the right.

d' The cry of the kiddari bird on the right, saying ‘ Kiddarr, don't go,
on't go’.

A crow crying kaw kaw, eat, eat! Its tail points towards something
dead for the vultures to eat,

A snake across the path. A wery natural warning of danger.

A woman carrying an empty pot or going to the river with a bundle
of dirty clothes.

Anyvone throwing away ashes or rubbish.

A plantain tree, for its leaves are placed on a bier and in a grave.

A peacock.

A mongoose.

A mt,

A lizard. If one crosses your path, you should cateh it and burn
it to ashes.

Inmﬂlag&,ﬂmt.
A hare,

Thursday and Saturday are unlucky days, on which important work
should not be started,

If the omens are favourable, the father of the bridegroom, with two or three
relatives carrying several bottles of the best liguor, set out for the bride’s
house. When they reach their destination they sit down in the court, and

y the girl's father says, ‘Have you come on any business?' They
answer, ‘We hear that a flower has blossomed in your house: we have come
to pluck it'. 'Why do you want to pluck it?' asks the girl’s father. ‘So
that we may stick it in our hair.’ ‘Have you seen the omens on the way?'
asks the girl's father. “Yes, and they were good to us."1

1f the parents are willing they now usually ask the girl her opinion. If
she refuses, they tell the s that the flower is not for plucking, but if she

1 W. G. Archer has made a careful stud d&mnymhﬂk&lﬂngmﬂrhgmuﬂ;a
negotiations (op. cit., pp. 1478 and Man in Indis, Vol. XXIIT (1943), pp: 1478.).

Euwu:rmhoiulgndnupgnlmmbnumdbrthcﬂmbntk IEEHI: notice
it for the Kond (op. cit., Vol. III, pp. 467f) and give some charming sentences used by
the Turl, °I hear that a sweet flower has blossomed in your house and I have
come to gather it.' To which the bride's father may reply, ‘ You may take my flower,
Ehim not throw it away when its sweet scent is gone’. (ibid., Vol. IV, p. 500.)
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agrees, they accept the liguor brought and drink it together, If the parents
are unwilling, but the girl desires the match, it is said that they usually have
to give in to her.

Here too they offer liquor on leaves to the Departed inside the house and
watch the leaves to see whether the omens are favourable or not.

At the next visit, the bov's parents bring four baskets of rice and more liquor.
The boy's mother washes the girl's feet with liquor and offers a ring. In some
villages they drop liquor in the rice-husking cavity; in others they make an
offering of cowries or their equivalent to the Pot of the Departed. As they do
so, the boy's father says, 'O Departed, accept thiz offering. We take this girl
into our clan and give you cowries in her stead’. At Esalnar the people said
that in the old days the Duga sept used to give five cowries, and now give
fifteen pice, and the Sori sept used to give three cowries and now nine pice.!
These are put into the Pot of the Departed. From this day the girl is regarded
as belonging to the clan of her betrothed, nnd must obey its rules and taboos.
In some places it is considered proper that a girl should go, even before marriage,
for New Eating ceremonies to her future husband’s house, ,

At Chimri T was told that as the boy's parents go home, the motiari stop
them and demand ‘ring-cowrie’, a small present of rings or cowries to
compensate the ghotul for the loss that it will suffer when the girl is married.
In other places, this is done during the marriage ceremony.

Fic. 17. Brass rings with small bells attached
Actual size

At this second visit, the bride-price is fixed. If the engagement is made
miany years before marringe the boy's parents generally pay an annual wisit
to the girl’s house, taking her presents of liquor and ornaments,

The bride-price should be in terms of odd numbers, three, five, seven or
eleven. Even numbers are jori A jori and so unlucky: vou must have some-
thing over a pair. The number nine is also unlucky; a man may die of it.

There are many games about this betrothal ceremony and it is often
mentioned in the songs ; during their slow tedious dance round the marriage-
booth the chelik sing a mixed Gondi and Halbi song about it.

! The Muriu clans do not now appear to worship different numbers of gods, but the
above practice suggests that perhaps they once did. Ward says that the Gond m
contract was Iz-_unnlly to the effect *that the father of the bridegroom elect should give
the father of the bride as many rupees as he worships Deos (the latter never exceed nine
in pumber, but vary from that number to five)’.—H. C. E. Ward, Report om the Lamd
Revemue Seitlement of the Mundlak District (Bombay, 1570}, p. 136.
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Nikun lewdl wator nuns. We have come to take you, girl.

Halay deki jhulay de! Let us shake her, let us swing her!

Jora jangh la nichat lamay de. Extend both vour legs,

Chdibde re ban ke bendra, The forest monkey bites.

Kokom de re ghar ke bilai The household cat scratches.

Mabhdra dhare jora bichch. In the Mahara's hounse, there is a
pair of scorpions.

Re re lovo rela re re lal Re re loyo re ve lal

II. Tae EVIDENCE OF THE S0oNGS

The importance of the betrothal ceremony is shown by the place it holds
in the long narrative songs sung in the ghotul or at a funeral, These songs
are valuable as revealing in the most authentic manner what the Muria them-
selves regard as important; they are in fact documentaries in verse.

1 quote here two of these songs, both of which give an interesting account
of the course of Muria life. ‘The first is a song used when a menhir is erected.
It was sung by Dorga Muria of Dugabangal, a village at the foot of the
Abujhmar Hills.  In the second song, a Ghotul Pata from Nayvanar, is another
vivid description of the betrothal. Both in these songs and similar narrative,
poems given elsewhere in this book, the importance of the ceremony is clearly
emphasized.

The Fate of Nirabosi Usendi

In this island of the world lived Kamragatti of the Dhurwa clan.
He had a daughter.

There was a boy, too, son of Nirabosi of the Usendi clan,
Nirabosi Usendi went to Kamragatti Dhurwa to betroth his son.
He himself went ahead and the brother-clansmen behind.

The Dhurwa asked them, 'Why have vou come?'

'You have a danghter, we have come for her.'

‘I have a daughter, I have not given her to anyone.’

Thus spoke Kamragatti to Nirabosi of the Usendi clan.

Seeing the bottle of liguor, Kammagatti desired it.

*You are related to me of old, I will give you my daughter.’

The daughter was inside and heard their talk.
Shemmid. ‘Many men came for my betrothal, but he did not give me to
m.

Today they came and he has given me.'

Thinking thus she was very pleased.

The men drank the liquor and so made an end.

Old man Kamragatti was thinking; he thought, I too will give them
liquor .

Amasetiva Kalar and Hiramoti Kalarin had a still.

He went there to fetch liquor.

His daughter came out of the house,

The Usendi asked ber, * Where are you going? '’

‘1 am not going anywhere, 1 am only coming out of the house.’

'O daughter-in-law, you are so big—why are you not going to someone ?

O daughter-in-law, we have come today for your betrothal and you are
going out.’

'Mmi:g.me before for my betrothal, but my father refused to give me.

That is why I am living here and do not go to anyone.’
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*Hear my word, O daughter-in-law, I have a son, come for him.
Come to the Saturday bazaar, T will send my son there.”

The Usendi said thus and the daughter-in-law was ready to go to the
bazaar,

The old man Kamragatti brought liquor.

‘I bave already taken your liquor, now take mine’,

So saving they sat and drank together.

They finished the liquor and were ready for food.

They made chicken curry and prepared fine rice.

They finished the food and got up to go.

Usendi said, ' O samdhi, now we must go'.

‘It is no use coming once, vou must come again;

‘My daughter is young ; we will drink a lot of liquor.’

Doing Johar to his samdhi Usendi said, *T will come again’.
Usendi went to his house and told his son, the Garhbangal boy,
‘“We went for vour betrothal and everything is well arranged,
Dsnn,lgntntheSaturda}'hamxaud there the girl will come to meet

you.
When his father said this, the boy was silent from shyness,
This Garhbangal boy prepared to go to the bazaar,

Kamragatti's daughter was called Nerum Taro.

As she went round the bazaar, she met the boy.

They were of one face, like brother and sister.

She asked him, ‘Where are you living 7'

And he replied, * Where are you living ?

I'am living in such and such a village, and I am a Usendi boy ',
Hearing this, she told him,

“We have already talked with your father and it is of you we talked’.
“Ves, T am that boy; come girl, come home with me.'

When the Garhbangal boy said this, the girl was ready to go.
The boy went ahead and the girl followed him.

As they went they passed a jungle on the way.

They went into the thicket beneath the shade of a mango tree.
As they rested, the boy said, 'Don't go back to vour father’s house”,
‘T won't go, brother, how can I leave vou ?’

The Garhbangal boy was very pleased.

He held her arm as though it were a sweet root;

Her bosom was a banyan leaf on which lay two fruits;

He held the breasts and she remained quiet.

Her thighs were stalles of a plantain tree.

He spread them out and did as he desired.

They got up from there and went to the house;

The path was a jackal’s bush, the road was a rat's tail.
Talking to one another, they reached the house.

As they came along the road, the sun set.
Garhbangal had a separate house to sleep in;

They reached the house in the dark and lit a lamp;
There was a cot there and they sat upon it.

They were young, they slept together.

As they lay and sat, they did as they desired.
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The mother was looking out to see why her son did not return,

She went to ask the folk in the bazaar:

The bazaar-folk said that he had been talking to a girl.

She came home and told her husband saying, 'He has been talling to
a girl”. ‘

‘I had already told him, that's why I sent him there,’

The Usendi told his wife and she was content,

There was a separate sleeping-place for the Garhbangal boy;

She went there and saw them talking to one another,

Seeing this, she returned and told her hushand.

The wife of Nirabosi Usendi said,

‘There are two there and they are talking to each other’.

Then they both went there to look.

As he went, the Usendi called, ‘Have you come back, O boy?"

When they knew someone was coming, they sat separately.

'O daughter-in-law, yvou also have come home.’

They took them both into the house,

The old woman lit a lamp to put the tika;

She put tika on the girl and kissed her.

Nirabosi Usendi, holding his stick, went to call the villagers,
'Come brothers, my son has brought a girl;

Let us discuss her, whether she will remain or no.’

8o saying the old man brought them all.

'She has come as a hafwark girl;

Let us marry her at once.’

All night the marriage ceremony continued until dawn.

The bovs gathered holding their drums,

And the girls with their cymbals in their hands.

At dawn they finished the marriage and performed the Lagir,
And the boys danced the Lagir dance.

The old man Eamragatt heard the noise of the dance,

He said to himself, 'Where iz my daughter? I must have a marriage
for her like that’,

They finished the marriage and finished the tika also.

All day they ate and drank till evening, and the boys were thinking,

'‘Let us take the bride and bridegroom and put them in their house’,

They took the bride and bridegroom and shut the door;

They took a bottle of liquor and stole a cock;

Boys and girls ate it together,

Old man Kamragatti said, 'Who has carried off my danghter?’
He was grinding his teeth as though his mouth was full of pulse.
When he learnt that Nirabosi Usendi had taken his daughter,
He sent an arrow saying, 'Let Nirabosi Usendi die".

He sent an arrow of fire and snapped his fingers.

Nirabosi Usendi and his wife died ;

Garhbangal, the boy, was weeping sirk, sirk.

The whole village gathered there;

The boy went for the samdhi and they all came;

The brother-clans and samdhi-clans gathered.

The samdhi laughing beat the drum;

They buried them both and made a tomb.
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All the clansmen went away.

The Garhbangal boy told them,

*Come on Wednesday, and on that day we will do the gatgang ceremony.
On that day we will put a stone or pole’.

So they did Johar and went away. -

The cock-people gave cocks and the goat-people gave goats:
And the clansmen made ready goat and pig.

On that day all the samdhi came,

The dead man’s soul was living in a saja leaf,

The samdhi cooked the food to give to the dead man.
After cooking it they carried some of the food to the cross-roads,
They called the soul to eat it;

They offered the j@wa and gdio in the name of the dead man:
The boys and girls danced with the dhol drums.

They cut a saja tree as a post and placed it in the ground,
The soul came there and that is the house of the dead.

‘The samdhi went to bring a stone:

They went to the Hill of Panthers for a stone:

Some took a cot and some took poles to carry it.

The samdhi brought the stone:

They brought it to the place where they had put the pillar,
The samdhi saw the place and said, *This is a good spot .
So thinking they dug a hole:

They dug two holes with the digging-stick;

There they put the stone of the dead.

From the saja tree the dead man came to the stone;

They put haldi and oil on the stone; they put tika on it.

Those who had cowries gave cowries; those who had money gave money;
Those who had rupees gave rupees; those who had dishes gave dishes:
Those who had pots gave pots; those who had cloth gave cloth.

All these things the samdhi took away.

There they finished the work of the stone of death.

*Go, samdhi, go, let us eat in the house.’

Then came from the dead man’s house

All old men and women and chelik and motiari also,

They gave their wages to the chelik of several villages.

The boys went away and they fed the samdhi with beef and rice,

For putting a stone for a dead man, this much only.

The dead man's bazaar is not a small bazaar:

Omn a Saturday, on that day was the bazaar,

There was a king of the dead, he was a great man;

That Raja made ready to go to the bazaar;

His Rani also was ready to go to the bazaar,

Ghotul Pata: The Marriage of Phulsundor Raja

There were seven wealthy brothers,
They had aged parents.
%ﬂf the brothers went to plough,
youngest stayed at home doing nothing,
He said to his brothers, ‘ Go and find wives’,
How shall we go without knowing where to go?’
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*Take a bottle of liquor and go for the betrothal anywhere.’

They reached a girl’s house.

They gave Johar to the father-in-law,

They gave Johar also to the mother-in-law,

Father-in-law asked, ‘ Why have you come?’

‘There is a flower; for that we have brought liquor.”

“We have a flower, but we have already drunk liquor for another,
Pake away your liquor, for we will not drink it."

For their betrothal they had to go elsewhere.

They saw a girl, they gave Johar to her father.
They gave Jobar to her mother,

“Where are you going with that bottle of liquor?’
‘We have come for the betrothal of your daughter.”
‘T have no daughter; take away your liquor.’

As they searched for girls on their way they reached a house.
They came to a widow’s house.

There was a girl there.

‘Why have you come with a bottle of liquor ?’

‘You have a daughter; we have come for her.’

‘She is my only child; I will not give her to you.

She is to me both daughter and son.

Leaving that house, the boys went on their way.

They said, 'How are we to find girls for wives?”

There were daughters of Bhagavan ;

There were seven sisters and none were betrothed.

The boys went to Bhagavan and gave him Johar.

Bhagavan asked them, ' Why have you come?’

“You have a daughter; we have come for her betrothal.”

‘It is true I have a daughter, but we have already drunk liquor for her.”
So said Bhagavan and the boys made ready to depart.

But as they were going, the youngest daughter said,

'O sisters, hear my word.

A vear has passed, but my father has not drunk liquor for me."

‘The small girl said to her father,

‘We are all mature: why don’t you accept the liquor?”

Her father said, ‘There is no one who has come for your betrothal; how
then can I give you?’

The small girl went to the house where the young men were,

And said, ' Come to my house for my betrothal’.

Father-in-law said, * There is no mate; why have you come?’
Bhagavan said, * There is no mate, O daughters’.

The small girl told her sisters, ‘ There is no mate for us.

What shall we do. There is the Baidar,

Let us ask him about our mates.

Birds and ants combine in pairs, and why not we?
Let us go to the Baidar, for he keeps the accounts of all’.

They.thmushdtheﬂddu.‘Mthuemnmfmmmm?'
Bringing his books the Baidar came out,
He brought a book large as a village boundary.
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He read his book about birth and mating,
He sat and looked at his books,

Then said he, ' It is written here,

Reading my books I forgot.

Moming and evening I have read my hooks
For twelve vears and thirteen ages,

All read but none can understand.

Sitting, sitting, I have become hunchbacked’.

At that time the small girl saw the book and langhed.

She tied up that book in her waist-cloth,

She told her sisters, ‘ Let us go.

Let the papers be; but let us go to the house’,

The small girl took Baidar's papers in her cloth.

Her elder sisters asked her, ‘ What are you taking in vour cloth ?
O sister, let us know what it is’,

They gathered round and read the paper.

‘It is for our mating and says what should be done.

We cannot win mates unless we go to the Middle World.’

Down to the Middle World they climbed by a silken thread and went
towards the east.

They came to a village. "Where are vou, brothers? See, we have come.’

‘I am the watcher of my house, I always live at home"

‘0 brother, hear my word,’

“Whatisit? TLet me kmow.'

‘Keep us with yvou, so we will remain.”

‘I do not know what to answer; mv elder brothers know.

Wait a little till they return home.’

Soon the brothers came and the girls said, * Brothers, brothers!’
"What is the matter? Let us know.’

‘No, it is nothing. Only keep us with vou, brothers.'

*All of you may live here if you like.'

The small girl said, ‘Tet us be divided pair by pair.

The eldest sister for the eldest brother,

The middle sisters for the middle brothers,

And I will live with the youngest hrother’,

All then were paired with Efﬂd.'l other.

They gave a granary-full o rice to be husked :

Somi and Dami husked the rice,

The villagers were called to fetch the liguor,

Twelve outstills of Phuli and thirteen outstills of rass,

They went to a Chitkul Mitkul Kalarin, beautiful and sweet,
They asked for liquor from that Kalarin,

Twelve outstills of phuli and thirteen outstills of rasi.

The Chitlkul Mitkul Kalarin measured out the liguor.

The liguor was brought and the marriage was performed.
The marriage was finished and they were voked together.
Living, living, the eldest brother’s wife conceived,

Day by day the belly grew; it was made by Bhagavan,
Shegawbirthmahn}'andthtﬂhhnﬁmmmnympmﬁmd.
For that ceremony they husked a granary-full of rice.

*Go and bring leaves and fuel for the Chhati ceremony.,’
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Five went to the hill for leaves and foel.

The small girl was lazy, she was sleeping on the road.
"0 girl, pick the leaves and take them home.'

At that she went away and slept on the rock.

‘1 am not feeling well, sister, T feel very bad.’

‘Why are you feeling ill?  What disease have yon got?’
*Come here, girl, and lie down and listen:

Whether it be true or false, fhemisth:beahngnfaﬂ.mm.'
"No, let us go home, it is for our father's funeral.’
Snthr:} went home and told the eldest sister,

*You remain here, we will go for our father’s funeral’.

*1 too will come with you, O sisters.”

*No, do not come, see how smalll is your baby.'

‘No, T must come, or they'll say, Look the eldest danghter hasn't come.’
Shetmkthebabrandmta]ungmththam

‘et us not take the child, let us leave him with the cattle.

So thinking, they left him with the cattle.

They went on to the funeral.

The baby got up and followed them.

They tumed round and said, 'O girl, your baby is coming”,
So they took him with them.

They reached the house and did Johar to everyone.

All wept and they finished the rites of the dead.

The daughter of Gharabundi was Phu.lsun&ri Rani.

‘0 mother, betroth this girl for me.'

‘No, son, her betrothal has already been arranged.

They have betrothed her to Oriyal Jhorival.'

So he went to his little mother and asked her to arrange his engagement
with this girl.

She winked at the bov to come to her,

‘Put on some bangles and wear a cloth,’

She has marred Raja Phulsundor.

The marriage is done, the liquor is drunk.

They did a Raja-subject marriage # hastily.

The Raja caught the Rani's finger and made her sleep inside the house,

He stayed seven days in that village.

Thavﬂ]n.gepntb::rbmughthotmhnﬁﬂ:&duthes

In that pot they boiled the clothes and took them to the river.

They threw away the haldi-stained clothes,

But they washed the new clothes and took them out and went.

After bathing they returned to the house,

Both went riding on a horse.
So Phulsundor Raja brought her home.
Reaching home they lived and ate,
Charabundi went to Orival Jhoriyal.
'Phulsundor Raja stole my daughter.’
They searched for them and held a panch.
The panch decided and took the bride-price.
! Yeina, the word means to bold a little baby with the arm against the breast. The

whale line runs in the ordginal —' Niya wiyma bad bibu to ayore gil gila dtor’.
? A Raja-praja marriage s one periormed horriedly. within the of a single night
and day.
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III. Six Kmxps oF MARRIAGE

As in other parts of aboriginal India, the Muria recognize several different
types of marriage, which for convenience I will give in tabular form.

(i) Ostasina marmi (Halbi, sopni bihao). This is the traditional Gond
marriage; the parents, after anointing the girl with haldi, send
her to the bridegroom’s honse where the Lagir is performed.

(i} Talk dayna (Halbi, chal bikao). This is the Hinduized modification of
the Gond marriage and is performed partly in the bride’s and partly
in the bridegroom’s house, The Lagir is held outside the bride's
house. It is known as Chat-marmi in Betul and is only per-
formed when the contracting parties have quarrelled.

(iif) Arwilana (Halbi, udaliva®). This is the marriage of a chelik and
motiari who elope to a friend’s house and have the rites there
without the approval of their parents. The full ceremonies may be
performed, but the bridegroom has to pay for them himself.

(iv) Haiwark wat (Halbi, paisa mundi or paitu). Here a girl runs away
from her parents’ house and forces marriage on a boy of her
choice, She arrives, sits down and refuses to go away.

(v) Tika tasina (Halbi, haldi- -piani Bihao). This is the simple and
inexpensive ritual performed either for a widow or widower who
remarries, for the marriage of divorced persons or for an adulterous

marriage.

(vi) Yer dosana marmi (Halbi, &bl dihao). This is the hurried marriage
when a motiari is found to be pregnant. If the boy to whom
she is engaged is willing to marry her in spite of this and is willing
to accept the child as his own, it is called a bl bikao. If the

inge is with the boy who caused the pregnancy it is simply
a yer dosana or 'pouring-water marriage '3
1 will deseribe in very considerable detail the first two types of marriage,
The others may be disposed of more expeditiously,
The Arwitdne marriage is often performed with the full rites, though
naturally somewhat modified by the absence of the parents, and the fact that
the bride and bridegroom are attended by chelik and motiar of another

The Hatwark wit marriage is celebrated when a girl leaves her home and
forces herself upon her lover. When the boy asks her what she wants, she
says she has come for paisa mundi, If the boy is willing, and sometimes
even if he is not very enthusiastic about it, the marriage is performed as soon
as possible, Thntv&r}*Lmnmgthncheiﬂ:andmﬂhanambleandbuﬂﬂ
a simple booth with only five pillars. Bride and bridegroom sit in this and
the Gaita places rapidly-made crowns on their heads, and puts haldi and oil
on their bodies. The village people do tika and the chelik and motiari take
bride and bridegroom seven times round the booth and someone pours water
and haldi over them.

The Tika tasina marriage is simple and inexpensive. Itoftenh.sto be,
for in the case of adultery, elopement or a marriage after divorce, the new

! Trench, op, cit., Vol. II, p. 8.
'nnuzﬂnyathi:m Love in the fields'—Russell and Hiralal, op. eit., Vol. III,

P
Tuthuetmmulmutﬂgemuypu:ﬂr_hm be found in other Indlan tribes as
well as in traditional Hinduism. !
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bridegroom has to pay up the expenses of the original marriage and some-
times compensation to the original husband as well as a fine to the panchayat.
The ceremony is performed inside the house, bride and bridegroom sitting
together, The bridegroom puts a cloth on a wooden seat, pours liquor on
it and hands it to his bride. She rolls up mango leaves into little kimwa and
puts them in her ears. There is no dancing, no ancinting with haldi; ne going
round. the booth. Visitors place a tika mark of dry rice without the usual
oil or haldi.

The Gaita sprinkles the new cloth of the bride with liquor and gives a little
sermon: "0 Mahapurub, this man’s house has been broken; this woman's
house is broken. These two have we elders voked. O Mahapurub, give
them all they need to eat and drink. Let them have sons and daughters.
For all their visitors let there be enough.’

Then the newly martied pair tonch the feet of the village elders who bless
them saying, 'Go brother and sister, live well and eat well: mav vou have
children; when we come to visit you, give us a little water. May Mahapurub
care for vou."

When a widow is remarried there is the same ceremony, and almost the
same words are used except that instead of the reference to the broken houses,
the elders speak of the Toss of the husband. Should a widow be marrying
an unmarried boy—as might easily happen if the girl had been married young—
the bov is ancinted with haldi and oil, but she is not.

The dewar or husband’s younger brother has first claim upon a widow and
if she marries anybody else, her husband has to conmtpensate him. In some
places, there is a formality by which a woman can avoid the reproach of
widowhood without actually getting married. In Banjora, for example,
“she need not put on bangles ; if she puts Afmea of mangoe leaves in her ears in
the name of her dawar or her grandson, she is no longer a widow". At Bopma,
when Gagra's father died, his widow put what are called hat kinwa in her
ears. As they described the incident to us, 'she 2aid to herself, " Since there
is an Anga in our house no one will eat from my hands now I am a widow.
I will put kinwa in my ears and bangles on my wrists in the name of ny dewar;
if T don’t, my relations will fine me and even men of my own house won't eat
with me." So thinking, she went to a bazaar, and on her way home she picked
a couple of mango leaves, rolled them up and put them in her ears in the name
of the bazaar. After that she was no longer regarded as a widow.' t

Sometimes old women put these Rdwwa in their ears in the name of their
grandsons. *If there is no husband for you, marry your grandson.” In
Gudla, Lakmu's father's brother's mother put Aimwa for Lakmu. It is
generally said that a grandmother can put these ornaments in the namé of her
own son's own son, that is, her real, and not mercly her classificatory,
grandson,

Finally, we have the sad and furtive ceremony that is performed when a
motiari has the misfortune to conceive.” A booth with only five pillars is
erected, relations apply haldi to both bride and bridegroom, but the leaf-
crown is put only on the bridegroom's liead. He has to go alone round the
booth for the Lagir ceremony accompanied by a man carrying the mﬂ
kalsa-pot, which represents his wife. They then sit together and tika is
with rice mixed with haldi and oil. A pregnant girl may never go round the
booth for the Lagir ceremony,

Irregular marriages, obviously, can be celebrated at any time of the year;
but regular marriages are performed only in the hot weather (March to May).
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IV. THE MARRIAGE CEREMONIES

I will now describe in detail the actual procedure of a Muria marriage. This
rather tedious task is, 1 fear, inevitable, for during a wedding the chelik and
motiari are on the stage nearly all the time and are rarely seen to better
advantage. But to give a coherent account of these marriages is not easy,
for—as among the Gond of the Central Provinces—customs vary from village
to village and from vear to year, Aborginal marriage procedure seems specially
sensitive to outside influence, As we bave seen, in northern Bastar the Muria
are subject to the influence first of the Abujhmar Maria, then of the Gond
of Chanda, Chhattisgarh and Orissa and finally of Hindu traders and officials.
In the Chota Dongar, Mardapal and Chalka Pargana 1 found marriage customs
vague and uncertain; I got the impression of people playing a part that was
new to them, performing ceremonies that were not theirs by long tradition.
This is probably because these people are really Maria who have come to
settle in the plains—and the Mara have practically no marriage ceremonial
at all. The pavment of a bride-price, feasting and dancing in the bride’s
house, the taking home of the bride and closeting her with her husband: such
is the simple formula of a marriage in the Abujhmar Hills, :

As we move north and east, however, we find more and more complexity
and precision in the marriage ceremony, In the Jhorian, Amabera and other
northem parganas of Narayanpur, the influence of the Chhattisgarh Gond is
clearly seen; marriages are usuoally held in the house of the bridegroom, the
marriage-booth is built inside the compound, and many of the customs
remind me of what I have seen in Mandla and elsewhere.

In the north and east of the Kondagaon Tahsil, Hindu elements are promi-
nent—the use of haldi, the marriage-booth, sevenfold circomambulation,

main ceremony is held in the bride’s house. This is the Hindu custom, but
it is also that of many Uraon, the Baiga and (most significantly) the Hill
Maria. There is some reason to suppose that the Gond practice is not really
primitive but, like so many other customs, grew out of some actual incident
that was interpreted as revealing the will of the gods.!

Butemwhﬂcthecﬂemnuyismndiﬁed.thuciianatlmptatummpm-
mise with normal Gond custom. The groom's booth is made owfside the
bride’s house, and he has a separate camp. Bride and groom are anointed
with haldi in their own separate houses. The climax of the ceremony is at
the groom’s booth, and the concluding rites in his house,

But where the marriage is held in the groom's house, the booth is made
inside, and both bride and groom are anointed together,

I must therefore inflict on the reader two accounts: the first is of the
marriage of Dhuti and Nohori which I attended at Sidhawand in the north-east
nft.heEutefmmaﬂuchjw,whﬂttheummn}rmhejﬂntthebﬁde'n
house, supplementing it with observations of two marriages which I saw at
Malakot in April of the same year, The latter was a double cross-cousin

1 Russell and Hiralal suggest that 'the custom of holding the wedding in the bride-
groom'’s house i8 a survival of the costom of marriage by capture, when the bride was
carried off from her own honse to the bridegroom's, and ceremony which was re-

yheuntw:n:mg&hnm !ﬁhﬂm&nyth-tm
one coinmonest
hh.ﬂyh:hfd village deities, was carried

;
a?

off by a it was decided that in future the bride

to the mumtubtm-.rdndhl rtnohwhtnmemmmdmh-m-:i?t'.n—n
Fussell and alal, op. eit., Vol. 111, p. 73. Crmhnftutunvmbnnﬁhnhgmdw

in the bridegroom was killed by ligh -—W. Crooke, The Popular Religion amd Folk-

lore of Northern India (Westminster, 1896), Vol. I, p. 119
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marriage; a Naitami girl and boy of Malakot married a Poyami boy and girl of
Parsipadar by exchange. The second account describes the marriage of
Karanga of Nayanar and Waddai of Amasara which began on 15 April 1941,
and was held in the bridegroom’s house. There were three marriages in
succession at this time, and I also have notes of similar ceremondes in Telenga,
Atargaon, Naria and Esalnar. In both accounts I emphasize, though I do not

exaggerate, the part played by the chelik and motiari.
- THE SIDEAWAND MARRIAGE
In Sidhawand lives my sakhs, Pilsai; and his uncle the headman of the
village (a Maravi) sent me a very warm invitation to be present at the marriage
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af his daughter to a Poyami boy from Eitkonar. On 3 March 1941, therefore,
I made my camp in the village, and was greeted with great affection.

Preparations for the Marriage

For a whole week before the marriage, there had been energetic preparations
both in the ghotul and the home. In the ghotul the chelik and motiari gathered
round the bride and sang songs about her future joys and sorrows: So im-

t is this training of the bride that even where the girls do not normally
sleep in the ghotul, the rule is relaxed for these few days.

“The songs describe the jovs of ghotul life and the girl's stern and sorrowful
experiences under a stepmother’s rule. Here is a fairly lengthy song on this

familiar theme. After each line the refrain Rerela rerela rela rerela is repeated
severnl times, Each line ends with the exclamation Roy helo, O sister! and

is itself repeated twice. -
Song
Rerela rerela rela rerela

Niya ra manddna loni yoy helo, This used to be your h;me
Loni gijur hindu roy helo, How clamorous your talk here,
Loni re kinja podar razvd!:io. But now the house is silent,
Niva re niru gali 'z'lo . Yours was the village path,
Koliydl tokar harri helo, The path was like a fox's tail,

Bera re arran giti roy helo,
Diwing kaide heti 1oy helo,
Tining kaide keswr ray helo,
Gholu de heya handi roy helo,
Jaliyil mal lehka roy helo.
Amka na miyir indur roy helo.

Ghotu de gigur hindu roy helo,
Kile re koru racha roy helo,
Niya ra jor tor layor roy helo,
Jodire ondoy kits roy helo,
Sangy re jor tor layor roy helo,
Sangi re tasi d&h’ymy helo,

Dinda re rij te mandi roy helo,

Adere ridfo puto roy helo,
Buto re kabar pumwin roy helo,

Sagire sidun pumwin roy helo,

Haton ne witon ne pumwin roy helo,

Kosure koytune punwin roy helo,

Tdeke sudi wayar ray helo,
Idehe bumibuud'ﬂ.iﬁray helo,

You used to go at sunset,

In your left hand a winnowing-fan,

In vour right hand a broom,

You went to clean the ghotul,

Like a peacock strutting.

We said, 'There goes so-and-so's
daughter’,

In-the ghotul was a lot of noiseé,

The court was long and broad,

You had a boy lover,

But you are legving him lonely,

Yon had a boy lover, {

You are going away leavi i
it S e -

You were living in the kingdo
the uumrﬁmgl, i

You will never enter it again,

You don't know what toil there is
ahead,

You don't know what relatives can
be like,

You don't know what visitors will
come,

You don't know what officials will
come, _

But soon you will know it all,

Soon you will discover what married
life is like,
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Rerela revela rela rerela
They remind the motiari of her former lovers:

Niya jorta layor helo adere, He was your yoke-fellow,

Kotel jori layor helo adere, He was vour lover,

Ore lavor hunjdi helo adere, Vou used to sleep with him,

Narka dhwinga lalkindi helo adere, At night he craved tobacco,}

Dhsinga hile indur helo adere. You said yon had none,

Adere dhwinga dyo helo adere. But that was not his real desire.

Hewon injor witindi helo adere. Vou denied him and tried to run
away.

Layon tasi daks helo adere. But now forever you are leaving
him.

They also remind the bridegroom (if he is in the same ghotul) of what he
too is going to lose.

How good it would have been had the Raja stayed, O Rani!

He would have been lord of this kingdom;

We would have served him as his servants;

We would have brought our ploughs for his field;

We would have carried his loads without charge.

We would have been given rice as our wages,

We would have carried home his bundles of rice. :

We would have brought them from the fields, lifting up our loads.

We would have taken them to the Raja, and he would have paid us oar
wages, O Ranil

This song is specially appropriate to one of the leaders of the ghotul: other
songs have a more general application.

=84 7 T

Dindordjo jordjo sona. The kingdom of the free, lad. -

Ide rijo pulo mona. You'll never see it more, lad.

Niya wiyna ghotul nona. You came to the ghotul, lad,
Parmikoro ghotul nona. Fair as bison-horns, lad.

Ide ghotul de wandir nona, Yon used to come here always, lad.
Dawa kaide giki nona. A sleeping-mat in the left hand,; lad.
Tina haide barga nona. In the right hand a stick, lad.

% To ask for tobacco is the conventional way of inviting a girl to sexual congress.
Iol
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During the day, material preparations keep the family busy and excited.
Rice must be husked and cleaned, pulses prepared; the men must arrange
for liquor, the women for oil and haldi. As they grind the haldi the women

sing:

Mayo balum jamudi. O Jamidarin mother, we call on you.

Kakor ghare niy ulra, Don’t go elsewhere, O mother,

Maniya daniya ghare je. But come to Maniya Daniya's house.

Tuke newla pirila, We invite yon here,

Dandik bale yika se, Come for a little while,

_Haldi pura dihdse. Let there be full measure of haldi
and flour,

Asa mdyo asa je. Do not betray our faith in you.

Mayo balum bangdrim. 0 mother Bangaram!

Tuke newta parila. We invite vou also,

Kikor ghare newla fe ? Whose is this invitation ?

Maniya daniya ghare je. It is to Maniya Daniya’s house.

Halds pura dihise. Haytlagﬂt:rhefullnmuihﬂdl
and s

And so on, endlessly, through a score of deities, Maniya Daniva simply
means ‘so-and-so’ and is altered to the actual name of the householder in

each case.
The Bridegroom's Farewell Dance

Shortly after my arrival, a roll of drums heralded the approach of the bride-
groom, attended by a party of chelik and motiari, who made a temporary
camp under a mango tree outside the boundary of the village. This night
they cooked for themselves, but three of them came on deputation to the
headman to ask for assistants to belp with water and cooking. Later, the
bridegroom’s party began to dance, led by the boy himself; it was his farewell
and final dance as an unmarried man,

The Preparation of the Bride

At about nine in the evening, the elders of the village assembled outside
the headman’s house for a preliminary drink, and two hours later the chelik
and motiari gathered in the same place. The elders had now gone away,
and the boys made a big fire, and brought out the bride. The girl, who had
been Belosa, was covered with & cloth and made to sit in the lap of the Tiloka,
her own sister, and was supported on either side by the Sirdar and Kandki.
She began to weep loudly and mournfully: she was in" good voice, for she
had been practising in the ghotul every day for the past week. Today she

ust continue to crv all night. The bovs and girls sang to drown the painful
noise, to instruct her in her new duties and themselves to mourn the loss of
their Belosa. All night they continued weeping, singing, sometimes dancing,
though unlike the bridegroom the bride had no heart for this. From time to
time they took a little liquor. It was a moving sight, for the girl's sorrow
was genuine, as well it might be—she was leaving a world of freedom and
omance for the unfamiliarity of a strange house. The ghotul children also
felt the departure of one of their number very deeply; they had lived with
her for years; as Belosa she had heen the lover of the boys and controlled the
destiny of the girls.

The sequence of the songs was fascinating; with Pilsai's help I was able
to g;t a lot of it down. It was sung in a mixture of Gondi, Halbi and Chhattis-
garhi.

8
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The Bride's Song

i

The bride wept:

Father, my own father, come to me,

For 1 am going away to a stranger's house,

Had I been a boy you would have brought a daughter

To vour own house.

But as I am a girl you send me away.

Had I been a boy, my wife and I would have staved with you and made

you happy.
But I must go away, and we both are sad.

Mother, my own mother, come to me.

Yesterday 1 was husking rice in your house;

1 was sweeping the floor, fetching water from the well,

Cooking food for vou, plucking leaves for cups and plates.

But now I go away to a stranger’s house, and who will care for you?

How lovingly you looked after me!

But in this new house shall I find joy or sorrow ?

When yort come to see me shall T be able to give you so much as a cup of
gruel ?

From today my games, my fun, my seeing you will end.

Now the bride addressed the head of the ghotul.

O Sirdar, when you came to the ghotul and found it dirty

With ashes and dust and no one had swept it,

You called for me and asked me whose fault it was.

The Kotwar and Kandki defended me,

But you said, We are not Maria that we should sleep in dirt,

And so you fined us.

Now I am going away and whom will you have to fine ?

Daily I cleaned the ghotul,

But now who will clean it ?

With you I used to play and dance,

But now my feet are bound, and I shall not meet you even in my dreams.
Who knows whether I shall find joy or sorrow in this stranger’s house.
Sometimes 1 combed your hair and laughing rubbed your arms,
But sometimes I was tired and slept,

Then you all said, Why don't you comb our hair,

And massage our limbs today ?

You must have heen to someone, why don’t you come to us today ?
For this you punished us, turning us out, and saying,

Never come more to the ghotul,

But I brought you liquor and with folded hands

Begged vou to let us in again.

Now even in my dreams I may not massage you,

And who will there be to comfort you?
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Then she addressed every girl in turm, repeating the same formula to their
different ghotul titles,

O Dulosa, Tiloka, Alosa, Thankai!
]mdmhldyuumﬂepuddmn guhrrenndthm
Comb this boy's hair, rub that bov's limbs.
Sometimes you furgut your duty and T abused yo,
I went with vou for the Diwali and the Hulki dance.
With you 1 played all kinds of games.
Now who will go to dance or play with you ?
Who will teach you our ghotul ways? '
While 1 was with you I taught vou evervthing,
But now I go to a strange house,
And I cannot teach vou even in my dreams.

Then the chelik replied,

Only vesterday you came to our ghotul to press our hands.nn& arms,

But now who will comfort us?

Only yesterday you made us happy with your talk and laughter,

But now who will comfort us?

We used to trouble you in every way,

Vet vou always gave us comfort.

1f you didn’t come to the ghotul for two days, we used to ask in the village
where you were.

Sometimes they said you had gope away, or had fallen il1,

Thmnhmyaummuﬂastandwnnﬁknd}m mhatruuhndheendnma

You replied " I went to such and such a village" or T was ill and so I couldn’t
come ",

But when we knew that you had not gone anywhere,

wﬁh:nntheardthnt you were not ill, but had been to sleep in some raseal’s

se

When we knew that you had deserted us for that worthless fellow,

We had to punish you.

But now yvou will never be punished again,

For you are going away to a husband’s house.

Never in your life will vou be punished again like that,

Only yesterday we told you to fill our leaf-pipes, to fetch us leaves, to
sweep the ghotul rooms,

But now you will never do that again.

We shall look at you from far away and whisper, There goes Belosabai.

No nmremn}'unguwithuaorﬂtmthus

But live happily there as you lived with us.

Love your hushand and comfort him as you loved and comforted us,
Rall his leaf-pipe for him, fetch him leaves and water,
Clean his house, comb his hair, massage his arms and back.
B‘utlﬂveyourgﬂ.msnndlnmunﬂhnﬁﬂﬂ

Your games and loves and laughter now are for vour husband.

And the motiari sang weeping:

Give food and water to your husband’s parents,

Don’t quarrel with them, don't annoy them, hark to what they
So you will be happy ; if not, your life is ruined. e

Live happily with vour husband’s vounger brothers and sisters,
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Pick leaves for them, fetch water, bring them wood, and clean their
house, .

Vesterday you laughed and played with us; tomorrow laugh and play
with them.

Vesterday you went with us for water to the well; tomorrow go with them.

If a stranger comes to your new house, content him with water for his feet
and a cup of gruel.

When we come, show that you remember us, and give us what we need.

Vou used to teach us everything, how to make necklaces with beads,

How to massage and how to please the chelik;

But who will teach us now?

When you troubled us, you were our defence;

But who will defend us now ?

We will never forget yvou, without you our ghotul is empty and deserted.

In this wonderful exchange of tenderness and remembrance the whole of
ghotul life becomes real and vivid. Almost every line might have a foot-
note referring to some chapter of this book.

After a long night of this, everyone was a little subdued, and nothing
happened next day till about 3 p.m. when the bride’s party of chelik and
motiari went out with their drums to meet the bridegroom.

The Welcome of the Bridegroom

The boys led the way with their drums, followed by a double line of girls,
clashing their cymbals, singing loudly, They advanced three paces, halted,

T Girl i Boy with pitorka or kotorkar drum
? Blr_.r i Boy with mandri or dhol drum
—8 —
Ao
. . S Ao
o —e -—8 v
—e — ¥ 5 N o
—e — V 5
—e —o

retired two paces, and then advanced again. At the same time the bride-
groom's party advanced from their camp in similar formation, bringing the
boy with them. As they went along, the girls sang a Gondi song with the
refrain Rirv loyo rirsla riri loyo ririla rila.

Sindi @ki mowsri buba, There's a crown of palm leaves,
= father,

Nana mownr kerka buba, 1 will wear that crown, father,

Bubitn lir ne kerka. Wear it to please my father.

Satu jir daddlor buba, I have seven hrothers, father,

Didan lir ne kerka bubu, For love of them I'll wear it, father,
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The Meeting of the Parents

Just inside the village the parties met—the girls greeted each other, and
the elders sat down on the ground for parin-bhef or samdhi-bhet, an important
little rite which emphasizes that iage is more than a union of two in-
dividuals; it is an alliance of families, A cloth was spread on the ground,
and the father of the bride and the father of the hri —the two
samdhi—sat down together to talk for a few minutes. The Caita drew
lines of rice-flour and turmeric on the ground, and exclaimed, ‘ Let tomorrow's

work be rooted deep and the tree grow large!’

When they got nﬂw
T.

threw a pot of haldi-water over them and there was a lot of ribald

In Esalnar, the samdhi sat down with a pot of water and cleaned their teeth,
exchanging the twigs and saying, ‘Let there be no quarrels, let all be well
let there be many children, As the root is below and branches above, so

may we be united”’.

During this little ceremony the motiari sing various songs, of which the

following (in Chhattisgarhi) is an example:
Josy <z
b ! 1 T I ~J—-
::r,,:,-; ,::+_1—__E*H

Milo milo milo samdhi FEubur

pila sang milo/

Kukur pila la kiy karbo? Lejo
tumar pila,

Milo milo milo samdhi hathi
pila sang milo!

Hathi pila la kdy karbo? Lejo
dumer pila,

Milo mulo milo samdhi burkil
pila sang milo!

Burkdl pila la kiy karbo? Lejo
tumor pila,

Milo milo milo samdhi gini pila
sang milo/

Gini pila la kdy karbo? Lejo
bumor pila. e 2

Meet, meet, meet, samdhi, meet with
a puppy!

What should I do with a puppy?
Take away your baby,

Meet, meet, meet, samdhi, meet with
a baby elephant!
What should I do with a baby ele-
phant? Take away your baby.
Meet, meet, meet, samdhi, meet with
a tiger cuhb!

What should I do with a tiger cub?
Take away vour baby,

Meet, meet, meet, samdhi, meet with
a sucking pig!

What should T do with a sucking
pig? ~ Take away vour baby.,

The bride’s motiari went forward ; one of them picked up the boy on her
back, and they led him in this formation to his camp on one side of the head-

man's field.

Here was a small leaf-hut under a shady tree. Men and women of both

parties greeted the bridegroom.

They washed his feet and put a rice-mark

on his forehead, Thenﬂmyltdhhnintuth:hutmdmldzhimsitunn

new mat.

The Giving of the Ring

The scene now shifts to the hride’s house.

to the bride's mother,

Presents of cloth ;bm given

As it had not been done gt the engagement-time,

the ring-mw:ie,init.smudunfnrmoffuurnnm,mﬁvmtuthnbrhi'
Iﬂthmandputinth:htuftheﬂﬂpmtedmmmpmmt:themmx;ﬂ:
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the loss of the girl from their clan. This is a very important and significant
ceremony. It represents the passage of the girl from her original clan into
that of her husband, and indicates that she will henceforth be numbered with
his ancestors.

The bridegroom was carried over from his camip. A pew miat was spread,
and the samdhi sat down._ A little rice was put on their kmees. The bride
sat in the lap of her father-in-law, the bridegroom in the lap of his. Motiari
covered the girl's hand with oil. The Gaita put a ring on the boy's little
finger. The boy then seized his bride and tried to transfer the ring to her.
But her hand was oily and slippery, and there was a long struggle—which
caused great amusement—before he was victorious. Then the girl hit him
with her clenched fist and jumped up. He tried to hit her back, but a group
of her chelik dashed forward and covered her escape.

All the time the motiari stood by singing loudly :

Muda muda infoni dadal He is saying ring, ring, brother!
Sondr pekok dyerom dada, WE:.“ I a goldsmith's daughter,
her,
Son muda howerom ddda, . He would give me a golden ring,
brother,
Dinda layoritek roy dada, Were he an unmarried boy, brother,
Kuddum dika witeni dada. He, would come running to me,
brother,
Kaide muda niva ro dada. The ring is in your hand, brother.
Pila hira iteke roy dida, Were he a man with children,
: brother,
Pila odeh kemu roy dada. He would bring them to stay with
me, brother.
The Crowning of the Bridegroom

The bridegroom was now carried back to his camp, where the Gaita made
a ghari-pattern 1 on the ground like this. The boy sat in the lap of his elder
hmother's wife.  Old women,
mother’s and father's sisters,
covered his head with the ends of
their saris. The Gaita came with
an elaborate crown made by
Pannara from date-palm leaves.
The leaves in the crowns are care-
fully counted: if the number in
each is uneven, all will be well,
but if the bride’s number is even
it means that the marriage will be
a failore.  This is the Neyi Maur
or Qil Crown which will be worn
throughout the preliminaries of the marrdage, and then exchanged for the
Lagir Maur at its crisis. The Gaita and the boy handed it te and fro seven
times. The Gaita held it up, exhibited it left and right and with a sudden
movement pushed it over the boy's face, while the whole party shouted in

1 These patterns, which are also made in the marriage booth, are akin to the ' threshold
h?.l' common throughout Indin,  Their is, 1 think, definitely ‘witch-bafiling".
Cf. Folk-Lore, Vol. XLVIII, p. 268 and XLIX, p. 181.
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trinmph. He dropped a little oil over the boy's head and shounlders, and
applied haldi to his body with mango leaves., He was followed by evervone
present,
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Fic, 18, Marrioge crown for tJ;l: l;i:r.‘grmm made of date-palm leaves
readth r*

Meanwhile, the motiari sang songs about the date-palm, from whose
leaves the crowns are made,
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Chhind pin ke manr dai. Of palni leaves is the erown, mother,

Main maur bindho dai ? May I wear the crown, mother ?

Kay mola debe babu ? What will you give me, son ?

Gathri ke rupiva das, Il give vou a bundle of money,
maother,

Kotha ke baila dai, Eﬂg;i\;;yntlahullnckinthtmll,
mother,

Wahi basla debe bibu. Give me that bullock, son.

Here is o rather charming little song, which was recorded at Palari.
Bari kalw chhind bula rals rali The palm grows near the fence and

kande cries all night.
Na kind re chhind o balw  Don't ery; O palm; my son will wear
maur finde, Y01l 45 4 Crow,
Bindo fe bando pujari chufuk  Tie O tie it, priest, carefully tie the

Bringing in the Manda Wood

Now the chelik of Sidhawand, assisteéd by visiting chelik from other villages,
went out with the Gaita to fetch wood for the marriage-booth. The Gaita
cut a small mahua tree with a single blow of his axe, and the boys cut the
other polés and leafy branches of sarai wood. TPresently the party returned,
drumming, dancing and singing, with loud shouts of Pude (vagina).! It was
now nearly sunset. The hovs piled the wood in the place where they were
going to build the booth, and danced round it holding each other’s hands.
The motiari came and picked up the mahua tree. They stood in a bunch
very close together, everyone held the tree and banged it up and down, singing

While the wood was being brought in the girls sang taunt-songs at the boys,
most of them obscene. The first, for example, has the refrain Kerad kdydng
burka miting perbatub choto nor layor, ' The chelik's testicles are like the froit
of a dried-up tree and the root of a gourd; his penis is like a snake".

I Risley describes o festival ‘of Dharti Mai amiong the Mal Paharia.  "The dancing
rww shout continually bnti‘b:uéupﬂrﬂrnmn:mhrh;ﬂmm invocation hli:#edmm
acceptable to the L Im somie ate ory we may ps
thlh:mmdmdnpedmiummhmm;mﬂmmmmpm in many
Ell'lruL iﬂtﬂﬁ' of belief ‘—H. H. Risley, The Tribes and Castes of Bemgal (Calentta, 18g1).
Vol 11, p. 71.
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Songs
Layor tatle manda ri sango; The boys are bringing the boughs
: on their heads;

Maksi manda lafor ri sango, Secretly they have brought the
Buching poyniih kihtor ri sango.  ‘They have cut it bit by bit,

Mike marsi hewer vi sango, If they would give us axes,

Chhak ne manda kaderdt sango. We'd cut the wood with a single

blow,
Mamit manda lawerdl sango. And we would bring the wood in.

In the next song, the boys sing the first three lines and the girls answer.
Mando deri. kokoti wdkofi soy bai.  The pole of the booth is erooked, girl.

Tumcho rati chepoli roy soy bai. Your vagina is like a chapati, girl.

Jhelurs danka netu roy soy bai, We will dance jumping up and down,
girl.

Tumcho asan ralu roy soy dada. If we were to do it instead of you,
brother,

Jhelun dinka netu rov soy dada, We would dance jumping up and
down, brother,

Gira phandun nefu roy soy dida. We would yoke the cart and take it
away, brother,

Kukra bisti netu roy soy dida, At eock-crow we would take it away,
brother.

Kinde tangia dhartw roy soy ddda,  We'd put axes on your shoulders,
brother.

Bichsun deri mariun roy soy dids.  'We'd bring a straight pole, brother.

Kokta bakia deri roy soy dada. We'd never cut a crooked pole,
brother,

There are other songs which I need not quote, in which there is much play
about crooked wood and the crooked penis, and the penis which can dig well
in intercourse but cannot dig a hole for the pillar of the booth.

The boys had hidden a pice somewhere in the wood, and the girls spent
a long time looking for it. Finally, about 7-30 p.m., the Gaita put some rice
on the spot where the motiari had danced with the mahua tree, and dug a
hole with his iron digging-stick. 1f white-ants or stones are found there,
they move to another spot, offering an egg and chicken to whatever god the
Siraha decides was responsible for the ill omen. But all was well today.
The Gaita broke a coconut on his digging-stick, and the chelik planted the
unhewpohliguféh;nll)]mthmﬂthnmnhmhuinthnhnhthattheﬁaihhld
made. ter drinking a little liquor, the chelik then proceeded to make
thembonth[mﬂa}. o :

is was a very simple affair. Nine sarai poles were placed in a rough
square, in the middle of which was the centre-pole and the mahua tree.! On
the centre-pole a small representation of the vagina is often carved. A roof

1 A number of tribes put the mahon in the marrape-booth. The Omanaito do (Th
tm,np.l.'lt,.\rni.\’.p.qﬂ.lnlh&ﬂﬂiljhh{lnﬂc{?iﬂdﬂhahl.ﬂp.ﬂt.\'ﬂl_u,{, H:T,
mﬂmut oiaChhn} l:nﬂ. {ibid., 'v'nl.l::l. P 3Ibi.udthﬂmmmﬂhhj: {Euﬁ:n,

o Bt 148}, marriages to the tree are ormed
:h?n Hnbiﬁ-mlﬂ:;n d_:u':;ht uthr.l::_{ﬂmus af fﬁdi-,p:ﬂ:. i for
Orissa, pp. 3aaif). Gond of Mandla put & mango tree in the centre of
but mpieu use o post made of mahua wood [‘Wud.l:p, cit., p. 138), oy
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. was made by tying poles round the square and criss-cross over it. This was
again covered with leafy branches. Round the poles was tied a haldi-coloured
string, or sometimes simply a rope of paddy-chaff, and a string of mango
leaves. ' This string is called forun (Halbi) and is mentioned in another manda
song. This has the refrain Riri loyo ririlo ririlo riri loyo ririlo, and is addressed
apparently to the village mother.

Biile kumwar pekina dai, O Mother of this young boy,

Sukhun dukhun beha wo dai, Reveal his happiness and sorrow.

Guichur muchur dyma roy dai ? Why do you stay silent, Mother ?

Kinjle tosle ayo wo dai? Because nothing has been promised
you ?

Haryer mande yetiwo dai. Take our offerings willingly.

Taral tamor lé:gr wo dai. He has no brothers, Mother,

III
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Kope le kope le uduk toriy himu  Kopa girl, Kopa girl, give us a little.

roy.
Kope le kope le sande toriy himu  Kopa girl, Kopa girl, give the earth

rqu q Y"

Kope le kope l¢ bati jora kiti  Kopa girl, Kopa girl, what are you
roy? doing ? 4

Kope le kope le leda hope leda Kopa girl, Kopa girl, quickly get

roy. up. i

Kope le hope le kopil ondeh kitor Kopa _girl, Kopa girl, is the cowherd
roy ? enjoying you? )

Kope le kope le girda mele miyoy Kopa girl, Kopa girl, haven't you

roy finished ?
Kope le kope le girda tiaye huskar Km, Kopa girl, are you still
roy? ing ?

Presently the woman appeared carrying a digging-stick and was greeted
with derisive shouts. She led them to the spot where the cattle rested at
midday. There she sprinkled water and cow-dung and prepared a little
patch of ground. The Gaita offered rice, egg-shell and haldi, and took the
digging-stick in his hand. This was also held by the Kopa's wife and the
bridegroom’s mother. All three together dug up a little earth, put it into a
basket and ‘covered it with cloth, Suddenly one of the motiari pi up
the basket and ran as hard as she could towards the manda. e chelik
chased her; they had to catch her before she reached it. They were just
in time: thev took one of her rings, and then allowed her to put the earth by
the mahua tree under the booth,

Plastering the Manda Plaiform
Thmmnﬂmmn,aﬁ:ghgmyhst,begunhg?tﬂwﬂhthisspedﬂ

mud a little platform in the middle of the booth. ey made patterns of
rice-flour, plastered them in, and finally smoothed it all over,

i e ! )
@Em e s S ==
] i— = s ‘ L —4 p_—

o > S
Song
Bowla parila layor pumwira konda The boys don't know how to make
bﬂhnﬁﬂo the platform.
Nagal chotong tallenjo. The penis is like a ploughshare.
Make bowla parri hewen ra. The boys won't let us make the
: platform.
Sir hurna layor parrs rom. If they did, how beautifully we'd
make it.
T4
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Some of the mud was left and the old women smeared it ofi any man they
could find. I saw one of them creep up behind the Gaita and blindfold him
with her muddy hands, shouting Pude dirango or Vagina liquor! At that
tlw}- all sat down and had a drink. Refreshed by this, the Gaita and an
assistant drew an elaborate pattern on the freshly-plastered platform, and

put earthen lamps at its four corners. The rice-flour and haldi for this was
ground by the Gaita with his own hands.

Fic. 20, Manda platform with typical decoration, from Telenga

Songs
I

Alor alor singari dosi, Make varied patterns, Dosi,
Nehna singar bersdye dosi. The best patterns you know.
Kike minu Rankeru d'asr_. The fish has conmie from Kanker,
Kidnker tike hangita dosi. The pattern faces Kanker.
Kotunj samu kimu yo dosi, Make the corners square,
Korri koji singdri dosi, Make a cock’'s-foot pattern, Dosi.

Hardi pakdwa hardi pakiwa dosi. Apply the haldi, Dosi.

Khile hawiya khale kaniydla dosi. Below for the Kanyang, Dosi,
Upar kaniya uwpar kaniyila dosi. Above for the Kanyang, Dosi.
Jan bisarbe jan bisarbe dosi. Do not forget, Dosi.

15
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Hina duma la hina dwma la dosi,  Put it for the Departed, Dosi.
Mita mawli la mata mawli la dosi,  For Mata Maoli, Dosi.

Jan bisarbe jan bisarbe dosi. Do not forget, Dosi.

Tore dharam jo tore dharam jo dosi. It is vour duty, Dosi

Further Anointing of the Bridegroom

Now his own motiari carried the bridegroom out again and brought him
to the mands. They danced round the booth, one of them ecarryving him on
her back, till they were tired. Then they made him sit on a nfotiari’s lap
on a bamboo fan to the west of the booth and outside it, and put a fan between
his hands which e held folded before his face, Again thev put haldi, making
it ‘climb’ up his body. The bride's brother’s wife came and wept londly,
saving, ‘Never forget us and the love we've had for you. Come and see us
often, Don't trouble our poor girl. She is wmt l.nﬂ.jmmsh but you
will be able to teach her. Let her come and see us often’.

This tedwmanﬂ:mpanﬂugtﬁmlmntnmduﬁngtheﬁhkmmy.
Every relative in turmn must perform it over and over again.

‘Somgs’
o X
Dda indin he dada ! Cry brother, brother!
Dharmu tedu chaga wo dida. - Anoint with holy oil, brother,
Tuke dharam lige de dada. . 'This is your gift, brother.
Bai indin ke ban ! : Cry sister, sister| '
Dharam telu chaga wo bai. Anoint with holy oil, sister.
Tuwke dharam lige de bai. "This is your gjﬂ,
And so on, interminably, throngh the entire table of affinity.
Tiloke telo telo wo dai ! s --Gthnnﬁﬁ!tﬂ mother!
Mola re telu chada wo dai. " Let me rub the oil, mother.
Tola ve telu chardten wo beta, : Imul&mbmwiﬂmﬂ so11,
Mare re buta hawey jo beta, But I have work to do, son
Sagore din ke bula wo dui, You can work every t.*.m motlwr
Yehe ve din ke tele wo dai, But this oil is just for tu-d.a} .
mother,
Tore re buta rahe wo dai, Leave vour work, mother,
Mola re teln chada wo dai. And rub me with oil, mother.
- 3 _ I
Kis kowe kowe layon ¢h he. The chelik is a little monkey.
Kene porro tuvgn kowe ey he | Climb up, O little morkey |
Gokdle dudo howe eh he | Her breasts will fill your fists]
Kene dor raiya kowe ek he Come down again, O little monkey !
Rapile pudo howe eh he. Her '.mgmn is big as a spade, O little
monkey |
4

Thumnguﬁwmﬂa}wm# a Paskana Pata for the anointing. The
refrain imitates the noise of 4 goat in heat.
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Sailelebo bobo! Sailele bobo bo!

0 voung darling, whence have you come,
Have you come for the play of love,

With an ox-goad under the mango tree?
Why have vou come, big-breasted love?

I will cateh you and enjoy you.

Saikobai, why have you come ?

Your pubic hairs are like a shrub in

‘We were yoked together in the ghotal.

Now you are going, and I bid vou farewell,
Now you are leaving the ever-thrilling ghotul.
I took you under the pipal tree and shook you to and fro.
By the ant-hill F tumbled vou.

Your ghotul lover has come for you,

But no longer are you there to welcome him.

Taking the Omens

Now the final omens must be taken. The Gaita placed an earthen pot
full of water on the verandah of the headman’s house, and dropped grains of
rice two by two into it. For a successful marriage the grains must meet tip
to tip. Tf they mieet crosswise, there will be quarrels: if they both sink,
the married pair will di¢ together in a wvear: if they do not meet at all, the
girl will elope with someone else, 'On this occasion, the two grains sank to
the bottom, and the headmin sent round an inquiry whether any of the
near telatives of the bride hid just begun to menstmate—a calamity which
had previously been known to disturb the omens. At about the same time
the bridegroom fell into a trance, twitching, shivering, stretching himself
and then falling inert to the ground. Apparently none of the women were
in the tabooed condition and the bridegroom's mother—a' managing woman
with an enormous bun of hair 'on the top of her head which cansed some to
regard her as an incarnation of the Hinda god Mahadeo—thought quite
obviously that it was I with my camera who was causing all the trouble,
but did not like to say so. After a time, however, when the Gaita had made
some extravagant promises to the gods, the bov recovered and the rice grains
floated round and hit each other most properly tip to tip.

Filling the Kalsa

The little kalsa-pitcher, which is to be placed by the mahua tree in the
marriage-booth, must be filled with rice. The motiari put a basket hefore
the bride, They place the pot inside and fill the bride’s hands with rice, cover-
ing them with a cloth. Several of them catch hold of her hands and move
them up and down above the kalsa, singing Relo, until all the rice has fallen
into the pot. When the pot is full the motiari stand up with a loud cry of
Sote! (penis).

Songs
I
Nandi kata dotels burha bhdlu  The reeds grow by the river, where
lotela. \ the old bear lies.
Kadke jile lotela dulhi le lotela, . With whom is he lying? He's
lying with the bride,
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Kai pila holi bhilu pila hole.

Kidke buba balede dulha ke buba
balede,

Kake aya balede dulhi ke dya
balede

Kai rig men gige de hur hur
halede

Ama pan chiro chiro,
Dulha cholli kira paro ach.

Mande pude kurri.

Goti roy dodon banjira aya !
Nowi bona roy swudha diaki nows ?
Mama na marri mantor go aya.
Noni miya jori pobe roy nons.
Ona rov sudha hanma roy noni,
Gere mara jori roy ade jori pibo,
Ona re suda hanon roya dya.
Aich mande pude kaudi bandhla,

Dudhe handi bhursa,

Leka cho chotli bhursa |

Ama pan siro saro.

Leki cho pudi kira paro kurri,

Whose was the child? It was a
bear's child,

Whom will he call father? The
bridegroom.

Whom will he call mother? The
bride.

Tni;hnttunewﬂishemp? Hur

The mango leaf sounds chiro charo,

There are maggots in the bride-
groom's penis,

Loudly cry ‘Vagina'.

O the Banjara's bullock, mother |

With whom will you go, girl ?

There is my muima’s son, mother,

He's not fit to be your mate, girl,

Do not go with him, girl.

He is as bad as a pair of gere trees.

I will not go with him, mother,

Under the booth is a vagina tied
with a cowrie,

And breasts like a brown pot.

O the penis of the brown boy!

The mango leaves sound siro sdro.

The girl's vagina is full of maggots.

Before the kalsa-pitcher is put in its place by the central pillar of the
booth, it is decorated, sometimes beautifully and with great elabomation.
Red, vellow and black grain is stuck with cow-dung in varied patterns, or
stars and lines of dots are made in white and black. While two of the older
women are doing this, the motiari stand by and sing,

Song
Riri loyo ri ri lo vilo 7i vi loyo vi vi lo ¥i i lo ri ri loyo 7i vi lo

Ursa wenjing karse wo das,

Nana karsa kolikin dai.
Bili wenjing kotikin bibu ?

Hinga wenji hotikin dai.
Boma suda kolikin babu ?

Atin miydr manta roy dai.
Tana suda kotikin dai,

Tana suda parwin roy babu.

Tdana jorls @y roy bibu,
Taral tamor biti rov babu.
Helar bhai biti roy bibu.
Awa bibo bifi roy babu.
Nakun arik wata wo das.

The pot is decorated with rice,
muother.

I place a mark on the pot, mother,

With what kind of rice will you
decorate it, boy ?

I will use hinga rice, mother,

With whom will you decorate it,
boy ?

With my mdmi’s daughter, mother,

I will decorate the pot for her,
mother.

Yn:;:;mn'tbeabletndnitinrhtr,

Y,

She is no fit mate for you, boy.

She has brothers, boy.

She has sisters and brothers, boy.

She has a mother and father, boy.

But T am willing, mother.
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When the kalsa-pitcher is ready, decorated and filled with grain, it is taken
out to the hooth and placed by the central pillar.

Song

Hidewamiririloyoriviloviriloyoririloririlo

Ona ri bong ri karsa dai ?
Jiti poyami pekdna jati nuni.
Ondyise karsa nuni,

Karsa malke wita dai |
Karsa huri daka dai.

Niya birang sadu nini ?
Yerri miyle tandi nuni,
Tands oroy miuni,

Modi :ﬁ Hmr{ nuni.

Kari gala mayoye nuni.
Loni hire maner das.

Turre kheda haner das.
Molol kheda haner dai.
Mdo kheda haner das.
Aske kiri mdywdr dai,
Barsa pure mitona dai,

Nakun arik wita das.
Hawwa lewa tason dai,

Whose is this pitcher, mother?

It's for a Poyami boy, daughter,

This pitcher is for him, daughter.

How the pitcher glitters, mother!

I am going to look at it, mother,

Why does it please you, daughter?

It is a pot for bathing, daughter,

The pot is not broken, daughter,

The cord has been cut with this
arrow, daughter.

The arrow is not lost, daughter,

The Lamhada boy is in the house,
mother,

He has gone to hunt wild animals,
mother, ’

He has gone to hunt the hare,
mother,

He has gone to hunt the sambhar,
mother.

Then the arrow will be lost, mother,

I am grown up now, mother.

I am very happy, mother,

I cannot rest till T o away with him,
mother.

In this song, mother and daughter look ahead beyond the marriage to
the girl’s first child. The kalsa-pitcher hecomes the pot of warm water heated
daily by the husband for the young mother’s bath; the arrow down which
the anointing oil is poured bhecomes the arrow by which the child’s umbilical
cord is eut, The young husband has pone on a ceremonial hunt—and by his
success or failure they will know the number of their children.

From time to time a coiple of girls came to clean the manda: as they did
s0, the others stood round singing, Re re Ioyo re re la vela rela ve ve loyo re relu.

Dulha hakan gelo belosa ?

Wahin huhdr gelose belosa,
Kai dara osaise belosa ?
Pharsa dira osaise belosa,

Kai pila hohe re belosa ?
Bhilu pila hohe re belosa;
Huir huer kare re belosa;
Chabuk bale khede se re belosa,

Where bas the bridegroom gone,
Belosa?

He has carried off his sister.

What branches has he spread ?

He has made a bed of pharsa
branches.

What child has she borne ?

It is a bear cub;

1t eries Aur hur;

It runs to bite you, Belosa. -
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The Midday Dance

Then the chelik gathered round the booth and hegan to dance, holding
each other's hands swinging backwards and forwards to a rather dismal tune,
as they circled slowly round.

Songs

Tdra wo das niwa sono pungdri. Give me my golden flower, mather,

Niwa dga to hile nuni niya I haven't got it, vour father has it,
bubdn migadu. . son.

Tdira wo buba ndwa sono pungdri.  Give me my golden flower, father.

Nawa iga to hile, nuni niya I haven't got it, your brother has it,
daddn 1gddu. somn.

Tdra wo ddada ndwa 5ono pungdiri. Give me my golden flower, brother,

—and so on, taking the names of every relative present.

2

Waldldati kolival walilla ? Where are you going, fox, where are
you going ?
Chitkodal waydl Miu jo fdna  Make a broom of a squirrel's tail.
toka tun hepur pandkal.

Walaldats miral waldlta ? Where are you going, leopard, where
are you going ?
Chithoddl waydl tina talla éiwn  Make a measure of the head of a rat.
kudwo panderdr. ;

It was now midday and the visiting motiari brought food to the booth as
reward for the boys who had gone to fetch the wood the previous day, The
boys sat down in a4 wide circle round the booth and the girls served them with
tice and vegetables on leaf-plates. 'When they had finished the chelik got up
and down three times shouting ‘Penis!’, and so dispersed.

When darkness fell evervone went home for the evening meal. The
headman provided pork for his visitors: the pig was knocked over the head
with a rice-pounder and the Gaita offered the carcass mahua-spirit saying,
‘Let there be enough flesh for us all and some left over’,

Throughout the night there was singing and dancing; every now and then
the weary bride and groom were brought out to be ancinted, from the feet
upwards to the head.

The company drank, and made merry with fescennine songs, for ‘there
is no purdah in a house of marriage’. Much of the dancing during the night
and a large part of the day was done without drums in almost Hill Maria style.
Boys, or bovs and girls, held hands and moved slowly round the marriage-
booth in a wide circle. The singing was monotonous, but the songs them-
m are often more interesting than those concerned merely with details

I20
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Songs

Alivaro maliyiro kanki nuka
Joji |
Aliydro maliydro sinde jojs himu!

Aliyirsingh malivirsingh wimar
weke dakit 2

Aliyidro  maliydro  piaraedn  pite
jors. |

Alivaro maliydro jors parks dika /

Alsydrsingh maliyarsingh  walyr
bhimi daka 7

Alsyire maliviro lanfir Bl
dika |

Cherota mara buba cherola mara
darmii roy !
Wardna darbir biba darbir uchi

roy ?

I

The gruel is made of bits of rice,
Alivaro Malivaro!

Give us the gruel quickly, Alivaro
Malivara!

Where are you going, Aliyarsingh
Malivarsingh ?

We are like a pair of pigeons, Aliyaro
Malivaro!

We are off to search for wives,
Alivaro Malivaro!

What country are.you going fto,
Alivarsingh Malivarsingh ¢

We are going to Lanji Land, Aliyaro
Malivaro!

O the shade of the charota
father!
What is this durbar, O father ?

tree,
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Kosa re kohkana wmuni kosa re
kohkana daoyon roy [

Tane re mola nuni Line re mola
kindan roy |

Ndhnuma&hbaﬂﬁkﬂu%
kema roy .

Nakune mola buba nikune mola

kindan roy.

Kile re Rkhapra ‘buba kile re
khapra rupia roy,

Rupia re jiwa buba rupia re jiwa

Koda re wrkul bubs hoda
urkul ddrango roy,

Darango re jiwa buba darango re
jm kily roy,

Misyane jiwa buba miyine jiwa
ke oy,

Fé

Nikun _Imii _nnm’ walor  roy

gugnls pugufi.
Watir Blum tor dai wdlor roy ?
Chhatiizsgarh lor nuni witor roy.

Watir watir dai kamidl roy ?
Jati kawdo muni kamidl roy.
One ise dai hemat roy ;
Kodo usi dai paron roy;
Karwwl mati dai danda roy ;

Danda pala dai nindo !
One iuﬁi hemat my""-'}'

Koh boddl bodil kopa le;
Nawa bodil mait kopa le.
Hale mari miri gaita le,
Akey toru osi gaila le,
Sowo taye guta kopa le.
Guta inja poitu kopa le.
Hira tave damir kopa le.

Dimir himu poitu kopa le.
Damsr himu poitu kopa le.

Bharawdn bharavdn kaida nana
pairi havena ;
Kalu re kalu re rumjum rumjum
Kochiyana kochiyvina kaida nana
Kasda . kmin; ]
asda re re rumfum rim-
Jrim churi harena,

3

O the silken horns of the bullock,
daunghter!
I have named a price for this bullock,
daughter!
Do not deceive me, father.

You are selling me, father,

A rupee is worthless as a broken bit
of earthenware,
Yet vou love rupees, father.

Liquor is worthless as a horse's stale,
Vet vou love liquor, father,
And you do not care for me.

They have come to take you away,
oty girl,

Where have they come from, mother ?

Thev have come from Chhattisgarh,
my girl.

What work do they do there, mother ?

Theyare of the Kawdo clan, daughter.

Don't give me to them, mother;

I cannot husk the kodon, mother;

My arms are like tundr roots,
mother;

My arms are not yet grown, mother!

Don't give me to them, mother,

I have a horned bison, Kopa ;

My bison is lost, Kopa.

On the hill of sal trees, Gaita,

I had taken it to graze there, Gaita,

I had a golden tethering peg, Kopa.

Now the peg stands solitary,

The tethering-cord was made of
diamonds, Kopa,

Now the cord is lonely, Eopa.

Now the cord is lonely, Eopa.

I will wear the Bharewa's anklets;
The anklets tinkle rumjum rumgum.
I will wear the Kochiya's bangles;

The bangles tinkle P THm M,
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Setina setina kaida nama gelil
huhena ;

Nani re nani re rumjsum rumjum
gebil huhena,

Sondrin sondrin kaida mana
suta karena ;

Todara re todara re rumjum
rumjum sula harena.

Sondran sondrin kaida  nana
ddru harena,

Kaiwu re kaiwu re rumjum
rumjum daru karena.
Kaserin haserdn kaida

chura karena,
Kiilu re kalu re rumjum rumgjum
chura karena.

W R

Ndwa tehendor turil roy ange,
Baga ise turit roy babu ?
Jambka jumur manda roy ange,

Agiy ise turit roy ange.

tya sang nor lavor roy babu,
Niya layor bara oyor roy bibu,
Or ise ayor roy ange,
Niya sang nang layah roy bibu !
Ore bara oyong roy babu.

Bera lopa barang helo le nuni 2
Jhtumihum  dyana muni  kanki
tulawa.

Bera lopa tardy helo le ?

Tarai lopa wirang helo le.
Tarai lopa durpa helo le ?
Durpa morede wiarang helo le.
Durpa morede kanjal helo le ?
Kanjal rosela wiyena helo le.

Wiyen ayo wiyena dida le ?
Nadke dai rangar dida le.
Niya dai matek helo le.
Jhapit sandra hitona helo le.
Hitek icho waika didda le.

I will wear cloth from a merchant’s

shop; ;
When I wear that cloth, my waist

SOES TUmjum FUmjum,
1 will wear a goldsmith's neck-band ;
The neck-band sounds rumjum rum-
Jum,
I will wear a goldsmith’s ear-ring,

The ear-rings sound rumjum rimjum.

" I will wear the Kaser's bangles,

The bangles tinkle rumjum remjum.

My lehendor 1 is lost,

Where was it lost ?

It was lost among the
beneath the booth,

It is lost there.

Your friend the chelik

Has taken everything,

But he did not take that away,

O your friend the motiari

Must have taken it away.

crowds

O what is in the field, girl?

The girl is cleaning pieces of rice,
heamihnem.

What is in the field, sister?

The tank is in the field, sister.

What is in the tank, sister?

The lotus-root is in the tank, sister.

What is under the lotus-root, sister?

Under the lotus-root there is a

Will yon come to catch the mouse,
sister 7

1 would love to come but I cannot,
brother:

Mother would be angry with me,
brother. i

1 have given cloth from the basket,

If you have given it, brother, then
I will chme,

1 Iron Jew's-harp.

—
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8.
Hare naru wrsima kese marywm  Don't build vour house near the
parcha bifi niru keso maryum | ‘road, consin! '
Mardumshumiri nidru roy maryum! There will be nothing but receipt-
books and Censns forms, cousin !
Kosur koytor widvnur keso maryum. There the peons and their porters will

come,

Khatiya lawo inddnur keso maryum. They will say, "Bring us a bed’.
Khativa inda prswi heso. We don't know what a bed is.
Katul inda puton keso. All we know i= a cot.

Chameal lawo indanur keso ; They will say, “Bring us rice”’;
Chiamwal inda purmwi késo ; . We don't know what rice is:
Nukang inda puton keso. We only know paddy. A
Dal lawo indanur keso ; They will say, * Bring us lentils’;
Dl inda punwi keso, We don’t know what lentils are,
Diring inda puton keso. We only know pulse, '
Namak liwo inddnur keso; Thev will say, " Bring us ground salt’;
Namak inda punwi keso, « We don't know what ground salt is,
Harwvor inda fuiton keso. We only know rock =ait,

Haldi ldwo indidnnr keso They will say, * Bring us turmeric”;
Hulds tnda pumiei keso, We don't know what turmeric is,
Kambka indi dpnmu Feso. We only know haldi.

Ghee lawo inddnur kiso ; They will say,* Bring us ghee’;
Grivee inda pasied keso, We don't know what ghes is,

Nevi inda puton keso, We only know oil. !
Pyij lawo inddnwr keso ; They will sav,” Bring us onions "}
Pydy iwda punun keso, ' We don'’t know what ondons are,
Gondri inda puton keso. We only know garlic.

In this song, the words for the different things supposed to be demanded
by the visiting officials are given both in the village and the more sophisti-
eated dialects; A khativa is demanded: the villagers only know of a katwl,

The visitor a<ks, in his own language, for chamwal, rice: but the villagers use
the Gondi word nuking ; and so on.

The Arrow Ceremony

Now came the final anointing with haldi, the ‘bringing down' of the oil
from head to foot in contrast to the previons ‘climbing’, when it was applied
from foot to head. The bridegroom was brought to the west of the booth
and sat on the lap of one of his motiari. He held his hands above his head and
anarrow was placed in them. The Gaita first, and then all his relatives, poured
oil down it and it spread thence over his body. The same ceremony was
performed for the girl, but inside the house,

Songs
I
Kudar kolang dakang miwor, Our boy's stride is long as the handle
of a hoa,
Neka diaking witma miwor, Don't stride along too quickly, boy.
Keri mendul ; Our boy's bedy is a plantain frait :
Mendul gala nindoye. His body is not yet ripe,
Ali aki moha ; His face is a pipal leaf;
Moha gala nindoye, His face is not yet ripe.
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Berel aki chhati ; ' His chest is a banvan leaf;

Chhdti gala nindoye. : His chest too is mot yet ripe.

Kircka kiva tala ; His head is a kadam f'rm'c

Tala gala mindoye. His head is not vet ripe.

Karwewl mati danda } His hand too is a tundri root;

Danda gala nindoye. His hand is not vet ripe.

Neka jhuleh kema O boy, don't shake vour Hand too
‘ much

Danda dole mayir. Or it will be broken, bov,

2
Huh dusir dusdr buba hub dusidr roy buba

Neyura dusdr reha buba, ’H;e Ill:.ld.i oil bas been rubbed down,
ather,

Kande kiwar bojha huba, A heavy load for a small kdwar,
father.

Rely leke bojha biba, Its weight is the same though you
bring it down,

Teh teke bojha buba. Its weight is the same though you
raise it up.

Nawa bojha reha buba, Bring down the weight, father,

Then while a eirele of motiari stood singing, others bathed the bov and
re-tied ‘his hair in three or four plaits, They decorated him, painting his
eyes with black and white powder, and making stars of vellow haldi on his
face with a splayed castor-twig. They put a new erown, the Lagir Maur,
over his head and face. So attired he went round greeting everyone, A pot
of haldi-water was hung from the roof of the hooth.

The Lagir

Now the drums began to sound; the chelik moved out in formation’ from
the bridegroom’s camp and began to mowe round the booth. The whole
place began to stir. Soon with grand display the bride’s drummers came
down the road. They were led by two lines of boys waving antlers i in the air;
one hoy was dressed in peacock’s feathers, anothier had a gay cowrie jacket.
They advanced, placed the horos on the gmund raised them with loud. cries,
retired, then came on again. They reached the booth and danced near by,

The bride's elder sister’s husband came out of the house with the bride
on his shoulders and a group of men held o canopy over them. A man similarly
related brought-out. the Ii:ride;g;rmm from his camp. As the two parties
approached the booth, the drumming increased in volume, rows of girls singing
and clashing their nymha!s followed, & "bison' appeared pursned by hunters,
and a dummy giaut whirled into the centre of the scene,

The two parties, the boy's party leading; now went round the booth, out-
side, seven times anti-clockwise.  The drumimers went ahead, the girls followed,
clouds of dust rose¢ in the air. When this was done, bride and bridegroom
were made to stand at the west side of the booth, and their clothes were
knotted together. The girl's elder brother and four other men climbed the
booth, and poured a little liquor and then a whole potful of haldi-water over
the pair, Malnkntwheuhmnmswmnndtuthcwpsufthgmuepnles
themmttmwthmdnwnmﬁahmkth:hmthwulnmi}
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This is the supreme moment of the marriage, the ceremony that fnally
asserts the union of bride and bridegroom,! the ultimately binding element
in the long-protracted ceremonies. Bride and bridegroom-were now man and
wife,

Song
To manda baiti dai.; There is the cattle's resting-place ;
Aga padda manta dai, There is a calf there, mother,
Padda doki daka dai. I am going to tie that calf.
Sono ta didmir das, There is a golden tope,
Padda poya hewo dai, But the calf won't let me catch her.
Carrying off the Bride

Immediately the boy seized the bride, rushed her once round the booth,
and carried her off to his camp, followed by a row of motiari singing enthusiasti-
cally. The bride's elder sister has the right to try to stop them: she stood in
the way and was only appeased by the present of a cloth, .

Ceremonial Greeling

In a few minutes the motiari came to bring the newly-married pair back to
the booth for tika, the ceremonial greeting by relatives and friends. They
sat down on a mat to the west of the booth, each sup: by motiari, and
everyone in turn put a rice-mark on their foreheads and a small present in the
dish before them. As people bent down to do this, old women poured haldi
over their backs and often tried to undo their clothes and smear their naked
buttocks. There was much ribald laughter and a lot of fun.

The motiari stood round singing as loudly as they could. Fach relative
;;a.s greeted in tum. Here is the song they used when the bov's father came

7 tika.

Wilor walor manda buba | The booth is shaking, father!
Mandat korkw war-tu buba. The branches of the booth have
withered, father,

Sande tika tisa buba, Do the tika, father,

Wele bera hema buba, Daon't be late, father.

Pite karau harau buba, The birds grow hungry, father.

Karun manda paron buba. I can’t bear to be hungry, father,

Niya marri l@runa buba, This is your darling son, father.
¥ The essential and art of the ceremnony varies in different parts,
In the Punjab it consists of %ﬁmmdmhumﬂ{umiﬁdﬂm In the
Uﬂmmfhmmcrmgmpi:wﬂkmmdmtnﬂmhtmmmh&eﬂmdupnh
Inthnmtu!thmpuwh:mmdﬂmhhm;ﬂnﬂlﬂhumdﬂrm part
of the ceremony is generally the sindurdan or of the bride’s forehead ver-
milion Wcﬂrtnhmtumchuﬁe the bride and bridegroom smear each
other with hhndwhlnhthnyuhtmhr;dﬂdngthdrﬁummmnthﬂn_m
Bmh}thhighucmiumtmmﬂﬁmmhmm The lower castes
sprinkle rice over the bride and while some milk or water over the joined
bands of the coupls. In Orissa th ﬁhﬂnmmrmmmuwﬂhlmmw
their left hands when the bride is a - In Madras there are vatous ceremoties,
such as making them eat from the same dish or knotting their garments together, or
pouring walef over them so that it runs from the man to the woman. But the most
cammon {s for the to tie the fali or necklace round the bride's neck. The
Brahmin bﬂdtpnumthhﬂdntfmtmﬂmmnmﬂlm,;thdﬂ
constancy.—Census of m-.:pn.m-pmfummmonm.p.m
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The Marriage Sermon

At this point the Gaita and one or two clders sat down and delivered a sort
of sermon. Ope man spoke, then another took up the tale, and a third con-
tinued. ‘Now we have linked you two together. May you always have
enough to eat and drink. May you live together happily. Bear many sons
and daughters. Do not forget vour parents. Greet the visitor at your house
with food and water."

The Farewell

When the tedious business of the tika was over, the bride and groom were
taken back to the groom's camp and their crowns were removed. The boy
was taken by his party out of the village to the road which ran near by. After
a little while the girl, led by her father and escorted by two motiari (her own
sisters) and preceded by drummers from her old ghotul, followed. When
they came to the road, the girl bade a last farewell to her chelik and motiari.
Accompanied by her two sisters, she went to each in turn and wept before
them. She gavea pice to each of the chelik and they *kissed ' her farewell.

The two samdhi again sat down, drank a little and threw haldi-water over
each other. 'See, from of old was our relationship ordained. May the
Departed guard and continue it!" Then suddenly two chelik picked up the
bride and bridegroom and they went off very quickly, a line of motiari walking
behind them.

Song

Kaka ghar gayen wo das, We went to uncle’s house, mother,
Burhga mds khain wo dai. There they eat beef,
Dida ghar gayen wo day, We went to brother’s house, mother,
Bokri mis khain wo dai, There they eat goat,
Didi ghar gayen wo dai, We went to sister’s house, mother,
Kukri mas khain wo das. There thev eat chicken.
Hamla bist pej dein wo dai. But we like to eat stale pej.

The New Home

When the party came to the boundary of their own village, the Gaita drew
a line of rice-flour across the path and placed seven aonra rings upon it, They
pcross this and went home without looking round. When bride
and bridegroom reached their house, the boy's mother came out to greet them.
She washed their feet and drank a little of the dirty water. She took her
daughter-in-law into the house, and presently brought her out again into
the court, where those of the villagers who had not been able to go for the
wedding came to do tika and gave their presents. Then bride and groom
were taken back into the house; offerings were made to the Departed and the
ring-cowrie was put into the Pot of the Departed to symbolize the fact that
the bride had now joined her husband's clan and after death would hence-
forth be numbered with the ancestors of her new home. Other offerings
were made to the pots hanging from the roof and the grain-bins. ‘These are
all yours now’, exclaimed the mother, ‘Live here happily with us.’

The Wedding Crouns

At the end of a marriage the wedding crowns must be properly disposed of,
for it would be highly dangerous to throw them away where a witch could
get at them. It will be remembered that there are two crowns, the Neyi
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Maur or Oil Crown, which is worn during the period when the bride and
bridegroom are anointed with oil and haldi, and the Lagir Maur, which
is put on immediately before the critical moment of the marriage.

he customs vary from place to place. After the marriage the Oil Crown
is generally thrown into.a stream with some small offerings to the Yer Kan
The other crown is sometimes tied to the central pillar of the bridegroom's
house, In Palari members of the Marrai clan bury the erown by this pillar
and make offerings of liquor to the Departed above it, in order that the wife
will ‘always be faithful to ber husband. In Kokori the Naitami and Marrai
clans put the crowns in a hollow tamarind tree standing in the village.
Other clans tie them to the pillars of their houses, Here they throw pulse
and ‘rice on the crowns i the name of the Departed. TIn the north of the
State, at ‘Penjori for example, when they are grinding haldi, preparing oil
and husking rice in preparation for the marriage, the chelik and motiari go in
procession to the ghotul and tie a little crown to the pillar in the name
of Lingo. Thev then go to the Hianmalkot and tie anather erown theére in the
name of the Departed. In the Bara Dongar Pargana they sometimes tie the
crown after the marriage in the shrine of the clan-god.-

Fven when a chelik or motiari has left one ghotul and joined another, his
old ghotul may remember him at the time of his marriage by tying a erown
to their pillar. This was done in 1940 at Penjori when the chelik put up a
crown for a hoy who had left them a year before to work as Lamhada for a
girl in Kanker,

THE FOURTH DAY

1 was not able to see the ceremonies of the fourth day at Sidhawand, but
at Malakot I saw them twice; the procedure was, I believe, the same at Sidha-
wand.

F1G. 21. Squirt, used in fun for spraying with water at
I.n;tk:"-;we water at o marriage

After the ceremonies of welcome to the new daughter-in-law were concluded,
of on the following morning, bride and bridegroom were brought out of the
house and made to stand together on an old mat,

Wherever 1 have seen this done, the couple affected the greatest distaste
and stood averted from each other's presence. The attendant motiari first
handed the boy a toilet-twig; he gave it to the girl and she threw it away,
He gave ber another one, and she threw that away also. Then she gave him
one and he threw it away, He took a fourth and cleaned his teeth with it,
and gave it to her. Sbe cleaned her teeth and threw it down.

This rite may symbolize the intimacy of married life—I am not sure. The
next appears to be a test of potency.  The chelik gave the bridegroom a number
of stout poles about six feet long. He handed them to his wife: she threw
some away and returned others to him and he had to break them. The bovs
had already Imtched them half way down =o this was not very difficult, »

Suddenly without warning the boy seized his bride and spat in her mouth.
Whien she had recovered, she handed him a gonrd of water © he filled his mouth
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with the water, caught her and spat again in her mouth. Motiari gave him
another gourd of water and he passed it on to his bride; she twice filled her
month and spat all over him.

Howthemutnngathemdrmﬂandunﬂnith&plmﬂnfbmrthathﬁdb&n
tied during the wedding,

Song

Sura bers sahdli sakdli he buba, There are seven links in my plait,

Nana sakal lehika lehika he buba, 1 am going to undo the links,

Bona ldrne lehika lehika he buba ?  For whose love will you undo it?

Situ jor dada lor dada lor he buba; 1 have seven brothers;

Dadan larne lehika lehika he buba.  TFor love of my brothers I will undo it.

Birdng his lehika lehika ke buba 7 What will you give before you undo
it?

Dﬁ; bhainsi kivdka Mydka he  I'll give a buffalo from my berd.

Tmﬁwkmmyhmmyﬁe Don't give a buffalo,
Duﬁf:;:;:_fn poyor roy poyer roy  Or the herd will be desolate,

When the hair was undone, the motiari combed it, and then bride and groom
threw water and rubbish over each other, They needed a bath and the motiari
poured water over them,

Then two motiari sat down presenting little laps for ritual occupation. The
boy sat down, and the bride came to sit in his lap. She stayed there a moment,
then jumped up and hit him on the back. Then she sat down, and he prepared
to sit in her lap. But at the right moment she wriggled aside and he tumbled
to the gro amid roars of laughter. But he jumped up and hit her two
or three times with his clenched fist,

The fun now became general. Chelik filled their mouths with water and
blew it over the motiari. The girls filled leaf: with cow-dung and spilled
it over the chelik. Meanwhile the Gaita's wife collected the haldi-stained
clothes of bride and groom; someone brought out a pot and went round begging
for fire. He pushed handfuls of rubbish against private parts saying, "Set
them on firel" At last they put the pot on the fire and boiled the clothes,
But they were soon brought out and tied in a bundle, The Gaita poured a
little liqguor on the four corners and they lifted up the bundle seven times,
Bride and groom undid the wet clothes and threw them over each other.
Sommneprﬂmdedtubeaﬁanﬂamthnhrgenmtahunpemsudsmutmd
trying to sell the clothes,

At last the Gaita caught hold of the married pair and dragged them into the
house for a well-earned meal, which they took together in ceremonial state.

The Last Rites

The marriage is over but a curious and interesting rite remains. Bride
and bridegroom go for one last visit to the ghotul. Thehddeﬁrstmmagu
herhmhandm&thmmr}bnymtm The chelik send the husband off to
*his house, and a little later tell gitl to follow him. When she refuses
three or four of them take byﬁnme,pushimrmtothﬂrmmmthhﬁr
husband and shut them in, Ihavesamthiadnnentmhkntanﬂm;mnnr
1 will describe the Malakot incident here,
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In the evening, after everyone had eaten their supper,
the chelik and motiari went singing to escort the bridal
pair to their new house, which had been entirely deserted
for their benefit. All the other people had gone away.
The chelik and motiard danced before the house for some
time, the newly-married pair dancing with them. Then
the little boys and girls were sent away, and the seniors
caught hold of the bride and groom and pushed them
into the house. Here the-girl stood still while the hus-
band was taken into 4 small inner room, The Sirdar
spread a new mat, placed a cloth on it (they sometimes
put oil on it ‘to make it slippery’) and made him lie
down on one side. Then they pulled the girl into the
room and made her lie down beside him. The boys
patted them farewell, and ran out shutting the door
behind them. \

Outside they ran to the wall of the house, trying to
peep in and hear what was going on, laughing and
excited. The boys ought now to have caught a cock
and taken it away, plucking its feathers all along the
road, to roast it in the ghotul. But the groom's old
mother had been too clever for them and had hidden
all her poultry.

This cock is known variously as the [od-kor or
“sleeping cock’, pussi-kor or “semen cock’, konda-kor or
‘pubic-hairs cock’, pude-kor or ‘vagina cock’, and pgel-
kor or*copulation cock'. The usual custom, as we shall
sce at Nayanar, is to catch this cock, pluck the feathers
going along the road, roast it in or near the ghotul or
the ghotul camp, and then when everyone is asleep to
push burnt feathers, entrails, bits of bone, into the
mouths, ears, noses and private parts of the sleeping
children—a joke that never fails to cause the greatest
mirth and delight.

The theory seems to be that the cock is some sort of
compensation. ‘He is eating her vagina; we are eating
the vagina cock.'

In Aturgaon I was told that the ghotul leaders gave a
little sermon to the husband when they shut him up
with his bride. “Take this girl; she is now your property.
Give us a sleeping-cock in exchange, Sleep with the
girl in happiness and joy; may she bear a child within
a. year; it is your duty’

The chelik of Munjmeta told me that where boy and
girl belonged to the same ghotul, and where that ghotul
was one in which boys and girls paired off in some kind
of permanent relationship, they had a different custom.
When the marriage was over, the bride returned to the
ghotul and combed the hair and massaged the limbs of
F16. 22. Iron lampstand her old ghotul-husband for the last time. She slept with
placed in the centre of Liim for an hour, and thfuthﬁﬁheﬁktmkhtr'buhﬂ

e vighs " husband and shut them up together. The cock in this
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case was mnot stolen, but was given by the husband in compensation for
taking a girl away from the ghotul.
As they escort the newly married pair to bed the boys and girls sing a
characteristic song.
Dulha cho mando dulha cho In the bridegroom’s booth,

midndo,
FParewan jhulese. Swings the pigeon.
Dulhi cho mindo dulhi cho miando,  In the bride’s booth,
Tendka lotese lot buba lot. The lizard copulates and copulates.
Palak bhiji mane ve leka bhdji  Spinach is drying on a leaf.
ksimldy jai se leka.
Jora jora temda bame se re leka  ‘There is a pair of weighted balances
I'anja pini ndhin tire re leka. (of a well), but he won't use them.
Palarigaon cho jaliya ginja, The long-tailed cock of Palari,
Dongrigura cho kiri koms, The black hen of Dongrigura,
Dandik chaihi abhich dehi. Every moment they want to

copulate.

When everything was over, at Sidhawand the headman and the wvillage
elders purified the village from any possible evil introduced by the many
visitors. They sprinkled liquor round the houses and offered a chick to the
Village Mother.

V. ToarE NAvaNAr MARRIAGES: A DIFFERENT PROCEDURE

Such was the marriage ritual at Sidhawand and Malakot. I believe that
a very similar procedure is followed all over eastern Bastar. We must
now take a brief glance at the other type of marriage, where the main ceremony
takes place at the bridegroom’s house and where a number of minor details

The marriage I am now to describe was celebrated at Amasara and Nayanar
on 15 April 1941 and the following days. On the first evening the bride
was prepared as at Sidhawand, Her motiari sat round her all night, weeping
and consoling her, The next moming the bridegroom, escorted by his chelik
and motiari, came to Amasara to fetch her. On the way, at the village boun-
dary, the Gaita made the usual line of ash and offered liquor in three saja
leaves, saving, 'Let there be no trouble and no quarrels. Let us retum
safety’. They stepped over the line and went on their way, none looking back.

The Farewell Ceremonies

Both parties cooked separately out-of-doors in the fields. During the day
there was the usual application of haldi, weeping, exchange of presents and
some heavy drinking. When I reached Amasara on the afternoon of this
second day, I found a scene of great animation. Several groups of boys were
dancing with mandri drums; in another part of the field rows of girls were
dancing and singing Relo. Another group of motiari in boy's clothes, with
waistcoats and turbans, were preparing for the Thoria Endanna when the
b has to recognize his bride amidst a group of dancing motiari
i as boys, an incident which I study fully in Chapter XVI. In the
middle sat a row of old women, samdhi to each other, their bodies covered with
haldi-water and singing drunkenly.

It was getting late and presently the bride's parents went to the boy's people
and said, “Now you are our danghter’s mother and father; we are giving her
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to yon'. At this the girl went weeping to her friends and gave them
little keepsakes. As evening fell, the party left the village. Bride and bride-
groom walked most of the way, but whenever they came to a field the chelik
carried them across, and they threw pulse and rice onto the ground in honour
of the Earth Mother. In Telanga, the bride had to cross a stream. She
brought two aonra rings and threw them left and right as she went over in
honour of the Water Maiden (Ver Kanyang) for she too was still a maiden.

The bride was brought to her new house rather late at night, but her mother-
in-law received her, washing her feet and giving her a kindly welcome, In
Telanga, the boy's motiari made the girl stand on a new mat covered with
peacock’s feathers for this greeting,

Bringing in the Manda Wood

At about 10 p.m. the chelik of Nayanar and visiting villages went to bring
the boughs for the marriage-booth, After the Gaita had cut the mahua tree,
food was given to the boys and they had supper there in the jungle. They
returned to the village, dancing and drumming, shouting Kiddar-pude
continually, A number of women waiting in the court of the hounse tried to
stop them entering, but the manda branches were full of red ants, and the
boys scattered these over the women and dispersed them. Then they danced
banging the branches on the ground till the courtyard and road was alive
withhtﬁanis; they chased any girl they saw, and rained a stinging shower
over her,

The booth was hastily erected; there were only four poles and no brooms
tied at the top. A rope of paddy straw was tied round and a string of mango
leaves. The important thing to notice is that this booth was put up inside
the courtyard of the house—I saw the same thing at Telanga—and this com-
pletely altered the whole ceremony: the grand procession of the Lagir became
obviously impossible, :

Now weary and bitten all over with red ants I went to bed. I am told
that the party danced and drank all night; I can well believe it, they looked
jaded enough next day.

Early the following morning, the Rawat's wife as usual dug up a little earth,
bot here there was no chasing of a motiari, Annldmman?ntthemrthin
her sari and tied it over her buttocks, afterwards letting it fall in a very vulgar
manner. As they returmed the girls took grass from the thatch of a house
and put it in their hair; later they stuck it in the centre pole of the booth.

The Worship of the Drums

This rite, which does not seem to be known in eastern Bastar, is very
important in the central parganas. Before beginning to dance, the chelik
put three mandri and & wooden gong together on the ground. The two leaders
of the ghotul removed their turbans, made a small pattern of rice-flour and
offered liquor to Tallur Muttai, Lingo and the Departed, Then four other
bays caught hold of the drums and at a given signal picked them up all together
with a loud cry, while other boys pulled the ‘ priests’ over backwards. Only
aﬁuthismuldﬂf:;chﬂik&m As visiting villages arrived the chelik marched
up the road, with grand and trdumphant drumming, and worshi i
drums in the same place. 5743 . o

The usual rites are now performed; the interminable apuli tion of haldi,
thatnkingufomtus.thutyingu{theplaits.thzhathing bride and groom.
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In some villages the Gaita takes the marriage to the shrine of the Village
Mnthutunﬁﬂaaniﬁueanﬁaskifuﬂwﬂlbeﬁ

Rites of Anoinling

On the Lagir day, the groom was first taken round the pole inside the
booth five times; this corresponds to the kdari binwar of the Gond of the Cen-
tral Provinces. The girl was taken round later and carried swinging to and
fro into the house.

In this type of marriage, bride and groom are again and again carried out
of the house by their attendants to be ancinted. After fifteen or twenty
minutes they are taken back; then after a rest, brought out again, They are
made to sit on & wooden pidha seat under the booth.

Songs

The seat is made of sandalwood, O sister,
Come out girl and sit upon the seat,

It is in the raj of your mother and father.

It is in the raj of your brothers and relatives,
There is no kind of trick about it.

From Naria village, I have a few of the songs sung by the tiride herself when
her different relatives come to anoint her.
When her brother comes, she sings:
Give the oil lovingly;
Give the ghee costly as gold, brother;
Make the good oil climb my body.
When different akomdma relatives come, she sings:
Put a mark on my forehead, friends;
Put much haldi on my body.
You are the daughters of a great house,
I am your little sister.
How happy I was in my own home |
Now I go to a stranger’s house,
Who can tell if T will live,
Who can tell if T will die there?
When her brother’s wife comes, she sings:
I used to be in your house, bhanji,
Now you are giving me to a stranger.
You used to give me good food to eat,
But now you are sending me away.
When you come to visit me
Who knows if they will let me give you food or no?
At the end of the anointing ceremony, girls lifted the bride up and swung
her vigorously to and fro as they carried her into the house.

Song
We will hiold you fast,
We will not let you fall.
Swing, bride, swing
We hold you mfnl} in our hands
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The Lagir was a very tame affair compared with what I saw at Sidhawand
and Malakot. One of the boy's samdhi led the procession. He was followed
by the boy, then by the girl, and then by five motiari singing. After completing
the seven circuits, they tied the clothes of bride and groom together, and made
them sit down for tika. When this was done a man poured water over them
from the roof of the boothl After this they were taken outside the house
and the little rites of toilet-twig, undoing the plaits and hreaking wood were
performed as at Malakot.

The Tour of the Village

Now chelik and motiari escorted the bride and bridegroom round the village
on a sort of farewell tour. The party first visited the ghotul, where the boy
and girl threw rice and copper coins into the building. Thence they went to
the Gaita's house and round the village. As the party entered each compound
the house-folk came out to wash their feet, put tika on their foreheads and
embraced them. The groom tied bead-necklaces round the mnecks of the
young children of the house. The housewife gave rice and a coin or two,
all of which was carefully collected in a basket by the leading motiari.

The Ghotul Camp

During a marriage the cooking has to be done ont-of-doors. The ghotul is
closed until all is over. At Nayanar a special canip was made in a magni-
ficent grove of mango trees. Here the boys and girls lived and entertained
their visitors. On the last night, the bride and came at sunset,
and the chelik and motiari of Nayanar sat round in a great circle. The
bridegroom, who had been the Sirdar, attended by two motiari, gave neck-
laces and rings to every boy and girl. The rings were strung on two b

ig sufia-
tores. The bead necklaces were tied together as theymmeﬁnmthe%mm:u.
These gifts must have cost at least twenty rupees.

The Bedding of the Bridal Pair

Bride and bridegroom went to their house for supper; chelik and motiari
had theirs in the camp and fed their many visitors. At about 11 p.m. girls
and boys went to fetch the bride and her husband. They ‘stole away secretly’,
as I was told, and stayed a little while in the camp. Then suddenly the chelik
seized the girl and her husband and took them to their house, They went
wtllin?,]}' enough at first, but when they reached the bridal chamber, though
the girl entered without persuasion, the boy made a great deal of fuss, But
at last they pushed him in, spread a new mat, and made them lie down together,
The chelik ran out and shut the door, shouting with excitement. It was
noticeable that no older person came near or showed the slightest interest.

This time the chelik were able to catch a cock. They took it down to
the camp and made a fire in a field near by and roasted it. In the meantime
thed;,;ungerthil@mnvgenttnslup. About midnight, the boys who had
bed the married pair, and eaten the cock, came round with handfuls of
u&lalnndhumtbune_ﬁandfmthers. They pushed these into the mouths and
privates of the sleeping girls and boys, who woke spitting and protesting but

1Th[niupoaﬂhlythenﬂ:stpu:tnith¢mm.cnhmiﬂng describes
hnwngniwmmwummtuhudherhudwhﬂnymmhmtov:i:i?ﬁ-m&lmm
poured water ont of a bottle-gourd. 'When the water ran off his head to that of the
woman they were regarded as man and wife,'—]. Cain, ‘The Bhadrachallam Taluka®
The Indian Antiguary, Vol. V (1876), p. 357. N
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withaplumdmmgﬁtimthutth:mnhgeutwhkhthtyhdmmnﬁﬂy
assisted had been consummated.!

VI. ‘Tee GHOTUL'S SHARE m¥ THE CEREMONY

Nag nagin ke bikao ma dondiya ke salmal. The litile fish are kept busy at the
cobras’ wedding—Muria saying

No wonder that there is no greater threat to a Muria boy or girl than that
theghotulmethEwﬂlmtn.ttmdthﬂ'mrﬁnge. For from beginning to end
the smuuthpmg;rmofthtﬁtedep&ndsnnthechzﬁkmﬂ motiari. For a
week beforehand the motiari instruct the bride in the ghotul. Chelik and
motiari accompany the bridegroom when he goes to fetch his bride; they sing
and dance at every point of the ceremony; the chelik go to bring in the wood
for the booth and the girhﬂh:ﬁthnmhhaﬁbebydm:ﬁ:gmth:spotwith
a mahua tree, Boys and girls go together to fetch the earth for the manda-
platform, and dance round it when it is ready. The motiari attend through
all the long-drawn business of anointing, they carry the bridal pair about on
their backs; they bathe them, do their hair, feed them and weep with them.
At the central moment of the rite,itisthedrummingnfthnchﬂlihmdslnging
of the motiari that provides dignity, colour and excitement. Chelik and
motiari again assist at the concluding ceremonies in the bridegroom’s house,
and it is the chelik who nltimately arrange the consummation of the marriage.

But these ritual duties are only the beginning of their task. They have to
see to the entertainment of a large number of guests, The Sirdar armanges
for wood and organizes the dances; the Belosa sees to the supply of water
and leaves. She and her motiari have to make leaf-cups and plates for
the male visitors (they only give leaves to women visitors, considering that
they should be able to make their own). This in itself is a very considerable
task, but in addition nearly all the cooking is done in the ghotul camp, and
chelikt and motiari have to serve food at meals. I have never seen girls work
so hard as at Nayanar, where there were three weddings one after another:
as the chelik were leading one husband and his bride to bed, the motiari were
preparing the next bride for her fate. The girls never seemed to stop working,
they were engaged day and night; yet though they began to look very tired

1 Similar customs are observed by other tribes. In Sirsiti, I watched Bison-horn
Maria girls escort the bride to bed, though here the m had to drag her into his house,
Then a jovial party stole a eock and scattered its esathers along the path. "I‘hn];.::g
huyamttbehidngmmﬁmthnkrhr{hmim;&mﬁmmty him 1

whu'l:hhhﬂdei:“iﬂngé‘rheymﬂn sit with her say, 'Ses,
; t ore X Do not

the 'bnndlln%‘ girl was q

she liked her husband: lhnui_ld.thnmurlnguwumﬁrmmﬁ.i!mt.ﬂwm e
E. Thurston, E aphic Notes in Southern Imdia (Madras, 1907), 62. | Hem, s with
the Hill Marin other very primitive tribes, the payment of price and con-



THE MURIA AND THEIR GHOTUL

towards the end, I did not once see them strained or quarrelsome. Their
tremendous vitality kept the thing on the move and made everyone cheetful

and happy.

DETAIL

In return for all this work, the chelilk and motiari seem
to get very little, one meal a day and a little liquor., The
bride and bridegroom distribute small keepsakes, rings and
beads. The motiari of the bride’s ghotul demand and
receive four annas as mundi-cowrie. The chelik also demand
a new mandri drum from the bridegroom in compensation
for the loss of one of their girls. They are generally given
eight annas instead. This present is called sakfa. The boy
also has to give chithul-cymbals, or four annas, to his own

People treat the chelik and motiari with great respect,
for there is great fear of offending them—a strike, which
is not unknown, can upset the entire proceedings. It is

Fig. 23. Chapaki-mundi necklace, from
Euantpadar, of red, white and blue beads
Lenglh 3° *

noteworthy also that there is no exchange of obscenities between the older
people and the ghotul members. When the old women smear their dirty
hands on all available male faces, catching hold of their private parts or
pouring haldi over their buttocks, they never do it to the chelik. It would
be considered equally shocking for a married man to poke his stick at a motiari
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or to abuse her as he may do freely to the married women. There is no doubt
about it: these girls and boys are set apart. They must not be touched by
sophisticated adult hands.

VII. THE SIGNIFICANCE OF THE MARRIAGE CEREMONY

Where both boy and girl belong to the same village and come from the
same ghotul, the procedure is simplified and shortened, but otherwise follows
the same lines as in the foregoing accounts. It will be seen that, in spite of _
various differences, the essentials of the rite are everywhere the same. The
fundamental things seem to me to be these—the pr?amtinn and instruction
of the bride in the ghotul, the ceremonial fetching of the bride by the bride-
groom and his party, the building of a marriage-booth with its associated
mag:‘mlmatﬂhhnndxyaﬂems.theexchﬂngeuigiﬂsandpuymmtofah&d&-
price, the liberal use of oil and haldi to consecrate the bride and bridegroom,
the procession round a marriage pole or booth seven times (the last two items
are ohvious borrowings from Hinduism), the tying together of the bridal pair,
the pouring water over them (probably a*de ment of a Maria custom),
minor rituals designed to emphasize the unity of the couple and to ensure
the potency of the bridegroom, the last visit to the ghotul and the official
bedding of the couple by the chelik,

Let us consider the meaning of these essentials in more detail In a
brilliant analysis of the marriage ritual of the Bihari Eayasth, W. G. Archer
takes a comparison from modern art. ‘If we are to find an amalogy for this
wedding ritual, the nearest would be a surrealist poem, ballet or novel. In
a surrealist work the action has a strange power and a mysterious charm.
Strange persons develop their intrigning contacts and the action has an air
of irrational urgency. On analysis it is seen that many of the actions are
symbolic and the poem, novel or the ballet generates its power from the semi-
conscions associations which its dialogue, gestures, scenery and action evoke.
In the ritual of a Kayasth wedding, there is a similar use of irrational action,
a similar use of persons with a strangely inflated power, and a similar use of
semi-conscious symbols. The meaning of the ritual may be submerged and,
for many, may be scarcely comprehended but its basis is in a symbolic system
and its total effect is overpowering,"?

This will apply also to a Muria wedding, though the meaning here is
sometimes more obvious; the Kayasth is a highly developed community
and naturally resorts more to symbaolic concealment of its real interests and
desires. The different elements in a Muria marriage can be easily distin-
guished. ‘There are first the many rites that emphasize the break with the
old life and the entry to the new. There are the symbolic actions and materials
to express the sexual aspect of the marriage and to ensure its fertility. There
are the symbolic or overt arrangements to protect bride and bridegroom at
this critical moment of their fortunes. The social and business aspect of the
union of the two families is always prominent,

The length, complexity and extravagance of the marriage ritual is neces-
sary to impress on boys and girls who are so used to love and sex the im-
portance of the step they are now taking. Marriage here does not, as in so
many other cultures, mark an initiation into the mysteries of sex. It is not,
usually, the binding together of two people who have fallen in love with each

! Prom The Wedding of the Writers, the manusecript of which I have been privileged to
mh:iumpub%hnﬂn:lf o
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other. Itmpmenﬁimmdthemdefnﬁfe&smmluddmmﬁnfrmdum
and the companionship of young people. It marks the beginning of economic
responsibility, a change of residence, a transformation of the whole way
life. The ritual is adapted to emphasize thie. There is the long week
preparation in the ghotul and the vigil of song and weeping that ends
there is the parental fuss; the obvious trouble and expense for everyone; the
solemn regard for omens; the new clothes and ornaments, I have often been
reminded of the preliminaries to an operation—the bathing and shaving of the
body, the tests and examinations, the rendering of the i

'mﬁunufnsmethatthepaﬁmtisahingﬂmdysepnratenndnpartwhn

will never be quite the same again. So now chelik and motiari are
for an operation thntwi{lswerﬂ_umfurmfmmthepue&eejmdmth.

never speak to one another, "This is a common taboo upon persons passing
through a critical period, and the principle behind it is a natural impulse of
egoistic sensibility, a sort of recognition of the importance of the occasion,
combined with more or less of spiritual fear, either of general danger, or in

The ceremonial beating of the bride by the bridegroom and of the bride-
groom by the bride, whjchoceursmualﬁmﬁsdurh:gthemmy,i:
regarded by Westermarck as intended to drive away evil influences and may
also be connected ‘with the idea of gaining power'.? Protection from evil

Among the demon-scarers employed during the ceremony may be men-
tioned the brooms tied to the booth, the oil so freely used, the tying of the
hair in plaibt:.ﬂ]thenmnﬁng Dfi bride and groom over the threshold and the
ceremonial - Drooms are important as sweeping away ghosts and spirits:
sticks or grass from a broom are often used inm or divination. All over

the mutual dangers of contact’s The magical

! Crawley, op. cit., Vol 1L, p. 44. * ibid., Vol. 11, p. 58.
1 E. Westermarck, The History of Humtan Marriage (London, 1925), Vel, IT, p. 518,

+ jhid., Vol H,Jp, 53zt

8 Crawley, op. cit., Vol. IT, p. 30.
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of the Muria bath is emphasized by the use of the winnowing-fan
{univusnﬂyimpnrhntinmagk]mfﬂnmdd:iﬂamyaﬂﬂ&kafwﬂ,

The red ants scattered over the marriage party are perhaps intended
metely as a joke; they may, however, represent a survival of some former
custom of ordeal. In British Guiana a man before marrage had to show his
fitness for it by allowing himself to be sewn into a hammock full of fire ants.

Yet to the participants in the marriage it is probable that its financial
and social aspect is of even greater importance than the supernatural atmeos-
phere into which they have projected themselves. The alliance of the two
families is emphasized by the little rite of samdhi-bhet at the very beginning
and by the farewell of the new relations-in-law at the end. Their prayer—
‘Let there be no quarrels. Let there be many children. As the root is below
and branches above, so may we be united'—and again—' See, from of old was
our relationship ordained. May the Departed guard and continue it'—
indimtmtheimpurtnnceofthtdemmony for the family, the clan and the ances-
tors. ‘This is still further shown by the presents made to various relatives and,
above all, by the gifts offered to the —+to the Pot in the old home to
compensate the ancestors for the loss of a girl, to the Pot in the new family to
indicate that the bride has left her old clan and joined that of her husband.

But it is not only family and village that the motiari must now desert;
she has to leave her ghotul. So gifts and compensations are given: thereis a
feast, a farewell massage, and marriage-crowns are often put up on the ghotul
pillar. Bride and groom bid ceremonial farewell to their old companions as
they set out for their new home.

So far we have dealt mainly with rites of parting and separation: other
ceremonies stress the social and sexual union of bride and groom and attempt
to ensure its natural fertility. The giving of the bridal ring is a world-wide
symbol of union, so is the ceremony of eating together. At the end of the Lagir
circumambulation (itself a rite of aggregation with a subsidiary cathartic or
prophylactic purpose 2), bride and groom are tied together and water is
over them. On two occasions, the bridegroom or his friends carry off the bride;
this may be a survival of an older tradition of marriage by capture or may
merely be intended to stress the emphatic break with the old life and entry
into the new.

The sexual interest is both manifest and latent. There is little conceal-
ment or symbolism about the ceremonial bedding of the married pair, the
vagina carved on the main pillar of the booth, the obscene horseplay between
relatives, the constant cries of "Penis’ and *Vagina', the songs, the jokes,
the abuse. In such sexual jokes, says W. G. Archer, ‘is a release of repressed
energy which when applied to the marriage must necessarily make it fertile’.®

Other of the incidents and objects in the ritual are of a symbolic character.
Some are directly sexual: thus the motiari bang the mahua branch up and down
on the site of the booth just as Bison-horn Maria girls use their dancing-
sticks, professedly in imitation of sexual intercourse. The pouring of water
over bride and groom is a symbal of world-wide distribution, and the breaking
of wooden poles links up with many examples given by Westermarck, where

1 8ir B. F. Im Thurmn, Among the I'ndians of Guiana (London, 1883), p. 221
® Westérmarck, op. cit,, Vol, I1, pp. 513

2 The Wedding of the Writers. And Westermarck says, 'The sexual indulgence of
the miy, on the pthn:lgl: of hmmu!.h.{c magie, be a means of assisting
bride and degroom in achieving reprod ve gims of their union' —Op. dit.,
Val. I, p. 502.

¢ Westermarck, op. cit., Vaol. IT, p. 457.
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things are broken to ensure or facilitate the consummation of the marriage.
The Berber blow a cane to pieces. The Zulu bride breaks a spear. Among
the Yakut dry rods are broken and burnt.

Euldj.withitsyﬂlwmtaur,isbothaghmtmmnn&ammm
It is significant thutmeufmfnrtquunmtsrmymmm 'lustful’
and others refer to it as'night’.l The oil with which it is mixed is, to the Muria
mind at least, nmtherm—aymbul recalling the oil used in massage and that
traditionally put on a lover's mat "to make it slippery’.

Other objects are concernsd more with the fruit of intercourse, for the
fertility so carefully avoided in the ghotul is now passionately desired. The
kalsa-pitcher is an obvious symbol of the womb: it is filled with fertile grain
a.ndalamp[whmhstunﬂsiartheactuﬂovemfulkpoeﬁyasmPnhanpmnt-
ings) covers its mouth. The arrow is another obvious sex-symbol?; the
very interesting song on p. 119 connects the marriage arrow with the arrow
nsed to cut the umbilical cord of the first child: here too the kalsa-pitcher
becomes the pot from which the mother is bathed during the ceremonial unclean-
ness of the puerperium. The decorations of the booth, the strings of mango
leaves so green and fertile, the coconut, the grain, the burning lamps, all hint
at love and love's fruit. Even the curions rite where the bride and groom
throw away their toilet-twigs and spit at each other may aim at ensuring
union and productiveness. Most obvious of all the symbols are those con-
nected with earth, for woman is everywhere the earth whom man must plough
and sow.

The incidents and furniture of a Muria marriage, therefore, have not
come together by chance. They are purposeful and charged with meaning.
They express in vivid and dramatic form the working of the Muria mind.
‘There could hardly be a more emphatic means of bringing home to a young

1 See N.I. Noles and Queries, Vol. IT, p. 30.
® Westermarck gives many examples, op. dt., Vol. IT, p. 400; so does Archer, The Blus



CHAPTER SIX

THE COURSE OF MURIA LIFE: AGE

I. Owp AGE AND THE CLIMACTERIC

place of the aged in Muria society is not unenviable, The training
’I‘E?ntheghntulmsﬁ]sm‘tnthe minds of boys and girls the idea of respect
for older people and, for all its stress on equality, a sense of the
dignity of position and achievement. This attitude remains with the children
all their lives.  An older man, therefore, often enjoys a very favoured position,
In time he becomes a member of the village, and even of the pargana, panchayat.
The system of cross-cousin marriage, so largely prevalent in the tribe, ensures
that he is surrounded by a large number of relatives and dependants. Among
these he gradually rises to a position in which flattering attention is paid to
his judgement and it is considered essential that he should be consulted in
everything to do with the welfare of the tribe, the clan, the family, and the

Nor is there any loss of the variety and colour of life. He still occasionally
visits the scene of his youthful happiness and, if he is wise and tactful, the
children will consult him about their affairs. If he has the art of music
or story-telling he will command absorbed attention. He still goes to the
great tribal festivals and the commercial Marhai in the larger villages, At
these, if he is a Siraha he will dance and beat his drum as Instily as any chelik;
he will meet scores of old friends and drink with them. At marriages, which
he invariably attends, he has a special licence to play practical jokes and
to indualge the coarsest behaviour, Thﬂearewtajntubepmsentmmymm
and women who stand to him in the ‘joking relationship’, and a marriage is
the stage whereon the Table of Relaﬂmhspmmestudmmhc life. Nobody
is likely to think less of him for his pranks. Indeed the antics of the old
men are an enlivening and picturesque feature of most marriages.

But, of course, the varied scenes he has witnessed and the bereavements
he has suffered generally tend to make the old Muria at other times some-
what sad and meditative. Disease sometimes hampers his movements, though
many old Muria are remarkahly hale and hearty. A proverb runs: *When a
child he plays: when a boy he displays his beauty; in age his head shakes
and he meditates,' This compadson of youth and age is a favourite one
amngthem ‘The baby has no hair; the youth dresses it; the old
man’s curls behind.’

The old village wonian, Muria, Gond, Pardban or Baiga, deserves the world's
most profound respect, Her wrinkled face and bent indomitable form, which
is so familiar a sight in every Muria village, is the symbol of the courage,
devotion and the will to persevere characteristic of her race, Upon her falls
the heavy burden of the work of an ever-growing household. She is expected
to be present and to help at the confinements of every one of her descendants,
She constantly has to care for her grandchildren and may even be called on to
provide milk for them from her withered breasts. Should she be relieved
of the burden of a family, her lot is no less arduouns, and I have often seen the
F;ﬁ]:-‘f":ﬂd]:tﬂe huts in which some lonely, childless widow spends the evening
o ¥s,

But the old woman'’s lot is not unbroken drudgery. The scheme and pattern
of Muria life is well devised to break up the monotony of village existence
with bright and vivid colours and gay bursts of song. The old woman too
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goes to the market and attends the festivals, though there is not so much for
her in these as for the men. But her real hour of happiness is at a marriage.
Here she may lay aside restraint and recapture the abandon of youth.
Now she may drink heavily and for a few hours in blissful intoxication free
herself of inhibitions and forget all that is tiresome and weary in her
life. If the older men enliven the marriage scens with their buffoonery,
the older women divert it with their obscenity. There is nothing that they
may not say, little they may not do. Their songs and their dance movements
are outrageous and never fail to rouse laughter in the crowd. \
In a very few cases Muria women grow riggish in old age. They adom

themselves with manv omaments and wear bright-colonred saris. This
behaviour is not approved.

You are an old woman,

Forget your dances.

You are an old woman,

Yet on your buttocks is a tiny cloth

And flowers are in your hair,

Although there is a rule that women should never use their ghotul titles
after marriage, when a group of old women who have grown up together in
the same ghotul meet in later life, they usually use the old names in order to
awaken happy memories of the past. Iam told that then they exchange re-
?mﬁ:fthﬂughhn&theuightauﬂthatsuchﬁmmmngmmw

their Hves,

As elsewhere in aboriginal India, the climacteri¢ does not a to be
dreaded or even to be specially noticed. In India, women are old at 45 and
they greet the cessation of the menstrual period with relief that they are now
saved from its embarrassments. Ihave not been able to find any myth about
the climacteric; there does not seem to be any rule about it or any desire
to avert it. It is a purely natural phenomenon. ‘The stream that flowed
so long is dry”’, "the old tree has begun to wither’. Some people believe that
the tree withers because ‘no one goes to an old woman,?! so her vagina has
no grain to eat; no rain falls in her stream, so how can it flow 7'

II. DEATH AND THE GHOTUL

The ghotul is a place of separations. But when a chelik or motiari dies
there is a special feeling of sorrow, a sense of outrage, the conviction that
something exceptional and abnormal has occurred. Sometimes the ghotul
is closed for three days; where it is not closed the children gather sadly
and there is no singing and there should be no intimacies, When older
people die the dormitory is not closed. ‘The ghotul is the Dinda-mahal,
the Palace of the Unmarred. As the Raja’s Palace is not shut when people
die in the town, neither is ours. But if two or three of the chelik and motiari
ﬂie,‘th«.m-l we shut it." At Dongrigura, they said that when & chelik died, the
motiari wept and next day initiated one of the younger boys and gave him
the dead chelik’s title, so that there might be no gap in their fellowship.
When the Subedar died, they made his little brother Subedar next day and
gave him as *husband’ to the Subedarin, his ange, or elder brother's 'widow",

The death of a chelik or motiari is always abnormal. The death of & little
child or of a child in the womb is no less unnatural. * Just as in a field, rice

1 A rather cynical verb runs : ‘How ted
e S Ty o g who ekt B e
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sometimes grows properly and sometimes fails, so a child may die or Tust or
wither for lnck of rain and so die in the womb.’

The Muria do not hide the facts of death from their children or restrain
them from witnessing the gloomy rites by which they dispose of their dead.
Indeed, as at marringes, chelik and motiari have their special duties at a
funeral. The chelik generally carry the corpse out to the place of disposal;
the motiari accompany them there and afterwards make leaf-plates and cups
for the funeral feast. If a pregnant woman or a mother with a very young
baby dies, only the chelik may take the body out beyond a stream and dispose
of it.

All over India it is believed that those who die unmarried turn into unsatis-
fied and petulant demons., ThePhave been frustrated in obtaining the love-
liest things in life and for all time they are miserable. It is curious that it is
not uspally virginity but the fact that the dead boyv or girl has not
through the marriage ceremony that matters. A married boy who has not
consummated the marriage is said to live in some saja tree on his propetty
to protect it. 'Women may go near, but not menstruous or pregnant women
or their husbands. The Muria take special precautions when a chelik or
motiari dies. The Gaita drives nails into the four corners of the grave and
the ghotul members make a special offering to the ghost begging it not to
trouble them. In some villages it is believed that the ghost of a motiari lives
under a mahua tree and the cooking for the funeral feast therefore is done
in its shade. In Padbera, the Muria believe that when a motiar dies she
becomes a Mirchuk and lives in a pipal tree, and a chelik becomes a Matia
and lives in a banyan. The usunal Gondi word for the ghost of a motiari
is Nelang-jural; occasionally she occupies an old ant-hill. Very young
children live in a banyan and drink its milley sap. In Bakulwahi twelve years
ago a motiari died and the Gaita drove nails into the four corners of the ghotul
building and went round it with the chelik in procession in order to protect it
against ghostly invasion. They sacrificed a pig saying, ' Are vou going to stay
here, or will vou go away?’ When the pig ate the rice which was as usual
offered to it the Muria understood that the motiari was ready to go away.
They carried the pig to the boundary of the village and killed it there and thus
freed the ghotul from any danger from the ghost of that girl. In Palari the
Muria said that when a chelik was killed by a tiger he turned into a Baghmeri-
bhuet. When he died of ordinary illness he became a EKuara-bhut, revealing
hiaprmmeinu.wiﬁrh'ind. When a very young chelik died he became an
Arajatto-bhut and entered into people’s stomachs, giving them a lot of pain.
InPnInutheghoatoIthadadikmnmtinﬂuﬂnckswhidmmmembuum
ghotul is the first to get married after the death, presumably out of jealousy.
When the Siraha diagnoses what is the matter he offers the usual sacrifices
and, making a little man out of straw, asks the bhut to leave its victim and
possess the straw-man instead. This is then carried to the boundary of the
village and thrown away. Where a chelik or motiari has died in a village
during the previous year, on the eve of any wedding the Gaita goes to a small

date palm and ties it round and round with string saying, ‘Go away from
here, don't come near the boundary of our vi];:fe'. He puts a large stone
on the tree and the wedding can take place in safety, After the wedding he

removes the stone, unties the string and offers an egg and chicken,

In Kabonga it was said that when a chelik or motiari died, the ghost became
what they called an Uriya-bhut. But they said that there was nothing very
dangerous about it. *The Uriya-bhut plays and dances just like the chelik and
motiari. In fun it throws leaves and dust into the air; it blows in people's
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eyes; it throws down grass from the roof. But no one need ever be afraid of
the ghost of a chelik or motiari.'

‘During the bazaar ceremonies in the east of the State (when these are per-
formed for a dead chelik or motiari) the villagers say, ‘Mahapurub sent you
into this world only for a little while; he did not intend you to live with us
for long; so don't be angry and don’t trouble us’. The parents sre led
routd the shops and then go home leaving the Uriva-bhut in the bazaar.
The dead boy or girl is not mingled with the Departed as are the married,
and no menhir is erected for them,

Sometimes the ghost of a chelik may be dangerons. In the compound of
the Ehutgaon ghotul there was formerly a_great stone. One of the boys
died and the ghost came to sit on it bringMg an epidemic with him. Many
bows and girls died and the ghotul had to be destroved and rebuilt in another
place. But the stone remained where it was and when the villagers tried to
move it sickness broke out again and so they left it alone,

Many Muria say that when an unmarried girl dies her ghost is dangerous
because if a witch can get hold of it, she gives it the form of a pretty girl
and sends her to rob men of their seed. Such a girl may appear as a man’s
mother or sister and torment him,

A dead motiari may also continue to visit her old friends of the ghotul. This
only happens, however, when the boys sleep outside, for it is believed that
Lingo protects the actual building from the invasion of any witch or spirit.
The Sirdarsingh of the Chargaon ghotul told me how he once had an eneounter
with such a ghost. 'She visited me and I went to her; for many days she
was with me; I could not get rid of her. I often went to her and my clothes
were spoilt with my discharges. At last T gave her a comb and necklace and
she went away, but for fear she may return T sacrifice a pig every year.' So
too motiari complain of visits from some old lover’s ghost: ‘he comes to

us, pressing us’.
IIT. THE SOUL AND 115 FATE

The belief in immortality, or at least in some kind of survival after death,
is bound up with the idea of the soul. The Muria theologians say explicitly
that a man has two or even three souls (jfwa). In Bakulwahi the villagers
said that after death one of these souls! went to Mahapurub, one became a
Hanal and lived in the Pot of the Departed, and the third became a Chhaiva
or Shade, a ghost that visited his relatives in dreams and often made himself
a nuisance, The word Hanal, as Grigson has pointed out, is literally translated
‘ The Departed’, for it is a past participial form of the Gondi verb handina,
to go.t W‘hmverlspeakuithe])?uted, therefore, it may be taken as
translating Hanal in original. In Randhna the people said that,

Every man has two souls: one lives in his mouth and one in his body—
you can feel it going duA-duk in the chest. The first soul goes from the
mouth direct to Mahapurub; the other remains in the corpse and
goes with the mourners to the grave. It watches the body being burnt
or buried from a tree nearby, then goes to the nearest stream and lives
there until the people come and cateh it in the form of a fish and take
ithome. Then it lives in the house as a god (deo).

So also in Amgaon, the Thoria Muria of the Abujhmar foothills said that,

A man has two souls: one always remains with him; the other,

a smaller one, leaves him in sleep and its adventures are what we call

! Throughout, when I use the word * soul ' it represents fiea i the original,
® Grigson, op, cit., p. 223, 4 3
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dreams, When a man dies the soul remains near the house and when
a child is bom we say ‘A visitor lins come” me:hnmgthntthesmtlhns
returned fo its own plice.

The ability of the soul to leave the body and its power of mdcpcndmt move-
ment is illustrated by a significant story, told by a middle-aged Muria, Dalsai
of Kerawahi.

When 1 was about fourteen years old I died of small—;zdx and my
soul was taken to Mahapurub, I watched my parents _sitting round
mjrbnd}*wwymgiutheugrmf Mahapumbmﬂttmgm:amt
mysnnlsmdtub:m T'm hungry, gwcmcmm.ethmgtneat Maha-
pumbreplled ‘What do you want to eat?’ My soul said, ‘Ri
mangoes, ripe figs and plenty of salphi juice to drink’., Mahapurub said,
“There’s nothing to_eat here: go back to Manjhpur [the Middle World
or earth] and have it there’. So my soul returned to its body and
the corpse sat up. I said to my family, “What are you weeping for?’

I then asked for ripe mangoes, ripe figs and salphi juice, and my
parents gave me everything I wanted. ~But the Mata [gﬂ-ilﬂtﬁ of
small-pox feared by Hindus and aboriginals alike] said, “Vou have
escaped from Mahapurub, but you can't escape from me.  Give me
one of your eyes’. Since then I have been hlind in one eve.

Kotla Muria of Kuntpadar describes how in his youth he ‘died’ dnrmgt
cholera epidemic.

Evervone fled from the village leaving me senseless in the huuse.

T died and my soul went to Adibhum, the Lower World: ' There I saw

a world just like ours, but the men were of small stature, and the cows

and bullocks were thé size of pigs. When I went among them, the

inhabitants said, 'Who is this man? Why has he come here? We

have no room for him’. They gave me some food and asked me to

leave immediately. - My soul returned to earth and entered my body,

The food I had taken in Adibhum was enough for me to moye my
legs a little, and presently I recovered.

The effect of such stories on the simple aboriginal mind is to impress upon
it the belief that the soul can exist apart from its' bodily integument. Ewven
when that has been shed for ever, dreams prove that the soul coritinves to
exist, though it is only possible to see the Dead for a few years, up to the
time when they are finally mingled with the Hanal. It is generally supposed
thutthmisnnneedtutmdnrplnmtea man's soul more than twenty ycats
after his death.

« After death, the soul goes to Mahapurub and, when a sufficient time haa
passed, returns to the “warmth and comfort’' of its own family. Though the
Muria believe in rebirth, they have no idea of Earma and their picture of life
after death is quite unmoralized. There are no words in Gondi for sin or
virtue: a man may be ruined, here and hereafter, for breach of a taboo, but the
notion of retribution for sinners is an alien importation,

Have the Muria any idea of Hell or Heaven? Their myths and foll-tales
are full of references to the three worlds—Porrobhum or Uparpur, the abode of
Mahapurub or Ispural; Nadumbhum or Manjhpur, the Middle World, the
earth on which we live; and Adibhum or Tarpur, the Under World, This
typically Hindu mnceptmn has the advantage of giving the story-teller three
stages or levels to work on and greatly extends the possible range of a he:ua
adventures. There is frequent communication between these worlds ‘b

145

1o



THE MURIA AND THEIR GHOTUL

means of a silken thread let down from above, The da of Maha
slide down this thread when they wisit the world to ce; heroes whose
brides have been carried away to the Upper World swarm boldly up it. In
at least one tale a god, Bhimul Pen, goes to the Under World to dig for ropts.

But as Porrobhum is not a heaven where the good are rewarded, so in genuine
Muria thought Adibhum is not regarded as a place of punishment for departed
sinners. It i5 occupied by ogres, Dano and Rakshasa; it is an arena for high
adventure rather than a place of punishment, Grigson, very properly, mocks
at Russell and Hiralal's statement that the Bastar Gond have ‘a i
of retribution after death for the souls of evil-doers’ who are “hurled down
into a dense forest without any salphi trees’ implying that their ‘idea of a
place of punishment for departed sinners is one in which no alcoholic liquor
is to be had'.! 1 do not agree, however, that this suggestion ‘emanated from
a few Jagdalpur Methodist converts'® The idea is entirely in character;
it is just the sort of thing that a Muria who had heard of hell and retribution

The completeness of the divorce between the fate of the dead and any kind
of moral retribution is shown clearly in Muria ideas about what happens to a
woman who dies in pregnancy or child-birth. The purest and sweetest girl
who meets with this unhappy fate is condemned to turn intoa horrible succuba
until after a few years she passes to Rakasgarh, the land of ogresses, though
m treacherous villain hunged in jail may be given every honour after

eath.

IV. | THE INTERVENTION OF THE DEPARTED 1IN Husax AFFAIRS

But wherever they may be, the Departed are believed to be vitally
interested in human affairs. They are paturally conservative and are parti-
cularly interested in maintaining the laws and customs of their tribe.  Any
_'I:rmch.uf the tabom;elaﬁng to women is specially hateful to them. Adultery
is punished, according to Muria opinion, by some form of dropsy which is
brought upon the offenders by the Departed, to whom elaborate offerings
myﬁbeﬁbefomnmembebeeﬁmted, So also in a case of murder or
grievous » Peace can only be made between the two families if is
made first between their ancestors. The mmmunialhnntmhenmby

@m@tmﬁnwm in the absence of her husband commits adultery

! Russell and Hiralal, op. cit., Vol. I11, p. g6.

® Grigaon, op. cit., p. 224, I have never been able’, says Wanl (1870), *to find that
¥E any rm]thmryureguﬂ;nnnftzriiin.nrthemﬂmbnmﬂ-ﬁmntm

soul. Th:z‘ to consider that man is born to live

n certain nom yrars
earth and fulfilled his time, to disappear.'—Ward, op. cit., p. rh:: ¥ a2
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to its prey, to protect the bovs and girls going out on dancing expeditions,
to ensure that the drum gives its accustomed thunder, Life and death are
thus united by these beliefs and rites, and the whole of existence is seen as a
single sequence where physical death is but an incident which in no way
disturbs the continuity of interest or relationship.

. V. Funerary RiTes
In the west, Muria death customs are dominated hyHﬂiHnmmﬂumm.

mpmtsanmh&rﬁunﬂ :.mm.lgrltmnfmmthemrth customs are not
unlike those typical of the Gond of the Central Provinces, The north-east
of Bastar, however, has been more open to Hindu influence and it is not
always easy to tell what the original traditions were,
the victims of small-pox: They cremate all others. . They lay the corpse,
whether of man or woman, on its back with the head to the east. At Padbera,
the Gaita said, ‘It is because we came from the east. East is * up " and
west is:*! down " ",
Hmbuaﬁmchnanﬂumummdmpeﬁdmtpnmpm Those
who die from unusual causes are taken far away into the jungle.  In Palari

scene of death. Usually the corpse is placed under & mahua tree. |

Iwﬂlﬁ:stde&crﬂ:eomuithesmﬂﬁm:mhthntlhﬁwimm,m
then give any variations that I have recorded elsewhere.

On the night of § December 1940, in Baur, a village of the Abujhmar
foothills, nmmmuiabuut!nrt}'}enmnamdnhahn the wife of Genjru of
the Wadder clan, died and was carried home on a rough litter to her husband'’s
hnmntAmpon_ She had died of *a watery swelling of the body ', perhaps
dropsy, which is generally regarded as a punishment for adnltery. Th:penple
wmveryuumntahnutsp:ahngofthemmﬂhﬂdmthandlnﬂmm
able to hear the real story.

Sinee it is taboo for a woman to sleep on a cot, Dhnknd.mdunthegmund
and was again laid on the foor of her own house covered with a sheet, Many
women, assembled in the house and outside in the street, wailed loudly from
time to time. Gradually the relatives gathered and, when all were there,

either side of the cloth. There were three knots on each side joined by a
thmdwhnhlmm&ﬂmomrthnhod}' "They did not bathe the corpse

or close the eyes, but the woman'’s little daughter, a child about five years
tﬁ.pﬁthﬂd:mhﬂnmthusfam.mdtheuﬂm&mhmhﬁvespmtdd
SAme

Meanwhile a group of chelik, most of whom were related to Genjru, were
busy making a sort of ladder to serve as bier. This they covered with dry
grass. The corpse was lifted out and placed upon it. = The chelik took it on
their shoulders and went into the jungle followed by both men and women,
Genjr's younger sister followed immediately behind the bier thmmngrim
over it. Another woman carried a basket containing three different roots
and bits of haldi.

m
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* The Muria cremate the bodies of those who die of vaws, leprosy and dropsy,
so a party of chelik went ahead to prepare the pyre. 'When the bearers reached
the place, which was in thick jungle, on the far side of a stream, away from
the tsual crematorium, they carried the corpse round the pyre, which
was below a great mahua tree, thrée times anti-clockwise, and then laid it
on the ground to the south-west of the pyre with the feet to the west.

Each of the relatives present came. forward and laid a small piece
of cloth on the body. Dhake’s father-in-law (a father-in-law or an elder
brother is often the chief actor at a funeral) poured out some mahua spirit
by the head of the corpse saving, “I'oday accept this from our hands; after
today how will you get it again?® They then removed most of the clothes,
but tied one piece to a branch of the mahoa tree. The rest they took home
to distribute among the children:

The chelik lifted the corpse on to the pyre and the old Wadder woman
placed a little earth on saja leaves at either side of the head. She tooka
stone and broke Dhako's bangles* for now she is separated from her husband,
she is a widow'. They put a little jawa-gruel and water by the head, leaving
the there.  The chelik piled wood and dry grass round the pyre, but none
was actually laid on the body. They rested the bier against the pile of wood
and one of the boys broke it with his axe, then struck the ground all round—to
represent the driving of nails® to close the house ' and prevent the ghost walking,
and then two of them threw the axe to and fro over the pyre three times.

Now the same chelik who had carried the bier lit bundles of grass from a
coil of paddy-straw rope which had been brought slowly smouldering from the
hearth of Genjru’s house, and ran quickly two by two round the pyre in oppo-
site directions kindling the dry grass. The flamies shot up and the women

tree) onto the burning corpse, miuttering, ‘God to whom we vowed gifts has
failed us. L&thimhhethesetwigsinstmd,fnrit'sa]lhnﬂgﬂ'. i
The people stayed for a while, some of them looking up fearfully at the
snioke to see if it would go straight into the air or no, then returned slowly
and sorrowfully to Genjru’s house, ~ ‘The father in-law met us and distributed
oil which was rubbed on face, hands and legs instead of a bath, He gave
tobacco and liquor to those who had brought pieces of cloth to cover the
corpse, but 1ot to others. The people then slowly and quietly dispersed.
When the corpse is buried, similar customs are observed. On 12
November 14941 I attended the funeral of Bhaira, a middle-aged man of the
Halami clan, at Gorma. Here the bier was covered with plantain leaves
and the corpse bound firmly to it with cord. Here it was the dead man’s
daughter-in-law who, with hair untied, followed the bier, When they reached
the grave, which was about five feet deep, the village Siraha put a little cow-
dung at the bottom, placed plantain leaves above and on the leaves some
sticks, ﬁftgrtheuqrpﬁehndheenhwuedintuﬂmmﬁty,itmmmed
mthplnntam:hnm.anﬂthe Gaita let o few drops of liquor fall by its
head saying, ‘“When yon were alive, I could give vou nothing, but at least
take this now'. After the grave had been filled in, large stones were ploced
upon the mound. The men went to bathe, but the women remained. The
widow brouglt a pot containing all that was left of the food that had been
cooked for the dead man on the day of his death, and emptied it near the
grave. She was persuaded by the other women to sit down above her husband’s

1 Plantain leaves, which sacred ‘
i hickise o ok {“';,m : to the Hindus, are regarded as nnlucky by the
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head. Weeping bitterly, she cred, ' All these days you were with me. Now
you have left your wife and gone away. So take your bangles, I don't want
them any more’. She broke the bangles and threw them on the grave;

In Amgaon the rite of the dead fish was omitted, probably becanse no fish
were available. But in Gorma; when oil was given to the guests for their

n, they were also offered a small dead dry fish floating in oil. They
had to touch this and make a mark on the Gaita’s forehead with a drop of oil;
he did the same for each of the guests,

Ceremonies vary considerably according to the age and status of the deceased.
Thus when 'a young bride died at Temrugaon on 22 March 19471, it was the
:muthﬁahmqpﬂmmummmmuﬁmmuﬂmum&n
pathﬁﬂcrdmtuhuwuthofhalapmmwtheghntu] Here it was three
women, the girl’s mother and two sisters, who poured liquor, not onto the
ground, but into the corpse’s mouth. Three chelik broke the bangles: each
placed one hand on a stone and their leader smashed the bangles. Most of the
other ornaments were removed and distributed as gifts to the motiari. But the
wooden ‘Square, round which a Muria girl's hair is tied, was placed in the
grave above her head along with the broken bangles and one necklace.
After the earth had been filled in, thewnmenpm:mdnhtﬂcmlmdsnmggmel
from a gourd onto the head of the grave,

The sense of outrage, the feeling that something has gone wrong, that the
magicians have failed and the gods have ‘let them down is almost as marked
as the deep and genuine grief of the mourners, We have already noticed how
they said at Amgaon, ‘God to whom we vowed gifts has failed us’. . At Gorma
the family had promised a goat to Gondin Pen, a pig to Tallur Muttai, another
pig to the Rau and a chicken and coconut to the Departed. At the funeral,
just before the grave was filled in, the dead man's son stood by the head of
thegmvnmﬂhmh&asmn]lshckmtoﬁwpms He threw one piece into
the grave and said, Ip::ommd Gondin Pen a goat if you lived., But you
died and this is all she'll get’. He threw the second piece and said, 'I
promised Tallur Muttai a pig if you lived. But you died and this is all
she']iget And so on, At Temrugaon the husband and father of the dead
g:rlsmudattheheaﬂ.nfthagmwhﬂdmgsemm}n twigs. The others
present said to the husband, "If she were alive, what would you give?'
He replied, ‘A goat, a pig, a hen' and so on, and at each answer threw one of
the twigs into the grave.

When an old and distinguished Muria dies the ceremonies are more elaborate.
The body is carried out to burial with singing and dancing:  An akomania
relative: beats the Adtur-dhol (death-drum) to summon the relatives and then
goes daneing and beating his drum béfore the bier, singing, ' O dead man, now
vou are sleeping with your feet turned up, and your penis is pointing to the
sky'. It is one of the social duties of the chelik and motiar to attend
such funerals and escort the bier, I have recorded one of the Gondi songs
that are sung on such occasions.

Chols dida ro ro le. Come, brothers, come,
Ai ai ai ail Ai ai ai ail

Oru boru rdjai ra? Wheo is this Raja?

Mawa yise rajal ra. It is our Raja.

Dori dipte dantor ra, The Raja passes through the Under

World.

Dori dipte gajur ra, There is a great noise in the Under

. World.
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Manjhpur te chimu ra. In the Middle World is silence.
Porro dipte chimu ra. In the Upper World is silence.
Rdjan yise os wail ra. Let us take the Raja home, '
Bara dindora arlara. Twelve times have the folk been
Warat dads wardl ra. Come, brothers, come. :
Hajir muli gurh lo ra, A thousand men have gathered.
Adu badu koda ra? What horse is this?
Bagri miro hoda ra. It is the horse Bagri Maro.
Téanang kalku iick rap What should we say of its legs?
At kilku na koda ra. This horse has eight legs.
Tana talla stek ra? i What should we say of its heads?
Nalung talla na koda ra. .This horse has four heads.
Somo laye kharaw ra. It has golden shoes.
Kharau yise kertor ra. It has to wear these shoes.
Hira taye lagim ra. . It has a diamond bridle.
Lagdm poyss uditor ra. Catch the bridle and mount the
3 horse,
Perke muney maney ra, There are men before and behind.
Odang oddang fudus ra. There are police on either side.
Koda chisute mala ra. The horse begins to run.
Adu badu mahdl ra? What is this palace?
Mahal porro bairag ra. Above the palace flies a flag.
‘Charon kotunj te bairag ra. On its four sides are flags.
Nao khand ta mahal ra. Th;leaan: nine quarters of the
ce.
Mahal lopa jhulna ra; Inside there is a swing;
Somo taye jhilna ra. The swing is made of gold.
Hira taye gadili ra. The throne is made of diamonds,
Gaddi sofie kewit ra. Give him the thrope.
Mahal sope kavit ra. Give him the palace,
Johir bhetu hewit ra. Greet him with Johar,
Dat ra dadi datu ra, Come away, brothers, come away.
At ai ai ai ! Ad aiai ail

In this very interesting song, the horse Bagri Maro is, of course, the bier
and its four bearers. The men and policé on every side are the escorting
The palace is the grave and the tomb that is usually built above it

:

for an important man. The flags are the bits of cloth tied to overhanging
trees or attached to the tomb itself. The throne is made of sticks and leaves
on which the corpse is laid.
i Iﬂmgntv;nnsmlnfgthrmﬂwgmmamumngmbythemmmm
down m to bathe r disposing of the corpse, [ i
E:stﬂi‘mlines. s e T
Chole dada ro ro le. Come, brothers, come,
Af ai ai aif Ad ai ai ail
Datu ra diadi ditu ra, Let us now go hence,
Yerw mivila ditu ra, Let us go to bathe in the stream,
Ghatum teke reyit ra, Let us go to the bathing-place,
Samund teke yer miyil ra. Let us bathe in the ocean.
Adw badu rini ra? : What Rani is this?
Ade rajona rani were ra. This is the Rani of that Raja.
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- Angir mude rani ra. Angar Mute is the Rani.

Yer miysor kilandu ro. Weeping, she is bathing in the
Jhiro gharo kilandu ra. As she weeps the tears fall.
Pitamaro dhoti ra! O her silken cloth!

Dhoti tune hurandu ra. $he looks at her cloth.

Tana dudong ateke ra? How can we describe her breasts?
Mahka kayang dudo ra. Her breasts are as the bel fruit.
Ghatum tikeda windung ra. From the bathing-place she is coming

home.

Lone tike handung ra In the house

Mul gathe mita ra : There are so many relatives

Suju buju hile ra. That we cannot count them.

The rest of the song describes Angar Mute's court, to which comes the
Manjhi with small legs, his spear over his shoulder, a big-bellied
Kotwar and many other officials, The Manjhi delivers judgement, giving
a hundred rupees to the Raja and only a pair of bullocks for the Muria. ‘One
of the bullocks had no tail, the other had no horns.! ‘Then the chelik and
motiari who have escorted the corpse to the burial ground are described.
There are sixty boys led by Kosi Leyur and sixty girls led by (Gara Karre
Mode, the Belosa of the ghotul, whose vagina is sixteen cubits long and whose
pubic hairs are five cubits long, ‘A jungle boar could roll in her vagina.’
The boys break her bangles and push the pieces into her navel with a jharar
jharar noise.
All this, which seems merely coarse to us, exceedingly amusing to the
Muria ; the song is really a comic effort intended to relieve the tension of the
funeral now that the main rites are done.

VI. Divismsc T CAvse oF DEATH

1t is always important at a funeral to discover the cause of so monstrous
ind ynnatural a thing as death. At Binjhli, when magic is suspected, they
halt the bier before it reaches the burial ground and the Siralia medium recites
a string of names of suspected persons, When the pame of the guilty man
is mentioned, the bier moves forward violently of its own accord. This method,
which resembles the use of an Anga clan-god for divination, is common throngh-
gut the State, and Grigson has recorded a similar, though more elaborate,
rite in use among the Hill Maria !

At Knhﬂnkﬂt,theﬂurhrmnv:mmluchuftbedmﬂmm'shﬁrandn
little earth from beneath his head. Theymnk:tsmnﬁﬂag—puhwiththehﬁ:
an'ﬂthtmrthandasﬂjtlw.fmmknnanebuu?sﬁch They take this to the
jungle and a btﬁ'hukisitwhﬂcthesmhamdwﬂtbeunmﬂnfany
canses or people. When the right word is uttered, the flag is said to quiver.
AtKnkurithevﬂlagmgnmthebumﬂarymdputﬂwhupﬂo{ﬁminamm
one for Mahapurub, one for witchcraft, one for Mother Earth, one for the
ancestors of the house, and one for any local godling who may have been
troublesome. The people sit sonte distance away, and spend the time having
their hair done by their relatives-in-law. Presently a crow flies down and pecks
at one or other of the pﬂﬂlafrim,thusremihgthtmuseolduth. .

Thaﬁﬂmkﬂ'dhinathnhm“ithchinhmonthemdurmm
after death. Dnechjnhmiﬂtnkenimmthhumofthedﬂ.ﬁmdm from

1 Grigson, op. cit., p. 273
I5I
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the house of a samdhi. The chickens are exchanged so that a representative
of the dead person’s house holds the samdhi’s chicken and vice versa., The
usual piles of rice are made and the chickens held before them while a string
of names is recited. When the chickens peck at the rice, it is believed that
they have revealed the cause of death. The chickens are then sacrificed and
cooked with the rice on the spot.

It'is commionly believed all over India, as by the Muria, that the way the
smoke rises from the funeral pyre indicates the sort of death the deceased has
suffered. [If the smwoke goes straight up, it indicates a natural death; if it
goes crooked, it proclaims the hand of witcheraft,

VII. ‘Brmemc Bace teE Souvr’

The curious rite of "bringing hack the sovl’ is known to the Hill Maria and
the Bison-horn Maria, but is most common among the Muria who practise
it in many different forms. Since this rite is performed throughout the Central
Provinces, and since some of these Muria probably represent an ancient
migration from the north into Bastar, it is not surprising that we shonld find
this enltural link between them.!

It is rather to describe the rites because of the bewildering variety

of detail to be discovered from village to village, but it is passible to get a
fairly clear picture of the main outlines,
_ After death, on the following day or at any time up to three years, when
there is sufficient provision in the house, the relations of the dead man are
summoned for a feast. Sometimes the relations are warned by a dream that
the spirit of the dead is dissatisfied and that they must do something to comfort
and honour him, '

The people assemble, both akomdma and dddabhai relatives, and enjoy a
feast in the dead man’s house. The next morning they go singing, both men
and women, attended by chelik and motiari with their drums and cymbals
to the nearest tank or river. In some villages a samdhi makes a small booth
on the bank; nine reeds are planted in the ground, mango leaves tied to them
and a string run round them seven times. On the top he puts a small mat
-and on the ground he makes a circle with red and black powder and places
an egg in the middle in the name of the Yer Kanyang {the Water Maiden).
The Gaita then puts three rings of aonra fibre in the circle and an earthen pot

1 Accounts of bringing back the soul have been given for several tribes by Russell
and Hiralal, for the Gous (Rustell and Hiralal, op, eit., Vol IT1, p, o4). Abir {IE!. p?l:;}.
Halba (H1. p. 195), Kharda (111, p. 450}, Kond (ITI, . 469), Euhm- (IV, p. 124}, and
Teonla (IV. 541). The proctice is probably common to all the tribes in the Central
Provinces, Ithnﬂdtﬁutﬂmﬂﬂﬂdm:nbuﬁ:dihﬂrduﬁimﬁcthchnﬁlﬂﬂﬂtﬂ
ensure re-birth within the family; possibly’ ing back the soul” has o similar purpose.
The Gond customs recorded by Russell and H reseinble those of the Murds, Ot
however, differ.  Por example, the Kharia bring back the soul of the dead by attracting
it at night to a lamp p at a cross-roads, - They sit near the lamp calling on the dead
man and when the flame wavers in the wind, they break the lamp saying that the soul
has returned to them. The Kond are said to have b t home the soul rding on
bow-stick covered with cloth. The Lohar have a custom, which [
for the Pando of enst Rilaspar.  Rice-flour is spread on the fioor of the kitehen and covered
with a brasa plate. . The moumers go to the village boundary, again spread
-mmﬁlmm&nﬂtzﬁ?ﬂu w:iitdtﬂlmm:mmm 1s -
They cal creature a pinch ough aml it home loose
house. The flonur under the brass plate is Hcﬂalﬁn.imd‘::.ruﬁrlt is said ﬂhuiitﬂ mﬂ#
pwhﬂna[nmwmlmlumd;thfﬁndkmmmdthqm
the sonl has passed.

L
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The near relatives of the deceased then go into the water crying on the
dead to come to them and try to catch any kind of living thing. Whoever
first eatches a fish or prawn or frog, whatever it may be, is regarded as being
speua!hr loved by the dead and is rewarded with extra drinks and small presents.

Thev put the fish into one of the pots together with a ring. The pot is covered
with a bamboo cover on which is a new sari, ' The akomdma relative applies haldi
and oil to the pot and as he is doing this someone else catches hold of every
member of the party in tum, both men and women, and smiears their private
parts with haldi-oil. Then a girl (daughter or daughter-in-law to the dead)
lifts the pot, puts it on her head, carries it up to the house and puts- it down
near the Pot of the Departed. A.mdhimmiﬁcesuchhhﬂa.ﬂﬂbesﬁngitin
the usual wav; when the chicken eats the rice offered it is a sign that the
soul of the dead man loves his family as before. Then they pour the water
together with the fish and ring on to the ground and tie the ring, which re-
presents the man's soul, from the mof above the Pot of the Departed. Some-
times the ring is tied to a broom. They hang the pot itself up to the roof of
the house. They eat the sacrificed chicken and drink and dance and then
disperse. A samdhi makes a mixture of the water in which rice has been
cleaned, the bark of the mango tree and a little cow’s mille and sprinkles the
whale house in order to purify it.

Some time afterwards, at one of their clan festivals, the members of the
family take either the pot or simply the ring that has been hung in the Room
of the Departed to the clan shrine or Hanalkot, which must be located at
the clan headquarters or at least in some village within the clan territory.
In some villages, as ‘at Gudla, this is only dome for men; women stay in
the house. But at Sirsi the souls of both men and women were taken to
the Hanalkot. In Kerawahi they said that at the special festival for Bara Pen,
which oecctirs every two' or three years, the members of the Poyami clan
take the pots in which the soul has been brought from the river along with
the rings to the shrine 'of their clan god. They sacrifice fowls saying, 'Here
is the god of Lanji-Dhamda, go to him and you will become like him. As he
helps us, 50 you too help us’, They tie the ring to a tree overlooking the
ghrines and break the pot. Then after the usual feast they go home,

Snmeﬁmts, however, the people take the soul direct to the Hanal
This is a smiall shrine for the dead, generally under a saja tree. They put
theputcnntnhmgthesmlmdtbzmgdmnmthetmennﬂmcﬁﬁmtm
hemonefnrthzdudmnafanu]ymduneforhwdmm They
feed these saying, “Hawve come happily today? Don’t trouble us, you
are to become a god. Aiw help us and don’t trouble us’. When the
chickens eat, thus showing thnt. the soul is pleased, a member of the family
h'l!ann:chmhnamiauamﬂhlkﬂhthcnmer On the place where the chickens
are sacrificed, they pour out the water and soul from the pot. They tie the
ring by a single thread to the tree thus ‘mixing him with the dead’. Hvery-
one who came should have brought a chicken; these are now killed with sticks
and roasted. Thctwummﬁmdchmktnﬁnm}rnni}bcmtmhythmnwhn
killed them. They drink liquor and dance and sing, and then go dancing
home,

InﬂmBamDungarPnrgxnu.theHumhnv&awry: death-dance
for this occasion. A man wearing a beard of bear's hair, four 11 horns
tied on his forehead, a fishing-net round his loins, a wooden doll in one hand,
a bent stick in the other, leads the way from the river up to the house. In

! Cervubie MMumtjac, the barking deer.
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front of him one samdhi carries water and another a stick. As they go along
they beat the path and throw water on it saying, ‘We are making a road
before you, come slowly leaning on your stick; we are making a road for you,
come samibi to your house, don't stay outside’.

The bearded man, who is supposed to represenit the soul of the dead, weary,
hungry and exhausted comes walking slowly, bent like an aged man. Soon
he falls to the ground exclaiming, ‘I can go no further’, Then the samdhi
saya,‘Youmustdrhkthisinm-gmel'nndtheygiwhimaﬁrhknf:ﬁqmud
pull him up on his feet. He goes on a little more and falls on his feet again.
Other people dance round him beating sticks against each other and all the
people sing, He falls down again and again exclaiming that he is too weary
and hungry to go further,

When they get near the house the bearded man and his two attendants
mﬂm&egrmudaudthefamﬂyhmhmuﬂuﬂbmtﬁmhbmgth
soul in. 'Wenﬂlpayjmyouangu'thuysn}nmnhgﬂmtthﬁywﬂlﬁn
them plenty of liquor. The daughter or sister of the deceased comes out
with haldi, rice and water in a dish and washes the feet of the man who
represents the sonl.d

Iusidathehunsatheyphmammﬂltump,eightimhnshigh,iuthegmund
in the name of Bara Pen. There is a nail in the post and they hang the pot
mnhiﬂiugtheﬁshuﬂthiaanﬂaﬂrthﬁmpmhﬂdimitanﬂuﬂupﬂwit
saying, “We have brought you here for your last marriage’. They sacrifice
ammBH:aPEnsaﬁng,'Nowlmepﬂﬁssmlwithyw'.

Th-zyp-uurthewmrﬁumtbeputqmthempnfthedu&m,whn.is

witch kept the fish in the pot and would not let it fall out. They had to make

special sacrifices before the soul was able to mingle with the .
Duﬁngthemmmiﬁu{mtchingthemnlmdhﬁnp‘ngithmktnth

hnmauumhunfmngsmmmg,nfwhiuhthafnﬂmingmghmmmnqﬂu

Song
Re re nigo re vela |
Dat ra dads ditu ra. Come, brothers, let us go.
Aga baga dakit va ? Where are they going?
Sono rupo banding ra, To the gold and silver tank,
Aga yise ditu ra. Let us go there.
Phawj lamre manta ra. The whole company is going.
Agdy yise yewandur ra. They have arrived there.
Sat kori layor ra, Seven score chelik,
Sai kori layah kere'ra, Seven score motiari,
Agiy yise handwr ra, They are going there,
Banding jhalke mandur ra. Where waves move the water of the
tank.
Agdy yise parakandur ra. They are searching for it.
Jvwa kofi kindur ra, Thqmmhhg}f;rthesmd.
Bagiy jiwa pulo ra. But they cannot it.

! Such dramatic rituals give some point to Ridgeway's su that serious drama
originated from the worship of the, often deified, dead. See Sir W, Ridgeway, Drama and
Dramalic Dances of Non-Ewropean Races (London, 1918). < =
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Dada haral iiur ra, His brother says,
Way ra babu wiyu ra. Come, father, come.

Idam injor ketur ra When he said this
Jiwa ingor windu ra. The soul came.

Dada haril poyindu ra, His brother caught it.

Datw dadi datu ra. Come, brothers, let us gm

Re re mdgo re rela !

Thismnguplainsﬂself.mdﬁﬁythatunmmmmtuqrisn&dai It is
sung by chelik and motiari while the elder people are groping about in the
water trying to catch some kind of living creature. The next song also gives
anmttdeﬁc&phnnnfthermsthatammmytheretumuftheml after
ithnhaenmught to its home.

Songs

Ange hiri wihandu ra Daughter-in-law puts it (the sonl)
Puhbna tind le frandu. Ina nl:wpo'l:andah'utsrtup

Ai af af ai ! Al ai ai ail
Ange hiri indu ra, Daughter-in-law says,
Dayu bibu dayu ral Come, brother, come!
Sat kori layor ra, Seven score boys,
Sat kori layihke ra, Seven score girls,
Dand lawre mandur ra, They go along,
Amge hari poyse mandur ra. Daughter-in-law carries the pot on her

head.
Lone yise yewlor ra, They reach the house,
Ghat ghadse mandur ra, They come outside.
Lone yise yewkun ra When they reach the house
Agdy yise rehandn ra. She puts down the pot.
Ndtenoru saga ra, Wife-clansmen of the village,
Bahar tore saga ra. Wife-clansmen . from  outside  have
come,
Samdhi saga wasmandwr ra, The wife-clansmen have come,
Helar bhas saga wasmandur ra, The brother-clansmen have come,
Ore yise talkikindu ra, They are asking,
Jiwa muda tun lalkikindu ra. They ask for the ring of the soul.
Jiwa muda tun poyendur ra The relatives
Saga sana povendu ra. All touch the ring,
Saga saina frwa muda un ra The relatives tie the ring
Kasur pediya te dobandur ra.; Omn a broom;
Lopdra murwis pdt le ra, Then take the broom inside,
Agiy yise dobandur ra, And He it to the cross-beam,
Rend rupaiya na di ra ! They give two rupees for liquor:
yise tach ra. They give liquor to all.

Saga saina tun hindur ra: They give to the wife-clans: -
Bhar bandun tun hitor ra. They give to the brother-clans,
Lolor yise maney ra The people of the house
_.Fviw' bhetu kindur ra. Salute them with Johar.
Johdr bhetu kiskun ra . After the Johar greeting
Apun apuniohke handur ra. The visitors go home. . |

As as ai ai | Low Ai ai ai ail -
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The next song refers to the erection of the booth in honour of the Water

Maiden whence the motiari carry the pot containing the soul up to the house.

Chole dada ro ro le Come, brothers!
Gari poto hintor ra The Gaita's son
Gaitana marri hintor ra, Makes a seat,

Ai ai af ai/ Ai ai ai ail
Rini kaniydtun pari ra In the Rani's name
Hinlor nima girla amu ra. For you he makes a seat.
Nima rini dayu ra ! Come O Rani!
Nima peny aloni ra. You have become our god.
Garh husiydr mata ra The house is ready
Rini kantydina indu ra. Of the Rani Kaniya.
Garh lopa birdng ra ? What is there in the house ?
Ghar lopa jhulna ra, There is a swing in the house,
Sono taye jhulna ra, The swing is of gold,
Chands taye sakvi ra, The chains are of silver,
Hira taye gidi ra The throne is of diamonds
Gadi poroy wdita ra. On which she sits.
Tana poroy iteke ra Above her
Jora chawar arlu ra. Are a pair of fly-whisks.

Dari dipte gajur ata ra;
Niya sangnor girla ra
Alor wima acho dayu ra.

In this world there is much noise:
Come, for your friends
Are

¥.
Manjhpurie chim arta ra In the Middle World is silence;
Nima acho dayu ra. Therefore come.

Sildwiri layak ra Silawari is a maiden,

Datu bai datu ra, Come, girl, come,

Mawa jiwa oit ra; Bring our jwa home;

Harik mante diyw bai Come willingly

Lone nima mandaki ra.
Samdhi saga walor bai.

And live in our house.
The wife-clan people have come, girl.

Helar bai watang ra, The sisters have come,
Dand lamre mator ra, Come by the path,
Lone tike wontor ra. Come home with the soul.
Ad ai ai ai! Ai niai af!
Another song, recorded at Kokori, refers to the wild and lonely life of
the soul in the jungle before it is brought home to live in the granary.

Bilu bole biabu va ! Brother, O brother!
T'uy bale biabu sunmu ! Listen to us, hrother|
[au babu jau na ! Go, brother, go!
Jau babu jau ! Go, brother, go!
Kaha bale fawa bibu > Where should I go, brother ?
Kaha bale jau ? Where should I go?
Pini ghate jau bibu, Go to the place of water, brother
Bdra bali kholi. Where there are twelve rooms.
Jhar bhitar rahis babu ; You were living in a trea:
Ban bhitar rakis ; You were living in the forest:
Pini ghate jau bibu. Go to the water-place, brother,
g‘i"‘. ghite Ili‘iﬂ'u‘ﬂh Go to the ’

urjaun rahis . You were in the dust, brother,
FPani nahauk karu, Now go to bathe.
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Pini nahauk jow bibu, i When you have bathed, brother,
Gadiya batuk jau. (Go, sit in the granary.

Nawa luga pidun bibu, Wearing a new cloth, brother,
Gadiya me batwa. Sit in the granary,

Chati cho dhar howun bibu, Like a line of ants, brother,
Ghare bale jau. Let us go home.

Age din cho dada bibu, © The elders of former days,

Utay miluk jau. "~ Go to mix with them.

This song, which is in Halbi, refers to the custom of east Kondagaon
(and of other parts) of keeping the soul in the granmary. The song ensures
that the soul will come happily. It is said that the souls of the dead hear all
things on earth the wrong way round.  Mourning sounds to them like merry-

making, and a song sounds like a wail.

VIII. Tue Bazaar CEREMONY

In some villages in the Kondagaon Tahsil the Muria go to the nearest bazaar
to buy parched rice, gram and liquor. They walk round the shops scattering
the rice and gram and then visit the grave of the dead man. Here they eat
and drink a little and then go home saying to the soul of the dead, *Come
home with us'. They go into the Room of the Departed and it is believed that
the sonl follows thiem.

The mourners go to s bazaar, The women carry rice, bread and sweets in their
baskets and sit near the market-place, but away from it. They pretend
to hawve a bazaar of their own and the men of the party go to them and pretend
to buy. The widow or the chief female mourner, if the deceased was o man,
comes and sits in the middle of the party; the Gaita offers fire and incense
the rest give her leaves and flowers. In some villages it is supposed that
at this time that the soul of the dead man mixes with his ancestors. Then
widow leads the party widdershins round the bazaar and comes home,
On their arrival at the house the mourners say to her, 'Now let us depart.
You have had great sorrow, for your life has left you. You have had great
expense, but don't worry. Live happily and eat your fill. = God has given
vou sorrow, but if you brood on this sorrow overmuch who will care for your

children ?

In the 1 Pargana they performed the same ceremony by walking
round the where the cattle rest at midday. In other villages, spwall:l.
those at some distance from a bazaar, the people hold a mock bazaar in their
own compound wtfnraalanklclathu.bimu{wmd,smdsmdﬁmm.
Instead of money they use the broken pieces of an earthen pot. This does
not seem to take the place of the ordinary ceremony of bringing the soul in
a pot from the river but is supplementary toit. If for any reason these cere-
monies are not performed, a enck is sacrificed annually at the year's end.
A saja ‘tooth-twig' is also given so that the dead man can clean his teeth
before eating,

The ceremonies are confused and vary from village to village and even
from time to time. But the main outlines are clear. The soul of the dead
man is supposed to be living outside his home and must be brought back.
People go to the nearest stream or tank and catch some living creature which
they bring with dance and song, and sometimes with an elaborate ceremonial,
to his old home. There they believe the soul will rest for a time, Afterwards
they take the ring representing the soul to the central shrine of all the members
of the clan. ‘There is thus a double mingling of a man’s soul with the Departed,
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first with the immediate members of his own family in'his own house, and then
with all the members of his elan.

IX. Tee Por or THE DEPARTED

Funeral rites and memorial pillars or stones emphasize the importance of
the dead to the outside world and to the neighbours, but for the family, atten-
tiunmntresmundtheﬂmﬂxundnorthel’ntofthnnrparmd;nh:gtmn
pot which is kept in a dark corngr of the inner room of a Hill Maria house and
in the store-room by the Bison-horn Maria, Among the Hill Maria this rpom
is often called the Hanal Kholi or Room of the Departed. In addition to the
Pot there is also a Hearth of the De arted on which the housewife must cook
new grain at each of the First Eating festivals, In the same room various
stores are kept. Among the Bison-horn Maria the room dedicated to the

are normally composed. This room is generally used as the seed-room or
granary and is almost entirely filled with a large platform on which- pots
baskets and sacks are placed. In one corner, however, there is the Pot of
the Departed and near it the sacred hearth, The Jhoria M and other
Hmiaahoketptheputinaidethd:hﬂum,mmeﬁminthgmﬁimqmﬂn-
room, sometimes in the granary, As we move east across the
Tahsil, however, the custom shows signs of weakening and there are
where & special permanent pot is not preserved in private houses, though there
is nsually one in the Hanalkot; or corporate house of the dead,
Th‘aPutrdtheDepnrbequnibedisﬁm&umtheﬁtﬂepntainwhinhth
suuluinduaﬂmmisbmuglrthmbtothuhnumandtahntnﬂnﬂamlbt
in order to be mingled with his house and clan ancestors, It is a permanent
pottowhinhspedﬂuﬁedwmmdeunaﬂimpnmtmdum-dlfmﬁhi
ngrﬂnmdvmmhimammminitatthemmpdm!uﬁm
From time to time women put & little rice and flour into it, In the north
uftheSt.at.e,asn.r.]{hutgtun.lwoputawer:heptiurthedﬁadinthnﬁﬁchm.
one full of rice and the other empty. At every meal the housewife transferred
apiuchniﬁmﬁnmthefuuiMGthcmtptypntinhnmuruEthe 7
thuthetmptypﬁtmﬁﬂ:dmmbusnfthehuus&ﬂd,bntmnthmmnhd
and ate it. At an engagement uemnmuy.ammieiuputiuthepnttum—
pensate the family ancestors for the loss of & girl from their clan.
Thueammiuux_ru]ﬂabumthismt. No man may remove

i

the house and will be transferred to another clan and their connexion will
be with a different pot in someone else’s house. At a Muria marriage also,
whmthebﬂdemmumhermwhme. hermu&er-in-hwnhnmhuthel’nt
of the Departed and a rice-husker saying, ‘These things now are yours, care
for us, honour the dead, give food to all, entertain strangers’, f

X, MEMORIALS T0 THE DEAD

Throughout Bastar menhirs are erected in memory and in

dead, The Hill Maria, the majority of the Bison-horn Ml;]m:ifm
Dnrla,nndtheh{minnfthennrth-nudwmsﬁﬂmnintﬁnﬂﬁrmegﬁﬂthk
culture, Mthemtemﬁuﬁnmuﬂnmitinuupedﬂfnrmﬂlnweshu

presently consider. The custom has, however, abandoned
areas amnd by certain clans, u; = IR EENR
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The stone erected by the Muria is an upright menhir called wraskal (from
Gondi wrasma—to bury, and Aal—a stone) or holokal. At Surewahi, near
Antagarh, the villagers called the 240 menhirs of their memorial field Ahamakal.
They stand from 2 to 8 feet high, and may be 1 foot to 4 feet broad and 6 to
1o inches thick. The Muria of eastern Kondagaon sometimes set up little
menhirs not more than a foot tall. 3

The menhirs are erected for men, women and children, and usnally stand in
long rows by the roadside, near the wvillage boundary, in the neighbourhood
of the cemetery, or evenin the village itself. = Nearly alwdys a small fiat stone
supported on two other stones is placed at the foot. This little cromlech is
called the handl-garya, or ‘ghost-throne’, and is used as an altar of sacrifice.
Stones for men and women are usually put separately, and anvone who has
died a suspicious death has his menhir apart from the others,

Hutton has referred to the megalithic culture of Bastar as'now apparently
rapidly decaying',! but the Thoria Muria continue to erect menhirs everywhere
and so do the other Muria of Narayanpur Tahsil and western Kondagaon.
As we move east, however, and come more and more into the midst of Muria
whose ancestors migrated south from the Central Provinces, the megalithic
tradition tends to | , though it survives hiere and there, as we shall see,

Why should a practice so widespread, so reasonable and so harmless to mankind
have disappeared in the areas T have mentioned? = The answer is not an easy
one. Sometimes there is an actual difficulty in getting stones, and the Muria
naturally do not care to transport great slabs of rock across great distances.
The reason most commonly given is expense. This is probably the true
reason, for the cost of erecting a menhir is considerable, A great feast has to
be given; one or more cows must be sacrificed, and perhaps pigs and chickens
as well; large qnantities of liquor must be provided; and the carriers of the
stone must be properly rewarded. Grigson, however, discussing this problem
among the Maria, thinks that the question of expense is not the real reason,
pointing out that many aboriginals spend a great deal of momey on their
marriages; he suggests that the true reason is contact with Hinduism "with
its veneration of the cow’ 2  'This muy be true of a few villages near Jagdalpur
or Dantewara or of those Maria and Muria who hawve come under the strong
influence of the Palace or the cult of Danteshwari. But I believe that in spite
of ardent denials to officials and visitors, beef is still eaten from one end of
Bastar to the other. In fact, there is evidence that the last few years have
seen o revival of beéef-eating. In any case, where a forked stick takes the
place of a menhir, the fork is intended as a holder over which the tail of the
cow should be hung.

It is more likely, certainly along the main roads and in the east, that there
is a desire to imitate the Hindu custom of erecting elaborate tombs for the
dead. Many of these may now be seen, with a small shelter over them, and
a pot hanging above.

The break-up of the cdlan system, according to which in the old days the
mhrm?iﬁddhmmm:m.mwhhnmuﬂshﬁmlm
thtdmﬂudmmﬂnlplmehrthzemﬁmu{nﬂmemhimufﬂp
clan, has an important factor. The clans now are so scattered and their
bhum or territory is so divided up that many Muria have never been to their
original pen-rawar or clan headquarters. The menbirs are no longer erected

i J. H, Huttos, Introduction to Grigson, op. cit,, p. xv.
® Grigson, op. cit;, p. 280,
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at the spiritual capital of the clan-bhum, but are often placed in the village
where the dead man used tolive. Iwillreturn to this point immediately; it will
be sufficient to say now that the break-up of any form of organization is likely
to canse a parallel decline in custom,

The association of the dead with the clan god is seen not only in the custom
of erecting menhirs in the clan-bhum, and the use of an expression like Pen-
hanal, but also in the Muria practice of taking the soul from the house to the
Hanalkot which i always connected with one special clan. This was clearly
ﬂhshﬂedttﬂmh,whmmwﬁmput.muuiﬂm.hmgsahwem
Anga of the Maravi clan. . When any member of the clan dies; the mourners
take his soul here, sprinkle the blood of a sacrificed chicken above the clan-
pot, and thus leave the soul of the dead with his clan ancestors, Once a year,
ﬂtheﬁmH:wEuﬁngmmmy,theGaihmmmthcpﬁudmm
rice in the name of the Departed.

XI. THEE‘MGHWAm

The Muria regard it as necessary to bring the stone for their menhirs and
the wood for the manufacture of the clan gods from special forests and hills,
At Kokori the Naitami clan bring their stones from Chapadongri, the Maravi

Since the Muria generally use small stones they seldom have to quarry
them, but pick them off the ground. When people go to the forest for wood
of to hunt they keep a look out for suitable surface stones.

Themtmlom:ﬁunofthestnneisdﬂmhythe]huﬁaﬂuﬁainlmge}rﬂﬂl
Maria fashion ! but here it is the chelik and motiari who escort the menhir
to its place with their drums and dances, In the Paralkot area, when an old
mandiea,nnaﬁomimrﬂlaﬁwda.ncﬁwithanmmruhisshuuldﬂinfmnt
of the stone and the boys and girls follow drumming and singing. In Phulpar
theymiithatmthhm&im.whichh&mih:rmlledKﬂUmurstum-
burying, an akomima relative beats the hitur-dhol or death-drum in front
uithehnmafthedemmu{audnhmtsam&nin:'?oumdu&m;
today we will devour your wealth with pleasure.’ £

Iwiﬂgivemenmphn&thnptmdmfnﬂuw&dat&hnhhﬂﬁ&ugm Birju

any village on the way. i .
As they brought it near, the dead man’s sister and daughters stopped them,
standing in a line across the path, and demanded rings. Birju gave them a
1 Bee Grigson's description, op. clt.; PR l;rﬁﬁ'.
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rupee to purchase rings in the bazaar. The Hichami Gaita then dug the hole
and they put a saja leaf in the bottom and the stone above it. Soon after-
wards a second stone was brought for Birju's mother and this was placed
separately, for it is the rule that the memorials for men and women should
not usually be together, though this rule, like all rules, is often broken.
They bathed the stones and put a gappa basket with roots and rice in front
of the woman's stone and a dish in front of the man's. Everyone present
put a mark of oil and haldi on the stones, just as they might have done at a
marriage to the bride and bridegroom. They returned home and sacrificed
a bullock and tied the tail to the old man's menhir. On this occasion the
souls of the deceased were bronght back to the Hanalkot, which stands in the
village itself,

The cow or bullock is often chosen by old people while they are still alive.
Widows, who may reasonably expect to be neglected, are insistent on
dedicating such an animal.

XTI. GENERAL IDEAS ABOUT THE MENHIRS

There is a universal belief that the memorial stones grow in size if the soul
of the dead is satisfied with the arrangements that are made for him, I have
on several occasions spoken to the Muria of the north (who erect very much
smaller stones than the Maria of the south) about the great sraskal of the Bison-
horn Maria. They invarably reply, 'But, of course, these stones are very
old and they have grown; they could never have put up such big ones’. They
believe that even the small stones of the north will grow in time. Kodu,
the very intelligent Malguzar of Khutgaon in the extreme north of the State,
told me that in the past twenty years he has definitely seen the stones grow
in size. A very small stone is put for a baby and it is believed that it will
grow gradually until it has reached the size it should have been had it been
placed for a man of twenty.

When g stone grows it is considered fortunate. There is sure to be happi-
ness and good luck for the family, If a stone falls down or goes crooked,
the relatives consult the Siraha and then put it straight and offer whatever
sacrifices he has recommended, It is genemally supposed that when a stone
falls, it is an indication that the ghost of the dead is angry or feels neglected.
In some places, the collapse of a menhir is regarded as prophetic of disaster,
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From Sonawal village comes a Halbi song used at the time of quarrying
the stone.

Yon were on the ground, O stonel

Come now to our house, and see your children.
Onee you were a man,

Now you are a god (deo).

Vou were in the grave, O man!

Today we bring you to your home,

We will all feast and drink

In memory of you.

Ri vi loyo ri ri loyo !
The next step is to bring the stone to the memorial ground. Here is

ancther Halbi song—which can also be used at the time of placing a memorial
pillar at the grave.

Hearken, brother, hearken, brother!

You were a tree, brother,

You were a stone, brother,

You were out on the hillside, brother.

Today we remember you.

Come to your house, brother, for you are growing old.

Come to the granary and live with your family.

Limb to limb we will live with you,

We will hold each other's arms.

Come to the house, come to the granary.

We have no knowledge, teach us wisdom.

The clansmen are sitting; go to the house.

The clansmen have come in crowds,

Though the court is small and narrow.

There is not enough rice,

How are we to feed the clansmen ?

There is nothing in the house:

Go, brother, and give them something,

There is not enough curry,

Yet thick as sal trees are the clansmen,

There is liquor from twelve stills,

Yet there is not drink for a drink apiece.

There are twelve sacks of rice,

Yet there is not enough to give each visitor a :

There are five measures of salt, three measures challi,

Twommnrﬁnfhﬂdi,yttthmisnntmough.

‘What can we do? Vou teach us.

Give us food, brother, and then there'll be enough,
Thhmmmthtpruﬂiuﬂdiﬁnﬂﬁuufmtﬂhinmtistypim]. As
mhnvemmnydnmhaveahnudnncdtthmﬁmofm&ngmmhjm
hecnuq.enfthgetpm. It may be noted that here a situation seems to be
?hmhmdinwhiththemmmumhﬂtctedatthgmﬁmethatmwul
15 brought home to the house.
Wemmtuanngsm;atthtactunlplmng‘ of the stone in position.
It.npmbahkthntmyufthmmupminmchmgmhh:mmuﬂmt
thmkofthmumefuﬂychmmandmmnguiuinmliugljahhymnn
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Rereloyorerelal reveloyorevelal
Re re lasta ke ayo ral Ayo baba rerelal

Sora bora dhartin ra, Sixteen-, twelve-storied earth,
Niwa khandsi prithi ra. Nine-storied world.

Ide dharti te mandaki ra. Lie down here to rest.

Nike kolwm da olum ra. We leave you in the forest.
Mamat iga mandakom ra. We shall not be here.

This song, in sharp distinction from its predecessor, lays all the stress
on the fact that the soul is to stay in its stone house in the jungle. I will
now give another Gondi song used at the erection of a kofokal. At the end of
each line there is a refrain almost like a sigh—Ve budha, O old man [—ad-
dressing the dead.

Yenda budha yenda budha ! Dance, old man, dance!
Nikun huri witom ra. We have come to see you.
Niya helar miydr random ra, Your sons and danghters have come,
Niya samdi saga wilorom. Your relatives have come.
Udak dirango talorom, We've brought some liquor,
Niya bata tatorom. We've brought it for you.
Niya karsar hurs watorom, We've come for your ceremonies,
Hariyer maniz yeld ra. To make you happy.
Kenja budha kenja ra. Listen, old man, listen,
Keri gibo mendul ra. Your body is like the pith of a plan-
tain tree.
Bes munding hilkn ra. Your legs are like fine pillars (of a
house).
Berel aki chhili ra. Your chest is like a banyan leaf,
Kurawal pite tala ra. Your head is like an owl's.
Ali aki moha ra. Your face is like a pipal leaf.
Usir gatia chundi ra. Your hair is like the usri grass.
Chundi malkeh komu ra. Shake your hair,
Tinds hursi wayom ra. We haven't come to watch you eat.
Hariyer mante yenda ra, Dance full of happiness,
Niva Mahal kiykom ra. We are making a palace for youn.
Aga baga ron peww ra? Where does your god come from?
Dhamda tons penu ra. The god is from Dhamda.
Kenja budha henja ra. Listen, old man, listen.
Miﬁﬁopahmngma’ What is inside the palace?
Smtay:;huha ra, If there was a golden swing inside,
bamnywnrm How beautiful it would be.
{I J.ﬁwkm ﬂl Swing to and fro on the swing
ihnsmh;f And we will serve you.
Nikun puja h:y&’hmm We will give an offering for you,
Kila menda hiyikom ra. We will give a black ram for you.
[The dead man speaks)
Tane bhojan kewon ra, I won't eat that,
ﬁqﬁnﬂmkwnhmrm T must have the long-tailed one.
kiyaka ra I will eat that
Pi\a dﬂpnﬁmum. If you give some incense.
sewa kimu ra Serve me well
Grirdd wandh kimu ra. That I may be well pleased.
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‘The long-tailed one’ mentioned in the song is, of course, a bull TLanji-
Dhamda is the traditional home of many of the northern Muria whence they
migrated into Bastar,

I have already given extracts from the lengthy song recorded at Duga-
bangal,! which is sung during the transport and erection of the stone; it is
interesting to note how closely life and love and death are allied in Muria
thought, which regards them as a single process, The bulk of this Hanal
Pata is indeed about life, and only at the tragic end do the singers discourse
of death.

The song begins with some sententious lines shout the universality of
death,

Sora dhdrw dharti roye deva, Sixteen-storied world,

Naw khandse pirthi ra ale | Nine-storied earth!

Singar mdlor dipu roye deva ; Here is the island of mankind:
lgdy hiywalor ra ale. Here all die.

Mane manja igdy roye deva, Men, ants, worms,
Hurr pale igiay ra als, Animals are here,
Bhagavan ise pandiv ra deva, Bhagavan has made them,
Saboy tune pandiu ra ale. He has made them all,
Kondang mands hurdna ra, See with the eves,

Kailku mands dayna ra ale, Walk with the feet,

Kaiku manas kam kiyina ra, Work with the hand,

T'ori mands barkina ra ale. Talk with the mouth.
Tdam bhagavdn pandiu ra, So has Bhagavan ordained,
Singdr malor dwipute ra ale. So provided in this world.
Bahchitek ise igay ra, Here men quarrel,

Koyma Eilek igdy ra ale, Here men laugh,

Dharmu kitek igiy ra, Here is virtue,

Papu kitek igdy ra ale, Here is sin.

Ide singal dwipne ra In this world

Rajilor ise mantor ra ale. Live royally.

Samdhi saga igiy ra, Here are the samdhi clans,
Bhaiband 1gay ra ale. Here too are the brother-clans.

After this the song continues along the lines which I have already given.

XIV. SvUBSTITUTES FOR THE MENHIR

The Muria erect memorial poles and pillars as well as stones. At Modenga
they described how they made a small bundle of straw with rice inside it called
dhusir for a man and a small bamboo basket (gappa) for o woman, They
put nmarks of haldi and oil as at a marriage on the wooden pillar and some
also on hoth the baskets and give them to the sister or daughter of the dead.
Theglrlhﬂﬂtﬂtﬂhzlh&mhihehumandfmmthntdayhutx}womhjpmr
Pen who comies to the house then. Every three years thereafter she must
offer a pig to Lagar Pen. If she has given birth to a male child in the interval
a male pig will be sacrificed, and if a girl has been born a female pig,

Itugnuernﬂ?said_thatﬂwemctimuimewmdmpﬂiurmdtheappﬁ-
cation of oil and haldi to it represents the second wedding of the dead. Here
the pillar is usually made of saja. At Phauda the Muria described how the
ag;nhmunhmnst_bemthynn{emherufmaﬁwﬁmduaﬁuh:hunﬁud
rice, pulse and liquor to it saying, ‘I am going to take you in honour of the

1 See pp. 89-9a.
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He covers it with a new cloth and ties it round with a string seven
ing the pillar round and round. After it has been put in position,
in front is cow-dunged and three circles of flour are made. A pot
r is placed in the central circle and the Gaita says to the pillar, ' Now
take you home'. A representative of the dead man’s family makes
e on it with haldi and oil and offers a little rice and a pice. Only the
representative of the wved family does this; though all the members
s0.

i

2

i

of the wife-clans do They sacrifice two chickens and offer liquor to the
pillar and go home. kill a bullock and come back with the tail and tie
this to the pillar saying, ' We have now given you everything, don’t bother us
or put us to any loss’. The akomima relative carries the pot of water back
to the house of the dead man and places it near the Pot of the Departed.
They offer it liquor there and ask the dead man always to remain there and
live together happily with the other ancestors,

The Muria sometimes make fairly elaborate graves. 1 saw one wvery
interesting tomb at Gudripara. An old man named Maria Muria of the Poyami
sept died in February 1940. He had cleared the jungle with his own hands,
established the village, planted mango trees, founded the ghotul, ruled the
community as its mukaddam for many years. So although his bhumiydr
would normally be at Kokameta, the villagers made a tomb for him in his
own village. It was built exactly a year after his death, in February rg41.
Since Bhagavan had taken his spirit, a ' Bhagavan-diya’ or lamp was placed
on the top. Aﬂmundw;djmilr;aufthadendﬁnm—duthﬁedtnaﬁch;mﬁ
baskets, pots, spoons, a spi or preparing hemp-cord. Most interesting
all was a small menhir placed in front of the tomb. Here met in one place Muria,
Gond and Hindu customs,

In Phunder I saw an elaborate tomb for a very old man, Rai Singh Thakur,
who died in 1937. On the top of the tomb was an earthenware horse with an
image of the dead man riding upon it and an elaborate trident. Rai Singh's
son, Nergn Maravi, gave a small bullock to the Kumhar for making the horse
and another bull to a Lohar for making the trident. As the dead man was a
great drinker, his son and grandsons regularly offer liquor at his grave.

But the most common substitute for the memorial pillar is simply nothing
at all. The graveyards and cremation grounds of the Muria dead are sad
and pathetic witnesses to the vanity of human hopes and ambitions. There
may be a ring attached to a tree; you may see a few stones and logs upon
the grave; sometimes there are pots or poles at the four comers; there may
be a decorated spire (as at Binjhli), or an iron lampstand (as at Phunder)
in the centre. Nearby are a few bits of grave-furniture, a baby's cradle,
some simple toys, cooking-pots for women, traps or baskets for men. But
by none of these can a man’s name be preserved. A few seasons wash them
with their rains, a bear or hyena digs up the ground. Only the memorial
stone can survive even for a while the chances of mortal life,

XV. REMNANTS OF MEGALITHIC CULTURE IN EASTHRN KONDAGAON

Throughout their entire territory the Muria preserve some form of megalithic
culture, but this grows less and less prominent as we move towards the east.
When we cross the road and move east towards the Orissa border, the custom
of placing large menhirs almost disappears, though some tradition of using
stones in memory of the dead survives, :

This survival takes several different forms, Sometimes a very small
stone is brought and placed on the ground near the Hanalkot or elsewhere;
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sometimes a single stone is erected for a whole clan: sometimes a stone is
combined with a modem tomb.

AtKanhm.whmth:ﬁm:mmbrpeﬂomﬁngaummmymmt
thedmd,themlaﬁmmsmmduﬂthwgntoﬂmmmt_strm,
Arcpmmtaﬁveuftheﬁumuyandmm:ehﬁmguhgﬁhumhthe
water while the people on the bank call upon the dead. The two men
duck under the water and one or If i
a fish they put it into the pot and i : !
astonetheydressitinantwdmhandmn-yitalnugﬁllitfauadmn;fm
own aceord. ‘They bury it there, w i
crown upon it and anoint it with haldi, then go dancing home.

In Bopna village there is a deep pool in a s
aite:mmeymm,themhnmdieﬂth:morhurpmplewhmsﬁﬁmm
bemjngledwﬁhm&rmmtm&,themmmgumthispmludmahm
usual offerings on the bank. Presently Bara Pen comes on one of the akomina
reladmandhegmduwninbuth:muuingmthespﬁtsofthedmd
to draw near. As he takes one name his foot strikes against a stone and he
ﬂchitlzp:hemm“othgrmmmdmhpichupthtmnebdowhh
feet, He then takes these stones to the Hanalkot which is underneath a saja
tree) and puts them on the ground saying, ‘They go down into the ground
of their own accord ', Themnummﬂnointth:mwithhaldimﬂﬂcﬂﬁmapig.
killing it with a rice-husker, It is generally believed, wherever this custom
exists, that the stones will bury themselves., Should they remain above the
ground it is considered a bad omen.

Inathervﬂlagesthepauptednmtgotutheﬁmtmtam&higneshmr
partofj;heji_mgiewlmrethereareatntnfsbunumdthmwsrimnttl_tmming.

- #

Throwing rice upon you I invite you to come’, 'I'henmz:lqmmghe_gues

;{
g
1
a
:

mrnfﬂsmumd.the&imhauﬁmﬂitﬁqmandthmmﬁhﬂimmhﬁu
picheditupmrﬂcarﬂadit'asifitmnbahy’hthemnﬂknt. There
they mvueditwi:hdnth,ﬂe&ammﬁngemandm&ethemmhge
marks of haldi, while the chelik and motiari danced before it.

In Banjora I found a different tradition. A few days after death the Muria
inthisviﬂngcdadimtcspig.mhjngitsfeetmdnﬂ'ﬂh:gitﬁm. They then
let it wander where it will. Eaftarﬁveywsuuwiidnnimalhaakﬂitedii

ing to the revelation made to the Siraha in each case. An akomdma relative
goes into the jungle to find one or the other. Ifa stone is indicated he sits down
beside it; if a pillar, he cuts the tree, usually a saja, carves it roughly with a
large ball on the head, and sits there, Then, led by the motiari and chelik with
their drums, the relatives come singing and dancing and say to him, ‘We
hammmtofetchammmialfmomdmd:wﬂlmginitnrnn?' He
says, ‘Ves, T will give it'. They offer haldi and liquor to the pillar or the
stone and then the akomdma picks it up and comes towards the village, the chelik
and metiari dancing round him. Now the dead man’s soul comes into the
stone and guides the man here and there until it is satisfied, At last, of its
nwnmditfﬂlalmmhisarmsonmthegmund, As elsewhere the akomama
relatives cover it with cloth and put on the marriage crown. They offer a

166



THE COURSE OF MURIA LIFE: AGE

bullock and enjoy a great feast. In Randhna I saw several such pillars and
near them a few memorial stones. In Kopra there were three pillars and in
Bx;,;;;m far £ the Orissa border, there
In ; not rom i A is a magnificent mango
grove with shrines for Bara Pen and the Village Mother. Not far from these
shrines, under a sarai tree, there is a stone about two feet high which is used
as a memorial menhir for all members of the Poyvami ¢lan in that area. When
any member of the clan dies the people come to the stone and malke the usoal
offerings, When I saw it, there were two bundles of straw in the tree above,
i the roof of the stone's temple, and a tethering rope which had
been used for cow-sacrifice. Tied round it was a rope made of bark with its
end splayed out to look like a flower. The Muria said that the origin of this
was that a very old man of the Poyami clan died long ago and came to his
descendants in a dream saying, ' In such and such forest there is a stone; bring
it for me’. They did as he commanded and later when other members of the
same clan died they too came in dreams and said, ' Take us to where our grand-
fatheris’.
Finally there is the custom that we have already noticed, of placing a stone
in front of a modern tomb. Here we can see clearly how ancient tradition
survives alongside modern innovations.

XVI. Tee Daxcer oF THE ABNORMAL: DeEATH FrOM WILD ANIMALS

£

throwing away the little bits of chicken as he goes. The idea of this
t if the ghost of the deceased tries to return to his village, he will be
the roundabout route and will be so busy eating the bits of chicken
never get there.

omen do not attend this ceremony, for if a woman's shadow were to
on the materials of the feast, the tiger would come again. But if a woman
killed by a tiger, a digging-stick is thrown into the ashes of the pyre with
the idea that her ghost will take it to dig roots in the jungle and not trouble

th;Feupkinthl:vﬂhg& .
ter a few days all those who took any active part in the cremation
ceremony—such as carrying the remains or preparing the pyre—go to the place
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and make customary offerings in the name of the tiger, the dead man and
Bagharam Pat to clear themselves of infection. If this is not done, the tiger
haunts their dreams.

tiger. But if there is a man's footprint, all will be well. They then take the
ring, which is known as Bagh-handl mundi, to a tree (usually a saja tree)
nearby, and hang it up there saying, *Now this is your home; live here and
don't trouble us’.

tail.

forms itself out of the ashes of the pyre and wanders away into the jungle.
If a man sees it and recognizes it, calling it by the name of the dead man,
it disappears. 1If not, and if the cat looks at the man, and he says nothing,
another tiger will come to trouble the village.'

I a man is killed by a bear, the same ceremonics are chserved.

The Burkal Pata, which is while the ‘ring of the tiger-ghost’ swings
tnandfmahnwthemrthmpomtiﬁmu&mdraﬂedunttummmmkngth.
It consists of a formula, which can be repeated as often as necessary, accusing
one god after another of having sent the tiger which killed the man.

FPorro situ dipu ra. In the Upper World are seven islands.
Ale ale ale ale ! Ale ale ale ale!

Ariy situ dipu ra. In the Lower World are seven islands.

Ide dipu aroy ra. Bad is this Middle World.

Nate naye talur ra : There is the Village Mother:

Awe sangu manong va she did not help him:

Awe tinda hitung ra. She gave him up to be devoured.

Tana hawdr badw ra? Who follows after her ?

Use mudiyil penu ra. There is Use Mudial Pen.

Nima bira tinwi ra? Was it you who ate him ?

Nima baliy hati ra ; You were wandering round about;

Nai pairsi hali va, You had a dog with you.

Bira joring vai ra. There are twelve pairs of dogs.

Nima chucheh kiti ra. You gave orders to the dog,
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Gﬁiﬂugudubdum. It came hiding in the grass,
pe lehka poyindu ra. 1t caught him like a rat.

Ha_;df iya ta jiwa ra. The soul is worth a thonsand rupees.

an kils ra. You have destroved the soul.
Ada_flwpidiom The soul cannot return again.
Bade diva ta puja ra? What offering did he fail to give?
Puja badu barak mator ra ? Did he fail to give what he had

promised ?

Adenk ise titi ra? Was that why you ate him?
Nima gala tinwi ra. But it wasn't you who ate him.
Nikune ijor ditan ra. I said it was you (but I was wrong).
Hongu dapu dyma ra: Don't be angry:
Sate berang fohar ra. I give you a sevenfold greeting.

Use Mudial Pen is acquitted, and now Hirto Mudial Pen is accused in
exactly the same words. He too is found innocent and the singers, afraid that
they may have anpgered him, beg him not to be offended and greet him seven
times with their Johar. Then in the song as T have it recorded, Muvang Waddai
is accused—presumably of black magic—then Lingo Mudial Pen, Kara Harra
Pen, the Ran of Tipagarh, the Kandra Kaniya, the Rau of Raughat, the
Mata of the man's own home, and finally Ispural. Of Ispural, which is a

variant on Mahapurub or Bhagavan, the Supreme Being in whose hands are
the issues of life and death, it is said,

Nimay ise titi ra. Tt was you who ate him.
Hdayna Rago awlu ra; The time of his death had come;
A ise ol ra. That was why you took him.

But even Ispural is proved innocent, and at last the singers decide that
it was the dead man’s own ancestors, the Departed of his own house, who
desired his company and sent the tiger to bring him.

Lota ise mudivilor ra, The ancient of the house,

Abe ise titur ra, It was he who ate him,

Jori pandila otung ra. To gain a companion for himself,
Miakun jori tastur ra, He left our companion behind,
Tanke ise otung ra. That was why he took him.!

XVII. TaE DAxcER OF THE ABNORMAL: Ter Oxpar MuTTar

Throughout India the ghost of a woman who has died in pregnancy,
in child-birth or immediately after child-birth is feared and dreaded.®? The

1 Russcll and Hiralal have many accounts of the precautions tnken by varfous tribes
ll‘bttntnlnhnhetnklﬂbdhr:ngr.mmedwhhbﬂmbhtbmu{ﬁu)ﬂmla. They
Hiralal, op. cit., Vol. II, p. 84), Bhatira (II,
. lmﬂﬂlpﬂﬂﬂﬂlﬁ P='."+‘.I n'ﬂ‘!l&l
p. 398), Kurmi (IV, p. 70), Panwar (IV, p. 346),
hnnputknh:minmmtcmwhr
to the various tribes, mor why they should be
for others. Probably very similar rites are common
wtthzﬂmhulPrUvimumd!nﬂudmnlto{:boﬂgﬂulImﬂn
8. C. Roy has described the rites of the Uraon I udmibedaﬂnigu:rrmmy
that T personally witnessed in the Pandaria Zamindard (The Baiga, According
to Russell and Hiralal, the Gond and Halba resemble the Moria nmm:lingl
over & of water, which watch till it falls. " The Bhattra, Kawar, Uraon an
others 4 man as o tiger elther tie him up, bmhhh[murfurmh.imtnmluuhil
prey, with the idea that what is done in symbol will be nchieved in effect.
8 The Churelin ‘or Churel, as this ghost is called elsewhere, is a familiar figure in
Indizn ethnographic literature. Oope of the earliest acoounts is by Croake, op. eit., Vol. 1,

J’:ﬂ}mﬂ
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msunfurthismaybeﬂutjustutheghmtsnfvﬁgimuﬁthemnjd
are dangerous because they have missed the most delightful, the most exciting,
the most interesting thing in life and are therefore supposed to be anxious
after death to revenge themselves on mankind, so also the woman who dies
during the process of parturition is suddenly deprived of the chief privilege
and wonder of womanhood—the joy of being a mother. Bitter and disap-
pointed she seeks an appalling vengeance upon men.

In Bastar this fearful being is known in Halbi as Churlin or Bandrin and
sometimes as Raksin or Banra-raksin. The Muria, however, know her as
Ondar Muttai. This means the Old Bee Woman, implying T think that she
comes upon a man with the ferocity and speed of a swarm of bees.

The Ondar Muttai i3 deseribed with every circumstanece of fear and horror.!
She has only one breast, so long that it is usually slung over her shoulder. She
has teeth long as the palm of your hand, an enormous head, great round eyes,
a bulbous nose and ears like winnowing-fans. Her feet are red as fire, but
curiogsly enough are not described as turned back to front as in the rest of
India. She dances with her breast flung across her back and calls to men to
come to her. When they hear her voice their legs tremble and fail beneath
them. She lives in the forest or on the bank of a lake, and on the day the
cuckoo first sings you can see her eyes across the water. In some villages,
there is a belief that you are safe as long as you are in the company of buffaloes.

The Ondar Muttai a to human beings in several different forms.
Towards women and she nearly always displays her dangerous and
terrifying aspect. When a child is born and the placenta is not expelled, the
ghost of the mother after death pursues young children. She catches them
and carries them about, holding them against her breast. This is so terrible
that the children weep and weep and cannot be consaled.

‘When the Ondar Muttai catches a man, sometimes she tickles him until
hnisauweaknndﬂhaustedthatahemnduhuwﬂlu?onhim. Sometimes
she says to him, ‘Will you eat black gur or white gur?’ If he answers, ‘I'll

pp- 269ff., who stresses her reversed feet and her power of destro young men. Russell
nudm:ﬂmmchmlaupmﬂhhmcndmmmmf;:theﬁmwhh
o lemon under the , and the Kurmi who place thorms above it, nnmttuudm:ﬂ{
op. cit., Vol II, 18of, and IV, p. 78,
. The Uraon that the Churel destroys men by ticklin them—35, C. Roy, Oracn
Religion and Cusioms (Ranchi, 1928), p, 96—and Dehon deseri how they prevent
return of the by twisting round the feet of the corpse and driving long thorns
them. They tbeboﬁyimdnmﬂlwiththubnﬂua!ldmkq.r-nm
ion and Customs of the Uraons, Mem, ASB, Vol. I (1905-7), pp. 136f. The Birhor,
uhthumuﬁmmwtmc::?lathem y ¢l the ancestral dend and only
women may bury corpse.—3, C. 4 Birkors (Ranchi, 1g925), The Santal
Churin licks the flesh from n man's bones. At l-m;t.hmnj: o
to prevent her running after her vietims.—C. H. Bompas, Folklors of the Santal Parganas
(London, 1909), p. 411. The Chenchu nppear almost unique in burying sueh women
‘in the wsual monner’.—C. von Fiirer-Hoimendorl, The Chenchics (Bombay, 1943), p. 154.

%

Nigeria and Rhodesin and even among the ancient Mexicans, ¥
superstitions gathering about thh;hpatm world-wide.  See, for full references, J. G,
Frazer, The Fear of the Dead i Primitive Religion (London, 1936), Vol IIT, pp. 1828
! The Kharia believe that her malignant power " is hulhuﬁmhehmhldzpwnd
trouble she v:thuphthtMn{mn,mmulddnmu;mm
fulness that :lummmueudnﬂhmﬂthutmubhmnhuwpu by the wiolent
VE,
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eat black gwr' she fills his mouth with black stones and so kills: him, then
removes his brain and eats it.
mﬁghﬂh&mwmm@tdmmdm
Sometimes, however, the Ondar Muttai approaches men in very different
guise. In her enchanting aspect, one is tempted to describe her as the personi-
fication of the erotic dream. Thus the headman of Ulera village described
how once in a dream a lovely girl came to him. Her hair beautifully combed,
her neck adorned with necklaces, many combs in her head, she sat down
beside him and smiled at him. ' Seeing her my mind was for her and I wondered
if T could get her. Then she came and sat very close to me. She seemed
to have large and lovely breasts. I caught them with my hand but there was
nothing there. Then I went to her but found she had no vagina. All my
power went from me and then I saw that she was a hideous ghost with one long
breast across her shoulder and I awoke. All the next day I felt wvery ill’
This dream is typical of scores of similar i

There is another wvery curbous type encounter with this ghost All
Bastar (and I have found the same tradition in the Central Provinces)
there is the belief that a man can eapture an Ondar Muttai, ‘bind’ her with
his charms and keep her as a wife.! I will give a few examples of this:

In Patlabera, near Keskal, a Halba was sitting in his field playing
on his chikkdra. A Churlin came and sat on his instrument. As hesang
he closed his eyes and she danced invisible upon it. He did this for many
days until at last he opened his eves and saw her. Then he 'bound’
her with his charms and married her. She lived with him for twenty
years and several children were born to them. Bot on the dayv of the
marriage of their youngest child she rose into the air with a cry and
disappeared.

i

A similar story, this time of a Ganda called Khokoya, comes from Bakra-
bera; another of a Rawat or Ahir from Chingnar, another of a Marar in Kolur,
yet another of 2 Rawat from Milkulnar., A realistic tale comes from Eumli

(3
»

§

One day a Rawat was playing his flute as he sat in the fields grazing
cattle. As he played a Raksin came and danced to the music. When
the Rawat saw her he 'bound’ her by his charms to the ground and drove
iron nails into her head, thus destroying her power of evil. He married
her and had seven daughters from her. He married them all.  One day
he brought the youngest daughter to his house. Her mother said to her,
"Clean my hair and catch the lice that are tickling my head’. The girl
began to clean the hair; she found the nails that had been driven into
the skull and pulled them out. The woman immediately became a
Raksin again and disappeared.

It will be noticed that in every case the man who keeps the ghost is
not an aboriginal but a member of one of the lower Hindu castes living in
an aboriginal village. These people are generally credited by the aboriginals

U Bee The Baiga, pp. 367f. Enthoven, whose reports are sometimes to be received
with caution, says that in Bombay there are three classes of *Chudels’.  The Poshi Chudel,
a woman who has not d the pleasures of life, fondles children and renders good
service to her bereaved husband. The Soshi Chudel was persecuted in life: she dries up
the blood of men and revenges herself y her family. e Toshi Chudel wans a woman
IhhvﬂhnhmmMLutgm.brhphhnpm.-ﬂ,E.mm
Folklore of Bombay (Oxford, 1924), p. 196
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with a particular knack of achieving connexion and intercourse with super-
natural beings and, at the great festivals of the State, scores of Ganda and
Halba medinms fall into a trance and dance ecstatically before the gods.
It will be noticed also that in every case the Churlin dances, that she is* bound’
by charms, cohabits with her captor &Eer mymmlymbﬂmhhnlsemh mpuﬁhauﬁddm
and finally disappears on recovering i garments. It i= i

to say what is at the bottom of this widely distributed tradition.

In order to avoid the danger of the Ondar Muttai special Emnhm are
taken at the time of her disposal. The Muria, in common evervone in
Bastar, believe that she cannot cross water, so they cremate her body between
two streams. The priest makes four iron nails and drives these into each
corner of the pyre. Sometimes nails of kassi wood are used. Thorn-bushes
are placed above the body. It is considered very important to bury the body

out.

immediately. Even if the woman dies at midnight, she must be taken
They bury the corpse, and only unmarried boys are allowed to handle it.
Theywryitqujcklytnthegmvc,ﬂ:mwthemﬂhupunitundrunnway. On

the day the body is buried, the earth round the grave trembles.
In many villages the Gaita or Waddai goes round
mandia grain upon it with the idea that the ghost will be
and counting the small grains that she will not have time to do anyt else,
The Dorla of Dubatota tie bundles of thoms round the wrists and ankles
of the corpse. The Dhurwa of Netanar said that the Gaita drives iron nails

XVIIL. SumMany

Perhaps the most striking thing in the Muria attitude to death is
emphasis on the continuity of all existence, their belief that death is
incidcntmgntplpmmwhichmnﬁnmnftuthemﬂhmshed
m-yphymml integument. But the Muria have not been able to

ustepfumudhomthisiutuummfaithmhnpein
afthedmd,andthdrdeﬁmtnhelpnnﬂwwtheﬂv{ug. The
rather as dissatisfied, mischievous and wayward, deeply interested

in
Iifebutmx:;inustuiuberfue,tod:ﬁpla' their power, almost to show
than to assist mankind. ’ i " o
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The Departed and the ancestors are a sort of perpetual old guard keeping
a sharp watch upon their descendants. They are a strictly orthodox and
conservative body ever ready to take offence, always on their dignity, suspi-
cious, revengeful, unsympathetic. The honour of the tribe is very dear to
them and they are determined to see that it is not betrayed by their unworthy
heirs. Any breach of tribal law, any change, any heterodoxy in thought
or worship is immediately and drastically punished.

The Departed are, to some extent, associated with the fertility! of the
land, but I have not anywhere found the belief that the menhirs can improve
the crops and the soil. The Departed are remembered at sowing and harvest,
at winnowing time and when the crops are brought to the granary. The
Pot of the Departed is indeed often kept among the grain, and the soul brought
home to live in the granary. But such remembrance is no more than is paid
to the Departed at every chance and turn of mortal life. They are equally
remembered when a man drinks liquor or marries his daughter or goes to a
dance and, as I say, they are remembered not so much to ensure their blessing
as to prevent their interference.

The aim, therefore, of the Muria cult of the dead is above all things to
put the Departed in their place, to keep them in order and to keep them quiet.
Menhirs are set up, sacrifices are offered, endless pains are taken to ensure
that the dead are not offended and in their spleen bring disaster upon the
world. For the dead suffer an unfortunate change of character after they
have left the earth, The kindest, friendliest, gentlest nature becomes warped

X Ihv;&tqmﬂynﬂmdthnhapmmmﬁud;’mdw:!hmmﬂ
stones. At I saw-an ingenious wi a the Vs,
Ltﬂnghber:!ﬁhm-ht—m nnﬂgrmmﬂu;’;dmcmmhwlﬂ.t
there was a tiger-ttap similarly . It would be tempting to suggest that there is
some deep connexion here but I ithmﬂtuhlythdmmummmm;uﬂ-

are

ards becanse animals are attracted by the offerings of grain
{athtuth:mhinmdmthnplm
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CHAPTER SEVEN
MURIA RELIGION

I. INTRODUCTORY

LTHOUGH this book does not profess to be a study of Muria culture as
A a whole, it is necessary to give an outline of the religion of the tribe
because the ghotul is itself a religious institution and has its share in
| the worship of the gods, while many of the chelik are already being trained
as mediums and priests.
| The ghotul is a thirtha-sthin, a holy place, as a Hinduized Muria explained
to me; you cannot commit sin within its walls. It was founded by Lingo
Pen, noblest of Gond cult-heroes, and no evil dream or power of witch or
warlock can invade its sanctuary. Chelik and motiari undertake dancing
expeditions in honour of the gods; they visit the great clan festivals and dance
at them; at the New Eating ceremonies chelik are employed as cooks and
motiari gather leaves for plates and cups. In the ceremonial hunts before
certain festivals, the chelik play a major part, and they have special duties in
connexion with the first ritual cutting of forest clearings. In some villages
it is the chelik who roll the Gaita in mud at the Wijja Pandum and carry him
home on their shoulders.
, The ghotul also is itself the sceme of occasional religious activities. In
| Palli-Barkot and neighbouring villages the blessed seed collected at harvest-
time is hung up in the ghotul until it is needed for the first sowing. On the
!mdmyflﬁvﬂsmxmﬂﬂtaﬂupsinmmmmmchuﬁty
| for himself and the chelik. Dassera and Diwali are observed by the ghotul
members in their own way, and they keep other special festivals which T will
describe in detail later when I return to a fuller discussion of the ghotul's
part in the religious life of the tribe,

Muria religion is undoubtedly a religion of the Hindu family with special
, affinities to its Shaivite interpretation, yet at the same time it is but little
‘Hinduized'. It remains a special and characteristic faith, a logical entity
which can be described and recognized. It acknowledges a large number of
deities whom it pictures in a simple and homely manner, It has a definite
priesthood and a body of mediums who communicate with the gods while in a
state of trance. It erects shrines and temples to the gods and builds small
huts for the tendance and placation of the dead. It consecrates every
| rural activity by sacrifice and a sacramental meal. It purifies and protects
|thﬁﬂagthynsuieanim&mm&s.mditdimhiﬁbemﬁdﬂpuwuag&imt
| the energies of witch and warlock.

The subject is a large one, and I cannot hope to treat it fully here. But I
will give a brief account of the Muria gods, the Muria priesthood and the
shrines in which worship is performed. I will describe the customary
methods of worship and sacrifice and consider the trance in which the gods make
their wishes known. Certain phallic elements in the worship must also be
described. I will then give a brief outline of the festivals and ceremonies
bywﬂchthewhcdeufﬂuﬁalﬁehbmugktudumemyn{rﬂigimm
conclude by giving detailed descriptions of festivals I have myself observed.
We shall then be in a position to see more fully how the ghotul fits in to this
great complex of belief and practice.
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MURIA RELIGION
II. THE ORIGIN OF THE GODS
A Hindu lives by ceremonies; & Muria lives by his gods.—Muria proverb

Muria religion is a blend of the tremendous and the homely; at one moment
peasant trembles before a display of overwhelming dynmnmgy at
nuthtﬁnbuﬂnghhgndhrﬂu‘hngmthngnddmufhmmdﬂn The
take a great interest in the domestic affairs of their gods; they are
better acquainted with divine than human genealogies; they are proud
ast confusion and multiplicity of the Bastar deities.
there are, they say, ‘more gods in Bastar than anywhere in India’.
legends describe their immigration, their birth, their movements from
to place. 'Long ago’'—the story comes from Benur—
before the Bastar Raj had come into being, Raja Dokara lived in
Warangal.! His younger brother was Gotal Dokara. When Dantesh-
Mai came to Bastar, Raja Dokara followed her as the Lamhada
Budha Doknmssula‘,[‘ntﬂm Gotal Dokara accompanied
them, but he went to live in the Marian Raj in order to avoid his
brother. Raja Dokara settled in Bara Dongar and was married to Pat
Rani. From them were born Hunga Dokara, Pahedunga, Waikirunge,
Guttehunge and Lingo Dokara.
In Bara Dongar, Budha Deo and Samrat Dokara his brother had
many daughters. Four of these were carried off by the four elder sons
ufanaDnlm:n. Budha Dokara and Samrat Dokara had seven score

EE

%EE%EE

E‘E

are for you' Buot Lingo was very pure, He said, "No, I do not
desire to marry’. S0 the four brothers said, ‘Well, you stay at home
and we'll give these girls villages instead’. So the four brothers put
the rest of the girls into a fish-basket and sat on the back of a tortoise,
By their magic the tortoise turned into an elephant. Seated on the
elephant the brothers rode slowly round the Bastar Raj. As they
went they gave one girl to four villages, another to seven, and each girl
became the Mata Devi of her village.

The tortoise moved very slowly and the brothers put dhilwa oil
under its tail. So passed many days. The four brothers’ wives took
red cucumbers and put them in swings and rocked them to and
saying ‘These are our children’. Now their servant was Kadr

E’f-l.ﬁ'

in the fish-basket. Her name was Tallur Muttai. Thnbml'.hersthnw
her with the basket into Paramwar village and went home, for
conld hear from afar the singing of their wives. But

Tallur Muttai and said mhgr. ‘Let us live here together”. They
not married, but lived thm.- m;whmmd

smdhhntumnhepmpie and thus they got food-sacrifice
made a scanty living

Eg

1 In Metawand, the told us that *the nsed to lve in Warangal Thence
they climbed by a red into the 17 Wor Looking down they saw Bastar and
charmed with the sight descended by the 's thread into the Bastar hills and Hved
there’.
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to death.! ‘Tallor Muttai asks him to marry her, but he refuses and runs
away to Semurgaon, where ‘ being weary’ he turns into a stone, and has ever
since been worshipped. ] ;

This rather tedious account yet gives an exact picture of the working of
the Muria's mind when he turns it to theology. The distribution of the gods
probably represents very ancient migrations of the tribe. As the different
Muria families moved here and there, itmnmrythaltthm gods
also should move and, in order to emphasize the unity of the tribe, should be
related to one another. A Pus Kolang chant sung by the Fhehknef?hxﬂpg;r
gives a good picture of the multiplicity, variety and confusion of the Mura
pantheon.

Ahao rereloyo rerela rer loyo rer loyo ehe rerelal
O the sixteen divisions of the earth,
The nine divisions of the sky!|
Who is lord of the earth?
The lord of the earth is Tallur Rai.
Give him a good Johar,

O the hoar-frost and Pati Pen!
Give him a good Johar,

O the tiger and Kadrengall
Give him a good Johar.

Oho the red Sun like a blazing log,
Oho the haldi-coloured Moonl!
Give them a good Johar,

Oho in a comer is the bed,

In the midst is the ocean

Nearby is the Kutela.

Oho the many baby stars!
Give them a good Johar,

Oho in the ghotul Madan Matal Rail

In the village Jamedarin Mata!
Oho Nelo Maria Rail
Give him a good Johar.

! For a full account of the Lingo legend, see Chapter VIIL.
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MURIA RELIGION

In the banyan is the cat,

In the pipal Mirchuk Rai,

In the deep gully Bhutuk Rai,

In the Hutang stream is Kaniyal Rai,
Give them a good Johar.

Near Raughat is Talachetang Rai,
In Jabkastang stream is Kaniyal Rai,
Give him a good Johart

In Dantegarh is Maoli Rai,
In Antagarh is Maoli Rai.
Give, give a good Johar.

Salute them all with good Johar—

Kana Mudial Pennur Rai [Lingo's brother Bechor's son]
Bechor Kodor Penur Rai [Lingo's brother]
Budha Mudial Penur Rai [Akomdma to Lingo]
Guta Mudial Penur Rai

Dewan Mudial Penur Rai

Kada Hural Penur Rai

Kokor Mudial Penur Rai

Oche Mudial Penur Rai [Lingo's brother]

Kola Koso Penur Rai [Lingo's brother]

Halel Dokari Muttai Penor Rai

Halai Dokari Penur Rai [Lingo's mother's sister]
Hirgiri Penur Rai [son of Halai Dokari]

Son Kumar Penur Rai [son of Kanda Dokara]
Netturgundi Penur Rai [son of Lingo]

Lingo Mudial Penur Rai.

Oho the eighteen instruments of Lingo Rai !
The hunting homn hanging from his shoulder,
The Madan Parai drum at his loins,
The Paijna Rai (anklets) on his feet,
The Dhusir Rai (fiddle) across his chest,
The JThikar Rai (Jew's harp) with the wind passing through
his nose,
The Sulur Rai (flute) played with his mouth,
Give him a good Johar.

Salute them all with good Johar—

Dandki Dokari Penur Rai,

Sunga Deo Penur Rai [Lingo's brother]
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Paik Saral Penur Rai [Lingo’s father’s brother's son)
Aik Saral Penur Rai [Lingo's brother]

Tograjdeo Penur Rai [Lingo's brother]

Perma Mudial Penur Rai [Lingo's mother’s hmth:l_l
Bhumrandari Penur Rai [Lingo's elder brother's wife]
Pordegumal Penur Rai [Lingo’s daughter's husband]
Nulemuttai Penur Rai [Lingo's sister]

Poche Dokara Penur Rai [Lingo’s brother]

Maria Moghraj Penur Rai (Lingo's brother]

Kokal Bidral Penur Rai [Lingo's brother]

Kurumtala Penur Rai [Lingo's brother 1]

By this time the reader probably feels that he has had enough. But he
need not fear that I propose to take him much further into the intricate and
often contradictory relationships of the Muria gods. The subject needs
a book to itself and an investigator déeply interested in the theology of primi-
tive peoples. All I wish to do here is to impress on the reader the great com-
plexity of the Muria pantheon, and the intimate human way in which its
various members are interrelated.

The gods then come into being by migration from outside and by the divi-
sion of the tribe into various clans. Many of the gods named in the song are
clan-gods, and as the clans split up new gods come into being. But this is
not the only way that gods are born. We already have a hint of a funda-
mental Muria belief in the statement that Tallur Muttai Bent her servant to
trouble men with disease in order to get food-sacrifice to keep her quiet.
’Thcgodsmhmbtmum&mﬂugmﬁw,mﬂthemmtmﬂmthwm
the more they are honoured. This is, of course, the normal Gond method of
attracting attention. A Gond wife, who is devoted to her husband, sulks
and makes a nuisance of herself, not because she is in a temper, but simply
because she judges that to be the best way of getting herself noticed.

Some of the gods, however, have come into being as a result of actual inci-
dents, no doubt greatly magnified by the course of time. I have only room
for a few examples of this tendency. In a village near Bishrampuri there is
the shrine of Pendrawandin Pen, a goddess about whom there has been much
controversy. Long ago, so runs the local legend, a Muria of the Naitami
clan had a danghter called Hidde for whose hand a Poyami boy called Kuria
was serving as Lamhada. . Hidde's father made a dam across a stream, but
the water kept breaking through. Then one day a dream came to him, ‘Wor-
ship me and I will stop the water’. The Muria thought in his heart “Whom
shall T sacrifice?’. He decided to offer the Lamhada boy, Kura. He took
him to the stream, pushed him in and piled earth above his body. At once
the dam became firm and strong. But now Hidde began to search for her
lover, and when she came to the dam she saw one finger sticking out of the
earth. 'When she saw this she jumped into the stream and was drowned also. ®
After a few days, her ghost began to trouble her father, and when he asked
who it was, she replied, ‘T am Pendrawandin, your danghter; worship me and
I will trouble yon no more’. Then began the cult of Pendrawandin and her
consort Kuria Pen. Unfortunately, at the time of her death Hidde was in

1 The word *brother® is nsed in both its actual and elassifiea senses @ th
"wiﬂgmmtrmmm]“mElm'_ tory e Muria are
story compare egend of Ganga and Ben, who are assoclated with
the source of the Walnganga tiver at Mundara—R. V. Russell, Seomi District Guzettor
{Allahabad, 1907), p. 178, : "
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MURIA RELIGION
her catamenial period, and so Pendrawandin is considered by many an un-
touchable goddess.
The famous Kanda Dokara, father of Lingo, came into being in a very simple
way. This is the story they tell at Kuntpadar,
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Such is a typical account of the origin of the gods. There is a difficulty ;
wmﬁm&ithane;ﬁdmﬁc,mmmesitismeﬁgh&rmathruinthemw
I have just recounted.  But always the god manifests himself by causing some
hitch in the smooth working of human life. In Adner in 1940, there was an
outbreak of cattle disease and the Siraha-mediums declared that a new god
had been born, and was not receiving his due honour. A great festival, which
I will presently describe, was held to appease the affronted deity and stop
the disease,

.&nya‘tmngeorinexpﬁmhhwmtmybdngamwgodinfobdng;ﬂw
subdivisions of clans, the migration of peoples, the desire to imitate the Hindus
are equally potent in the creation of gods. We must now consider the nattre
of these gods and who they are.

III. TEE NATURE OF THE GoDS

Tim:'snugumtru, but it gives many kinds of leaves—
A god (deo) canses many kinds of trouble.—Muria riddle.

The gods of the Muria, as we have seen, are many and varied. The majority
of them are, I think, comparatively modern. Some have been imported,
some are the result of Hindu influence, some have come into being as a result
of dreams, some at a magician’s whim. It is only the Earth, the Dead, the [
clan-god and the Maharaja which are ancient and fundamental to Muria |
worship and belief.

But many other gods are worshipped, the extent of their cult and the notice
they receive depending on the instructions given by the Siraha from time to
time, Fo:jtstnaﬂnﬁumemuniﬁmmtmnnged_iuapmdsefnrmnlaqr
butmthermakeupnrcperturyfrnmwhlchthepﬂestontheimmﬁm
of the Siraha will draw what he requires, so also the vast pantheon of the
Muria may be regarded as a sort of repertory of deities out of which, from
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time to time, the Siraha selects one or two for special worship and attention.
The cult of the gods, therefore, moves to and fro, now illuminating a forgotten
deity, now strengthening the influence of the more powerful. There is nothing
fixed, definite, logical or formulated about Muria religion, for here the power
of the prophet and magician is greater than that of the priest. Muria religion
is thus dynamic and essentially modernist. It can always adapt itself to new
conditions,  There is nothing traditional or arthodox in its temper.

The Supreme Being

The Muria have a belief, which is probably very old, in a Supreme Being,
whom they call variously Mahapurub, Ispural and Bbagavan. Mahapurub,
which may be literally translated the 'Great East’, perhaps has reference to
the Sun. Bhagavan is, of course, the common Hindu name for the adorable

of Bhakti worship. Mahapurub and Bhagavan are not distinguished
in Muria thought: the difference between them is linguistic, Mahapurub being
used in the exclusively Halbi-speaking areas. Ispural presents more of a
problem. Grigson found the word in use in a few Hill Maria villages bordering
the Muria country. *Ispural would perhaps punish evil-doers somewhere
after death; but no one could say who or where Ispural was. . . It is possibly
a faint echo of missionary teaching passed on by bazaar gossip.”! But to
Koppers ‘this effort at explanation is not satisfactory . word Ispural,
he thinks, is ‘ genuinely Dravidian ' and suggests a very old belief in a Supreme
Being.®? Like Grigson, 1 was unable to discover anything about Ispural,
though he appears in the song given on p. 169 as one of the deities accused
of having caused a man to be killed by a tiger. He is, however, acquitted of
the charge and the death is ascribed to the jealousy of the Departed. But
the word is known right across northern Bastar and I agree with Koppers
that it probably represents an ancient element in Muria theology.

Mahapurub, to call him by what is his common name, is the creator of
Nadumbhum or the Middle World. He lives in Porrobhum, or Upper World,
attended by his seven daughters, the divine motiari, and from this post of
vantage exercises a rather sketchy control over human affairs. He created
the world, but only with the help of Lingo and Bhimul. He made mankind,
but so carelessly that many people tumed into witches and warlocks. It
took him a long while to discover how to ensure that men and women would
die and thus provide him with a sufficient supply of jiwa or living souls. He
appears to exercise no control at all on the daily life of mortals; he does men
no good, but neither does he do them any harm. As a result there is not a
single shrine for him throughout the Muria country. He receives no sacrifices
and in ordinary thought is largely ignored. As the originator of death, how-
ever, it is snpposed that when a man dies it may be at his command.

Both Bhagavan and Mahapurub appear in Muria folk-tales though I am
not sure how far the picture given there is to be tuken in a theological sense.
Each deity has seven daughters, though we hear nothing of wives? FEvery
evening the seven daughters go in their fiying chariot to visit Mahapurub and
to dance before him.4  In one tale the seven daughters get annoved with the
hero and build a dam to stop the rain falling on his fields. He climbs up a

I Grigson, op. ct., pp. 2441,

® W. Koppers, * Bhagwan, the Supreme Deity of the Bhils’, Anthropos, Tome XXXV/
XXXVI (1940-1), p. 307

3 The Bhil, however, " are all of ane opinion that Bhagwan has no wife and no children’,
Knpvu. op. cit., p. 202,

4 Verrier Elwin, Folk-Tales of Mahakashal (Bombay, 1044), p. 5.
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silken thread to ask Bhagavan himself for water. On the way he discovers
the dam and destroys it: the girls beat him. Bhagavan intervenes and tells
his daughters not to give trouble to human beings.?

b is-shown living in the Upper World and curious about condi-
tions of life elsewhere. He sends a crow to tour the three Worlds and discover
where the greatest happiness is to be found. The crow reports that it is in
the Middle World. The youngest daughter insists on going to see, so Maha-
purttb calls a spider and makes it spin a thread to connect the Upper and the
Middle Worlds.2

In the tales the Supreme Being appears far more accessible than we should
imagine from a study of the thealogy. A hero goes to Mahapurub’s palace to
ask a boon and a magic goat and the seven daughters are given with a father's
blessings.? Ancther hero goes on pilgrimage to Mahapurub and has all his
problems solved.*

Bara Pen

The Great God of the Gond, it has always been said, is Bara Deo, Bhera
Pen, Budha Deo. He is supposed to live in the sacred saja tree and to be
more honoured by the Gond than any other. In Bastar, however, this deity
is not specially worshipped by the Muria.® Among them the name Bara Pen
ar Budha Dokira is the name of a very ancient clan-god, and nowadays, when-
ever the Muria are at a loss to give a name to a clan-god, they call him Bara
or Budha Pen. There are indeed a bewildering number of Anga, flags and
Gutal with these names. At Chingnar there is an Anga who is worshipped
by the Naitami, Tekami, Maravi, Poyami and Parchapi. He is called Budha
Dokara, At Kharkagaon there is another Anga with the same name connected
with the Duga, Kalo, Halami, Dhurwa, Buyi and other clans. At Kursai
Budha Pen is the god of the Komra and Kaudo clans, At Kokori he is the
god of the Uika and Wadde clans; at Metawand of the Partabi and Ori; at
Lanjora of the Poyami. I have no doubt that there are other shrines in his
honour in many other villages.

The extent of the cult of Bara Pen in Bastar might be supposed to indicate
his importance, but he is not one of those deities who is constantly remembered
at festivals or funerals. I think that his cult is extensive largely because
his name is convenient. Bara Pen, a greit god, Budha Deo, a venerable god;
it is an obvious and useful title.®

The Earth Mother

The earth or bhum is the ultimate source of life and power who manifests
herself in all the other deities. Men are the children of earth, fed and loved
by her. She is personified in Tallur Muttai who appears frequently in legends
and songs. She is one of the gods living in the ghotul to protect the children;

1 Verrier Elwin, Folk-Talss of Makakoshal (Bombay, 1044), pp. 31-2.
ibid., pp. 1301 3 jhid., p. 10. i . Pp. 283,

"Mfuulhltemhh:dthzlrlduIMHﬂﬂﬂﬂﬂmtmm

—W, H. Shoobert in Cemsus of India, rpgs, VoL I, Part o m, p. 75. Thisis too far.
2 “The Gonds are, however, found to have one common object

;
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she has a special concern for the success of the crops; according to some legends,
she invented the sago-palm. The Muria offer sacrifices to her on all the chief
occasions of their lives,

Nowadays, hbowever, the Muria have got into a great muddle abont Mother
Earth and her associated deities. She is now often identified with the

| Danteshwari, the tutelary goddess of Bastar, Tallur Muttai, under Hindu

influence, turns into Mati Deo, then she changes her sex back again to Dante-
| shwari Matal. She is also often mixed up with the Gaon Devi, or any other
Matal or Maoli who may be worshipped in the village. It is impossible to
expect any kind of consistency, for the Muria are not trained ians,
but it is faitly safe to say that when the Muria worships either Gaon Matal,
Jimmedarin Matal, Thakurain, Danteshwari Matal, Maoli or indeed any other
Matal, he is really thinking of Tallur Muttai or the Earth. In the prevailing
Shaivite atmosphere of Middle India, all nature deities are inevitably personi-
fied as female.

TheEarthMmhﬂninwhntWerformnhetaka,gmemuyhﬂaapedal
shrine in her honour. She may be represented by a wide variety of symbols.
Her special priest is the Kaser-Gaita, who makes offerings to her on every
occasion affecting the life or honour of the

The association of this goddess with the ghotul is not perhaps very close,
but in some places she is believed to live there with Kadrengal, her official
copsort, and with Lingo. There is indeed a story that Tallur Muttai was
in love with Lingo and, after murdering one of his wives, tried vainly to win
him to herself. Before going out on any dancing expedition and at their
return to the village, the girls and boys make suitable offerings at the shrine
of the Earth Mother. They remember her also when they go to hunt or
fish, when they make a new drum, when they worship the drums before a
marriage and when they accompany a corpse to its grave.

Thf:En.rthMuthnrinﬂmfﬂrmtinantmhwuﬁMaimMatnlhmpiﬂlygmwing
in importance and distinction throughout Bastar. In almost every
now there is some shrine or symbol in her honour. The arrival of her litter
at a festival is the signal for a special demonstration. She excites the same
vague but patriotic sentiment that the Church of England arouses in
many Englishmen. She is a national institution, and thongh few. Muria of
the North can have visited her temple at Dantewarn, a good many must
have seen her coming in her panoply and attended by her priest on his elephant
for the Dassera festival at Jagdalpur.

To enable the reader to understand the feeling of the Bastar Hindus towards
this dms,lwﬂlqun'beimmamnnnnnimﬂmmdetumehythtlate
Rai Niranjan Singh, Assistant Administrator of the State,

Dmmhwaﬂiathefmﬂygaddmufthukﬂa+ She is the
Adi Shakti, the origin of all creation. She has no beginning or end and
is not limited by space. She is the creative faculty of Brahma. When
the whole creation is annihilated, she remains in Brahma, as a plant
remains in a seed and other creations reappear through her. That
power is symbolized as feminine since the generative function is a
woman's attribute. She is all powerful and has a dazzling beauty.
Her eight hands and the lion on which she rides are symbols of her
power. Shutnkmahapetuﬂdthtwuﬂdofdumandmake{thnm
Erethetﬁu:;:sd Sheappﬂrgiwhnnldahfshmhndwpmdmin

wor killed him. e showers power, strength and ha piness
on her devotees, Sauiﬁmufgmt?mdhuﬁmmmndtphhﬂ
name. Theﬂeshufm:nﬂmdgmumtakmhymmnﬁhenpwnnd
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lower castes and that of bufialoes only by Shudras. This flesh is of
special sanctity as through it men who worship her get power. She is
the special Goddess of the warring class—the Kshatriyas. Being the
family goddess of the Ruler, she is recognized as the ruling goddess by
all classes of Hindus and aboriginals of the State.

The Divine Right of Kings

‘The Maharaja is regarded as divine by all the Muria and Maria of the
Jagdalpur Tahsil and by some of the northern Muria. Each ruler appends the
word Deo to the end of his name, the other male members of his house calling
themselves Singh, though to distinguish them from other Kshatriya the prefix
Lal is added, as in Lal Ealindar Singh.

The gadi or throne is held sacred and no one but the actusl ruler may sit
upon it. Should anyone break the rule, he would die.

The ruler has special powers of intercession. 'His sacrifices, fasts, and
oblations during the Dassera and Chaitrai festivals benefit not only himself
but the members of the royal family and the people of the State. All the
important deities of the State are brought to Jagdalpur during Dassera and
worshipped on behalf of the ruler, his own worship being confined to the family
goddess Danteshwari, Maoli and a few other gods. This worship keeps away
disease from the le and cattle and results in good crops and universal
happiness, as the deities remain pleased.”

So strongly do the aboriginals believe this, that they greatly resent the
Maharaja leaving the State even for a short time. His ahsence means a with-
drawal of divine protection from cattle, crops and people.

Kadrengal

Kadrengal is the consort of Tallur Muttai, as Bangaram is the consort of
Danteshwari. A story which I quote elsewhere?® links him with the forest
and the chase, and he is generally worshipped by the Muria before they set
out an a ceremonial hunt, In some villages, however, Pati Deo takes his place.

His name occurs from time to time, generally in association with Tallur
Muttai, in the songs and legends. In the oldest mythology he plays the part
which more modern people aseribe to Mahadeo.

With Tallur Muttai and Lingo, he lives in the ghotul and protects the
boys and girls. Along with other deities he is worshipped and remembered at
festivals and on most of the major occasions of Muria life.

Dulha Deo
Jaha chulha taha Dulha.—Where there is a hearth, there is Dulha Deo,

Dulha Deo is the marriage god and is suppoesed to preside not only over the
wedding but over the marriage bed, its happiness and its fertility,

Dulha Deo is not an original Muria god. He is an immigrant from the
Central Provinces, where he receives very much more attention than in Bastar.
In Bastar he has a certain nuisance value as causing trouble during marriages,
a rather expensive addition to the pantheon who must be placated for fear
that he will make himself objectionable. His ill temper can easily be explained

! Private communieation from Rai Sahib Niranjan h.
® Bee page 42. H“
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by the tragic circumstances of his origin. Amurdingtnnui?mﬂhgmdhc
is Lhﬂghmtdarmgbﬁdegrmwhu,onﬂmwnyhhmwﬂdmg.m
killed either by lightning ! or by atiger. Frustrated at the moment of achieving
happiness, he lives on, soured and bitter, to trouble mankind.

For this reason Dulha Deo is regarded as particularly touchy and there are
many stories about his quick temper and his readiness to take an insult and
notice a slight.  For example, at Silati the Muria described how he interrupted
a Kalar marriage at Bara Dongar. A Muria neighbour had dedicated a pig to
Dulha Deo. Dnthemumiuguithcmnniagethepigmdmedmtnﬂ_x
Kalar’s house and the Kalar exclaimed, ' Alas! T have seen a pig’s face early in
the morming’. When Dulha Deo in the form of the pig heard this, he was
very angry and stood snorting with rage in front of the house, refusing to allow
the marriage to proceed. At last the Kalar had to touch the pig's feet and
promise a goat in honour of Dulha Deo.

A practical reason for Dulha Deo’s bad reputation may be the fact that at a
marriage everybody is very excited, more or less drunk, and hitches in the
procedure and quarrels between relations are always likely to occur.  Whenever
anythiuggmmang.theblameiapntonthegodwhnmustthmhepmpeﬂy
appeased. Dulha Deo serves a useful purpose as the divine whipping-boy.

Bhimul Pen

i InmnyMuﬂavﬂ!agesthmianmuuhﬁneuffuurwmdcupﬂlmand
| some cross-poles, but no roof, round one or two stones that may be anything
 from one to three feet high. These represent the deity who is called variously
| Bhimul Pen, Bhima or Bhimsen and his wife Bhimsenin or Gorondi Dokari.

I think it probable that there was a very ancient aboriginal deity, a min-god
eanechimm,whoﬁcculthnsbunmmimﬂatedtnthntnfthemightkstuEthc
Pandava brothers, Bhimsen. The Muria expect both Lingo and Bhimul to
provide them with rain in due season. If there is a dronght, Bhimul's stone is
mvemdwithmw—dugwiththeﬂenthnthewﬂlqu’mklymdmhhnmh
himself clean 2

But the Muria Bhimul has many other functions. In eastern Kondagaon,
hetahmthtplnneu!LinguuﬂHfuuudtra!theghutulumtihpmtmtw.
Hehmgudtduhnﬁngaspwmhtumhtdnmandmnbemmhippd
when a mandri drum is made and when it is nsed at a wedding. He and his
| wife are associated with stilt-walking. He appears as the cause of thunder
' and the fertilizer of the crops.

Bhimulhasaspednlfaﬁﬂtuhimﬂliuuduhumagmdminfaﬂ.
Thevﬂlagemhﬁnginunrchaﬁrﬂtdwhntemmdmwgﬂnbleisnaﬂaﬁf
and throw it over Bhimul's stone. The Gaita makes the usual offerings. Chelik
and motiari dance all night.?

! Crooke, op. cit., Vol. T, p, 119; Russell and Hiralal, op. cit., Vol. III, p. 73.
’Tuﬂtrmlmhrﬂhiurmlm*bmmthephmuﬁ&duwﬂhmm
rice and curds’.—Enthoven, op. cit, p. 321. The Parja of Bastar are described ns
mﬁhtﬁnwﬂﬂhﬁn&umwhﬁhﬂqmwﬂuwﬂn
they are in need of rain.—Ruossell and Hiralal, . cit., Vol. IV, p. 377.

 For the widespread cult of this *heroic god E'MW%MMI

. Al Sg,:jomd\raLH,p. 182; Grigson, op. cit., Pp. 206,
;. The Mundas and their Country (Calcutta, 1912), p. 98; The Baiga,
. 59 and passim; The Agaria, p. 05: The Census o Iﬂh.:zgx.vm.t.?nﬂmn,p,gn
for the cult ﬂmung“t}n agpur Gond); ibid., p. 236 {for the
Bhimn in hea 5
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The Gods of the Home

Among the Muria, specially those towards the east and round Kondagaon,
there is a definite belief that certain gods are attached to men and women and
go about with them sharing their life and helping when help is needed. At |
Eanera the Muria said that Dokara Deo lives with men and aids them in
distress, while Kondi or Lagar Deo lives with women. At Dongrigura the
Pujari said that the gods themselves do not accompany men everywhere but
* their shadows come to them on the wind’ always ready to help in danger.
Karanji the people said that whatever god receives special honour rewards his
worshippers by living with them but that Budha Deo, Kondi Deo and Lagar
Deo, who came with the Raja of Bastar from Warangal to protect him, are the
special gods who go here and there to guard human beings.

The fact that this belief is mainly confined to the more sophisticated (though
still truly Muria) villages near Kondagaon sugyests that it is a Hindn importa-
tion along the main road from the Central Provinces.

Kondi Deo goes with a girl ! to her husband’s house on the day she is
married. After the birth of the first child, any misfortune that comes is
attributed to this god and the family has to promise to worship him on condition
that he troubles them no more. They wait for a year and then the woman's
m.a.rnodMmmhmthumdmb&mbemﬁmmtmnmtubuyap:g

On a Saturday the house is cleaned and the next morning a chok pattern is
made in the compound with rice-flour, in the middle of which some rice is
rla:v.d- A small earthen pot is put there and a knife. The head of the
amily offers incense and makes the pig eat the rice saying, ‘O Kondi Deo,
protect and preserve my family and children. It is for their sake that this
offering is made to you, and we will repeat it every second year’. When the
pig has eaten the rice, the husband of either the eldest or the youngest sister
kills it. They cook the pig and invite the village elders to the feast. A pit
is dug inside the house into which, when the feast is over, the leaf-plates, the
pig’s bones and even the water in which the cooking-pots are washed, must be
thrown. They then hang the earthen pot and the knife near the Pot of the

The worship of Lagar Deo is not unlike that of Narayan Deo to whom the
Laru pig is dedicated in the Central Provinces.? Lagar Deo is also a special
god of women and is indeed often identified with Kondi Deo. He first lives
with the mother of a household, but after the marriage of the eldest danghter
he goes with her to her new home. When her child is born he first troubles the
mother and then goes to each of her married sisters and troubles their female
children. When they decide to appease him they ask all the female members
of the family, sisters, sister's daughters, grand-daughters, all of them, and

her. The Koyi dance is an imitation of Bhimador's pursuit of his enemies);

H The Saorias of the Rajmahal Hills *, Mem. ASH. Vol. 11, pp. 46f.
Wn}mﬂth&tﬁﬂﬂmqhiﬂxﬂdﬂhﬂ Novth Ill:ﬂlll Notes and Queries, Vol. 1,
28 135 (for Bhimsen's romance w a Devi); A. Conningham, Archasological
".'nl_x_!]‘l {th:pﬂludﬁmhuuhﬂylhﬂﬂ regarded ns Bhimsen's
Pl:-ISXVI.p.m the Hon at Bakhra known as the pole of the
B;.;h:lzudnhimm} an interesting well-told story in R. A. Sterndale, Seomee (Calcutta,

1887). p- 07

Among the Uraon, nmlmdhumpuhu]mmmwdddﬂuﬂmm

Omh tion, every perform a ceremony for the well-being of its
fonmale Minnu.ﬂ.nr Jmnhm;ﬁmmtbchhmbmd&lttuﬂ. For o
full macmarmwnmcmm{num 1928), pp. 65f.

% Seo ha:?n.' . 4o3ff. and artieles by Shamrao Hivale and Durga. Bhagwat in
Man in India, Vol .‘ﬁlt’?pp. G1=11g,
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dedicate a pig by castrating it and removing & bit of the ear and tail. They
waahitslegsanﬂthmw:iceutitmying,'lfynunmntrmgod,giveuspm&pe{ﬂ}’.
keep us safe and after so many years we will give you gifts’. Thcnthepfgis
set free and allowed to go where it will. The rice which was thrown at it is
carefully divided and given to each of the husbands of the woman’s younger
sisters. They are to sow this every year, and at the end of three years to bring
whatever has been produced. The men sow this seed in a special patch of
ground, harvest it and store it separately, repeating the process every year.
When they are ready they appoint a certain member of the family as the
Kotwar for this special duty and he goes round to the houses of all those
relations who three years before had shared in the ceremony. Once again all
the female members of the family must come. Every household invited must
bring a chicken.
Onthenppointeddnymchnfthnhmbandsmmﬁwiththtﬁr?ﬂ}athel!m
grown. They dig a pit and bring the dedicated pig. After making it eat rice
as usual, they beat it over the head with a rice-husker and so kill it. ‘The men
invited to the feast may eat the pork, but the only women who may do so are
those who were present at the original ceremony. Sometimes an interval of
five years is allowed between the dedication of the pig and its sacrifice.

In some places the earthen pot with rice, and a small knife is always
kept near the House of the Departed to satisfy Kondi Pen.

The Divine Moliari
Throughout India the villagers dread and take endless trouble to placate the
'IHatalmVﬂIageHnthers.l These: dangerous and malignant bei are the

| cause of disease, domestic tragedy and accident. It would be an interesting
. subject for psycho-analytic research to discover why the beautiful name
| "Mother" should be given to these bloodthirsty deities.

But beside the Mothers there are the Maidens, These too are known in
other parts of India? In northern Bastar at least, as we might expect in a
country populated by charming and graceful motiari, the Maidens or
are generally regarded as benevolent though, like the motiari, they to

| receive proper attention, It is not, I think, fanciful to call these the ‘ Divine
Motiari’ and indeed the seven chief Kanyang Sisters have the names Belosa,
Dulosa, Alosa, Sulki, Lahari, Jalko and Malko, all of which are the titles of

| motiari. It is said that in the ghotul these titles are specially treasured and
fortunate since they are the names of the Kanyang in whose honour the girls
dance the Diwali dances.

There ate Naiads, Kanyang, Divine Motiari—call them what you will—of the
forest and of the water. One Kanyang lives in the sago-palm ; another flashes
numtheskyintheshnpeufﬁghming;unmhuprﬁidmmrth:mlﬂich In
all they number seven score,

Let us examine some of them and their character more carefully. Perha
the most important of the Kanyang is the Ver Kanyang,themthnr]onj:
maiden who lives in streams and rivers. When she hears the music of the
dance floating across at night from the nearest ghotul, she grows very sad and
goes to find some motiari living wretched and ashamed becanse of the menstrual
contagion that is on her. Then the two dance together in the world of dreams
all night. This maiden is honoured by the Muria when they go to fish. Gifts
mprmﬂmdbefomtheybegiumﬂifthemtnhismodthtyalwaﬁmm
her. WhnnG:ﬂrudChmiyagmnmueaﬂydxmmdasachﬂd,theSiﬁhn

1 Ses Crooke, op. cit., Vol. T, % 11l
¥ See Dalton, op. cit., p. 188; Thurston, op. cit., Vol. I11, p. tiz
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diagnosed the reason in the failure of the boy's father to sacrifice a pig to the
Yer Kanyang as he had promised to do after a good catch of fish.

A bride going from Amasara to Nayanar to be married gave the Water
Maidens in a river she crossed two rings: ‘Aswegmnngsbunurmutmn&ht
gave, for the Maidens of the Water are also motiari.’ What is called the Neyi
Maur or the first wedding crown, worn when haldi is put on the body of bride
and bridegroom, is thrown into the river after the marriage, for the Kanyang
of the water. After the cowhide for a drum has been soaked in water, offerings
are made to her for fear she has been defiled. This Kanyang, who is called Yer
Kanyang, Julan Kanyang and sometimes Bistan Kanyang, like all such beings
is sometimes touchy and may attack men in the form of a crocodile.  When this

, the villagers must give her large gifts, a pig, eggs, seven rings of aonra,
rdpuwderfmbcrfmehmdandbugimforhuwmts In Matawal they said
that when they went to fish they always remembered the Bismn Kanyang and
when they got a good catch gave her such feminine finery as they thought she
wonld like, Bisran Kanyang is said to give special help to witches.

Another Eanyang of the water, called Ghat Kanyang, lives in the place
where people bathe and draw water. When they take an Anga to bathe it at
its annual festival they make offerings to this Kanyang saying, ' Be with us to
help us. Here we drink water, here our children bathe. Let there be
no disease, let no witch overlook the water; protect us and we will worship you
every year'.

Bahi Kanyang lives in very small streams and is offered bangles made of
weeds and other gifts to ensure good rain and plenty of water in the rice-fields.
Chapar Kanyang, the Maiden of the salt-lick, lives in the place where cattle go
to lick the salty earth, and there every year the Bhum-Gaita goes with the
villagers to make the usual offerings in order to free the cattle from disease.

Eanyang of the fields, such as Berha EKanyang, preside over the crops.
When the rice is ripening the Muria offer a pig for the village and a chicken for
each house s0 that the grain may be good, undamaged by wild animals and not
destroyed by witches. In Gudla people said that there were two Kanyang in
the fields; one called Wujri is benevolent and ensures a good crop; the other,
Bagri Kanyang, is responsible when the crop fails. In Matawal, the Maiden
of the field was called Ras Kanvang and at Binjhli, Dhand Kanyang, Here
they said that at harvest time the Gaita went to every field with chickens,
vermilion and the new rice and offered it to Dhand Kanyang and Dhand Rau.
Only when this had been done could they cut the crop.

In the forest lives Sukhli Kanyang in her little hut. Should a cow wander
near, Sukhli Kanyang catches it and sucks the milk.

The Eanyang of the sago-palm, which was originally a feather-tuft in a
motiari's hair, is described elsewhere.! This Mur Kanyang, as she is sometimes
called, gives juice for three years® just as a girl can enjoy herself for three years
protected by Lingo in the ghotul’. Then she * marries’ and the juice ceases to
flow. This Kanyang is subject to a menstrual period during which no one
should drink the juice. Regular offerings are made to her when a tree is
tapped for the first time,

Local Gods

In addition to the gods whose cult is more or less universal throu;hnul:thﬂ
Muria country, there are many local gods who have generally come into being
as a result of a dream or some magician’s diagnosis of the cause of a calamity.

1 Ber p. 55.
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Such is Hatum Pen which may be seen in the form of wooden pillars with
large rounded heads on the road near Blahmmpun and Pendrawand, The

people have forgotten, who became & ghost and troubled the After
man}nfthtmhadfnllenlﬂhemm:inadremnndsmﬂ.'m a pillar in
myhnnour,an'dlwﬂlhelpynuinstmdofhnrmiug . The Muria therefore

rmeutedhyastam:whichhasammkunthetopsumeﬂﬁngﬁkeaﬁm's
;:?é. Passers-by drop a leaf upon it in salutation. When a tiger is killed,

Thisbeginsuutheﬁmtdayafthtﬂurﬂifﬁﬁm[. On this day also, a leaf-
cup is filled with earth, and various seeds such as rice, maize, gram, mandia are
sown in it and it is sprinkled with a mixture of water and turmeric. On the
third day of the festival the Muria make a bamboo cage, put a bunch of flowers
inside and cover it with a new cloth. They sing all night and the following
morning take the cage, the pot above which the bow and arrow had been

laced and the leaf-cup in which the grains have now sprouted. to the river.
ghry distribute the shoots of grain and offer coconuts to Bhimul, Lingo and
other deities. iy

In Alor there is a hill called Pila Babu Dongri.  * Here Bhairam Deo, whose
wife is Linga Siri, had a son Pila Babu. He made a swing for his boy on
which he still rocks him to and fro.' In Alor and Bailgaon, therefore, the

IV. Tae Crax-Con

We have already seen how in the old days every clan had its own peculiar
bhum or territory, over which presided a clan-god who lived in the spiritual

| capital of the Bhum, the Pen-rawar. This god is known as the Anga, the
' Pen or the Pat Deo,!

1A fuller account, relating Muria and Bison-horn Maria beliefs, will be found in my
article * Polklore of the Bastar Clan-Gods*, Man, Vol. XLIIT, [.3; o7ff. W
b

Ve
ds me that exdetly similar gods are magde and worsh ¥ the Halba, in
Bastar and the Drug and Chanda Districts, and by the ]hm{?l{:
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Today when the process of god-making in Bastar has burst all bounds, when
the clans have been scattered, when new clans have come into existence and old
clans divided, there is no longer the neat and tidy arrangement of former
days. But there is still a deep attachment to the idea of the clan-territory and
the clan-god. Every clan still has its spiritual headquarters, still has the
clan-god who is regularly worshipped at the great festivals, still maintains a
clan-priest (Pen-Dhurwa or Pen-Waddai) to perform that worship, and still in
many cases takes its dead to mingle with the clan-ancestors. What has
ha%u:dmmﬂdﬂﬂﬁmuiithatmnhdanmayhnwmmlphmwhﬁhﬂ

for worship or for the disposal of its dead, and this has confused the
p:cturc. But the clan-gods are still of great authority.

The Anga is in form and character unique among the aboriginal gods of
India. 1In form it is an arrangement of three parallel poles of saja,! bel or ira
wood, over which are tied by siari rope cross-pieces of bamboo or saja. The
central pole is the actual god, the two side-poles being simply intended to
enable his two or four bearers to raise him and carry him about. This central
pole has a curions head called koko which resembles that of a snake or bird.
At the junctions of the logs and cross-bars there are tufts of peacock feathers.
Silver ornaments, symbols of the sun and moon and sometimes plain rupees,
are nailed to the ends of the poles. Bands of silver may be hammered round
them. Bells are hung round the ‘neck’. Sometimes the Anga is two-headed:
husband and wife live together., The clan-god of the Maravi at Phunder, who
is called Karati Dokara, has two heads each with a hooded cobra nailed to it.
So too the Anga at Bhanpuri, Son Kuar, is two-headed. Sometimes the
Anga's wife is made in the form of a pole and placed upon him.

The Anga is kept in a special shrine apart from the other gods and is either
suspended by ropes from the roof or placed on a bamboo su a couple of
feet above the gronnd. When it is taken abroad or goes to live for a time in
someone’s house, a special stand must be made for it. The Anga usually has a
fiwa or soul. At Phunder it is a piece of iron carefully preserved under the
sacrificial stone in front of the shrine. In Semurgaon the sonl of Lingo is a
bit of iron wrapped in a grass bundle and hung above its body. Sometimes
the soul goes abroad of its own accord and has to be replaced with appropriate
offerings. At Chingnar, the soul of Son Kuar goes to hunt at night and in the
morning feathers are found scattered abouot his shrine.

When in use; the Anga is kept sometimes very casually. In Dongrigura, [
saw one hanging from the roof in a comer of the granary belonging to the
Gaita. At Magbeda, it was lying crookedly in a broken-down hut in the
Gaita's garden. The two-headed Anga, Son Kuar-Maoli, at Bhanpuri, is kept
in the Gaita's hiri-enclosure in a little shed. At Karanji the Naitami Anga,
Pila Kuar, is kept in the Gaita’s house.

The Anga often has one or more attendants in the form of wooden horses
slung from the roof beside it. These horses are taken out at the clan festivals
and the mediums dance wildly with them. There are two horses attending the
Anga of Lingo at Semurgaon. The shrines may be adorned with the skulls of
animals killed in the latest ceremonial hunt, with decorated poles or sticks used
by the god at festivals, and with symbols of the god's children.

For the Anga is very like a human being. It marries and has children.
It has relations both inside and outside the clan. Some of the older gods have
very families. Lingo Pen’s brothers, nephews and other relatives are
enshrined and worshipped all over the north of the State. The process of

1 The famous Anga of Lingo at Semurgaon is made of saja, for it was this tree be Idcked
u3 he escaped unhurt from his great ordeal.
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multinlication is accelerated by the Anga’s polygamous habits. The son of an
Angamyihdfhean&nga.otitmaytukethefutmuft{}uhl—alongpde
uithnbnnchnfpmmckfeath&ﬁatthemp,mal.ath—admmtzdﬁn,gtttnchd
to a bamboo staff.

The manufacture of an Anga is an elaborate and dangerous business. Itisa
nmmmebeummgodsmbmuhnmﬁmhﬁmn.andtheul&gnﬂs
wear out. There is a general idea that an Anga ‘dies’ every three or four
generations. When this happens it leaves its mortal frame and troubles its
clansmen until they make it a new one. Sometimes it expresses its will by
burning down its shrine—when this happens everything is consumed, but the

tiger. Sometimes it plagues the Gaita with appalling dreams.

The actual making of the god is unusual and interesting; it reveals the
and straightforward working of the Muria mind. Omce it is admitted tha
mgham&mwﬂmmmmmmmm
giw&umﬂtypicalmunﬁi&umﬁuagﬁiuthenmthn[ﬂum

In]{okn:itheclan-?ﬁattnldmthatwhmanhgagtmmuld
tired, it is taken to a river and ‘cooled’ by being thrown into the water.
clan-priest prays to the Yer Kanyang, ‘Now it is in your charge, you
care for it’. After a time the old Anga sends a dream to the priest and
villagers decide to make a new one. They have to go to another
a clan which stands in a marriageable relationship to the Anga’s
he takes them to a suitable tree. He embraces it, and if his
round the trunk it is a good omen, and an engagement is celebra

The following year in the month of Magh they again go to the same priest
who offers rice to the tree and says, ‘Now we are going to take you away'.
He goes round it with a thread, winding it seven times, and 