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FPrefoce

Tribal Herilgge of India i5 the product of a joint project of
the Indian Institote of Advanced Study, the Indian Council
of Social Science Research, and the Anrthropological Survey
of India. The four volumes in this serics are aimed at streng-
thening the studies of tribal lifc and culture and also at
providing objective and balanced background information for
puzrposive and meaningfil planning for tribal development in
the country.

A conference of anthropolegists, held in New Delhi on 26 and
27 May 1972 under the joint auspices of the Indian Couneil
of Social Science Research and the Indian Institute of Advanced
Study, recommended the preparation of 3 numpber of situdies on
the tribal situation based on a comprehensive survey of literature.
It identified twenty themes on which studies were to be com-
missionsd. The Indian Council of Souial Scicuce Research ag-
recd to underwrite the expenditure involved in the preparation
of these studies and invited me to plan and ¢oordinite the entire
project as well as to edit the volumes cmerging from it. A-cell,
financed by the Indian Council of Social Science Research,
was set up at the Indian Institute of Advanced Study to assist me
in this task. In fnrmu]aﬁn'g the congept of this cncyclnpaedic in-
ventory I had the benefit of the advice of the ICSSR Advisory
Committee on Scheduled Tribes, This Committee consisted of
8. . Dube, Chairman; B. K. Roy Burman, A. K. Danda, 8. N,
Dubey, Rekha Olive Dhan, D. N. Majumdar, J. P. Naik, Kartik
Oraon, and L. P. Vidyarthi, Members; and Yogesh Atal, Mem-
ber-Secretary. Later, the Anthropological Survey of India aiso
joined the project as a sponsor and extended active cooperation
towards its completion. I had unfailing coeperation and active
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support from the three spomsoring agencies in designing the
project. They extended to me unreserved academic courtesy in
bringing to completion a prégrammme of this magnitude.

‘The Indian Counéil of Social Science Rescarch has financed
the studies that will go into the volurmes of this series. It has also
shared the cost of publication. T wish to record my warm thanks
to Profesor M. §. Gore, Chairman, Indian Council of Social
Science Research, for his interest in the project. Mr J. P. Naik,
Member-Secretary of the Council, was closely associated with the
praject at all stages and was sensitive and responsive to its many
needs.

The Indian Institute of Advanced Study incorporated the
preparation of these volumes in its own academic programmes
and readily provided accommodation, secretarial assistance, and
research support. I am grateful to Professor S. Nurud Hasan,
lately Union Minister of Education and Chairman of the Govern-
ing Body of the Institute, for his interest in the scheme.

Dr Kumar Suresh Singh, Director of the Anthropelogical
Survey of India, enthusiastically agreced to participate in the
programme, Four contributions, the maps, and many of the
photographs going into this series have come froem his organiza-
tion.

Dr B. D. Sharma, Joint Secretary in the Ministry of Home
Affairs, was also an active participant. Through his efforts we
were able to assemble a large number of photographs, seme of
which have been used in these volumes.

Of course, the project could net have been completed without
the cooperation of the contributers who not only worked hard on
the thernes assigned to them, but patently attended to the many
editorial queries and with equanimity and grace accepted heavy
editorial cuts and alterations.

The four volumes in this series, I hope, will present an adequate
anthiropological appraisal of the major facets of tribal life and of
social science research done in respect of them in India.

§. C. DuBe

Indian Instilule of Advanced Sindy
Rashtrapati Niugs
Simla 171005
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HE six essays included in this volume are focused on

the theme of ethnicity in the tribes of India, parti-

cularly its expression in their corporate self-identity as

well as in the patterns of their interaction with other
tribal and non-tribal gréups, To the first and second gener-
ation of etinographers, who diligently studied tribal life in
India before the country had attained national independence,
this theme was at best of marginal interest; it could be either
ignored or dealt with in a perfunctory manner, Three decades of
sustained ¢fforts at nation-huilding in post-independence India
have brought into sharp relzef the significance of various forms of
ethinieity, for its diverse manifestations have befuddled policy-
makers and blocked the emergence of a cohesive snd viable
nation. Tribal cthnicity has asserted itself in different parts of the
country, at different periods of time, with varying degrees of
intensity: its articulation, in more extreme cases, has ranged
from violent irredentism to hard bargaining, bordering on
caercion, for a share in scarce developmental resources. Though
the main thrust of the ethnie movements was political in so far
ag they represented competition for power, their social, cul-
tural, and psvchelogical dimensions were also significant, In
intra-tribal teros the divections and trends of change were deter-
mined largely by them. In the wider national context, solution
of vital questions concerning isolation or assimilation, and in-
tegration or harmonization was affected by thém. ’T:’hr;: expression
and management of cthnicity, in the final analysis, ::.Ictermined
the primary, secondary, aod terminal loyalties. This order of
loyalties had a critical relevance for the lf‘m_EEPt”al approaches
to and operational strategics of nation-building. In the greaily
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altered political elimate of the country, after the proclamation of
emergency in June 1975, ethnicity appears to be struggling to
ardopt a new idiom but it would be too early to assume that its
ideological bases are being eroded or even being diluted signifi-
cantly, As such, the prohlem continues to. be ene of great theoret-
wcal and practical intercst.

In the Indian context the term tribe has never been defined
precisely and satisfactorily. It was used, at one time, to denote
a bewildering varicty of social categories that wére neither an-
alégaus nor comparable. The Rajput and the Jat as weil as the
aboriginals, for example, were categorized as tribes. In later
usage it tended to be restricted only to the autochthonous, the
aboriginal, and the primitive groups. At no stage, however,
did we have a set of clear indicators of tribal-ncss. Most popular
definitions of the term tended to see in the tribes some, if not
all, of the following characteristics:

1) Their roots in the seil date back to a very carly period:
if they are net the original inhabitants, they are at least some
of the oldest inhabitants of the land.

2) Theylive in the refative isolation of the hills and the forests.

3) Their sense of history is shallow for, among them, the
remembered histary of five to six gencrations tends to get merged
in mythelogy.

4) They have a low level of téchno-econamic development,

5) In terms of their cultural ethos—language, inslitutions,
heliefs, and customns—they stand out from the other sections of
the society.

6) If they are notegalitarian, they are at least non-hierarchic
and undifferentiated. .

At best, these are rough indicators and very few of them can
withstand a critical serutiny. It is difficult to speak of “eriginal”
inhabitants, for tribal traditions themselvés make repeated men-
tion of the migrations of their ancestors. There is considerable
evidence to suggest that several groups were pushed out of the
areas where they were first settled and had to seek shelter clse-
where. And there are scveral groups, now absorbed in Hindu
society, which can make an cqually tenable claim to being origi-
nal or, ar any rate, very old inhabitants. Geographical isolation
does nipt imply cultural isolation: the Hindu ethos has freely
absorbed elements from the older indigenous culturcs and, in
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its turn, it has in many ways influenced the latter, Not all the
tribes have lived in isolation. The four million Gond, the equally
nirperpus Bhil, and the three million Santal were atl regionally
dominant groups and they can hardly be described as living in
isolatipn. Their habitat had sizable population of other tribal
and non-trihal groups. The argument regarding their sense of
histary is valid, but it is perhaps equally true also of other non-
literate groups cven theugh they belong to a great cultural -
verse. The two other zitributes—Ilow level of techno-cconomic
development and distinctive cuttural ethos—are found alse among
groups that are not categorized as tribal. Scveral tribal com-
munities are undistinguishable from Hindu castes. Finally, are
the commumitics designated as tribal really undifferéntiated and
non-lhicrarchic? This may be trné¢ of small communities of
food-gatherers, shifting cultivators, and primitive artisans and
erafismen, but it is cerfainly not true of many of the large teibes.
Where tribal dynasties rulet], the distinction between the patrician
ant the plebetan was real. Consider, lor example, the great
Gond tribe of Chhattisgarh, It is divided into threc endogantous
groups—the Raj Goand (descendants of the riulers), the Amat
Gond {descendants of the local chicls), and the Dhur {dust)
Gond {descendants of the commoners). Where a number of tribal
groups live in symbiosis~—such as in the Nilgiris in Tamal Nadu
and in the Aditabad district of Maharashtra—subtle patterns
of stratification and status differential can be discerned. They
even observe Fitual pollution among onc anvlber in a rudimentary
form. Thus, the culturaltrait inventory does aot take us very
far in being able to distinguish between tribes and non-tribes.
Yer the distinction continues to be made mors than four hun-
dred communities—ranging in size from the four million Gond to
the handful of (nincteen) Andamancse—are designated as tribes
anid 6.9 per cent of the country Is classified as tribal,

One cannot dispute this categorization for it is based on a
political eriterion. According to the constitution of Incdia, certain
communities can be included im the schedule of tribes, This
administrative action makes each such community a “scheduled
tribe’ and entitles it to special pratection and privileges, Several
communities, traditionally believed to be tribal, are included
in the schedule, but some have also been left out. On the other
hand, some communities which are not conventienally regarded
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as tribal also find mention in the scheduie. For example, the
Muslim inhabitants of Lakshadweep (formerly known as Lac-
eadive, Amindivi and Minicoy islands) and all the native in-
habitants of the Kinnaur district of Himachal Pradesh (who
constitute an sgglomeration of several Hindu castes that have
heen Iumped togerher as the Kinnaura) arte now classified as
scheduled trilses. The list is not final; additions and deletions arc
still possible.

The long dehate over the definition of a tribe having proved
sterile, it may he best now to view it as an ethnic category defined
by rcal or putative descent and characterized by a corporate
sell-identity and a wide range of commonly shared traits of
culture. In other words, they believe that they have a commen
descent, consciously hold a collective self-image, and possess a
distinctive enltural ethos, many elements of which are sharved by
the collectivity, Shared cognitive arientation and perception of
belonging togethér impart 2 measure of cohesion and unity to
the ethnic groups. They often develop individual identitics and
fungtion as the prineipal umit of larger group loyalty beyond
kin, clan, and residential local group. Racial, religious, and
linguistic groups can alse acquire ethnic character and it is
necessary for us to consider tribal ethmicity alongside the cthaiciry
of such groups.

Tiibal India, as such, did not have a common identity in the
past and even today such an identity is not significantly strong.
The terms adivasi, girijan, vanyajati, and so forth are of recent
origin. Though there arve all-India tribal organizations and
periodic conferences of the emerging category, using one or the
other of these names, they still do not evoke powerlul loyalty.
Only a fraction of the four hundred-odd scheduled tribes is drawn
into such organizations and gatherings. In specific regional con-
texts, however, there is evidenee of tribal identity contributing
to the “we” and “they’’ distinction. “We™ includes, first, an
individual tribe and, second, also all other iribes of the region.
“They,” on the other hand, include all ron-tribals. Within the
cluster of tribes, the “we* category still xefers to onc’s own tribe,
but in reference to the total population of the region it iz used
also a3 a classification device to distinguish hetween the tribal
and the non-tribal groups. With interest articutation and ag-
gregation, the regional tribal identity becomes powerful; where
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interest does not provide the bases of cohesion and actien, the
identity continues to he feeble. But the identity problem is more
complex than it looks at first sight. There are significant “we”
and “they’” differcnces ameng the tribes of a region and they
often lead to intense competition and even conflict. A sommon
tribal name—Naga or Gond—docs not fully subsume the loyal-
ties.of individual groups or sub-groups. A Naga is first an Angami,
or a Sema, or a Lhota, or a Konyak, or sotne other named group.
How strong and durable, then, is the “Naga identity”? The
same 5 true of the various groups bearing the generic name
Gond. Even some of the smaller tribes—the Kamar, the Saora,
and the Khond, for example—have divisions, which for all practi-
cal purposes constitute individual tribes. A close examination of
the tribal situation would suggest that new tribal identities are
still in the process of evolution. Ax new identities emerge, old
ones are oblitcrated. In ihe process, old tribal uames are dis-
carded and new oncs adopted, mytholosy aad tradition arve
modified and revised, and alternative bases of solidarity-huilding
are discovercd to forge wider links with a view to evolving
articulate, aggressive, and viable identities.

Tribal ethnicity should be studied both in its expressive and
instrumental dimensions. Docs a tribe possess a corporate selb
identity? What are its sources? Mythology and oral tradition?
Shared experience of rulesship or subjugation? Or some other
factors? How strong is it? Is the consciousncss of this identity
being strengthened? To what end and how? To what extent
does its world view reinforce this self-identity? A tribe must
interact with other trilval as well as non-tribal-groups becaise of
geographital, econemic, and political compulsions. Where does
this interaction lead to? Cooperation? Competition? Or co-
existence? In what manner are the patterns of interiction
stapilized ? Do social, religious, and political movemients con-
solidate the existing traditional identities or do they reshape and
enlarge them? What &5 their role in solidarty-building, in
goal-setting, and in goalattainment? Where traditional and
emerging political structures ceexise, do they tend to pull in
contrary directions? Whar is thelr irpact on Pre-existing pri-
mary loyaltics and the nationally desired terminal loyalties?
Extant ethnographies and anthropological analyses, or studies
based on them such as these included in this volume, can only
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partially answer these questions. They eannet he blamead for this
imadequacy, for they were not addressed to these problems.
Contemporary anthropological research must acéept this chal-
lenge and come ont with meaningful analyses and imaginative
propositions.

After World War IT, especially with the emergence of states
from the territories of erstwhile empires, a variety of ethnic move-
ments have surfaced and made thomselves fele. Their distribution
15 nearly global. India also has had its quota of such moverments.
Ethnicity has manifcsted itself here in many forms : the DK and
DMK movements (ethnic-religious-lingtistic), the Akali move-
ment (cthnic-religious-linguistic), the Shiva Scna and several
comparable movements (regional-linguistic), and the neo-
Buddhist movement (ethnic-rcligious) can be cited as a few
examplcs. The tribes;, encapsulated within the larger civilizational
universe of India, have added to the number and diversity of
such movements. Naga and Mizo aspirations were pitched high,
they wanted the creation of sovercign and independent states
of their own. Meghalaya was satisfied with statchood within the
Indian Union. Jharkhand (Chotanagpur, Bihar) aimed at the
same ohjective, and althouph it failed to become an autenomus
state within the framework of the Indian constitution, it has
registered many developmental gains. The tribes of Srikakulam
Jaunched a violent strugglc against economic exploitation and
domination Dy alieng, that is, those from outside the region.
Elsewhere, the expressions of tribal ethnicity were less aggressive.
New identities were emerging, but they generally restricted them-
selves to articulation of their grievances and demands as pressuse
groups. The conscious formulation of ohjcctives, in some instances,
was oriented to bring the tribes closer to the cultural mainstream
of the country. The gencsis, history, ideology, operational
strategy —especially the solidarity-building techniques, mobili-
zation mechanisms, styles of leadership, and so on—and results of
these ethinic movements need to be probed in depth. This can be
best done in relation to the tribal and cultural policics pursued by
the governiment since independence.

In its handling even of turbulent situations in tribal areas the
government has shown admirable restraint; patence, and Imag-
ination. With some lapses, its policy has been fairly consistent:
understanding, accommodation, and reconciliation have been
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its watchwords. While 1i has bren unrelenting In its insistence on
maintaining the territorial integrity and sovereignty of India
and by implication demanding terminal loyalty to the country,
it has shown rare flexibility of appreach in meeung legitimate
ethnic aspirations. It has consciously iried to stabilize eultural
pluralism and to harmonize tribal interests with these of the
region and the country. In doing so it has tried to ensure that
only the minimum cultural dislocation s caused. For the less
articulate tribies a dynamic development plan has been formula-
ted to meet their minimum needs and give them 2 sense of sccurity
and welfare. There still are many areas of doubt and uncertainty,
but they are not beyond management. Understandmg of the
dimensions and ramifications of various forms of tribal cthnicity
will be a valuable input towards effective handling of these
unresolved dilermmas,




K. N. SAHAY

Tribal Self-Image
and Identity

IT'TLE work has becn done so far on tribal scli-image

and identity. Most anthropelogical studies depict

tribal life from the rescarcher’s angle and uot from

the tribal’s point of view, A few studies of refercnce
groups and stereotypes of some Indian tribes like the Santal,
the Oraon, and the Munda have heen attempted, but these are
generally psychologically oriented. In the circumstanes, we are
left only with the choice of reading the relevant literature on
Indian tribes and building our profiles of tribal self-image and
identity from there.

In this essay we shall consider two rclated themes—self-image
of the tribals (their own ideas, estimations, and concepts about
themselves) and identity (the way they identify themsclves). The
term identity refers to the individuality of a group. Ar the same
time it also Implies the way the group associates itsell with othet
phénomena. Thus, the first meaning of this term is not very
different from the meaning implicit in self-image. The secoid
connotation, however, goes beyond it and covers the associations
and affiliations of the group. In the present review, I propesc to
use the second meaning of identity.

TrRIBE NAMES

A discussion of tribal self-image asnd identity can start with the
etymological meanings of the names of individual tribes or the
appellations which the tribes usc for themselves. The legends and
traditions associated with the namcs of particular tribes ronsti-
tute another significant aspect of the study. Anpalysis of
biographical studies, and writings of tribals along with some of
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their slogans, will help ua further to sketch their selfiimage and
identity. The study will remain incomplete if we do nor take
note of the factors of chunge or ignore the forces that have affected
their sef-image and identity.

In dealing with the etymolegy of tribe names, it may be noted
that sgveral tribes have two sats of names—a popular name by
which the tribe is known by its neighbours and a2 name which
the tribe uses to identify itself. Both types of names generally
refer to certain characteristics or qualities of a given tribe. There
are also some appellstions which are resented by the tribes as
uncomplimentary.

Elwin (1961) says that although the derivation of the word
Naga is obscurc, it has been suggested that it means hillman
and that it is derived from the Sanskrit word maga {(a mountain),
It is used now as a generic name for a number of groups in Assam
and Nagaland. Among the Kachari, Naga means a young man
or a warrior. Prolemy thought that it meant naked. Elwia is of
the view that Naga is derived from the word nok (peopte). This
is its meaning in some Tibeto-Burman languages such as Garo,
Nocto, and Ac. This meaning suggests that the Naga look upon
themselves simply as people. While this term has nothing to do
witly snakes {the Sanskrit meaning of Naga), Elwin quotes Dal-
ton’s opinion ([872: 38-38) that “the word is apely applied, as
the Nagas love to decorate, rather than to clothe, their persons,
and are decidedly snake-fike in their babis.” Elwin adds that
the word was not in general use among the Naga tribes thernselves
till reeently. It was given to them by the people of the plains and
in the last century it was used indiscriminately for the Ahor and
the Dafla as well a5 for the Naga themselves. Even as late as
1954, Elwin found the people of Tuensang rarely speaking of
themselves as Arleng but as Konyak, Chang, Phom, and so omn,
In the same way the Mikir usually speak of therselves as Arleng,
the (iaro as Achikrang (meaning hill people), the Abor as Miu-
yofig of Padam. _ _ ‘

Gradually, however, as the various tribes of the region became
mote united, they begar to use the name Naga for themselves.
Today it is widely accepted, The application of the name appears
to be cqually confused. Mills (1922) says t‘hztt Naga is used in
‘g vague sort of ay” and thmE those who ave ag?ien d?: as _Nflgaﬁ
have something in common with each othet whi tinguishes
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them from the many other tribos found in Assamn. Elwin comments
that there is a spirit in a Naga which is unmistakable and it is
shared by over a dozen tribes of Nagaland {Elwin, 1961: 4-5).
Henry Ballour (1926: ix) is of the view that, despitc individnal
tribal trait which differentiate the culture 6f one group from that
of another, the Naga as a whole exhihit a similurity of culture and
possess many ideas, habits, and occupations in commont.

It would be intcresting ta analyze the meanings of the names
of some tribes who constitute the Naga group. J. P. Miils (1922: 1)
says that those who arc popularly known as Lhota Naga call
themselves Eyon, meaning simply, man. The Lhota Naga trile
is divided into three phratries—"“Forehead-clearing men™
(tompyakiserre), “Scattered men” (fzumontserre), and “Firesmoke-
conquering men™ (mipongsandre). The appellation “forehead-clea-
ring men” seemingly refers to some habit of hairdressing,
while “scaticred men”” suggests the people of differcnt habits.
The third phratry, “firesmoke-conquering men,” stands for the
men who burat villages during warfare.

Mills (1926: 1), in lis book The Ao Naga, says that the appella-
o Ao is believed to be a current misprontinciation of Aor, their
own word for themselves. According to their own statoments,
Aor means “those who came® (across the Dikhu) as distinct from
mirtr (those who did not ¢ome), the term used for the Sangtam,
the Chang, the Phom, and the Konyak, However, Hutton doubts
these explanation of aor and mirir, He regards aor as simply
“those who are.” Mirir then would mean “‘those who are not”
and the distinction would be cquivalent to that of the Chang

between Matmel (real men) and Houng (who are not men at
all), or ta that of any of the many tribes whocall themselves men
and their neighbours something else. The more arrogant the
distingtion hetween themsclves and their neighbours the more
would it be in keeping with Ao psychology (Mills, 1926: 2).
Barlkataki (1969: 74) says that the small Zemi Naga comumumty
living in Nagaland calls itself Zeliang. The word Zemi is derived
from Nzieme meaning “those who live in a hot region.”

Another tribe to be mentioned in this context is the Abor,
who generally call themselves Padam, #bor in Assamese signifies
bzrbarous and independent people. The hill country bordering
on Assam, beween the Digaru and Dibong rivers, and on both
banks of the latter, is occupicd by & tribe closely allied to the



Tribal Self-Image and Nlentity 11

Mishi and known as the Chulkata Mishmi by the Assamese
because of their habit of cropping the front hair on the forchead
(Dalton, 1872: 18). Robinson tells us that the term Dophla is not
recognized by the people to whom it is applied, except in their
contacts with the inhabitants of the plains, Bangri, the term in
their own language to signily a man, is the only designation
they give themselves (Dalton, 1872: 33). In the Chirtagong dis-
trict there live a tribe popularly kngwn ay Jumea or Jumea Mug.
They are in {act the Mug who are called the Jumea because of
their adopting the method of jhum cultivation. In the language
of these people, fium means “to burn.”

The Garo call themsclves Achik-mande. Ashik means hill;
mande means man. The Lushei call themselves Mivo. In their
name 7 means man; and 2o means hill. The Mikir call themselves.
Arbeng, which also means man. Some other tribes toe describe
themselves just as man; Singhpho and Bare both mean man (Bhar-
kataki, 1969: 16, 50).

Dasand Banerjec (1962: 3) say that the name Lepcha has been
derived from a Nepali word Lepcka, meaning “vile speakers”
and a general belief prevails among them that the Gurkha call
them Lepcha in ¢ontempt. Another version regarding thi: origin
of the term Lepcha is that théese people are as submissive as the
Lapcha fish. As such the Nepalis termed them Lepcha not in
contempt but to give them credit for their submissive tempera-
ment, The word Lapcha has heen miodified to Lepcha in English
pronunciation; till the Nepalis refer to them as Lapcha.

The cengral Indian tribal belt also has a number of tribal
names, the etymelogical meanings of which lead uy to the under-
standing of the sell-image of these tribes. The term Kol refers to
nearly a dozen tribes like the Munda, the Ho, th‘f Santal and the
Bhurmij—all speaking a dialect of the Mundari group of Jan-
gnages. Russell and Hiralat (1916 5-01:502) say that _th‘? Wﬂ"_d
Kol is probably the Santali ker, meaming a man. This Tn..'n.fl.::lrrr] 1s
weed in various forms, such as her, bare, ko, and kero by most
Munda tribes in order to describe themselves. Thc fahange of
tion is familiar and dors not give rise to any

- mcia
r to { m pron ord Korku is simply a corruption of Kedaku

difficulty. The w : a
{ uungfn-an) and it can be conjectured l'h_;r the Hindus, bearing
tﬂe Kol tribe call themselves for or kuro, may have corrupted the
name to Korku; a form more familiar to themselves. An
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alternative derivation from the Sanskrit word Aolg (a pig) appears
improbable, but it is possible, as suggested by Grierson, that
after the name had been given, its Sanskrit meaning may have
added zest to its cmployment by the Hindus. Amir  Hasan
{1972: 10) writes that the genesis of the word Kol ean be ascribed
to many etymolegical sources; for instance to Kurar (a name
given to the Munda by the Kharia of Chotanagpur) which
closely resembles the word Kol Again, keola in Sanskrit means a
hog and some authorities maintain that it is simply a term of
contempt applied by the proud Aryans to the original inhabitants
of the country. According to Jellinghause, this term means a
“pig killer.” The word Kol, according to athers, is derived from
the Mundari ho, hore, or hore {all meaning man}, which, in
course of time, assumed different termns as Koro or Kol Unlike
the Munda of Bihar, the Kol of Uttar Pradesh and Madhya
Pracesh call themselves Kol without any objection. As a matter
of fact, this is the only name by which they arc known. S. C.
Roy (1915b: 12).is of the opinion that the term Kol was applied
by the Hindus to this tribe as well as tw all the people of the
Munda race.

Leuva (1968: 3-4) writes that the Asur of Netarhat platean
call themselves so Lecause they consider themsslves powcerful
people and take pride in their ancestors’ acts of bravery. The
word Asura a0 occurs in 2 number of places in the scriptures
and has been interpreted to mean “powerful” (bolevar), “highly
intelligent™  (pragnavan), *“destroyer of enemies” (shafroonam
irasital), *“‘giver of life’! {pranasya daia), and so on,

5. C. Roy (1915b: 3-7} says that the Oraon, in their own
language, call themselves Kurukh., The term has a close resem-
blance to the Sanskrit root word £rs (to plough). The resemblance
of the name with krsak or Elsait (Ploughman) is too obvious to be
ignored. And this similarity of names may not improbably have
helped the Orapn in their adoption or retention of the name
Kurukh. With this background, when they entered the Chota-
nagpur plateau centuries aga, these tribes, who associated them-
selves with the ancient king Korakh, found the country occupicd
by tribes other than themselves. No wonder, therzlore, that the
Oraon on their arrival arnong such peoples should have prided
thersclves on their superior equipment for the race of life, and
assumed or emphasized the distinguishing tribal name of Kuruk-
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har or Kurukh. Thus, it appears probable that the Oraon of
Chotanagpur came to call themselves Kurikh in the sense of
being a tribe of agriculturists. Jocl Lakra, himself an Qraon,
asserls that the correct namie is Uraon not Oraon. IHe adds that
Uraon is a Dravidian term which is made of two words—nr
meaning village and awar meaning inbabitants. To Lakra the
tribal name suggests “those who lived in villages.”

Russell’s collaborater Hira Lal (1916: 446) suggested the
derivation of the name Kharia from khar khar, a palanguin or
litter. He stated that.in the Oriya country the Oraon who carry
litters are also called Kharia, a contraction of Kharkharia,

To Roy and Roy (1937: 24-25), however, this derivation
appears to be far-fetched and not very probable. In Chotanagpur,
which is the priacipal centre of the Dudh Kharia (one of the
three sections of the Kharia tribe), these people hold a fairly high
position and are not generally employed as palanquin-bearers.
For them, it appears more probable that the name Kharia is a
variant of the tribal names haro {man) adopted by the Munda,
Ho or Hor adopted b}z the Ho, korka adopted by the Korku or
Kurku, and korwa adopted by another branch of what was
described as the “Munda race.”” Against this devivation it may
be said that in the Kharia language the word for man iy not
derived from the root from svhich the words hor, korwa, and
korku are derived, It may be mentioned, however, that although
the gencral Kharia term for man is leby, when man as disting-
uished from woman (kenseidw) is meant, the Kharia use the
word nodpars.

Dalten (1872:219) says that the Birhor call themselves so
because they live in forests and eéarn their livelihood by cutting
¢hob to make ropes for sale, The Kisan (also known as Nagesar
in some parts) tribe of Chotanagpur give tlmms_clw_ﬂ this name
as they have been following the occupation of culdvation from
the beginning (Dalton, 1872: 12;7}.

Vidyarthi (1963: 57-59), writing abaut the Malc:' of San.-.tal
Pargaua, statcs that the first thing thatl attra:r:ts onc's attention
is the Malar view about their conunumty. 'Ihc_-)f identily them-
selves with different names on dl'f_fﬂrﬂllt 0CCasions. They are
Paharia (hillmen) because they live m.the hills antil can .be conl-
trasted with the plains people. This geograp bical I}gﬁuup};n g
naturally includes many gther people livig in the hills. But
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te cutsiders, as also to plains dwellers in general, all fribal geoups
that inhabit the hills in the Santal Parganas are Paharias. The
Maler have their own term for denoting their habitat—they
call themselves Malé which in their native Malto language meoans
hiliman. However, this is not used in as broad a sense as the
Paharia to include all the hill tribal groups. Maler (plural of
Male} is the spetifie nanie of a particular tvibe fiving in the
Rajmahal hills. The Maler have their own term for the plains
dwellers—guller. To them the guller {people living in the plains),
including the Santal, are rich, treacherous, irreligious, and
dishonest. These images get erystallized in the Maler from their
childhood and by the time they are adults they bogin to mould
their intet-group relationships.

Regarding the origin of the narne Maler and Sanvaria Paharia
there are seveiral views, Bainbridge (1907: 43) is of the view that
it has been derived from the Sanskrit word mal meaning hardy.
Oldham (1810-11) suggests thar the name is derived from the
common Dravidian term malt meaning mountain. However,
the Maler themselves indicated that Maler is a Malto term which
means hillmen. At another level the Paharia make 2 distinction
among themselves, Some are Maler or Sanvaria Paharia, some
are Mal or Manu Paharia, and others ar¢ Kumarbhag Paharia.
The Maler are usually called Sanvaria by the plains dwellers
when they like to distingaish them {Maler) Gom the other bran-
ches of the Paharia. It has been suggested by Bainbridge and
Oldham that the name Sanvaria originated from Sanvala Pahar,
a name used by the Hindus for the Rajmahal hills. Vidyartht
(1963) supports this view when he says that the Rajmahal hills
are composed of black basaltic rock and some people still cau
it Sanvala hill io indicate its complexion. Thus, it becomes cvident
that the name Sanvaria may have been given by the local Hindus
after the name of the hill. .

A study of the Savar tribe published by the Census of India
(1961) indicatss that the Savar of West Bengal who, according to
Cunningham’s two reports of 1881-82 are widely SPrcﬂfl over
central India, derive their name fiom the habit of carrymg. an
axe (Cunningham, 1969). The Scythian word sagaris Stﬂf_‘ds for
an axe, &ccurding to Cunnin‘gham; Sa-ga,ris has betit distorted
first into Savari and then into Savar. According to 5. N. Roy,
however, it has heen derived from the verb roye (to carry, with
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a prefix “saba™ which means a dead body or carcass). The ward
means a eatrier of carcasses. This root meaning fits in with the
pramitive occupation of the tribe, which lived entirely on the
spoils of chase, The Savar had the habit of taking the Hesh
of dead animals, especially those that were thrown oufside the
villages {S. N. Roy, 1927; Nirmalendu Datta, 1961: 1),

The Bondo of Orissa call themselves Reme meaning men
(Elwin, 1950 : 1). Russell and Hira Lal (1916: 464-465), roferring
to the Khond tribe of Sambalpur and the fendatory states of
Patna »nd Kalalandi say that the tribe qalls itsell Kuiloka, or
Khienju, which may possibly he derived from & or £u, a Telugu
ward for mowitain,

Shah (1964: 18-159} discusses the etymolagy of the names of
the Gujarat twibes. The Kukans are so called because they mi-
graled to Gujarat from some part of Konkan, The name Dubla
is supposed to be a corrupt form of durbala or weakling—a name
given to them by thé Aryan invaders who came inte contact
with them, Dubla is alse interpreted as duwrzala meaning one
who it difficult to bend, strong willed, or obstinate. This inter-
pretation, it is claimed, fits the qualitigs of the people. The word
ngpak (paika) is derived from the Sanskrit word which means a
leader or protector. The Naika arc said to represent a pcople
with qualidies of leadership, whe carved ous for themselves an
independent position of promiveice among the tribes and
which they have maintained, The term raikda, with the diminutive
suffix dz, is used as a term of contempt for those members of the
tribes who, while living a nomadic life in hills or forests, wers
forced to live 4 life of poverty and laziness with occasional bouss
of robbery and raids in search of cattle and food. The name Gamit
for that tribe scems to be derived fiom the Sanskrit word gram
{a village) and. gramie (a patel or headman). The term. Gamit
refers to people seitled in villages oz to thesc who occapicd the
position of patel or beadman within a bigger tribe. The word
Chodhra secms to be dotived from chowdiaty—a person en-
trusted with duties of police administtation, and the teibe sooms
to have detived this name because members of the ribe beld
such or similar positions in the state, The term Dhodlia scems
to be derived from dhundi (meaning 2 small thatched hui) and
dhindia meaning a hut dweller. Dhodia also might have connec-
tion with Dhulia, a tfown in west Khandesh, fvom where they
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might have migrated. Dhodia eould alse have been derived
from dhur or dust (soil) because the occupation of the tribe is
essentally agricultural. The Dhanks are believed to have been
defeated in a war and have (aken shielter in jungles and felds.
Those who took shelter in the fields and fed themselves on dhan
(uncooked grain) were called Dhanka.

Srivastava (1958: 13-14) refers to the varied etymological
mterpretations of the name Tharu, who live in the Tarai regions
of Nainital, According to ong interprotation the name has been
derived {from fo tehre, which means “thoy halted” after their
alleged flight in the Tarai forests. Another interpretation is that
it is-derived from tarkuwe which means “became wet,” alluding
to the swampy nature of the region. Still another interpretation
is that the word is derived from tharthanana, signifying trembling
during their flight from Hastinapur to Tarai after o fierce battle
between the Rajputs and the Muslims. Knowles trages the origin
of the name Tharu to the word tharua in the hill dialect, meaning
a paddle. Crooke traces their origin to the word tharu, deneting
2 wine bibber. This name is believed to have been giver to the
Tharu by ene of the Kshatriya rajas, who was amazed at the
Tharus® thirst and capacity for liquor, Nesfield, on the other
hand, holds the view that the word ther, which in the dialect oF
the lowest class means ““a man of the forest,” is more correctly
applicable to these people because it describes the status of the
tribe appropriately.

Russell and Hira T.al (1916}, in their work on the tribes of the:
Central Provinces, tell us ahout the etymologival meaning of
tribal names. They say that the word gedbs, or gadaba according
to Mitchell, significs a person who carries loads on his shoulders.
These tribals call themselves Guthan, The derivation of the waid
Gond seems to be uncertain, It is a name given to the tribe by
the Hindus or the Muslims for the tribe call themselves Koitur
or Koi. Hislop was of the view that the name Gond was a varia-
tion of Kond. He pointed out that k and g are interchangeable.
The Khonds call (ligrselves Ky, which Grierson considers to be
probably related to the Gond namec Koi, He further states that
the Telugn people refer to the Khond as Gond or Kod (Kor).
It thus seems highly probable that the desiguation Gond was
EIVen 10 the tribe by the Telugus. The Gond speak a Dravidian
language angd, therefore, it is likely that they came from the
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south into the Central Provinces (Russell and Hira Lal, 1916 42-
43). There are various Gond groups—Muriz, Maria, and
others—and it would be interesting to go into the etymology
of their names.

Nanjundayya and Iyer (1928) present interesting material
en & sulicr of tribes of Mysore. Ares or Kunbi Mazahrattas of
north Kanara were regarded as a tribe till the twenties of this
century, The word Areis derived from Arya, meaning noble.
The Dombar, cssentiaily a wandering tribe, derive the meaning
of the word from a community styled as Domb in northern
India. The Hasalaru are a wandering tribe inhabiting the wild
regions of western Malnad. They are gonerally known as Hasalars
but they call themselves Agni Honnappana Matadavaru (after
their mythical progenitor Honnappa) and Bil Kshatriyas with
reference to their custom of carrying bows and arrows whencver
they go out for hunting. The word Hasalar is derived from the
Kannada word jasulz {a child, in the sense of a servant). In
fact many of the Hasalars are apgricultural serfs attached to land
and hound to their masters who are expected to support them,
to get them married, and to care for when they are ill. This tribe
& divided into five subdivisions: Beli Hasalaru or Bellalary
who arg so called because they are dented entry into the houses
of the other divisions and are fod at a distance; the Baggalina
Hasalaru got this name on account of their bent legs, which are
deformed because they climb arcca trees; the Nad Hasalar are so
known because they live in rad or the plains; the Mal Hasalaru
derive their name from their habitation in hilly tracts; and the
name Kare Yeleyuva Hasalaru is indicative of the fact that they
remove carcasses of dead animals (Nanjundayya and Iyer, 1930:
140, 248).

The Beda, a hunting and agricultural tribe of Karnataka,
call themselves by different names which reflect their self-image.
They variously describe themselves as Kangyam Kulam (descen-
dants of Kannavya); Dhorikulam (children of chicf); or Valmikd
Kshatrivas, which indicates their association with sage Valmiki.
The words Gurika (a marksman) and Kiraie (a tribe of moun-
taineers) are applied to them as nicknames. Beda or biyada 3
believed to be a corruption of the Sanskrit word Fyedis meaning
a liunter {Nanjundayya and Iyer, 1028: 197).

The Traliga are a juigle tribe of Kawmnataka, found alsa on the
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slopos of the Nilgiria. This tribe i known as Iralinga or Iruliga,
which are sometimes corrupted into Illigaru. The word Iraliga
seems to have been derived from frel meaning night. This perhaps
has a referefice to their dark complexion. Those living in the
Bangalore district and its neighbourhood prefer to call them-
selves Pujari or Kadu Pujari, possibly on account of their worship-
ping silvan deitics (Nanjundayya and Iyer, 1930: 378).

The Killekyatas are a wandering tribe found scattered all ever
Karnataka. Kilckya means a mischievous imp; Ailfe meaning
mischievous, and kyels meaning an imp or a crooked person,
They earn their living by performing folk plays, dances, snd pup-
pet shows. After the usual prayers to Ganapati and Saraswati,
they exhibit a doll of fantastic appearance-—jet black in eolour,
with tilted nosc, dishevelled hair, flowing beard, protruding lips,
potbclly and crooked hands and legs. This figure, known as the
Killekyata, is accompanied by its wife Bangarakka, equally
hideous in appearance. Both these figures represent the jokers of
the performance, and keep the audience amused with crude jests
and indecent jokes. The performance itself is known as the play
of Killeckyota; hence the name has become assoctated with the
tribe. A section of the tribe has given up this profession and taken
to fishing. They call themselves Burude Besta (Nanjundayya
and Iyer, 1830: 518).

The Koracha, also known as Korama er Korava, are a tribe
of hunters, fortune tellers, cattle-breeders, carriers, basket-makers,
and thieves. They are found all over Karnataka, Aceording to
Thurston, the name Korcha or Koracha appears to be of a later
date than Korava, and is said to be derived from the Hindustani
word Euri (sly); korinigga (sly look) being corrupted into Koracha.
But the words Koracha and Korama are otherwise derived from
#uri, meaning to divine” or “to prognosticate,” and are applied
to the tribe becawse of the profession of fortune-telling practised
by their women. Another possible derivation suggests the possible
agsociation of their tribal itame with the Tamil word &iraxi
{a hill country) implying that these peaple are wild hill dwellers.
Botk the derivations appear te be plausible, In the Telugn dis-
tricts this tribe js called Yerukula, which comes from the raot
ety or yerry which means *'to know’’ or “to divine.” People from
this tribe who live in towns repudiate the tribal name and call
themselves Balija or Korvanji (adapted from Nanjundayya and
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Iyer, 1930: 583-584), |

Luiz {1962) discusses the etyrmology of tribal names of Kerala.
The names of the Adiyar or Adigal tribe of Cannanore district
a1 said to have bicen originated [rom an old ruls that they should
maintain a distanee of or adi {iix foet) to-avoid causing pollution,
The word adipan connotes a slave or vassal attached to a person
of standing. The name of the Allar of Palghat, who are wanderers
and fond-gatherers, is the combination of two Malayalam words—
aal {pcople) and ales (hollows). It suggests that they are cave
dwellers. The name of the Aranadan, who are the inhabitants
of Calicut district, is a corruption of Eranadan and denotes that
they are a téibeof the Ernad taluk. The name of the Chingathan
of Cannanore district, a fuod-gathering tribe, appears. to hava
eriginated from a devil dance that théy perform during A ugust-
September. It ia also likely thar they are the descendants of the
Changatan, who were guards ¢scorting visitors during the Pallava
regime and the présent name is a corruption, The Eravallan
(also Eravallar or Yeravallar), who are the inhabitants of Palghat
district, were originaily known as Villu Vedan and cven now the
women of the tribe are called Veédathie, but adult males ar¢
known as Mookan, The present name may be a corruption of an
early name eravan meating beggar, because somne of them
subsisted by begging. In the early Dravidian langnages eravan
refers to agricultural serfs who could be alienated from land,
The name of the Trular tribe of Palghat is reported to have
originated from their owe description of their colour as irela,
meaning dark.

The Kadar are the inhabitants of Palghat and Trichur dig-
trigts. Their name suggests that they are & (people) of the kad
(forest). The Kalanady of Calicut district derive their name
from Kala Actam, 3 dance they perform in the coclosures (kalams}
attached to the houscliolds of landlords and temples. According
to another version, their name originated ffom Kalady—their
early liome in Travancore—and they are degraded Nairs of tllaat
place. The Karavazhi are the inhabitants of Kottayam -distrlcft.
They are officially and popularly, but i.ncarrcf:tly, known as Hill
Puiayan. The term Pulayan is attached to their name possibly to
indicate that they are 2 polluting community of agricultural
serfs. They claim that the name Karavazhi originated frm?:
their gecupations on kzze (land) ay agricmitural labourers, It is
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also possible that the name is derived from the combination of
the words vaz?i, meaning route, and kara meaning land, to
suggest that they came by the land routes. The Karimpalan are
the inhabitants of Cannanore and Calieut districts and wore
originally shifiing cultivators. Their namc appears to have
originated from their occupation of cotlecting kari (charcoal).
The latter part of their name is the corruption of dalan (a person).

The Kattunayakan are the inhabitants of Calicut and Can-
nanore districts. Their name Currcetly connotes that they are the
nayakan (chiefs) of the katte or kadu, meaning forest. The alter-
native names Jenu or Teen vefer to honey which they gather.
The Kochuvelan of Quilon and Kottayam districts derive their
name from vel, a spear wsed by the primitives among therr.
There is a contention that Velan is the diminutive of Vellala,
a tribe that once dominated south India. The Koraga are the
inhabitants of Cannanore district; kora, the first part of their
name refers to the sun, and the name itself may have originated
from their tradition of sun worship. There is also a possibility
that their hame is a corruption of Kpryser which, in Tuly,
means “the people of the hills,”

The Kurichchian (also known as Kurichchan, Kurichiyar,
Eowohan, and Kuruchan) are inhabitants of Cannanore and
Kozhikede districts. Their name is said to have originated from
Kurucht, the name of the day on which they had programmed to
hunt er perhaps from kuri (external mark) which they make on
their chests and foreheads with boly ashes. Kuru-chian connoies
a good marksman, and being good at shooting the entire group
may have come to be known by that name. It could =lso be the
combinaticn of the Kannada werds kuri (hill} and chian (people),
to-imply people of the hills. It is believed that they were named
50 by the Cotiote Kerala Varma Raja (alias Pychy Raja) with
whose army they were closely associated, The Kurumba live irt
Kottayam district. Their name is said to have originated from
their early occupation of tending kuru (sheep). Even now goat-
rearing is a popular occupation among a scction of them. It is
also possible that their name eriginated from the Tamil ward
kwrumbo (mischiel), as they were thought to be very arrogant and
mischievous,

The name of the Mala Arayan, inhabiting the distriets of
Kottayam and Ernakulam, indicates a combination of two
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words—argyan which 15 the modified form of grasan, meaning
king, and méla, meaning hill. S the name means “king of the
hill” The Malakkaran of Calicut district are wanderers in the
[orest. Their name implies that they are people of the mountaing
and the altérnative name Malamuttanmar indicates that they
are the terrar of the forest, The Mala Kuravan (alo Malakkura-
van gr Mals Koravan) live in Trivandrum, Quilon, and Kottayam
districts. Their name 15 cither the altered form of Kurra or Kuva or
Kova, the name of a hill tribe traced back to the 10th century; or
it is derived from Auru(foru or yeru)which means “ta divine® or “to
prognesticate.” The nami bas the ront ko (kz) meaning hill and
when the sullix kar or var {meaning to go) is added the name
connotes hill dweller. It is also possible that the name originated
from the Malayalam #uwrarndlz auor suggesting that they are a
people with sncial disqualifications. The Malia Malasar {Malai
Malasars or Mala Malasars) of the Palghat district are in the
hunting and food-gathering stage. Their name has originated
from the combination of the words grassen (king) and mala or
malwi {hill). The name, thus, means “king of the forest.”” The
prefix Maha has been added to indicate-that they are a superior
tribe inhabiting the high mountains, The Mala Pandaram ave
primitive hunters and food-gatherers. The prefix mala connotes
a hill; pandaram in collogutal Malayalam sugpésts a disgusting
or hated person. Cerfain groups of this tribe were notorious for
plunder and dacoity. Pandaram also happens to be the name
of 2 container for precious articles, and it is possible that those who
cnjoyed the possession of forest weaith came to be known by this
name. The name Mala Panickkar indicates that they are panickkars
(workers) in the mala (hills); manual labour happens to be their
chief occupation. The Malasar is the generic name for three
groups of tribes known as Maha or Malai Malasar, Malacharivan
Malasar, and Nattu Malasar. Their name is reported to be
indicative of the status they enjoyed as lords or kings {(arasan)
of the hills (mala). Another connotation of the name indicates
that they are alassar {wanderers) of the mala {lills). The Mala
Vedans, alsc known as Malai Vedan, are found in Kottayam and
Quilon distriets, Their name suggests their being hunters (zedan);
hunting was their eacly occupation, The group which habitually
gats rats is called Elijathi Vedan and those who consume éroce-
diles are known as Chuganni Vedan, The name Mala Vettuvan
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Indicates that it is a-corrupt form of vedan or vettakaran and implies
that they are hunters. The prefix indicates that they are.confined
to the mela (monntain). The namc Malayadiar (Mala Adiyars)
connotes that they are setffers on lands at the adviaram {foot)
of the mala (monntain), The name Malayalar originated from
two Malayalam words mala (mountain) and alker (people) to
mean “people of the mountain,” The name Malayan conrotes
that they are of (people) of the mala (hills). The name Mannan
indicates a corrupt combination of words mannu (carth) and
munushian {man), to mean “sons of the soil.”

The name Marati (or Mahratta), associated with the Marathi
language, refers, perhaps, to the region from which this trilie
came. The Matha arc popularly but incorrectly known as Hill
Polaya and Wynadan Pulaya. Their name possibly carries an
assaciation with the mother goddess Kali, who is their favourite
deity and is known as Matha. Some trace its origin to the matri-
Lineal pattern of succession which they followed. There is also some
evidence to indicate that they officiated as pricsts at the Kallupett
Bhagvati temple in Kurumbala (now known as Padinnavathara
Amsom}, where the deity is popularly described as Matha whicl
in Sanskrit and Malayalam means mother.

The Mavilan are believed to have got their name from a word
of Tulu origin, which is associated with a medicinal herb they
collect and sell. The name Mudugar is said to have Dﬁgmatﬂd
from the primitive custom of carrymg children on their 'mutﬁm"ifﬂ
(backs) which is not the practice with the other tribes living 1n
their area. The prefix of the name Mulla Kuruman, living o
Calicut and Cannanore districts; seems to have origiﬂatﬂd from

mtla (bamboo) which provides them with a substantial patt of

their livelihood. They cut and sell bamhboo or make useful articles
with it for sale, Tt is also likely that it originated from mltt
(thorn) for they used to live in the midst of thorny shrubs. Mulu
also refers to their popular weapoi—the amow—without which
these sturdy and well-built mountainecrs are seldom seen. There
15 & possibility that the early feudal lords of ‘Wynad used the term
kutuman for the working classes as a whole, especially the agri-
cultural labour, Being in the same occupation this tribe also
came to be known by that name.
The Muthuwan arc an important tribe of Kerala, Their name
Is said to have an associattion with the fact that they carried their
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children, deities, and helongings on their mudike (backs) when
they migrated into Kerala. They do so even now. The name
Nayady is derived from the word ngyattu (hunt), which was their
principal source of living, It may also have been dexived from
their reputation of being rgya (dog) eaters, The name Palliyar
pPossibly may Liave asspeiation wille the worship of a goddess
kngiwn as Palichiammal who is very popular among them. Or,
it may be a corrupt form of pallian meaning “a good tracker.”
The name Paniyan is the modified form of the Malayalam wosrd
pannikar, meaning labourer. Their name is also associated with
hunting of tigers and panthers with spears and nets. The name
Pathiyar is rgported to have originated from Pariyari, an carly
group which practised medicine. Thé name may alyo have
originated from the fact that they are settled on pathi (settled)
lands,

Thachanad, the place of thewr origin, appears to have given
the name to the Thachanden. The name combines in it the words
ull {intcrior) and nadu (country) and suggests that they are the
people of the nterinr. It is alao possible that their name originated
from the various adalls (dances) they perform. The name Urali
Kuruman is derived from kuru, an expanded form of ke or ki,
which refers to mountain in the Dravidian languages. Kununan
(kurube) probably means mountaineer, It is also possible that the
name is associated with the word Aurubu {mischief), because in
the early phase of their history the Kuruman were mischievous
and arrogant. They are also dreaded for their black wnagic. The
name Uraly is the combination of the words er (land) and af
(people), to connote that they are people of the land. They claim
that they are aberigines of Arayan origin. The name Uridavan
Gowdalu originated from gows meaning shepherd. The prefix
i said to have originated from a Malayalam nickname Urundy
Vannawar or “those who came rolling along,” and refers to their
migration from Mysore to Kerala. The name Vishavan is
associated with zizha {trap) made and used by them to eatch
monkeys. It could also possibly refer to their catching fish by the
use of visham (poison).

Lastly, it may be noted that the teibals as a whole are acquiring
a new identity as adivgst (original inhabitant) or zanygjalt (com-
munity living in jungle), There are also certain local terms which
reflect their jdentity in relation to the geographical and ecological
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settings in which theylive, For the non-adivasis or nen-vanyajatis
(the non-tribals), they may have a speeial term, For example,
diku is used for all foreigners or outsiders in Chotanagpur. Partici-
pation in the political processes, especially efforts at solidarity-
building, give rise to new identities. The tribes of Chotanagpur
and Santal Parganas, for example, are beginning to call them-
telves Jharkhandi {dwellers of Jharlhand), Jlarkhand is the
name of the contiguous area of tribal concentration in Chota-
Dagpur, Santal Parganas, Orissa, West Bengal, and Mathya
Pradesh taken together, Tharkhandi stands for the tribals living
in the forest areas of south Bihar, irrespective of ethnic distine-
tions. This 5 a new political labe! to distinguish bstween the
original inhabitants from later imrigrants,

The foregoing discussion of the etymology ol tribe names from
various parts of India reflocts Partly the images they have of
themselves and Partly those that others have of them. It is
signifiecant that in certain tribes they derive mote than one
elymological meaning of their tribe namefnames, The different
names arc perhaps acceptable to the different sections of the
same tribe. However, all are relevant for understanding their
self-image,

A number of tribes such ag the various Naga and Kol qroups,
the Gare, the Dophla, the Maler, the Birhor, the Bondo, tlie
Ruiloka, the Maria, the Koracha, the Kadar, the Kurichchian,
the Arayan, the Allap Malakkaran, the Malz Kuravans, the
Maba Malasar, the Mala Panickkars, and the Malayalar Kat-
tmayakan have given themselves names that just mean man or
“human beings.” Some call themselves “hLill men,” “men of the
forest,” “king of the forest,” “walkers in the forest”, or “cave
dwellgrs,” What strikes us here is that they consider themscves
a part of their ecological setting.

S_Dn_m tribal Broups like the Tharu and the Kurichchian have
animage of 5 glorious past. They consider themselves related or
at least in some way associated with important ruling dynasties.

Thv:a- Aames of several tribes like the Kurukh, the Kisan, the
th?-ﬂﬂ: the Sayar, the Bhil, the Dhodihia, the Gadaba, the
Kaikart, the Koli, the Hasalar, the Killekyata, the Koracha, the
Eravallan, tha Raravazhi, the Karimpalan, the Kurumbas, the
Beda, the Mavilan, the Mala Pandram, the Mulla Kuruman,
the Nayady, ang the Vishavan indicate the type of cconomy or
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eccupations with which they arc associated.

In another group of tribes certain physical and social charac-
teristics or other attributes have become associated with their
names. The names of the three Lhota Naga phratries, the Chul-
kata Mishmi Lepcha, the Dubla, the Nayal, the Tharus, the
Baggaling Hasalaru, the Iraliga, the Killckya, the Kochu Velan,
the Kurichchian, and the Palliyar may be mentioned in this
connection.

There are souic tribes which take pride in the fact that they
have been the worshippers of particular deities or their ancestors
were somchow associated with them. This finds reflection in thetr
tribe names. The names of tribes like the Malhar, the Pujari,
the Marati, the Palliyar, and the Koraga may be mentioned in
this context,

Some of the iribes are believed to lave come from a particular
region or through a particular route. These have got associated
with their names. The Kukan, the Tharu, the Dhwolia, the Kala-
rady, and the Karavazhi may be mentioned in this connzction,

The tribe names of the Muria {Gond) and ‘the Mannan reflect
the proples’ consciousness of the fact that they are aboriginal
or “sons of the soil,” The Surajbansi Koli call themselves by this
pame as they consider themselves to be the descendants of the
sun and claim a Rajput status, while the Beda regard themselves
to be the *children of Valmiki Kshatriya™ and associate them-
selves with the sage Valmilkd.

Some names indicate the consciousnass among the members of
the tribe of the privileged social positions which they held aor
now hold.

LEGERDS ASSOCIATED WITH TRIBE NAMES

A number of tribes have legends and traditions to explain their
origin. These legends and traditions cither attribute their origin
to some supernatural circumstances or derive it from super-
natural or mythological characters. Some of them refar to the
tribe’s affiliation or association with royal personages and speak
of its gloricus past, |

The legends of the Ao Naga (Mills, 1926 ; 6-7) suggest that the
ancestors of the tribe came out of the earth at Lungterek “six
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stones,” sometunes also called Ungterok. This place lies ont the
top of a spur on the right bank of Dikhu river oppositc Mokongtsu.
Out of the famous six stones, from which the Ao derive their
origin, only three are standing and they are believed to he male
and female stones.

The Angami Naga trace their origin (Hutton, 1921a) from a
spirit dwelling in the sky. Another legend of origin, apparently
of the Kepepfuma division of the tribe, says that the Memi
Angami came from the daughter of a local god at Meckrima
(Maikel) who wazs impregnated by a cloud that came [rom the
south. Another Angami tradition points to a village in the Tang-
khul country, known (o them as Piwhema, as the place of their
origin. A more comman legend traces the two divisions of the
Angami tribe, the Kepezoma and the Kepepiuma, to two brothers
who emerged from the bowels of the earth at Mekrima just as the
ancestors of the Ao tribe emerged at “six stones” on Chonglicmdi
hill.

The Lhota Naga (J. P. Mills, 192%2: 3-4) belicve that they
arc the descendants of three brothers—Limhachan, Izumontse,
and Rankhanda— from whom the three phratics of the tribe are
derived, They came out of a hole in the earth near the miraculous
stone at Kezakenoma. A load of rice left to dry on this stone
they believed, became two loads. Because of the bad behavieur
of 2 man from the tribe the stone lost this miraculous power-
The Lhota set out on their migrations, taking with them a little
piece of the stone which is still preserved at Pangti.

The Lakher, who ave known also as the Mara, haw: the follow-
ing tradition:

Long ago, before the great darkness called Khazanghra fell
upon the world, all men came out of 2 hole below the earth.
As the members of each Mara group came out of the éarth
{they] called out [their] name. [Each] Tlongsai called ouf
‘I am Tlongsai’; Zeuhnang called out, ‘I am Zeuhunang’;
Hawthai called out, ‘1 am Hawthat’; Sebeu called out, ‘I am
Sabeu’; Heima called out, ‘I am Heima’. Accordingly, god
thought that a very large number of Maras had come out and
stopped the way., When the Lushei came out of the hote,
however, only the first onc to come out called out, ‘T am Lushei'
and all the rest came out silently. God only hearing one man
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anngunce his arrival, thought that only one Lushei had come
out, and gave them a rhuch longer time, during which Lusheis
were pouring out of the hole silently in great numbers. Itis for
this reasen tliat Lushels (v this day are more nuwerous than

Maras (Parry, 1932 4).
A similar story is said to he current among the Kliyveng:

All Naga Tribes alse have legends of clans descended from
indigenous women eut of caves or wild men caught in the
juagle and tamed, whose descendants are now ne longer
distinguishable except by this tradition from the rest of the
tribe. Thus there are many Lhota clans usually described as
descended from jungle ‘spirits’ captured by men of their tribe;
the Phoms have a clan descended from a woman with a child
who emerged from a cave when they accupied the country;
the Angamis of Kohimma have a clan descended irom a far-
distant ancestor ‘of the weod-cutting gencration’ who was
caught in the forest and tamed by one of the carliest Angami
occupaniy of Kohima village {J. B Mills, 1922 ; XX1).

Dalton ({1872) has recorded several legends and traditions
about the origin of the north eastern irihes. The Singphos “wera
originaly created and established on a platcau called Majai-
Singra-Bhum, situated at a distance of two months’ journey from
Sadiya, washed by a river flowing in a southerly direction to the
Irrawaddy. During their sojourn there they were immortal and
held celestial intercourse with the plants and all heavenly intel-
ligences, following the pure worship of one Supreme Being.
Why they lelt this Eden is not stated; but they have another
tradition in which the fall is assigned to an act of disobedience
on their part in bathing in interdicted water. On descending to
the plains they became mortal, and having imbrued their hands
in the blood of men and animals in self-defence and for subsistence,
they soon adopted the idolatries and superstitions of the nations
around them” (Dalton, 1872: 17). :

The Padam (Abor} have the following legend of origin:
The human family aer all descended from one common mother.

She had twa sens, the elder was a bold hunter, the younger was
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a cunuing crafisman; the latter was the mother’s favourite.
With him she migrated to the west, taking with her all the
houschold utensils, arms, implemenits of agriculture and instru-
ments of all soris, so that the art of making most of them was
lost in the land she deserted; hut befora guitting the eld country
she taught her first born son Low to forge daos, to make musical
instruments from the gourd, and she left him in possession of a
greatstore of blue and white beads. These beads and the stmple
arts known to him he transmitted to his posterity the Padam,
and from him they received the injunctipn to miack themselves
on the forehead with a cross. The western nations, including
the English, are descended from the. younger brather, and in-
herited fiom him and continued with the instructions of t_hf;
mother their knowledge of science and art (Dalton, 1872 : 30).

About the Manipuri Dalton says:

In their own coun try they appear to oscillate hetween the wild
Paganism, unsophisticated manners, and savage customs ol
their hill cousins, and a desire. to be esteemed worthy of the
beautiful visionary Listary which the Indian cpics have been
50 kind as to assign to them. Manipur was one of the most
favoured of the regions visited hy. . . Arjun during his sell-
imposed penishment of twelve years wandering in exile. He
remained sometime m the beautiful valley, and espoused the
daughter of the king and another maiden; and again in the
wake of the sacrificial horse, he re-entered Manipur and found
it Rourishing wonderfally under the deminion of his son by the
Manipur pringess., . .. (Nalton, 1872 ; 54),

Lot us turn to the central Indian tribal belt. Dalton refers Lo a
tradition of the Hg concerning the creation of the world and the

origin of the human race. Tt explaing the arigin of the Kol tribes
as follows:

Ote Boran ang Sing Bonga (Supreme Being) made the carth
With rogks and water, and they clothed it with grace and. rrees,
2nd then cpregted anirnals, first those that man domesticates,
and, afterwards wild beasts, When all was thus prepared for
the abode of man, 3 boy and girl were created, and Sing Bonga
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placed themn in a cave at the bottom of a great ravine and
finding them tn he toe Innocent to give hope of progeny,
he instructed them in the art of making Jif7, vice beer, which
excites the passions and thus the world became peopled
(Dalcon, 1872 :183-184),

The Ho also have a legend regarding the origin of different
tribes:

When the first parent had preduced twelve boys and twelve
girls, Sing Bonga prepared a feast of the flesh of buffalees,
bullocks, goats, sheep, pigs, fowls, and vegetable,, and making
the brothers and sisters pair off, told each pair to take what
they most relished and depart. Then the fiest and second pair
took bullocks and buffaloss’ fesh, and they originatéd the
Kols (Hos) and the Bhumij {Matkum); the next took of the
vegetables only, and are the progenirors of the Brahmans and
Chatris; others took goat and fish, and from them are Sudras.
One pair topk the shell fish and became Bhuiyas; two pairs took
pigs and pecame Santals. One pair got nothing, seeing which,
the first pairs gave them of their superflvity, and from the pair
thus provided, spring Ghasis wlo teil not, but live by preying
on others. The Hos have now assigned to the English the Jionour
of descent from one of the first two pairs, the elder. The only
incident in the above tradition that reminds one of the mwore
highly claborated Santal account is the divine authority for
the use of strong drinks (Dalton, 1872 : 184),

Besides this legend which accounts for the origin of several
different tribes, there are legends to explain the origin of individual
tribes also. 8. O, Roy has narrated the following legend of the
Munda:

In the beginning of time, the face of the ecarth was covered
nver with water. Sing Bonga, the Sun God, brooded over the
waters and the first beings that were born were a Kachua or
tﬁl‘tﬂiﬂﬂ, a Aarakom ar crah, and a Lendad or leech. Sing-Bonga
commanded these Rrst-born of all animals to bring Him a
lump of clay (hasa) frem out of the depths of the primeval
ocean. The tortoise and the crab by turns tried thedr skill, but
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in vain. The persistent leech, however, met with better success,
It succeeded in Ashing out a bit of clay from underncath the
deep. And with this clay, Sing-Bonga madc thiy Otfe-Disum,
this beauti{itl carth of ours. And, at His bidding, the Farth
brought forth trées and plants, herhs and creepets, of mani-
fold varicties, Sing-Benga next filled the carth with birds and
beasts of #ll sorts and sizes, And now happéned the muost
memorable incident of all. The bird Hur or swan laid an egg.
And out of this egg came forth a boy and a giel, the first humarn
beings. These were the progenitors of the Hers-Henko—the sons
of men, as the Mundas still style themselves. The first human
pair, however, wore innocent of the relation of sexcs. 5o,
Sing-Bonga pointed out to them certain vegétable roots and
taught them the sccret of making #li or rice-beer therewith.
And the first pair, since remembered as Tota-Haram and Tolk
Buri (the naked male ancestor and the naked female ancestor}
brewed ili as directed, and drank their fill. And the il tasted
very sweet and it inflamed their passions. And in due course
they were blessed with offsprings. Three sons were born to
them, one alter another. And these were named respectively
Munda, Nanka, and Rora. All this happened at a place named
Ajam-Garl.. On their parbnts’ death, the sans wandered abowut
over the face of the earth~over hills and dales, through fordsts
untrodden by the feet of man and over fields unworn by plough
(5. C. Roy, 1912 ; 328-329).

S. C. Rey narrates another intercsting legend which deals with
the origin of the Oracn:

...a Muni or ascetic...satabsorbed in divine contemplatien
in the heart of a dense forest. Day after day, month after month,
and year after year, the ascetic remained seated in the same
posture on the selffsame spot, without feed, drink, or slesp,
till «t length his body got rooted to the ground, and was
covered ogver with an ant-hill. Round the ant-hill grew up @
thorny creeper, a long thorn from which actually ontered his
chest, Ag length it 50 happerced that a woad-cutter who had
been to the jungle to cut wood, mistook the ascetic for the
ant-hill covered stump of a tree. And agamst this supposed
stump he struck the butt-end of his axe to shake off the ant-
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hill, But té his agtonishment, the wood-cutter soen discovered
it wag a livimg man, The ascetic, thus rudely disturbed {a hi§
meditations, got up on his legs. Ay he stood up, the thorn
sticking into his chest got broken, and blood began to ooze
out of his chest. The ascetic, not willing to gllow a drop of his
own Bland to stam Mother-Earth, tock all the blood in the
folded palms of his hands. As however, he liad now to satisly
a call of nature, he put the blood in a cup improvised for the
purposc gut of a Korfela leal; and plaged the cup in 3 shady
place close by. When the ascetic was about to leave the place
out of the blood there came into life u boy and a pirl {called in
the story Bhaiya-Bhayin or brother-sister). And they called out ta
the ascetic and said, ‘stap, pray, stop. It is you who brought ug
intg the world. And now if'you leave us here, what shall we do
to get a living?® The ascetic replied, *you shall be cultvators,
Clear this jungle, and make agriculture your occupation.
Your granary will be full of grains. And when people of different
cadtes will approsch you for alms, give a handfisl of grain to
cvery supplicant’. Thus, they, the Bhaiya-Bhayin, the first
parents of the Oraons, having been bom of the blood of the
chest (Sanskrit, Fras or Ur) of the holy ascetie, their descendants
came to be kiown as Urager Thakur or Urcons. And in those
olden days they were quite as respectable as the Brahmans,
and weore the sacred thread. When, Iuter, the Oraons fell from
their high state, and began to eat indiscriminately whatever .
food, clean or unclean, that came to hand, they forfeited their
claimgs to the name of Uragin Thakurs, and came to be called
Oraaons (8. C. Roy, 1915: 14-17].

8, (. Roy comments that this story narrated by the Oraon is
complimentary to themselves because it gives them a respectable
ancestry and an honourable occupation. He (1915a: 3-7) says
further that the Oraon, in their own languags, call themselves
Kurukhs. The origin of this name is sometimes traced to one of
their mythical hero kings, Tradition ascribes the origin of the
ancicnt territorial name Karus-des to this personage. Karuns-des
roughly comprised what is now the district of Sahabad, a former

home of the Oraon.
Descriptive Ethnology of Bengal records the following legend
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connected with the origin of the Santal:

A wild goose coming from the great orean alighted at Ahiri
Pipri, and. .. laid twe ¢ges. From these two cges a male and
female were praduced, who were the parents of the Santal
race. From Ahiri Pipri sur Progenitors migrated to Hara
Duttie, and there they greatly increased and multiplied, and
were called Kharwars, Thence they removed to Khairagarh
and Hurredgarhi, and eventually settled in, | . the Hazaribagh
district, where they remainod fior several generations. |, .. (Dalton,
1872: 209-210).

Russell and Hira Lal in their hook The Tribes and Castos of the
Central Provinces of India say!

The Kharia legend of origin resembles that of the Mundas, and
tends to show that they are an clder branch of that tribe. They
say that a child was born to a woman in the jungle, and she
left it to fetch a basket in which to carry it home. On her return
she saw a Cobra spreading its hood over the child to protect
it from the Sun. On this account the child wag called Nddvans:
{of the race of the Cobra) and became the ancestor of the
Nagvansi Rajas of Chotanagpur. The Kharias say this child
had an tlder bruther, and the two brothers set out on a journey,
the younger riding a ¥orse and the clder carrying a Kawar
or banghy with their luggage. When they came to Chotanagpur,
the younger was made king, on which the elder brother asked
for a share of inheritance, The people then put two caskets
before him and asked to choose one. One of the caskets con-
tained silver and the other only some earth. The cider brother
chose that whick contained earth, and on this he was told that
the fate of himself and his descendants would be to till the soil,
and carry banghys as he had been doing. The Kharias say that
they arg descended from the clder brother while the younger
was the ancestor of the Nagvansi Rajas, who are really Mundas
(Russell and Hira Lal, 1816: 445-446).

‘The Pirhor legend says that they and the Kharwar are of the
*3Me race and descended from the sun, Originally seven brutl_mrs
tame o Hazaribagh from Khaira-garh (in the Kaimur hills)




Tribal Self-Inage and Ideniily 33

of which four went to the east, and three brothers remained in
Ramgarh district. Onre day when the three brothers were going
out to fight against the chich of the country, the headgear of ons
became entangled in a tree: He deemed it a bad omen and re-
mained bebind in the jungle. His two brothers went without him
and gained victory over the chiefs, and on returning found their
brather employed in cutting the bark of the sked. In derision they
called hun a Biftwr (a Munda woerd for a woodman or a man
from the forest ar chob cutter). He replied that he would rather
remaid a Bibor and reign in the jungles than associate with such
haughty brothers. Thus originated the Brihor, lords of the jungles.
The other two brothers becames rajas of the country called
Ramgarh (Dalton, 1872 : 218},
The following legend htas been recorded for the Hill Korwas

[They] are the most savage-looking of all the Kelavian tribes,
Thiey arc frightlully wild and unconth in their appearance, and
have good-humpuredly acecpted the following singular tradi-
tion to account for it....The first human beings that settied
in Sirguja being very much troubled by the depredations of
wild beasts on their crops, put up scarecrows in thewr fields,
figures made of bamboes dangling in the air, the most hideous
caricature of humanity that they could devise to frighten the
animals. When the spirit saw the scarecrow, he hit an an
expedient to save his votarics the trouble of reconstructing
them. He animated the dangling figures, thus bringtng into
existence creatures ugly cuough to frighten all the bivds and
beasts in creation, and they were the ancestors of the wild
Korwas (Russell and Hira Lal, 1916: 572).

The Muasi of the former Korea and Chand Bhakhar states in
Madhya Pradesh have a legead of origin which takes us to the
serpent race. It says:

Semetime after the creation of the world, there issued from the
garth a male and fermale, Naga Bhuiya and Naga Bhuiain,
that is, evidently the carth serpent and his wife. They had
power over and worshipped nine demons whose names as
prenounced by the Mussis are given below. They are apparently
all taken from the Hindu mythology. The first, called Barhona,
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18 no doubt Varuna, the spirit of the waters; the second Andhiar,
the spirit of darkness; the third, Rakas (Raksh-asas), the demons
ol the forest; the fourth Chitawar. .. the fifth, Pat, the spirit
of the mountain; sixth, Danu, are Danawas, the sons of Danu
descrilyed in the Puranas as Asuras, enemics of the gods and
subordinates of the great serpent king Kasuki (Basuki?);
seventh, Bhainsasur, the bufalo demon; eighth, Agin, pro-
bably for Agni, the fire demon; and nintk, Kolara, not found
in the sacred books, perhaps a special Kol demon, The Naga
and his wife, after living_ many ypars on the earth’s surface,
had a son which was apparcotly what they had been waiting
for, as on the Dirth of the child they wrapped it in a shest,
left it under 2 Mahwa tree and disappeared. The child was
found and taken to the Raja of Kanauj, who gave it the name
Mahawasi and adopted it. The boy grew up and marrying
became the father of two sons, and the Raja gave them the
country called Ganjar. This they held for many years, paying
tribute o the Kanauj ruler, but they increased and multiplied
and grew proud, and refusing to pay the accustomed tribute,
the Raja gave their country to two warriors from Kalinjar,
named Apla and Adal. They made war on the Muasis, sub-
Jjugated them, and brought the leaders bound before the king,
who caused a loaded banghy to be laid across the shoulders of
each, and pronounced sentence that they and their descendants
were thenceforth for ever to bear burdens (Dalton, 1872 ; 230).

The Maler of Rajmahal hills narrate the following tradition of
their origin:

Seven brothers were sent from Heaven to people the earth,
the eldest foll sick whilst the remainder weré prepating 8
great feast. It was arranged that each was to take of the food
that he preferced and go to the Place he had chosen to live in.
One tock goat’s flesh and weat to a distant country, and his
Progeny are Hindus; another, fram whom the Musalmans are
duscended, took flesh of all kinds except pork. It is not stated
what the third took, but he originated the Kharwars. The
fﬂ.}lrth took heg’s flesh, went north, and from him sprang the
Kiratis; a fifth became the ancestor of the Kawdir (Koda,
Kora, Kola, tank-digging Kols). The sixth ook food of all
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kinds and went far away, and it was not known what had be-
come of him till the English appéared, whén ft was at gnce
concluded that they were the descendants of the omnivorous
brother. The seventh brother was natned Malair; he was the
cldest who was sick; they gave him all kinds of fooc in an old
dish, thus he became an outoaste, and was left in the hilly,
where finding neither clothes nor means of subsistence, he
and his people ncecessarily became thieves, and continued in
that vocationr till taught better by Mr Cleveland (Daiton,
1872 : 955-256).

Vidyarthi refers to a different tradition which gives them the
conscipusness of being Maler.

The study of their folktales and folk-songs tells them about
the glorious history of the Maler and their kings. Their legends
from the very childhood make thcm aware that they are dis-
tributed on all the hills of Rajmakal Plateau zad in the past
were the exclusive owners of this land. In their verbalized
statements the Maler remember about the Pabariya forts, the
names of the local Pahariya kings and their fabulous wealth
and the royal documents (Famra Patra) which refor to their
rich heritage. The Maler refer to rhe mysterious fort at Kachna
Surgibera near Litipara to be the abode of their royal army
and Kings. This fort, ntcupying a magnifeent site on the top
of the hill extending over two square miles i area is really a
Living symbol of the Maler glory. It still reminds them of their
rich royal heritage (Vidyarthi, 1963 : 59-60).

Dalton (1872 : 282}, referring to the legend of the origin of the
Gontd, says that twelve families of Gonds are belisved to have
sprung from a boil on the hand of Kalia Adao, who was similarly
produced from the hand of Mahadeva. These Gands flled the
hills and valleys, and were distinguished by their premiscuous
appetites and high odour.

Fotrhes narrates a popular version of the history of the origin
of the Chevo tribe of Chotanagpur;

Kesho Naraian Singh, a Bohndya Rajput and Rajah of
Ghurgoomter, in Bhundelkhund, was blessed with an only
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daughter. Being anxious to learn the future that was in store
for her, he sent for a learned Brahmin and requested him to
draw up her horoseope. The Brahmin did so, and deelared that
it was ordained that the young girl, if married at zll, could
wed none other than a muni or ong to all intents and purpnses
dead. On learning this the Rajah determined to.go to some
boly shrine and offer (Shunkuip) his daughter to the first
muni he could find. He started accordingly, taking his daughtsr
with him. When passing through the Morang country, he one
day encamped in a grove of fwecs, near it was a feelz or mount.
Inguiring of the people wliat this fele was, he learaed that it
was the living Sepulchre of a very plous muni, or ay it is written
iz the original ‘Chummun Munrikh®. Here was good news,
The Raja immediately called for spade and shavel and soon
unearthed the holy man, whe was discovered in the act of
prayiiig. Feeling convinced that he saw before him his daugh-
ter’s future lord, as predicted by the Bralunin, the Rajali at
once offered lier to the holy man in marriage and started off
delighted for his own country. Taking no notice of the intrusion
on his solitude and this sudden accession to his worldly goods
the holy muni remained wrapped In prayer for somctime after
the departure of the Raja. When his thoughts actually reverted
to things terrestrial he condeseended to address the young
lady, asking her several pertinent questions as to who she was,
whence she had come, doubtless not farzgetting particulars
as to her dowry, and was so extremely satisfied with her replies
that, forgetting all his vows, he married her without {urther
ceremony. From this marriage sprung the Cheros ar the
Chouhanbansi Rajputs and children of the moon {Farbes
quoted in Narmadeshwar Prasad, 1961 ; 182-18 3).

The descendants of these Ghero were said to have ruled at
Kumaon and Bhajpur for several generations.

Roy and Roy narrate a legend which cxplains the rigin of
the Hill Rharia of the former Mayurbhanj state,

God ereated first the sky and the carth and then a pea-fowl.
The bird laid an €gg- The egg burst, And from the shell of the
€8g issued the first Kharia, from the white of the egg the first
Purany (now a Hinduised caste of Mayurbhanj, probably a
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section of the Bhuiya with whom Risley identifics them), and
from the yellow of the cgg the ancestor of the ruling Bhanja
family of Mayurbhanj. This is said to have happened at a place
called Aditpur in the present Panchpir Subdivision of the
State; and the first anecestor of the Kharias is said to have been
named Adi Kharia. It Is interesting to note that, according to
the tradition of the Mayurbhanf Raf family, Adi Singh (Bhan-
ja) was the name of the first Bhanja of the Mayurblianj State
{(Roy and Roy, 1937:26-28).

The Klraria of the Simlipal hills claim to be the descendants -of
Basu Savara, who is represented in Hindu tradition as.a devotee
of Krishna. The tradition goes that a Brahman named Vidyapati,
whom Raja Indra Dyumna (King of Mahwa) had seat out in
search of god Vishnu or Krishna, found Basu Savara secretly
worshipping the deity in the jungle of Nilachsla (on the site on
which the present temple of Jagannatha at Puri stands) in the
form of an image made of blue stone. This Brahman, who wen
the confidence of Basu Savara, became enamourcd of his daughter
and married her.

Some Kharia familics of Mayurbhanj, who have acquired thie
title of Pala-bandha beczuse thoy enjoy the privilege of placinig
a silk cloth (#atg) over the ratha or chariot of Jagannatha on the
occasion of the Ratha Yatra (car festival) celebrated by the
ruler of Mayurbhanj at his capital, also call themselves Bralmna
Kharia,

A section of the Kharia have another legend regarding the
arigin of the wibes of this region. They say, the first Bhanja
came out of the volk of the egg of a peahen, frorm its white came
out the ancestor of the Purana, from the membrane (urd) sprang
the ancestor of the Oraon, and from the shell sprang the first
ancestor of the Kharia. This is why the Klaria do not Bl the
peafowl nor cat its meat,

Nevill (1904 : 107} narrates a story to justify the claim of roval
descent which the Tharu make, Onee upon a time, in the remote
past, the kings of these parts were defeated by an invader, Rather
than fall into the hands of the cnemy, the women of the royal
family fled into the jungles with the sais (those wlho looked after
the horses} and the chamar (cobblers) belonging to the palace.
From them sprang the two Indigenous races of the Tharu and the
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Bhukaa, the former are said to have descended from the chamars
and the latter from the sajs.

Shah (1964 : 29) narrates 2 legend about the origin of the
Dhanka tribe of Gujarat., According to pepular belief, the Tadvi
were the original inhabitants of Pavagarh and they were Chohan
Rajputs. At the time of Patui Raja of Pavag,at‘h- they were living
in the Pavagarh area. Tt is said that Patai Raja was a devotes
of goddess Amba. When the goddess was pleased by his deep
devotion, she offered to grant his wish, The king asked her to
become his wife, The goddess was so enraged with this demand
that she cursed him. He, his kingdom, and his relatives were fo
perish, When Muhammad Begda, the cmperor of Ahmedabad,
invadcd Pavagarh, the Pataj Raja fought bravely, but he was
Lilled on the hattlefield. His soldiers fled and took shelter in the
jungle. The city of Champaner and the neighbouring arcas lost
their prosperity: the population fled to the neighbouring figlds
and [orests. Those who took shelter in the fields and fed them-
selves on dhapn (unconked grain), werc called Dhanka. Some of
them came and settled on the banks of the Narmada. The Guja-
rati and Sanskeit word for riverbank is fat; those living on river-
banks or in villages near the river were called Tatvis, a word
which came 1o be softened into Tadvi.

Russell and Hira Lal (1916) mention several such legends
associated with the origin of 2 numbar of tribes in what was then
known as the Central Provinces of India. The Kanwar constitute
a primitive tribe living in the hills of the Chhattisgarh region,
north of Mahanadi river. These people trace their origin from the
Rauravas of the Mahabharata, the section defeated hy the
Pandavas at the great battle of Hastinapur. Tt is helieved that
only two pregnant women survived and fled to the hills of central
India, where they taok refuge in the houses of a rawer (grazicr)
&nd a dhobi (washerman) respectively. The boy and the girl born
to them hecame the ancestors of the Kanwar tribe (Russell and
Hira Lal, 1916: 389),

The Khairawar of Chotanagpur assert that their original seat
vas the fort of Rohtas, Tt has boen so named because it was the
hode of Rohitashwa, son of the legendary Raja Harishchandra.
From this ancient house they ako claim descent and call them-
selves Surajvansis. Harishchandra was a lineal descendant of the
Sun. A less flattering tradition regards them as the offipring of a
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umion between a Kshatriya man and a Bhar woman, contracted
in the days of King Ben, who had abolished the distinctions of
caste: A somewhat similar story is told by the members of the
tribe in Bamra state. Here they say that their original ancestors
were the sun and a davghter of Lakshmi, the goddess of wealth.
She lived in the town of Sara. She was very beautiful. The sun
desired her and began blowing a conch to express his passion.
While the girl was gaping at the sight and sound, a drop of
spittle fell into her mouth and impregaated her. Subsequently,
a son was born from her arm and a daughter from her thigh—
Bhujbalrai and Jonghrai. Bhujbalrai was given geat strength
by the Sun, and he fought to become the king of Rathgarh.
But in censequence of this he and his family grew proud, and
Lakshnii decided to test whether they were worthy of the riches
she had bestowed upon themn. She came in the guise of a boggar

to their doar, but was driven away without any alms. She cursed
therm, In consequence, their descendants—the Khairwar—are
always poor and eke out a scanty subsistence from the forests

(2dapted from Russell and Hira Lal, 1916: 429).

The Khond of Sambalpur and the adjoining states have a
tradition regarding their origin which may be of little historical
value, but they werc almost eertainly at one time the rulers of the
region in which they now live. It was the custorn. until recently
for the raja of Kalshandi to sit en the lap of a Khond on his
accession while he received the oaths of fealty. The man who held
the raja was the eldest member of a particular family, residing
in the village of Gugsai Patni, and had the title of Patnaji. The
coronation of a mew raja took place in this village, to which alt
the chicfs repaired. The Patnaji would be seated on a large rock,
richly dressed, with a cloth over his knees on which the raja sat.
The diwan then tied the turban of state on the raja’s head, while
all the other chicfs present held the ends of the cloth. The cerc-
meny fell into abeyance when Raghu Kesari Deo was made
raja on the deposition of his predecessor for misconduct, as the
Patanji refused to install a second raja, while anc previcusly
consecrated by him was still living. The raja was also accustomed

to marry a Khond girl as one of his wives, though latterly he

did net allew her to live in the palace. These customs have lately
interpreted as 2 recogni-

been ahandoned; they may probably be
tion that the rajas of Kalakoudi derived their rights from the
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Khonds, Many of the zamindar ostates of Kalahandi and Sonpur
are still held by members of the thibe (adapted from Russell
and Hira Lal, 19]6- 463).

The Korku, a Kolarian tribe akin to the Korwa and living in
the western Satpura platean, have an interesting legend about
their origin. They state that Rawan, the demon king of Lanka,
-observed that the Vindhya and the Satpura ranges were unin-
habited zard besought Mahaden to Populate them. Mahadco
dispatched his mmessenger; the crow Kageshwar, to find for himm an
anthill made of red carth, and the crow discovered such an ant-
hill between the Sacligarh and Bhanwargarh ranges in Betul.
Mabadeo went to the place and, taking a handful of red carth,
Made images in the form of 2 man and a woman; but immediate-
ly, two fiery horses sent by Indra rose from the earth and tramp-
led the fmages. For two days Mahadeo persisted in his attempts,
but a3 soon as the Images wore made they were destroyed. At

The dog kept off the Borses of Indra. Mahadco tlien made the
two images of a man and a woman, and giving them life, called
Lhem Mula and Mulai. The two became the ancestors of the
Korku. Mabadeo then created various plants for their use, the
mahul from whase strong and fibrons leaves they could make
aprons and hﬂad-cuvcrh]gs, the wild plantain whase leaves would
aflord other clothing, and the malg, the ehironfi, the sgwan and
kulle to provide them with food (adapted from Russell and Hira
Lal, 1916: 55].552).

Another legend told by the Korku, with the object of claiming
for themselves 2 Rajput ancestry, is to the effact that their Rajput
forefathers dwelt in the city of Dharanzgar, modern Dhar. One
day they were out hunting and followed a sambhar stag, which
Hed on and on unti] j finally came to the Mahadeo (or Pach-
marhi) hills and entered a cave, The hunters remained at the
mouth waiting for the stag to come ont, when a hermit appearcd
and gave them a handful of rice. This they at onge cooked and
atc as they were hungry from their long journey, and they found
to their surprise that he rice sufficed for the whole party to eat
to their fill, The hermit then told them that he was Mahadeo
and had assumed the form of a stag in order to lead them to the
hills, where they were to settle down and worship him. “They
obeyed the command of the god, and a Korku Zamindar is still
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the hereditary guardian of Mahadeo’s shrine at Pachmathi®
(Russcll and Hira Lal, 1916 : 554). |

Nanjundayya and Iyer have given accounts of the origin of
various tribes in their volumes on The Mysire Tribes and Castes.
The Beda or Berads were originally a hanting tribe of Mysbre.
They now call themselves Valmiki Kshatriyas, Their connection
with Valmiki is founded on a tradition that the author of the
Ramayana belonged to this community before his conversion,
He was a highway robber of more than usual rapacity, and when
he attacked Vashistha, the sage convineced him of the worthless-
ness of his bad life. Valmiki was so ignerant that he could not
evert prongunce the name of Rama. The teacher had to adopt
the cxpedient of making him repeat the word mara (tree) in
rapid succession to form Rama. As a result of his long medi-
tation, the repentant hunter aud roblrer achivved divine wisdowm
and was able to compose his epic. He bogot twelve sons, who are
the progenitors of the Beda tribe. Another explanation it aso
given of the term Valmikaru as applied to the Beda. It says that
they are so called because during the first rains of the year they
dig anthills, extract winged ants thereform, and eat them
(Nanjundayya and Iyer; 1928 :158).

1he Dombar are essentially a wandering tribe, though many
of them have settled down in towns and villages. They are acrobats
and tumblers by profession, Their tradition tells us that

A Reddi had, by his younger wife, a son, who was born without
any limbs. ..having on consuitabien discovercd that the un-
fortunate child had brought ill-luck inte the family, the Reddi
commanded his wife to do away with the child. Her maternal
affection induced her to temporize, and she hid the child in a
manger. Cattle unaccountably died in numbers, and a similar
result was observed wherever the child was removed. In despair
the mother handed over the child to a wandering beggar, to be
disposed of in some safe place, and the latter consigned it to a
ruined well. The imwelcome brat...was not drowned. Hi
cries attvacted the attentions of, ..Parvati and Paramecswara,
who, on learning his unfortunate history, miraculously gave him
his limbs, and at his request, bestowed on him a right to obtain
an earthen drum from a potter’s house, and doles of rice in
each house to which he might resort for alms, The boy was so
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pleased at getting hig limbs, that he jumped out of the well
at one bound and cast himself at the feet of his divine bene-
factors. He was then enjoined to add the Profession of acrobatic
performer to that of itinerant beggar. The Dombars are his
descendants by a concubine he picked up in his wandering
tours (Nanjundayya and Iyer, 1930: 140-141)

Another story prevalent among the Dombar is that

A Reddi’s wifz delivored 2 daughter in the field outside the
village, where she had carried her hushand’s mid-day meal.
A hut was improvised for her aceouchement, and after it was

public on a pale, and sp the daughter, called Dembars Chin-
nasani, became a Prostitute. This is wid to account for the
practice of dedicating prostitutes which is largely prevalent
in this community (Nanjundayya and Tyer, 1930 : 141),

OMEIN as given by them is that no one could be found to collect
honey on account of the stinging of the bees. A goddess was then
prevailed upon to help. She created 3 man out of the sweat of
her body. He was provided with a crowbar, a flint, and a scythe:
He suecoeded in the task allotted to him; the beas flew. away from
their hives as he approached. The Iraliga, who are his descendants,
say that the smell of the sweat of their bodiss drives away the
bezs. If they persist in remaining in the hive when approached
by an Iraliga, he has simply to pass his hand over his sweated
brow to drive them away. It is believed that even wild Deasts
will scent the Iraliga and {ly before the aroma. Another legend
claimg that they are descendants of a riski (holy man) wl}u lived
alter the Yyg, Prafgyam (the Great Deluge) and was under the
malignans influence of a curge. The rishi, who was in sympathy
with the tribe, started living with them, and had several children
(adapted from Nanj und=xyya and Iyer, 1930; 379).

The Traliga or Irula are another jungle tribe. The story of their
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The Koracha, also known as the Korama or Korava, have an
interesting legend to account for their origin, Parvati, the wife of
Shiva, once disgnised herself as a soothsayer. The Korma are her
descendants, born to her in this garb, Another story cornected
with their oceupation is that a Medar was asked to prepare a
cradle. for Parvati’s child. It was to be made of a scrpent, ita
stomach filled with precious stones. The cradle was unusable
because of the rattling of the stones. Then a Koracha was asked
to do the job. He was given a knotted serpeat, and as the precious
stones were tightly packed in their place by knots, no rattling
was heard. He boldly took it, split it like a bamboo, and made a
cradie. Both the tribes were enjoined to make a living by bamboo
wicker-work; but the Medar still goes about in a gingerly manner,
and splits hiis bamboo frem the bottom, while the Koracha docs
it from the top. As a reward for the cradle made by him, Parvati
presented the Koracha with a divining red of the bambop, and a
window which she had been using herself for formme-telling,
and this is how the profession has come down to them {adapted
from Thurston, 1909 : 283).

Luiz's Tribes of Kerala (1962) mentions several legends about
the origin of 2 number of tribes. The Adiyan consider themsalves
to be the descendants of a Sivadwija Brahman, whe ventured on
& parthiloma union (marriage below the caste lovel, violating the
rule of exogamy) with a non-Brahman girl. Another legend isthat
they are the progeny of a Brahman who lost his status by eating
rice offered to Shiva, and thereby committed an anarcharan (im-
proper act), They also claim that at one time they werc priests
in the Bhadrakali temples. The Eravallan assert that they are
the offspring of incarnated gods, but have nothing definite to say
regarding these gods or regarding their origin. This tribe has high
moral standards and it takes pride in stating that in aneient times
immoral women and unmarried girls going astray were punishoed
with death. Some of the Kadar claim that they are the progeny
of Nayars who were attached to the army of the early kirfgs.
The legends of the Kannikkar make the claim to thgir being
the descendants of two tribal kings, Vurappan and Sithangan.
The Kattunayakan have a legend which says that they are the
progeny of Padmakhya (Padma, also knGF-i'n A$ H}Idﬁdllbh&ttfl),
the gourmand son of a Heggade chief by his fﬂk_-fﬁﬂﬂ (demion) wife.

There are several versions regarding the origim of the Kochuve-
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lan. Some proudly claim descent fom the ancestors of the famons
god Ayappan of Shabrimala, There is another legend describing
them as the offspring of the munnu-manys-hizns (man of mud),
who came oist of a mud elephant which was made by Iarvati
but tramnpled by Parmeshwaram. They are also described as the
descendants of Shivg, Anather legend describes them as the
Progeny of the man who was created by god Parmeshwaram
In answer to the prayers of the helpless Panchali, wile of the
Pandavas, to help her wash the clothes whils in pollution.
The carly orthodox belicf that the correct standard of purity can
only be attained when clothes are washed hv a Velen is popular
Cven 1o,

One legend deseribes the Koraga as the children of a Bralman
mother and a Sudra father. On account of the difference in the
social status of their parents, the children were treated with
contempt in society. Another legend connects their origin to a
Koraga chief, Hubushica (Habashika), who invaded the Tulu
land and drove out Mayura Varma, the founder of the Kadamba
dynasty. Later, the army of Habashika was clefi cated by Lokaditya
Raya, son of Mayura Varma, and Brahmans were brought in to
replace the Koragas. A third legend states that Habashika, king
of the Chandalas, consented to marry Kanavathi, the davghter
of Lokaditya, a Kadamba princess of the Varma family. At the

The Koraga are reported to have surrendered on the assttrance
thar they would be looked after, but they were neglected and
consequently became slayes,

The Kudiya claim that their carly progenitors were gods who
lived in the mountains of Coorg and that thiey are the original
inhabitanss of the district. The Kundu Vadian believe that they
were closely associatod with wie fighting detachments of the
early rajas of Kottayam. Some of them proudly assert that they
are Nalrs, who moved into key positions in the high mountains
of Wynad 1o stop invasions.

The Kurichchian have a legend which statés that the Nair of
Travancnre,_who helped the Kshatriya rajas to terminate the rule
of the Vedar kings of Wynad, were refused admission to the caste
and their homes on their return to Travancore. They retwmmed
to Wyrad, but on their arrival they found that the lIow-lying
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arable lands had already been occupied. Thay were forced to
take up abode in the high mountains. The Kurichchian consider
themselves superior to all other tribes and castes, including even
the Brahman.

The Mala Arayan narrate a legend to establish that they are
the progeny of Gautama {the sage) and his wife Ahalya, who was
turned into a rock by her husband when he found her in a com-
promising pesition with Indra. During his sojoursi in, the south,
Rams restored her to life. She was reunited with Gautama, This
tribe ¢laims to be their descendants after the reunion.

A logend connected with the Mala Vedan says that when Lord
Parmeshwaram went on a hunt with them, he was attacked.
Those who deserted him came to be known as the Kaltan or the
Ulladan, while thosc who remained with him and participated
in the fight continued to be deseribed as the Vedan (Luiz, 1962),

The Malayalar proudly announce that they were at one time
attached to the army of the raja. Some of them were the palace

guards of the raja of Korttayam. There is a story about a young
Mﬂfﬂ?alar who was drowned in a palace tank, This incident
roused the anger of others who, in simplicity and foolishness,
fired heated arrows at the tank to punish it. On hearing of this
foolish act the raja ordered that the Malayalar guards be taken te
the forests and destroyed. The sympathetic vassals of the raja
complied with the first part of the command, but refrained from
killing them. Later, they rcgained the sympathy and protection
of the raja by rendering lim yeoman service at the time of an
invasion, Pleased with their service, he reinstated them and
also gave them land to cultivate. Some of them also claim that
they are the ancestors of the roval family of Kattayam.

The Marati claim to be Kshatriyas and trace their erigin from
royal Rajput elans. They also vaguely suggest that their progenti-
tors were gods. The Muthuwan have much to say about -their
origin. A popular stary is that when the Pandyan rajas invaded
the south during the 4th century, the Telugu Naickens mioved
into Bodinayakanur and drove the Muthuwan out of the forests
of Madurai to the high Western Ghats of the Deviculom taluk.
There is a legend that 2 group of Muthuwan weat to pay their
regpects to the chief kartha of Nerimangalam with water in a
kurnbam. The woman whe accepted the water on behalf of the
kartha was declarcd outeast. She was carried away then to he the
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wifeé of a Muthuwan. She is believed to be the mother of the
Muthuwan kutfom (clans).

The Pallivar claimi that their name otiginated from Valli,
a Palachi (Palliyar woman) who was the wife of Subramanian,
son of Lord Shiva. The Urali Kumman trace their origin to
Padmakhya (Padma er Hudadahhatta), the gluttonous sen of a
Heggada chief by his demon wife. Another legend popular in the
Nilgiri districr describes them as the progeny of a man created by
grod Kamatraya from tho sweat of his brow. Other stories indicate
that this creator was Shiva. The Uridavan Gowdalu claim, that
they are a group of Oriyas who came south from their early homes
in Ganjam district and that they belong to the Idayan community
of Lord Krishna.

The foregoing discussion of the legends and traditions associa-
ted with tribe names reveals some aspects of the sclf-image and
identity of the Indian tribes.

There are a number of tribes like the Ao, Angami, Lhota,
and other Nagas; the Lakher; the Santal; the Munda; the Hill
Korwa; the Musai; and the Hill Kharia who associate their
origin with supernatural causation through stones, hoc in the
earth, spirit, egg, scarecrow, serpent, and so forth.

Angther group of wibes—the Kawar, the Xoli, the Korky,
the Kochuvelan, the Dombar, the Iraliga, the Koracha, l:hL_’:
Palliyar, and the Uridavan Gowdalu—think in terms of a divine
origin or assotiate themselves with well known mythological
charactess.

Yet another group of tribes—the Angami, Lhota, and Sema
Nagas; the Padam, the Ho, and the Maler—tell us about the
origin of various ethnic greups of people, including themselved,
from the primeval choice of different portions of theflesh of a bull,
or the ch picemade from among meats of different types of animals
and othér varieties of food, or the choice of a particular mode of
dressing.

A distinct category consists of those tribes whose self-image and
identity refate to their descent from some well known sage or ad
wpper caste like the Brahman or the Kshatriya, Names of the
Qraon, the Kherwar, the Chero, the Birhor, the Adiyan, the
Dhanka, the Marati, the Korku, the Beda, and the Mala Arayan
canr be mentioned in this connection.

Certain tribes like the Oraon, the Maler, the Thary, the

J—
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Khond, and the Malayalar take pride in their royal ancestry,
their forts, and their ewn kingship in the past or in their asocia-
tion with some roval army.

BrooraraICAL S7UDES AND SELr-Inace or Trisars

From the warld of myth and legand, we mow turn to contemporary
reality, Myths represcot “social facts” of one order, empirieal
reality of another,

There are very few ¢thnographic studies which contain bio-
graphies of tribals. Even these stidies go only into the events
related to a person and hardly ever present data relevant to the
theme of sclf-image and identity. |

In his book The Maler: A Study in Nature-Man-Spirit Comples
of & Hill Tribs in Bikar Vidyarthi (1963} has presented thirteen
biegraphies. Many of them bring out that the Maler think
themselves to be living at the merey of the supernatural powers
like Gossaiyan Blut, deities, and spirits. They have a strong feeling
that to survive in the hills they must please these supernatural
powers,

The biographies assembled by Ehrenfels (1952) in his book
Kadar of Cockin also suggest that the tribe live in a world full of
spirits and deities. Tribal well-being depends on the propitiation
of and the prayers made to them,

Vidyarthi (197]a) has sketched seventeen biographics of tribal
leaders of Bihar. In some of them, the Oraon leadars are seen
to take pride in their Sarna religion (indigenous tribal religion),
which according to their estimate is the best religion as it was
handed down to them by their forefathers. They also felt that
neglect of their religion will make the bosgas {supernatural powors)
angry and revengeful. Their rcligion, they said, taught them to
perform regular puja of their ancestors to whorn they owe their
birgh,

Serr-IMAGE REFLECTED 1IN TRIBAL WRITING

Writings by tribals give us some insighs into their Ec.:lf-l'mage.
Shaiza, a Naga administrator guotes the late Sakbrie, alsp a
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Naga, who deseribed the Naga as follows:

Mer and women have an cqual social status. We have no
caste distinctions, No high or low class of people. There is no
communal feeling, neither are there religious differences to
disturb our harmony....There is no minority problem. We
beligve in that democratic form of government which permits
the rule, not of the majority but of the peeple as a whole. We
govern ourselves by a government which does not govern
at all.

. ..the family is a permanent living institution, a conscious
unit in the national polity...no family has ever been left by
their fellowmen to the mercy of circumstances. ..posgessing its
own house, built on its own land, no family ever pays tax.
Forests and woodlands, rivers belong to the people for their
exploitation without paying taxes. We cultivate as much land
as we need or desire and there Is no one to question our
rights.

We have food to.eat and drinks te drink exceedingly above
our needs. Truly God has beer good to us. Three square meals.
a day and zu {ricc-beer) without measure, We have no beggars.
Every family lives in its village in its own right. It has no
landlord to harass us and no revenue collectors to knoek on its
door, for the family is the master of its own affairs,

And wonder of wonders, we have no jaili,. We do not arrest
nor even imprison anyone, Qur civil anthority is God in the
matter of life and death and murder is very rarc.

We fear nobody, individually or collectively. We arc a heal-
thy people and fear cotrzpts the health of man. What pcace we
have, no police and no C. I. D. We use no locks. Our granaries
arc kept outside the village and no guard is ever needed, for
there is no one to steal from them. We travel as we like and it
costs nothing. Wherever we go, it is our home. If by ill fortuns,
a man falls sick or dies, he is borne horme to his family without
counting the cost.

We talk freely, live freely and often fight freely too, We have
no irhibitions of any kind. . . .There is erder in this chaos and
law in this frcedom. If I were te choose a country, it would be
Nagaland, my fair Nagaland—again and again (Shaiza,
1963 : 34).
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Kerketta (1960) thinks that drinking of rice-beer is very com-
mon among the iribals of Chotanagpur and permeates their
life style. The Oraon, the Munda, the o, and the Santal, all
drink it so frequently ag if it is drinking water. It is fmportant on
all occasions and for all the activities of the Oraon, and it plays
a dominant role in their eniture. He adds that the entire cultural
configuration of the Oraon community, peeuliarly enough,
revolves around thé pivot of Aanria (rice-beer).

Orzon (1964) suggests several indicators ef a tribe. Among
them are ccological setiing, endogamy, practice of tribal religion
(animism}, a tribal identity, and conformity to tribal culture and
tradition, In this context he says that il a tribe is converted to
another faith, this conversion would ampunt to detribalization,
According to lim “conversion Is the cscape from reality—the
reality of being a tribe and a person on conversion completely
disowns the tribal religion and it may safely be said that detribali-
zation Is prerequisite 1o converston.”

Hang (1965), writing on Self~Identification and Destiny in Tridal
Awakening, says that he is well aware of the various terms like
“ahoriginal tribes,” “primitive,” or “indigenouns” used by non-
tribals to describe the tribal people, but these words are “‘relative
terins.”” He says:

They saw us only in relation to themselves and others in a
particalar time and place, and alse “underdeveloped’ meaning,
relatively speaking, much less developed than othiers.

When we wanted to deseribg ourselves we did not have to use
such rclative torms. One of the earliest descriptions of our-
selves is the racial name evolved for itsell’ by one race belonging
to thosespeaking the so-called Mon Khemer group of language,
They call themselves the “Horo' race which mwigans the race of
‘hiuman beings’. . . . To thomselves therefore in the fiest instance
the aboriginal tribes are just human beings.

We are becoming increasingly aware of the fact that we are
the indigenous people, the original inhabitants of the land where
we live. This is of utmost significance for us, We have been in
this land of ours since the dawn of history. Qur records of rights
are not in paper and ink; our burial and memorial stones
prove our possessions. Consequently, we love this land of ours
with an ardent love which cannot be compared with the love
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of it by others. ..we thank God for what we are, namely, the
original inhabitants of this land: it was He who placed us here,
giving us this peculiar honour, entrusting this land to us.

Hans has also become painfully aware of the fact that they have
becn much exposed to the danger of losing their own lands.
He says:

We have come to know hew we have been exploited both
directly and indircetly. We have seen those artistically terraced
vice fields, built up with the loving labour and precious swaat
of generations of our ancestors, slip out of our fingers into the
posstssion of others giving place to modern industries. We
have clung to our ancestral land because land has been our
life-blood, without which we had ne life and livelihood at
all.. . (Hans, 1965),

At one place Hans says that the tribals Lave developed some
special characteristics peculiar to themselves, which are tribal
loyalties, a virile self-reliance, hard work and industriousness,
conservatism, truthfulness and honesty, timidity and shymess,
and drink and intemperance.

Dhan (1967), in her book These are my Tribesmen: The Oraons,
analyzes the changes that have taken place in the traditional
social systeit of the QOraon cornmunity. While cormmenting on
urbanization and the Jharkhand movement she says that they
have eicouraged the growth of nationalism amongst the tribes
of Chotanagpur. She adds that urban conditions encourige the
creation of ties cufting across tribal affiliations. The formations of 1
various associations and clubs indicate that similarity of intercst,
rather than tribal affiliation, js the criterion for membership. The
Jharkhand movement has brought together the tribesmen in
urban as well as rural areas, irrespective of tribal of religious
affiliations, As distinet from individual tribal identities, it has
Projscied a wider adivasi image and created a new tribal
salidarity,

On the problems of readjustment to a mew situation (with
special reference to the Naga tribes) Alemchiba Ao says:

Irrespective of the difforent political system, levels of technology
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and economy, religious and cultural affiliations, we find today
a general restlessness taking place among the hill people of the
entive North-East of India. They are passing through a period
of transition in their history, and in the process they are faced
with a problem of readjustment to the new situation.

For centuries, these tribesmen were isclated in the hills
living completely independent and often with almost entirely
self-contained economies, where unmelested they went threugh
their narrow round of Iife, knowing practically no variation
from generation to generation. In course of time contact with
civilization came about in two ways; by the visits of the tribes-
men to the plains lying along the base of the hills, and by the
penctration of foreighters into the hills. The latter was the more
important, Foreigners residing in the hills influenced the
culture and mode of life of the indigenous inhabitants in
numeraus ways—Diy medical work, by missionary propaganda,
by display of a culture in some way regarded as higher, by
objects of trade imported by administration and the improve-
ment of communication, by the presence of an armed force
strong enough te suppress any rising or inter-tribal war (Ao,
1972 : 477).

About the relationship of the hill tribes with plainsmen, mainly
the Assamese and tea labourers settled along the hill bordars,
Ao says it is not cordial. The tribals are treated as untouchables,
They are denied shelter or even a glass of water. They have a
distorted image of India because they project on the country
their imape of the non-tribal neighbours. He goes further to say
that the effect of the Japanese invasion had been to give the
Nagas a sense of partnership with all enemies of the Japanese in
a spirit of coliaboration, to put an ead to a common mischief.
As a result, all through the Japanese invasion of India, the Nagas
had remained consistently loyal and helpful and they were of
immense help to the British army in India in more than ong
way.

S}Laiza and Hans have discussed the selfimage and self-identity
of the tribals, though not directly. Kushal Kerketta possibly over-
rates the role of rice-beer in tribal culture. Kartic Oraon evolves
judge whether a com-
e. Dhan focuses on the
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emergence of a new identity, while Ao dwells upon the seif-image
of the Nagas in regard to their adjustment with the rest of the
country.

SELr-IMaor, PROJECTED 1IN SLOGANS

Some of the slogang that the tribals raise during political occasions
also give us an idea of their sclf-image. Vidyarthi (1971a) recor-
ded some slogans of the tribals which the non-Christian {Sarna)
tribals raised while demonstrating hefore the *$tudy Team of the
Joint Committec of Parliament on de-Scheduling of the Schedul-
ed Tribes” that visited Ranchi in 1966. The demonstration was,
in fact, directed against the Christian converts as the non-Chris-
tians wanted the study team to de-schedule the converts from the
government’s seheduled list.

The placards displayed by non-Christian tribals bore the
following slogans relevant to the present srudy:

Tribal culture Is most primitive. It does not bear any impact of
other religions;

May Birsa Bhagwan be glorious who fought with all the mis-
sionaries till the last to save tribal religion;

May Sarna Devi (sacred lady of the grove) be glorious;

Tribals are simple people. They are poor and uneducated.
Please do not cheat them. Don’t change their religion. Let
them also march forward;

One can get God even by practising non-Christian Sarna
religion;

Christianity is not a tribal religion; and

May traditional adivasi be glorious.

These slogans reflect the sclf-image of a section of the tribal
people. They concede being prirnitive and assign to Sama Devl
a pasition of pride in their culture. The mribals view themselves
as "“simple, poor, and uneducated.” They feel that they ar®
susceptible to cheating and exploitation by others. They also
Idfmiti.i‘_v themselves with Birsa Bliagwan who fought the Christian
misslonaries for the sake of tribal religion, In no way do the non-
Christian tribals suffer from a sense of inferiority when they say

-
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“one can get God even by practising non-tribal Sarna religion.”
These tribals feel proud in practising a tribal religion which is
scemingly the most important component of their culture, for
they think that the tribals who change their religion cease to be
tribals.

CHANGING SELF-IMAGE AND IDENTTTY

This survey of tribal self-image and identity will remain in-
complete il we do not say anything about their changing self-
image and identity. Because of the operation and impact of a
number of {actors and forces like Hinduism, Christianity, edu-
cation, and politics there have been sigrificant modifications in
their self-image and identity. Historical processes have also made
an impact. |

Mazumdar (19440:95) observes that “from very early times
there has been agradualand insensible change from tribe to caste
and many arc the processes of conversion from tribe to caste.”
He says further that most of the lower castes of today had a tribal
origin. Here Mazumdar’s observations seem very relevant in
understanding the changing identity of tribals, as a changeover
from & tribe to casts, among ather things; means a change of
identity and sclf-image. A iribe remains a wibe so long it thinks
of itself as a tribe, a category different from Hindu castes. But
the process of change starts the moment a tizbe starts identifymg
itself with Hindus. It is followed by automatic emulation of the
Hindu madel of life.

Risley (1915:72-75) described four processes by which trans-
formation of tribes into caste is effected:

1) The leading men of an aboriginal tribe having some-
how got on in the world and become independent landed
proprictors, manage to enrol themselves in one of the more
distinguished castes. They usually set up as Rajputs: their
first step being to get a Brahmin priest who invents for them
a pedigree hitherto unknown;

2) A number of aboriginals join a Hindu religious sect,
tosing thercby their tribal name; |

3) A wholetribe of aboriginals or a large section of it enrols
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itself in the ranks of Hinduism, under the name and stylz of a
new caste which, though claimingan origin of remote antiquity
i3 readily distinguishable by its name; and y

4) A whole tribe of abotiginals or = section thereof, hecomes
gradually converted to Hinduism withour abandoning ity
tribal designation.

In these processes what altracts our attention most is the fact
that because the tribals first idensify themsclves with the Hindu
caste, other changes gradually follow. The example of the
Mushars and the Bhuinyas-of Bihar may be cited in this connec-
tion, They were originally-tribals, but have now been incorpora-
ted into the Hinda caste fold. The Kharwar of Palaman and
Mirzapur who claim & higher origin and wear the sacred thread;
the Polia of Dinajpur, Rungpur, Jalpaiguri, and Coochbzhar,
who claim to have originated from Kshatriyas and call them-
sclves Rajhansis, illustrate such cases of change of identity and
self-image from tribe to caste.

In fact, charige of identity from tribe to caste is taking place
also in contemporary times as a result of the Hindu impact on
the tribals. Griffiths (1946: 276-277), while speaking about the
process of Hinduization of Kol tribes, expresses the view that
they are appareatly forming a miniature caste system within the
tribe, modelled somewhat after the Hindu caste system.

Speaking about the concept of sanskritization, Srinivas
{1852 : 213-214) says, that the rites and beliels of the castes pecu-
pying the lower rungs of the caste ladder as well ‘as the rites and
beliefs of cutlying communitics, hidden away in the forest-clothed
mowttaing of India, have been subjected to sanskritization . Sahay
(1962) has examined this concept in the context of Hinduization
in twe Oraon villages of Chotanagpur. There many of the tribals
prefer 1o call themselves Hindu and as a result of change in their
sell-image, they identify themselves incroasingly with Hindu gods
and goddesses and have adopted Hindu forms of ritual and wor-
ship and have given up eating beef under the influence of Brahman
I?ries.m and other Hindus, A similar feature, though more inten~
SIve in mature, can be observed among the Munda of Panch
P argana area in Chotanagpur, where they identifyy themselves
with Hindvs and seck regular services of a Brahman priest and a
barhar during rifes e passage, worship Hindn gods and goddesses,
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and have adopted the Hindu mythology in considerable measure
(Sahay, 1967: 65).

Srivastava (1958: 64-69) tells us that among the two moieties
of the Tharu of Uttar Pradesh one is considered superior to the
other and no inter-dining or inter-marriage is found among them,
which can be attributed to the “direct influcnce of the Hinmdu
caste structure.” The five Kuricg in particular belong to the
superior moicty of the tribe and claim themselves to be the Rajputs
of the Sisodiya clan and have gone even so far as to adopt a neiw
appcllation of “Rana Thakur.”

Surajit Sinha {1962), on the basis of historical and ethnogra-
phic studies of the Bhumij, puts forward the concept of “tribal-
Rajput continuum.” He speaks of the diffusion of the Rajput
model damong the tribals of central India like the Bhumij, the
Munda, and the Gond and their changing selfsimage and identity
accordingly (Surajit Sinha, 1962: 35-80).

Talking ahout the process of transformation from tribe to
caste Sahay (1967: 64-89) refers to the change of identity of a
section of the Pahariya of Lolki in Palamau from tribe to caste.
A similar change of identity and self-image was studted by him
ainong the Oraon of two villages in Ranchi, where he noted
considerable sanskritization ampng the tribals, Since the Oraon
identify thermselves with the Hindus, they have given up cating
beaf, started performing the Satyanarayan pooja, have taken to
reciting Hanuman Chalisa and Ramayana, and begun consult-
ing a Brahman prigst during cclipses.

Besides the Hindus, Christian rnissionaries are also responsible
for bringing a definite change in the selfimage and identity of
the tribals. Sahay (1963) made a detailed study of the tribal
Christian converts of Chotanagpur. This study helps us to under-
stand as to how Christianity has brought about a change of self-
image and identity among the tribal converts.

The immediate result is that the tribal converts begin to con-
sider themselves different from the non-Christian and acquire
a "'sense of 5uperiuri'ty" over the latter. Th&}f dissociate thems-
selves from the non-Christian, thinking that the latter are an
“inferior” people engaged in “spirit worship” which is no religion
at all. On the other hand, as regards themselves, they think that
the‘:,r practiSﬁ the "“heast rcligion of the Wﬂ'l"ld,“ are on the right
path, that they will enter the Kingdom of God after death. Also,
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tribal converts show an aversion for non-Christian tribvals becauss
the latter drink excesively, speak filthy language, and have a
vulgar tongue; they perform traditional danees in the company
of girls which is “immoral,”” and do not have proper manners ot
civic sense. The Christian converts consider themselves. free from
such Vices and regard themselves better than the non-Christians.

-Jt is interesting to study the self-image and identity of tho
different denominations of Christian converts in r¢lation to ong
another, Catholic converts consider themsclves to be the true
adherents of Christianity and the followers of the Pope, whereas
the Lutheran converls are considered to be “deviants and hypo-
crites.” On the other hand, the Lutherans allege that the Catholics
have changed the original werdings and commandments of the
Bible and indulge in image-worship in the form of devotion shewn
to St Mary. They also allcge that the Catholics are intemperate
and on this count cannot be distinguished from the non-Christians,
On the other hand, the Lutherans think that they stick only 10
things prescribed in thie original Bible. Unlike the Catholics, they
cannot be dictated to by a priest or any religious authority. They
also feel proud that they have given up the habit of drinking,
as it pollutes the *temple” of God, that is, the human body, and
that they eat hetter food than the Catholics or non-Christians.
Their Bhajan sittings are claimed to be more systematic and
rhythmic than those of the Catholics, and, unlike the latter, they
da not “supprese the sinful acts of a Christian.”

It is significant that the Oraon society which was culturally
homogenous has come to be divided now because of the working
of various denominations of Christianity; with conversion, their
self-image and identity have also undergone tremendous transfor:
mation. Denominational loyalty has conspicuously cut across kinr-
ship and ethnic loyalties and the Christian converts of a parti-
cular denomination now consider themselves clasely associated
with another convert of the same denomination, even though he
may be a nen-relative and may even come from another tribe.
Its extreme form of development can be found in the identity of
tribal converts within Christian communities of the same deno-
mination throughout the world, which works through interna-
tional channets of communication which the Church maintains.

Education of the trilml people, and political education through
Participation, have also exerted a tremendous influence on the
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tribal self-image and sense of identity, Confined to their jungle
fastness, they knew little about the world outside or what was
happening therg. Education and political awarcness are giving
them a sease of identity with their fellow countrymen. Not only
have they come to identify themselves with political partics of their
choice, but these factors have for the first time givén them a
national outlook and they have learnt to identify themselves with

L the problems of the country,




1. D. MEHRA

The World View of
Indian Tribes

N appraisal of the literaturc on the world view of

Indian tribes presupposes that there is cither a defined

area of social life which can be termed world view of

that world view is to be abstracted Irom observation
of social life. Neither does social anthropology nor do its cognate
disciplines, Lowcver, offor any widely aceepted criteria fof
discussing world view in a cross-cultural perspective. What
is understood as world view (Redfield, 1953) is labelled variously
also as primitive categories. (Philips; 1965), ethos (Bateson, 1958),
forms of life (Wittgenstein, 1953}, experiments for living (McBeath,
1952), style, super-style {Kroeher, 1957), pattern (Benedict,
1934), and climate of opinion {Whitchead, 1933). And this dogs
not exhaust the list. These terms carry different shades of meaning
and emphases, but neverthcless thiey do cover a great deal of
common ground.

Significant work on world view has been done by Clyde Kluck-
bohn and Dorothea Leighton (1949), Daryll Forde (195%), David
Mandelbaum (1955a), and Clifford Geertz (1968). The marny
conceptions of world view presented by them and others ¢al
neither be categorized in a simple manoer nor logically correlated

yith one another. It would be usefud, therefore, to examine lriefly

some of these varying approaches to the concept of world view.

Clyde Kluckhohn and Dorothea Leighton (1949), discussing
the Navaho way of life, statc that apart from cthics and valucs
the Navaho, also have certain “basic convictions™ regarding

life and enumerate these in terms of asic premises and formulae.

The author js thankful to Vardesh Channa and Subhadra Mitra for help

in eollection of data.
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The Navalio assumptions abont life are generally unsaid, but no
characteristic Navaho dging or saying makes scnse unless it I
related to the Navako convictions about life.

Forde (1954), in his Introduction to 4fFcarn #irids, maintaing
that the world vicw s expressed not only in the belief systom. but
is also derivable from customs, rituals, and actions. Further, it is
asserted that there is a close relatinnship betiveen the beliefs and
the contexts in which they arise |

Mandelbaum {1955a) lists three types.of relationships to dis-
tinguish the contents of world view-—man to man, man to nature,
and man to the supernatural relationships.

Gemrez (1968) differentiates between othos, which ke calls the
evaluative clements of a culture, and world vigw, which includes
the cognitive, cxistential aspects. He states that “a people’s. cthos
Iy the tone, character and quality of their lifc, its moval and aesthe-
tic style and mood, while their world view is their picture of the
way things. .. are, their coucept of nature, of self, of soeiety.”
Geertz thinks that the demonsiration of a meaningful relation
between the values of a people and thie general order of existence
is an essential element in all religions, no matter how those values
or that order are conceived, He frels that religion is in part “‘an
attempt to censerve the fund of general meanings in terms of
which each individual interprefs his experience and organizes
his canduct.” He saes sacred symihola as integrating Fiet with valie
and notes a general tendettoy to synthesize warld view dand ethos.

Alan Dundes (1968) points out that world view is oftsn implicit
rather than explicit. The people themselves may not bz aware of
their world view and may find it difficult toarticulatc it. According
to liim, accepting the holistic view of culture and the all-pervasive-
ness of world view within it, one could lsok for world view in any
aspeet of the cultural material—in kinship, in child-rearing, in
politics, or in cconomy. However, he still favours folklore as the
miast important source for the study of world view.

Jones (1972) makes an attempt to reconcile the different ap-
proaches to world view and concludes that, at the level of the
common denominator, it involyes baliefs. He further develops his
argument by postulating that beliels are hypotheses framed by an
ohserver about the metivations of the observed. From this: he
conceptualizes a belief space which has its threshold at the point
of behavigur. Included in the beliel space are narrow-range and
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wide-range vectors. The former are specific for relatively determi-
nate situations and “cnable us to cope with some aspect of the
social or physical environment.” They are easily verbalized and
consecuently are easily taught and learnt. They are “'more oF less
readily modifiable in the light o experience,” The wide-range
vectors have less obvious uses and are “less obviously rclated to
the envirearient.” They are not easily verbalized or they ara not
verbatized at all. “They may not be learnt at all but may be
instinctual, those that are Jearnt are acquired easily in life and
by means other than formal, verbal instructions.”” These aré
relatively incorrigible beeanse they tend to be sclf-confirmataery.
These vectors Jeave a trace that carries relatively greater offect.
TJones defines world view in terms of very wide-ranging vectors.

A purely behaviouristic analysis of belief, however, 1 logically
untenable and an atteript to do so ends in inconsistency- From
a behaviouristic analysis of belief, it is possible for an observer to
discover a belicf held by a subject; even though the subject him-
self is incapable of formulating the belief in question by merely
pbserving the subject’s behaviour. However, the notion of
belief is connocted with the notion of meaning, GXpressions of
belief aré vehicles of meaning. Meaning, while it resides 0 @
medium like language, gesture, or stance, has also 3 meaning for
the subject: The snbject, if he then meaningfully employs a bit
of language or gesture, must be capable of seeing the meaning
himself: otherwise he cannot be said to have used the languagt
or gesture meaningfully. A bohaviouristic analysis of belicf camniot

consistently account, with its own premises, for this aspect of

belief.

Further, to claim that world view can be discovered by ohser
vation of behaviour alome is an exaggeration, becaust boliafd
which constitute world views vary in the degree of their range.
Thus, to love onc’s fellow-men follows, in so far as a persol is &
Christian, from the acceptance of still wider beliefs concerning the
nature of the Christian God and such a god’s relation to mar.
However, in non-Christian societies also, men love their fellow-
men as such as Christians do. In such socleties an individual’s
love of his fellow-men may follow from still wider vectors which
have nothing to do with the corresponding vectors in the Chris-
tian belief space. Thus the two iinds of love are quite different
from one another, and a purely observational enquiry will be
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incapable of bringing out this difference. The kinds of behaviour
in which such love is expressed may be the same in the two cases,
but the observation of such bebaviour alone cansa form thp
basis of any inference to the very diﬁ'{iren:*: wide-range sots of
belief which respectively constitute their _;uxtlﬁcauan_. )

Thus, what we really have is a sc_:-mcs-nf world views derived
by various authors without any explication t?f t!:u: methodology
followed to derive them. There is no standardization of approach
or methodology of deriving world view, and this ma'!fﬂs cumpan}
sons difficult. Jones at least suggested a st-fmdafrc}lzed way 0

deriving world view by advocating a b_l?haﬂﬂu’?mc 3P§T?ac°]]}:
but this approach runs foul of the limitation of th'ls ?F—Eﬂl? itself,
The extant litevature on woild view, ﬂlﬂf"’-‘»fﬂrﬂ‘:_ 18 ht:temgenutis,
What we have aré really catégories under which to put W?‘" d
view, however conceived, but no coherent and organized method-

iew derivation. _

Gl%ﬁhﬁﬁifiing the definitions of world view chi:arly iqdmaatﬂa
a relationship between social structure and waorld view. H?T???EP,
a problem has been raised by Furer-Haimendorf (1969) in, :f!ﬁ::
Tanis and Their Neighbours, in which he shows ﬂh'%t th‘ﬂ Wﬁ’ﬂ: nmg*}-
houring tribes of Apa Tani and Dafla, muggh tl'lﬁ-efmg \a:ndaly in
their sogial structure, yet show striking similarities in their wm:ld
view. This refutes the one to one correlation between social
structure-and world view. This problem needs further probing.

Another approach to world view is that of Bose (1871) who
uses this concept in the sense of the French word Pespirit. For him,
world view springs from the inner self; through new knowledge
and faith in past history. It is a weave of tradition, of current
experience, and of hopes and fears regarding the future, World
view then 1s linked with social Chaﬂg& i]'],mmuch as maﬂifﬂﬂt d}rs-
function is to be removed. However, whether an ethnographer
can possibly grapple with the world view of an entire community,
or confine himsell to the study of that reflective minority in a
society that thinks and initiates, is an open guestion,

It is necessary to distinguish between concepts like cultural
emphases, themes, sthos, and so forth, which constitute materials
for world view, from attitudes which do not inflyence the direction
of life styles of a people holding such world vigws. World view
xaust be that which by its existence infAuences the Jife patterns,

The problem of designation of world view and of deriving it
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from the relevant data will become, in the final analysis, the
problem of a choice of approach. Upon this choice will depend
thi standardization of world view and henee its comparability.
Thus scholars like Jones, Forde, and Leighton have different
approaches and the problem takes the form. of making sense out
of the diversity of views reprosented by them. In including these
diverse approaches and derivations in the omnibus concept of
world view, we ate in effect attempting to vover, albeit non-
rigorously, all material, however conceived by their authors,
assuming it all to be world view variously defined.

It is not our immediate concern to evaluate or postulate an
oricntation of world view derivation, be it behaviouristic or
non-behavisuristie, because no standardization has been atierap-
ted, The situation is farther complicated by the fact that the world
view of thé Navaho, for instance, derived by whatever method-
ology, brluvieuristic or otherwisc, is insightful in its pwn right,
presenting thus the problem of choosing -any one approach in
preference to the other. This will explain also the astounding
mosaic that exists under the rubric of world view in unthropﬂlﬂgi’
cal literature. What is lost in comparative finesse is gained 1n
wider coverage of the multiple orientations of peoples’ perception
about their world and themselves.

For the purpose of the present essay we shall avoid invelvemeni
in the controversy regarding the definition of world view; and use
an operational definition given by Daryll Forde (1954) in his
Introduction to African Wirld, in which he relates world view [0
“the place of man in nature and society.”

The world view of Indian tribes is a subject which has not
attracted the attention of antliropolugists. It is cvident from the
fact that there are very few works that treat this sulject at any

length or in any depth. Published literature on the world view of

Indian tribes is very meagre, even casual references to it ate
scanty. .
Yaced with the problem of presenting profiles of the world view
of Indian tribes, one could either attempt a content analysis OF
review the work done in this area in an analytical ﬂamﬂwa.rk'
An attempt to do the latter is difficult because 2o widely ac?nptﬂd
evolutionary or a structuralistic scheme of world view is available.
A content analysis can be atternpted, taking into account geos
graphic, linguistic, and structural variables; but as there 1§ V&7
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little published material the geographic and linguistic variables
cannot be represented adeguately. In this essay, categories have
had to be made in accordanee with the nature of the available
material onr world view. Of first concem to us are thoss authors
who laok' at their unit of study with the specific aim of delineating
the world view of their subjects. In this category there are two
scotions—the first deals with the material ont world view of tribals
in Indja in general terms, while the next section deals specifically
with data on the world view of particular tribes. In the nextcate-
gory is incorporated the raw material of traditional ethinography
which has some relevance to the world view of the tribes. Such
data, however, are embedded in general ethnography and merit
carclil] examination as they implicitly contain important material
relating to the world view of the tribes. This material canzot by
itself be read fruitfully as indicative of world view, until it is
analyzed with that specific aim in mind. To this end an attempt
has been made to break this material down inte selfexplanatory
catcgorics.

There is also a body of material pertaining to the general area
of folklore, myth and related subfects sehich can throw some
light an the world view of the people concetned. To analyze this
wmaterial is essential, if' the implied werld view is to be derived,
As things stand in the extant litérature, this class of material
exists only as raw data and requires further research.

Worre ViEw oF Trmar CoMMuNTTIES

Boss (1953, 1971), writing about tribes in general, states that
cach period of history is marked by a pacticular set of ideas which
are born out of thé changing experience of life and which mzy be
called the “soul of culture.” The character of this is seen as having
changed from time to time and the outward form of the social
ovgsnization has also been reorganized in conformity with the
changing circumstances. Bose gees on to assert that the thoughts,
attitides, and expericnces of people are in unstable equilibrium
with the external or outer famework of calture, the latter showing
a lag in adjustment, The institutions of oncage are continued into
the next, bringing in new idcas and experience, resulting in the
neecssity of constant readjustment ef cultural forms, Thus, one
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comes across “a constellation of ideas and emotions which form
the core of 2 community's culture.” This core may change due to
internal or external factors, and in the cvent of a discord between
the guter framework of culture and the “soul of culture” change
ocours and proceeds towards greater logical conformity between
the twa.

Bose states that the warld view of a community does not remain
constant but is reshaped as its components keep changing, H{_"
thinks that there are two elements common to all communities,
which try to build a spiritual refuge from which they seek
guidance for courses of action in everyday Iife. One of these
clements is the belief that the source of knowlddge is ofton soma
thing more than that derived from sense perception and logical
constructs based on them. This knowledge 1s derived in large
part from poctic imagination or extrasensory sources, termed
vevelation. This revealed knowledge cannot be shared with others
and is unverifiable unless others undergo the sama régimen, ﬂ"d
it is this feature that stamps such koowledge with the seal of
unshakable validity. Further, in such knowledge there is 2 high
degree of empirical content and firmness of faith which persist
in spite of the counter-tendencies of history or the experiences
of life.

Such a world view, Bose emphasizes, provides an €scaps from
reality, and, because of this, religion is often criticized as the
“‘opiate of the masses.”’ Bose however disputes such a construction
on religion and says that such a world view opens also the door
to creative activitics. Thus, religion in lhistory has ”servﬂﬂ_l a
comnmunity when it was bogged in the quicksands of immediate
expericnce by spurring it to new activity leading to clearance ©
the boggling bondages.” |

Mandelbaum (1970) gives an overview of the world view of
ribal communitics in Tndia. The teibes belicve in kinship as the
principal link. Equality is the basic organizng principle. Some
tribes are highly individualistic and there is little dependence.
When incorporating new groups into the tribe, they absoarb tht?m
only in the form of fictive kinsmen, as kinship to them 15 ﬂlf? ma)or
binding force in society. In this contexs Manidelbaum cites 1311u
example of the Khond. The tribesmen do qot mind working
against the values and opintons of their society in order o P*-F'SUE
pleasure or to acquire wealth. They also prefer jeisure to work
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}a.nd do not seek long-term rewards because they helieve life to be
{ungertain, The tribels combine short-term benefits of religion

/ with the long-term transcendental function. They do not distin-
guish sharply between the shaman and the priest. No value is
set on asceticism or puritanism. They derive a great deal of detight
in the pleasure of their sensgs.

Surajit Sigha {1937a), in his paper on the teibal culturis of
peninsular India, suggests that the ideolngical system of the tribals
cnvers man fo the supernatural, man to nature, and man to man
relationship. The gods are clasified into those thatare henevolent
and those that are malevolent, These gods are portrayed as being
mere mntercsted in personal loyalty than in any demonstration of
cthical or moral virtues, Rituals are performed mainly to avoid
sickmess and death. There 15 a belief in the existence of soul after
death. All souls go the same place and there is no idea of heaven
or hell, only those who die an unnatural death turn into male-
volent spirits. There Is no reward or punishment for good or bad
deeds after death. There is some sort of belief in refcarnation,
but it is not associatedl with Karma as in Hindu philosophy.
There is a predomipant beliel in magic and witcheraft. In the
man-nature relationship, beliefs show the natural universe to be
continuous with the human world of interactions and sentiments,
Man, nature, and the supernatural are all bound within a com-
morn boundary of relationships. The entire universe is bolieved
to be animated by spiritual beings. The man-to-man relation-
ships arc confined to their tribal world. All human beings arg
believed te be more or less equal and there is no concept of
siratification. Elders are respected, children are valued,' awtd
bayrenness is feared. The males are generally dominant in social
life. They lay emphasis on “pleasure™ and on the maintenance of
reciprocal and obligatory relationships, There is Hitle desire to
achieve high status and the aspirational level in terms o magerial
achigvement is low,

Let us now turn to the world view of particular tribal groups.

Carstairs (1957) cites the Bhil as an example of z socieey that
presents a conlrast to the high-born Hindus. The Bhil are ay-
gressive and have no qualms about robbing either each other or
strangers. They befigve in a vigorous sex life and spend a lor of
their time in cloping with each other's wives and cntering into
quarrels about these clopements. Magic and witcheralt play au



66. J. D. MEeurA

important rele in their lives, while religion occupics a lower
niche. They have a vague conception of a Supreme Being called
Bhagvan, but are not too particular about his worship. Marriags
partners are regarded as equals and a close personal relationship
exists between hushand and wife. Their conjugal life is marked
by much love and affection. They do not approve of celibacy and
asceticism. They pride themselves on their uninhibited life style
and believe in enjoying life in full measure.

Ghosh {1968) quotes Maquet to the cffect that the world view
of a society is based on the expetiences, beth past and present,
of the group. Therefore, world views show 2 Hme lag i relation
to the socicty as it exists. In world view study, the perspective of
the anthropologist differs from that of the philosophier. The former
focuses on the categories and concepts of the coneerned enlture,
while the latter cmphasizes categorics and concepls and their
logical correlates determined by himsell or his subject. He deals
with the Mishmi of the Lohit district of NEFA, The socio-linguis-
tic aspects, ethnocentricism, and the emotional aspects of Mishmi
life, understood in terms of dominant underlying meotivatiorns,
ar¢ dealt with, To him the world view is a mental dispositicn
or “a way oflooking at things.” 1t is teansmitted {rom one genera-
tion to another and is conditioned by culiure, langnage, and
religion. The Mishmi environment of the plains and the hilly
uplands, marked lry heavy monseons, produces a special situation
for them. On the one hand rain is mec cssary for slash and burt
cultivation, on the other excossive rain is harmiul, The visible
and the invisible werlds are cqually real, but the latter is un-
predictable. Interaction of man, nature, and spirits is an essential
part of life but the consequences of such interaction are Interpre-
ted as being pood or bad, successful or unsuccessful, Being traders,
the Mishmi are familiar with the idiom of profit and loss. The
role of women is clistinct frar that of men. Marriage is Vicwﬂd. 2
marking the dichotomy between wife-giving and wile-recciving
groups. The supernatural world is classified into benc?oluﬂt
and malevolent categoriecs. Clans arc big or small. Silm'l_arh"
natural things arc scen as cither big or small, ntilitarian or other-
wise, harmless or harmful. This dichotomous orientation is also
reflected in the appropriate division of dreams into opposed
Categorics. In language also Lhe present is opposed Lo hfﬂh the
Pastand the future, 'Ihe past is scen by the Mishmi as continuous,
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conipleted, or recent. The “case form™ expresses the dichotomy
between local and nen-local, with every nour or verb in a case
characterized 2ccordingly.

According te Ghosh the following categories represcat
equivalences that establish chis sense of binary classification:

i) Male—animate—sacred-—superior—big—{ertilizing —rains;

and

2) Female—inanimate—profane—inferior—small—lertilized —

land,

However, among the Mishmi, the dichotomy hetween male
and female is refuted by the use of 2 single word for he and she.
Analyzing tiic Mishmi social personality Ghosh finds them
melancholy and moére ¢xprassive of unhappiness than happiness,
a fact indicated by their folklore, songs, and myths. Another
characteristic trait among them is egocentricity, “seif ahove
clan and clan above tribe is the maxim.” Further, the interest
shown by the Mishmi in concrete rather than abstract things
reflects the domtinant metivation o utilitarianisin, Another domi-
nant notion, llexibility, Ghosh finds difficulr 1o describe. 1s is
indicated mainly by the vasy-going attitude and an absence of
rigidity, Emotionally the Mishmi form isplates. There is 2 ten-
dency towards suppression of feeling which is extended even to
sexual frigidity. Emotional involvernent of husband and wife i
rare. A fundamental conflict expressed in their werld view i
the basic idea that life 1s both hostile and manageable, that naturc
has to be combated yet accepted. The Mishmi mother does not
involve hersell emotionally in the child after it Is two or three
years old, thus giving rise te an egocentric personality in later
life, The early withdrawal of aftextion makes the Mishmi resesved
about béstowing love all their lives,

Koppers {1934-55) bases his study an fieldwork conducted
among the Bhil of central India and the Yamana of Tierra del
Fucgo. The major themes that he takes into consideration are
the concepts of paradisc and fall frem i.n_xndc:encﬁ, of a supreme
and benevolent god, and the cthical bates of incest and exogamy,
He regards each of these concepts to be universal. The myths of
creation and the deluge, found among primitives, show similari-
ties to the Biblical and Hindu Puranic myths, The High Gad
among the primitives I8 generally a remote figure who rarc_:ly
intarferes with human life, Ie is followed by a host of lower gods
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and spirits, who are more closely concerncd with luman fate.
Koppers' main concern, however, is to criticize the evolutionary
modcl of human society, by comparing the primitive belicl with
those of mere advanced religions.

Mandelbaum (1955a) gives an account of one aspect of the
world visw of the Xota, He first comments on the definition,
the process of delineation, and the usclulness of the concept of
world view. He uses Redficld’s model according to which world
view may be studied in terms of man 's relationship to other men,
to the supernatural, and o nature, as well as in terms of other
denaminators commen to all societies, such as Diological stages
in life, annual ceremonial and cconomic cyele, and the ordedy
pPerception of time and space. For the Kota world view, Man-
delbaum chooses 1o cmphasize only their man to man, man to
supernatural, and man fo nature relatonships,

The area of behaviowr most suitable for the expression of world
view among the Kolg » according te Manclelbanm, is that con-
eerned with the funeral, There are two funeral corernoiues, one
at cremation and the other at the end of the ritual year. The mast
significant behaviour on ihese occasions is the ricual of “bowing
to the dead.” This bowing is the cause of much quarrclsoms
strife, because only thoge related to the deceased are allowed
to Dow and those not related must be pmvﬁntr;d from dging_-&ﬂ,-
because the act of bowing creates a relationship where none exists
or which is dispured by real relatives, Those who aught to ]JG'T:V
but are reluctant to do so must be cajoled inte bowing. Ths
drama, is sought te he understood in ferms of the world view ol the
Kota.

To the Kota, their gods are rowerful and can affect them mate-
rially. They do not require constznt altghtion but they must be
handled witl; care. Sorcery is 1o hpe counteracted  with magic,
it docs not involve the supernatural tivcetly. Gods are viewed
mechanically and (he supernitiral 1s not involved in the areas
of a man’s life that eoncern victory, defeat, or reward. The
rela.'tionship of the Kota with nature does not engress them nor
is work of much interest to them. Their relationship to domestic
animals is gf greater importance to them. The Kota, however,
Place great store by their relationsh ip 0 other men. The self in
isclf is npg of prime eoncern, Women do not figure promineutly
48 sources' of conflict Detween man, Clildren are considered
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impartant, the Kota is expected to exort himself for the sake of
his song throvghout his life. Yet even this relationship dees not
absorh hiny totally. The main focus of his attention is the relation-
ship he has with his peers. Brothers ave united against the outside
world, This unity i laced, however, with 2 keen awarencess of a
sense of cquality and of the rights of an individual, The equality
principle runs through all units of social organization involving
sfatus positions such as the family, clan, group, and village
membhership, with the implication that sny transgression of such
rights is to be met with immediate, forceful, and aggressive
defence.

Closely linked to the idea of the preservation of the self is the
notion of ritual pallution. Birth, death, and menstruation are
regarded as pollusing ovents and appropriate rituals have to be
performed to restore an individual to the natural ritually purified
stare. Further repollution is prevented by the denial of . particular
relationship. This iz best lustrated in the pattern of acceptance
and denial of relatiomships Doplied in the cersmuny eof bowing
to the dead. .

Other values in Kota Jifie are mediation in quarrels, accomula-
tion of wealth, children, and cquality. It is to be noted, however,
that the idea of equality is compromised since men arve regarded
as sugerior to women, clders have precedence over juniors,
coraion peoplc are inferior to those holding secular status, who
iIn torn are iifefipr o thoss holding sacred office.

Mandell>aum then goes on to make a comparative assessment
of the world view of the Kota and other communities, He éites
Srinivas on Rampura and shows that both the Kota and the
people of Rampura have a preference [or long-term over short-
term relationships. The unity of the group principle is emphasized
amang Doth, while the concept ol pollution §5 afso undergoing
change In the two groups. In the Nilgivis, 45 tn Rampura, status
is often $ituationally determined, bur while the hierarchic order
in Rargpura is unifiedt by certain links, it is not entirely so among’
the Kota, The Kota are then comparcd with the villagars of
Namhalli as described by Aan Beals. It is the external world that
clains the matrked attention of the lattor breause socio-economic
and political changes have influenced the village. The Jajmani
system has been gradually eroded and social life s becoming
Mmors impm'sﬂﬂzl.l, nmking it more Emparativa for ane to defond
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one’s status. Factionalism is vife. Tmportant quecstions that arise
are the effects of the villagers’ views on the changes breught about
and the selections that operated consequently.

He ther draws parallels between the Rajputs, studied by Gitel
Steed, and the Kota. Though they hoth have a common focus in
world view, they differ in other respeets. Both arc sensitive to any
affront to their status, but the Rajput defends both his personal
and societal rank, while the Kota is particular about enly his
personal status. The Rajput fights while the Kota contents him-
sclf only with arguing, The two world views are similar in regard
to conceptions of pollution and social disability.

The Kota and the Camar of Madhopur are then compared.
Both are low ranking, both mazintain their status by withdrawal
of relationships, and bLuth are concerned with upward mobility
and are taking to sanskritic ritual because they feel a need for
higher ranking. Both tell a story about a ofce higher status and
a subsequent fxll therefrom.

Gough’s account of Kambapettai Brahmans is taken up for
comparison with the Kotas. Self-protection and pollution are
important concerns for both groups as are peer relations. Neither
the Brahmans nor the Kota believe in physical aggression. To
the Brahmans, wealth is of great importance and status is precise-
ly determined, while for the Kota, status is significant and wealth
rates lower in priority. Both sharc a similar cultural base in
respect of the idea of pollution but vary in their respective res-
ponses to it. The Kota place more emphasis on peer relations,
while the Bralunans value both the peer and the lineal relation-
ships. This raises the Important question of the determination
of the relationship between social structure and world view. )

The comparison of the Kota with the villagers of Kishan Garhi
reveals parallels in the effect of the Great Tradition and the
process of modernization.

Lewis’s paper (1955) comparing Rani Khera with 'T'ﬂpﬂz't}ﬂn
is to be seen against the situation among the Kota, The Indian
villagers share the concepts of hierarchy and pollution and
Tclatianship with the wider society, concepts which are forsign
to Tepoztlan. Extroversion is more characreristic of Tepoztian. )

It is thus demonstrated that the concept of world view 15
nstrumental not only in deriving an inside view of culture but
also in providing an overall statement to agents of change,
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statements which are obviously applicable to large regiony,

Orans (1965}, in his Etul’l}" of the Santal, secks to understand
the sources of their verve and vitality, He demonstrates the
mechanism whercby the Santal gather unto themselves the
dispersed and fragmented bits of their culture, which i threaiened
by an acculturative intrusion, to forgs anew a dynamic and
sustaining cultural rubrie that is viable and préstige-maintaining,
He pictures the Santal, in the throes of irevitable change, as
striving to ding to a cultural anchor as a protuctive mechanism
in the vast alien waters of an inimical and threatening ocean of
change. In this thrust and parry, the Santal emerge as a people,
whe, in their quest for cultural identity, consciously forge their
owit Gruat Tradidon, as a challenge and bulwark against
the waves of impinging cultures, In this consciously constructed
tradition is reflected their world view. In the titanic struggle
between tradition and modernity, the Santal world view changes
to adapt to the circumstances of the existential state, ot however
to become numrecognizably metamorphosed, Dbut retaining a
findamental, albeit fruncated; form.

The Zeitmioits. of Santal celture is “pleasure.” They conceive of
the gaod Hfe as “one with ample scope for and indulgence in
pleasure, while maintaining social obligations to corporate
groups.” The word raske, meaning pleasure, is “often on the
lips of the Santal and is dear to their hearts.” The content of
“pleasure” is dancing and singing, cating and festivity, playing
and music, and by implication sexual activity, Greetings between
two Santal take the form of the query: “How is pleasure in your
region?’” Nostalgia for the pleasure of bygone days haunts the
old as they hear the recurrent cry of fandf, kandt (pot of rice-beer)
jssue from Santal fips. This pleasure complex is a shared uader-
standing which serves to cement the solidarity of the Santal.
It is pre-cminently a social phenomenon—obtaining during
festivals—born of the festive atmoesphere, which enly the as-
sembled community is capable of generating. It reaches a ¢re-
scendo in the burst of empathy and emotion of the traditional
grﬂup dﬂnCﬂ; Wh&fﬂin. men Eltﬁrnﬂm -“'iﬂ'l.WDmEﬂ, }{En.ds tf]uﬁhiﬂg
hands, to sway to the undulating strains of their music. The
Santal, in subscribing to this pleasure principle, forge bonds_ of

unity with other Santal and participating Munda groups. By the
same token, the Santal differentiate themselves from other sut
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rounding groups, which not only do not share the Santal view
of pleasure but actually look dewn upon their preoccupation
with pleasure, regarding it as unbridled debauchery.

Another basic strand that weaves in and out of the Santal
waorld view Is the notion of envy. This is manjfested in the cleavage
of the haves and the have nots, which has, as a consequence of
present day incqualities of wealth and status, become aggravated.
Contemporary changes brought abont by education and cconc-
mic development have produced conflicts in the minds of the
Jantal, in respect of the traditional values of pleasure and envy.
The traditional “pleasure orientation” is heing replaced by an
increased commitment to “rank improvement,” Expression of
faith in and commitment to the pleasure principle is difficult
for the uncducated Santal in the presence of educated Santal,
for’ feur of scorn and con tempt. But the educated, the employed,
and the rich Santal find themsslves the targes of much envy,
and they cavil at this rampant superstitign,

It is in this changing situation that the Santal seck to produce a
new world view, in the form of their own Great Tradition n
preference to the acceptance of a readymade traditon of fhtf"
neighbours, This newly created tradition places great emphass
on work, study, and rank attainment with a concomitant dis-
couragement of the traditional pleagure complex, in respect of
which the emerging elite foels 2 sense of shame. The traditional
overemphasis on pleasure is licld to be the cause of the lowly
Status of the Santal amongst other groups of the surrounding
caste Hindus. The new ethog devalues pleasure fat least cxcessive
Pleasure}, emphasizes work, mobility, and progress. However,
the movement has riot succeeded to any great degree in changing
the dominant motif of Santal culture and world view, other than
that of those segments that are educated and are in non-traditional
Oteupations. Likewise, the new movement attempts to dilute
if not efface, the deeply ingrained notion of envy from Santal
Derspective, The irrationality will disappear, it is hoped, with
increasing education. _

David Roy (1938) sets out to describe the “Khasi’s own view
of his relations to other people in the world.” A Khasi thinks of
himself as the centre of the world. The Khasi beliove that while
the mother bears the children, it is the father who bestows on
them status and position, assisted by the brothers of the father.
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The Khasi regard all those horn of the same womh as bound to
oric another in a sacred relationship and hence basrred from
interrarriage. He further distinguishes those related to him
“‘through the umbilical cord” alone from those “related through
both the umbilical cord and the hreast.”” The Khasi mcaning- of
life is to spread, to grow, to combat, and not to remain suppressed
or confined. There is no bar to marriage to anyone except those
birn of the same womb. There is no distinction of class,. ereced,
or colour. The greatest sin to the Ehasi is committing incest
hecause all sacred things ave ringed by their particular taboos.

Surajit Sinha {1957a) follows the lead given by Redficld and
Singer (1954) and Redficld (1955) in an attempt to understand
the tribal cultures of India within the framework of the. Great
and Little Traditions. The tribal culhwres considered are those
of peninsular India and include published accounts and personal
Seldwork data. The trilies discussed, in respect of their world view,
include the Munda, the Santal, the Ho, the Kharia, the Bison
Horn Reddy, the Kadar, the Gond, the Xhond, the Bhil, and
the Bhumij.

He notes a certain continity betseen the cultures of the tribes
and the Hindu peasantry, more 50 m respect of the lower castes.

The social feld of the Great Tradition is seen to extend to tribal

cultures, though at the iduelogical tevel there are significant
differcnces between the tribes and the Hindu peasantry.

Among the tribals, the sun and the moon are deified and
there are numerous spirits and gods connected with the village—
the ancestors, the hills, and water These are either benevolent or
malevelent and are not concerncd with morality. The soul, at
death, joins the ancestral spirits, but there is o conceplion of 'hlfa.-
ven and Lell. Though there is a beliel In ransmigration and remn-
carnation, it is devoid of cthical considerations. Rudimentaryidel-
atory, magic and witcheralt, and rituals involving animal sacrifice
are the other features which charaeterize the tribals. The tribal
world is peopled with personalized and impersonal supﬂrniitur;-ﬂ
paowers which are viewed in humat terins. Their world view 18
limited to their kitown relationships. Thus, there &5 4 stress on
reciprocity and cquality, miorality is seen in its conscquences for
the group, clders dominate and arc respected, wlile children
are wanted and the good life revolves around pleasure. |

Surajit'S}'.nha goas on tO delineate  some aspech of the world
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view of the Hindu peasantry and to draw some parallels and
differsnces between the tribals and the peasants in this respect.
The Hindu peasantry draws some of its gods as well as the concept
of Dharma, from the Great Hindu Tradition, while other godi
are lncally associated with the village, caste, lincage, family,
and the individual. Heaven and hell are conceptualized, and
abstinent behaviour is related to happidess in the next world,
though there is just as much concern with the material aspects of
Ife in this world, Reincarnation is intimately connected with
ethical behaviour and results in g hierarchy of forms of life for
a sowl which repeatedly reincarndtes.

The world view in respect of man-nature relationships among
Peasants is similar to that of the tribals, while the man to man
relationships extend to the state. Hicrarchy is part of the ideclogi-
cal system, and pleasure-seeking is tempercd with the philosophy
of hard wark. Tn terms of aspirations, the peasants can be said
to be more aspiring than the tribals. In support of the contention
of the cuntinuity of'the tribal and Hindu peasant supernaturalism,
Sinha quotes the works of Risley, Gait, Elwin, and Ghurye.

An atternpt” will now be made to abstract features of world
view [rom data scattered in ethnographic accounts of different
tribes. Tt was felt that this material could be grasped meaningfully
if clusters of themes were made, into which these data could be
grouped, The planned order roughly follows the geographic and
linguissic lines along which tribal communitics in India are
placed. The following main themes in respoct of world view
appear significant: myths and legends of origin, man to super-
natural relationships, man te man relationships, and man to
nature relationships,

CRrEATION AND OrIGIN

According to Elwin (1958), in his Myths of the North East Fron-
tter of India, the tribals attribute the origin of every living thing,
including trees and grass, to the love-making of the earth and the
sky who are lovers. Furness (1902) says that the Naga legends
regarding the creation of the world are vague. The Miri belicve
that twe of their gods, Chelok and Nagman, made the hil]ﬂ and
valleys and that the world was populated by the oftspring of
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one mather who emerged from the :ground, giving birth to man,
bear, deer, tiger, clephant, and rat. Godden (1836) duscribes the
origin of the Ao Naga from stong; while the Rengma Naga
believe that a man met & woman in a jungle, married her and
had four sons: Ram, Krishan, Ahom, and Naga. Coswami {1933)
cites Hutten's alternative version of the origin of the Naga
and the plainsmen. Hatton (1920) is of the view that all Naga
tribes link the ancesiry of man and tiger very closely. The An-
gami, the Sema, the Lhota, and the Rengma Naga helieve that
the first spirit, first tiger, and the first man were the three sons of
the same mother. Dag (1945) states that the different Naga and
Kuki (Purum) tribes emerged from underground. Hedson
(1908) indicates that the Meithe! trace the origin of the royal clan
from a god, who could assung the shape of a man or a snake by
night. Parry (1932) says that the Lakher belicve that earlier on
man was immortal, then the dog swallowed the sux and some men
were changed into stars and others inte monkeys. Later, when
almost everyonc was dead, with only a brother and sister surviv-
ing, they marricd and became the pregenitors of the human race.
Rongmuthu (1960), in his collection of the folktales of the Garo,
states that the Achicks believe that man was created by the
Suprerae God. The Gallong, accarding to Srivastava (1962),
believe that they are descended Trom Sisi, the earth mother.
Watt {1887) in his The Aboriginal Tribes of Munipur statcs that the
Kapui belicve in a supernatural being who is rogarded as the
creator of all things. Elwin {1954} notes that the tribes of Orissa
share the theme of a marriage of a brother and sister in their
creation myths,

Culshaw (194%9) states that the Santal believe that the human
race is produced from goose eggs. 8. C. Roy (1912) says that the
Munda believe that a Supreme Deity cveated the universe, while:
the Il Bhuiva of Orissa, Roy (1883 58) states, belicve that the
Supreme¢ Being—Dharma——created the warld. The Jaung; accord-
ing to Elwin (1948}, likewise belicve that the Supreme Being—
Dharma—made the world in tivo and a half pertions. Dpbe (1951)
states that in the Kumar myths of origin the deluge figures irn-
portantly. Griflith (1946) says tliat according to Kol tradition
the earth was created by Brahma and that the Kol bave sprung
from the gods that descended from heaven to helpigod Rama who

was in exile.
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Elwin (1946) notes that the Baiga, the Bhuiya, the Birher, the

Chero, the Gend, the Munda, and the Santal Lave similar inythg
about the creation of the world. The Supreme Deity s pictured
as creating the world (often after destroying i), and in this
process birds and animals help out, Creation is firther seen a8
being stabilized through blood sacrifice or by the use of nails
which are transformed into parts of th ¢ kedy. Mankind is belicved
to be created after the formation of the world and as issuing from
a man and a woman, who cither appear together or follow each
other in birth. They are described as having come naked into
the world. The creation myth usually incorporates the story of a
deluge in which a human couple invariably survive, who can be
even a brother and sister. Elwin further notes that in these stories
the world is scen as having been created Liy the Supreme Deity
out of already existing matter, or out of nothing. According to
5. C. Roy (1935) the Hill Bhuiya of Orissa. conform to the gencral
pattern of creation sturies as depicted by Elwin. The Bhuiya
believe that the creator, Dharma, existed before all else. From
the ocean arose the earth, and Dharma created a man and woman
out of mud, the first couple was killed, however, by a tiger created
by God and their blood was used to steatly the carth. The ances-
tors of the Bhuiya sprang out of mother earth. For the Bhil,
their Bhagwan rreated man. Then there was the deluge, only a
mail and a woman survived. God asked them who they were.
They replied that they were brother and sister, Then God turned
them back to back and asked them the same question to which
they replied they were man and ife.

Naik (1956) gives an almost identical account of the Bhil myth
of creation, as alio an alternative version of the ancestry of the
Bhil to the effect that 2 man displeased Mahadeo by killing his
bull Nandi and was eutcasted to become the ancestor of the Bhil.
Ghurye (1957) states that the Mahadev Koli believe that they
arc the descendants of a black dog that emerged from the body
of King Vena, Ehrenfels (1952) states that the creation myth of
the Kadar centres round two holes in the ground an rocky ridges.
The rising waters of the ocean filled all the crevices of thu Bﬁrﬂl
and threatened to submérge the two holes, forcing the divine
beings inhabiting the holss to come ont. Two of them came out
naked, marricd, and had children. They also created the ‘.‘l:ug
mountains, the trees, and all things.” Rivers (1906) mentions

o
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that the Toda believe that a god created buffaloes and the Todas,
The god is said to have ereated the first Toda woman from out
of the first Todn man, who emerged out of the carth holding
the tail of a buffalo. Among the Reddy of the Bisen hills the
deity Bhimana made the earth (Furer-Haimendorf, 1945}, The
Tharu, aceording to Srivastava {1958), trace the origin of their
tribe to a time when the king of these parts was defeated by an
invader, and the women of the royal palace fled inte the jungle
and gave birth there to the ancestors of the Tharu.

Out of the diverse material on origins considered so far, some
broad genevalizations can be attempted. Notwithstanding the
eultural differences of the tribal communities concemed, and
despite their geographic and linguistic differerices, some common
themes secm to run the gamut of origin myths. Tt appears that
sucl stories attempt, albeit somewhat diffevently, to offer explana-
tions. regarding the credtion of natural and supernatural pheno-
mena and the beginning of the procreative process. The concern
in the former problem is cither with the pre-existing state of
things or creadon s secn as spontancous. The procreative process
18 pictured invariably as part of a larger process.

The storvies of origin ang creation express ¢erkzin  recurrent
themes such as a deluge, or thie Divolveinent of the supernatural
or of animals in the act of ereation. In some of these stories Hindn
influence 18 conspicunus, while the themes depicted in other
stories have thelr paraliels fn Hindu mythology. It is difficult,
however, to assert that there definitely is a Hindu influence in
these stories, especially in vigw of tiw fact that the authors of
these papers and hooks are themselves silent on this subject,

The storics pertaining to the beginning of the reproductive
eycle involve & ma and a woman who nate or macry, aad who
are pictured elten as being brother amd siscer, thus coneeding the
possibility of an cestuous relationship in primary vepraduction,
Other storics, however, see the first man and weman as hushand
and wife, even though it is stated that they had a commoi parent-
age or grigin, which fact would make them brother and sigter.

MAN-SUPERNATURAL RELATIONSHIP

From Blwin (1958), onc Iearns that among the @ibes of NEFA
there iy a widely Jield Defiel in a kind of Supreme Deiry. The
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dangerous firespivit of the Mishmi is the son of their Supreme
God. Whenever he sces evil rampant he comes down from his
abode in the sky to destroy evil in his flames. Sacrifices made to
the gods are believed to be accepted and consumed by them.
There is a general belief in sou!, which wanders about during
sleep and which leaves the body on death to journey to the land
of afterlife, the latter being modelled somewhat on the life-ways
on earth, The Apa Tani, according to Furer-Haimendorf (1962),
believe that supernatural beings surround them, beings which
have human atiributes but are endowed with superhuman
powers, The beliels of the Dafla follow the pattern indicated
by Elwin for the other tribes of NEFA in respect of supernatural
beings and spirits {(Shukla, 1959), The Dafa, howaver, have Little
or 1o idea about the next world, nor do they believe in reincar-
nation. The Aka accept a hierarchy of supernatural beings—
some benevolent, others malevolent—ruled over by the Supreme
Deity (Raghuvir Sinha, 1962). Srivastava (1962) states that the
Gallong exhibit a fear of the unknown and always worship the
supernatural. The Supreme Being is rarely worshipped for it 13
regarded as being natural, Spirits are either malevolent or bene-
volent, and life in the other world is akin to life on eacth,
Rongmuthu (19603, in his folktales of the Garo, describes tha
Achik belief in a divine mother who ordains the life of avery
individual, For the Lakher, the human soul has the form of the
human body but is invisible. It leaves the body at night and
causes dreams to occur (Parry, 1932). The Kacharie believe that
the earth, air, and sky are alive with numerous invisible spirits,
some of whom interfere in the affairs of men and cause sickness,
famines, and earthquakes (Endle, 1911). Needham (1962) states
that many aspects of the ritual life of the Purum can be under-
stood in terms of the dichotomization of their world symbolically
into two divisions. Das {1945} in his cthnographic account of the
Purum has stated that they believe in personalized mpernatural
beings and alo in the existence of the soul after death. Shaw
(1929} writes that the Thadon Kuki are sa much concerned with
life in the next world that slaves arc killed to accompany
the chief on Lis journey to the next world. Hedson (1908) com-
ments that the Meithei regard the sun and moon ai Super-
natural beings, The aboriginal tribes of Manipur, apart from
believing in a Supreme Being, admit also to a belief in numerous
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spirits, one of which induces them to do evil (Watt, 1887).

The Naga wibes of Assam, Manipur, and NEFA are ethno-
graphieally well represented. The Nagas of eastern  Assam believe
in @ goddess that mortals cannet see but only hear, and who can
make poople go crazy by breathing on them (Furness, 1902).
About the Sema Naga, Hutton {1998} says that the Naga rationale
for hoad-hunting is that it adds te the soul matter of the hunter.
According to Mills {1922) the Lhota Naga believe in a soul that
wanders in drcams, The Ao Naga believe that the earth and the
sky, the houscs and the villages are all permeated with spirits,
from whom issue evil, disease, madness, and death (Smith, 1925).
Most actions are decmed neutral, but they may be wreng in so
far as they oflend a spirit, Malevolent spirits recelve more sacrifices
as compared to the benrevalent ergs, Their religion s character-
ized by cmphasis on practical matters rather than by feelings of
devotion, The Great God above controls man's destiny in a blind
game. The other world is akin to this one and the ruler of the
land of the dead is an Ap Naga transformed into a god. Fear of
the departed is the basis of ancestor worship, The Santal, according
to Kochar {1963) belicve that the world is \peopled by a horde
of spiritual beings called Bongas, some of whom are directly
connccted with the welfare of particular perions or groups.
The attribistes of these Bongas are not clearly formulated because
the relationship of the Santal with the supernatural is hedged in
by a wall of fear, secrécy, taboo, and mystery, According to
Mitra (1928) the Sanral beliove that Thakur Baba is the sun,
his wife iv the moon, and the stars arg their chilkien, Sugiyama
(1868} attributes to the Munda a reverential fear of the super-
satural, and alse a beliel in the hicrarehy of spirits which inclades
the sun, ancestor spirits, and village and hunting deities. Roy
(1912) describes the hierarchy of Munda spirits. ranging from
the Supreme Dity, the village deitics, and gods of the houschold
to nature gods and guardian angels. The soul goes to its abode
at death and mar is reborn as animal or man, according to his
deeds. _
According fo Das and Raha (1963) the Oraon hold a beliefin a
Supremﬂ Bﬂiﬂg, 11 a Sﬂ'u.[, ﬂ'ﬂd in U'B‘riuus (:"Ii.fﬂ apil‘il:s. S.U,Ch Supor-
natural powers are regarded as gnw.rning human' destiny, though
allowanee is made for the infhience of human endeavout and to
the operation of natural causes in the. atfairs of man. Roy (1913,
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comumenting on the Orace of Chotanagpur, states that this tribe
thinks of the woverse as imbued with power or energy. It i
considered cxpedient and wise to alien onesellwith the benevolent
powers and tp avoid or humeur the evil onss, and te thiz end
sacrifices arc made to the approprialc powers and ceremonial
feasts are held, About the Birhar, Roy (1916, 1918, 1925) states
that they believe that spirits abound in man’s natural caviron-
ment and that life procesds from stage 16 stage in terms of inzreas-
ing contact with thic spiritual world, with death signifying a fusion
with that world. The spirits and man sfruggle in the arena of life
while the Supreme Deity watchos. |

Majumdar (1950) says that the Ho belisve in an all-pervading,
impersonal, and indefinite Energy which is the cause of all cffects
on earth. 5.0, Ray (1935) states that the Hill Bhuiya of Orissa
helieve that their warld is propled by innimerahle spiris argan-
ized on a hicrarchic basis: The highest baing is the Supreme Deity
who watches the struggle between spirits and men. An ancillary
belief concerns dissmbedied forces capable of effecting events,

Elwin (1954) finds a higrarchy in the supernatural world of
spirits reflected in the tribal myths of Orissa. At the apex is the
Supreme Being and below him a numper of lesser supsraatural
beings, mostly malevolent, Interspersed are mother carth, deities,
and other godlings of the hills, foress, mountains, and rivers.
The ghosts of the ancestors are regarded as dangerous and have
ta be propitiated. The other world is ruled over by the god of
death. A few tribes believe in reincarnation. The Dovla of Bsstar,
according to Hajra (1970), have a pantheon of gods, goddesses,
and spirits; ahcestor worship, magic, and witcheraft are provalent.
The human soul at deatls returns o its abode. They have & clear
conception of heaven and hell. The Muria of Bastar, in the
estimation of Elwin (1947), have faith in a Supreme Being “’h“
created death so as to enswre a steady supply of souls for himself.
Gods are visualized in the image of man, They wicld influence
over events on eartl, Man has three spuls which continue after
death and evince interest in the maingenanee of law and order
in the tribe,

Dube (1951) sces. the Kamar distinguishing between a8 corpse
which becomes an evil spirit and the jiu or soul which gocs seraight
to Bhagwan, The Maler, according to Vidyarthi {1963), rcpose
faith in four classes ol spirity who eXert cungu:ul. gver gvents in the
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family, the village, the fields, and the forests. The supernatural is
split into benevolent spirits, ancestral spirits, evil spirits, and the
power inherent in witcherall, Some of the tribes in Maha Koeshal,
though aware of the biclogical basis of concephion, credit preg-
nancy to supernatural agencies {Elwin, 1944). The Saora mythol-
ogy 1s a manifest effort to make more bearable the horror and
mystery of the unséer, by recruiting pods and ghosis o serve as
links between the Sasra and the other world. Elwin (1946),
writing about the tribes of middle India, states that they vegard
the sun and the moon as persenslized beings endowed with more
or less supernatural powers, being male and female or brother
and sister. The Raj Gond of Andbra Pradesh, according to
Furer-Haimendorf {1953) claim that Ged sends the soul as an
embryo at birth and recalls it at death. It is only the personality
of the individual that goes to the land of the dead, while the soul
is reincarnated. Naik (1936) holds that tho spiritual beings of the
Bhil are cssentially ambivalent. Rituals are performed to ensure
the copperation of the capricious gous. The Toda regard their
gods as anthropomorphic beings (Rivers, 1906). Furer-Haimasndorf
(1945) says about the Reddis of the Bison hiils that they wor-

shipy the carth mather and believe in $pirits and spirit-possession.

Only the numerous. daities present in the hills are propitiated to

ward off evil and not the gods, since the Iatter are not concerned

with morality. Diseases are attributed to spirit intervention or to

magic. Man (1883) states that the Andaman islanders believe in
a Supreme Being who Is the arbiter of the fate of the soul, which

repairs to hiim at death. The Khasa of Jaunsar-Bawar (Majumdar,

1962) regard the sun, the moon, and the stars as their gods.

Srivastava (1958) notes the Tharu belief that when a person is

kitled by a tiger his spirit becomes a ghost, and a good person is

relorn as a human being and an evil person as an animal,

It-is apparent, thus, that nu miified pattern smorges [rom an
analysis of the relationship of man to the supernatural among
Indian tribss. A common feature, typifying the variegated mosaic
that is tribal India, is the beiief in and existence of a multitade
of supernatural beings and a recogitition of the relationship
behveen the living and the dead. A rough categorization of these
diverse data can be attempted, though it woukl be haza*.:_d._ous to
make cross-cultural comparisous or to derive any generalizadons.
Broadly, ther, it ¢an be stated that thegsupcrnatural 1s looked at
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in two major perspectives. One view perceives the supernatural
a3 being largely capricious and the ether sees it as refecting the
corresponding content of the action of man on carth. Thus, the
crucial questions to be resolved are: Whether the supernatural
beings interact with men on the bass of the moral order? Or,
do they have an independent basis of action? Another major
strand that emerges is the concern with the status of the Supreme
Being, not o much in terms of the genesis and development of
the concept, but in terms of a system of logic in the supernatural
world.

Man-NATURE RELATIONSHIP

Elwin {1958), writing of the Singhpo, statcs that to them the
rainbow is a ladder by which a god climbs to meet his wife in the
Jand of the moon. The Tagin regard the rainbow as a bridge over
which the hride goes to her hushand’s house, while the Sherdunk-
pen see the rainbow as arching coloured spirits scanuing the
skins.in search of clusive wives. To the Minyong, lightning is the
flashing of the divine mother’s cyss, while the Mishmi leok upol
it as a beautiful star-girl traipsing across the sty. The Lakher sa¥
that the carth quakes when the sky makes love to the earth. Fire
is variously secn. The Dafla would have us believe that during
the deluge fire hid in a stone, but the Wanchoo asscrt that it
bided in a tree trunk.

Animal lore is varied and colonrful. The asistance ol animals
in the making of the world is recogmized, as also the fact that
animals act as instruction models teacling men and women skills
in arts and crafts. The lecch serves symbolically o represet
sexual and vengeance motivations. Stories about snakes arc
fancifil and free; to wit, insccts and poisonous small-ly are the
cursed fruit of the illicit union of a maidon and a snake; the
blood of an incestuous yeuth killed in an igﬂubl& quest Is l']n::*
poison in the fangs of snakes. In Bori, Bugnu, and Taraon Mishmi
stories, the marriage of a girl to a snake is an nft—rcp&atcftl ther_nﬂ:
with an outraged brother killing the snake and the girl beng
- left with a harde of illegitimate INSGCLS and snakes. _

A Noete story has it that the rooster reigns sypreme sincg cven
the sun and the moon obey him, and his crowing tells wen that
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they may occupy the earth, for thie frst ‘waters have obbed, To
the Wancheo, birds gave the boon of dearh. Birds arc alse regar-
ded as messengers and helpmates of men. Dogs figure, both as
¢lever and stupid creatures, in the tales ol'the Bori, rhe Minyong,
the Kameng, and the Wanchoo, among others. The Taron, asiert
that a monkey gave birth to a boy and a girl, who later became
the ancestors of the Mishmi. Stories of men turning into tigers
and cats abound. According to IHutton (19215) the Sema Naga,
though not deifying the forces and phenomena of nature, do
regard them as manifestations or the abode of spirits. The sun
and the moon are objects of nature and the stars are men trans-
ported to heaven afier death, while the comet is the soul of a
great warrior. All the Naga tribes admit of a special relationship
with tigers and a belief in lycanthropy is common to most of
them. Smith (1925) attributes to the Ao Naga the beliel that a
solar cclipse is caused by the tiger swallowing the suz. The Hill
Bhuiys of Orissa think that the spivits of men killed by tigers and
bears assume these very shapes and haunt the neighbnurhnﬂd
(S.C. Roy, 1935). Biwin (1944) in hus fotktales of the Maha Koshal
relates stories in, which animals are depicted as helping the tribals
n their quest for love and treasurc.

The animal werld, thus, finds a prominent: place in the myths
and folklore of the tribals of Indiz, thuugh this does not throw
much light on the everyday paticrn of interaction hetwecn mcll
and a.llirna[g' '

MaN-Man RELATIONSHIF

Furor-Haimendorl (1962) says that the Apa Tani tike et
pride in their own culture and have a strong sense ol identifi-
cation with their group. They sec themscives as a P.WPI_‘-'-‘ apart
from the su-rmmdjng populations. Their system of stratification
admits only masters and slaves. No scrious senfimental ﬂttac}{-
ments are formed between men and womet. A slain enemy I3
prevented from pursuing the slayer in the next world by gouging
out the eyes and cutting the tongue and hands of the dcgc‘l..
Honour, peace, and public opinion aré valued and harmomny i
the kéynote ol their lives and relativtiship with men, nasure,
and the supernatural
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The Aka tonceive of an ideal man as one who i imbned with
the spirit of service, is tolerantand ever ready to help the destitute,
is cooperative and does not think too much of himsell (Raghuvir
Sinha, 1962). Srivastava (1963) states that among the Gallong,
children are valued while incestnous relations and killing of
clan members is regarded as wrang. Shukla (1953) asserts that the
Dafla are basically individualstic, the only bond of cohasion
being their feeling nf oneness born of the Lleod tie and clan
spirit. The Daifla aceept no authority and do what they please,
irrespective of whether it is social or anti-sacial, provided they
think themselves capable of doing 1t.

According to Smith (1925) the Ao Naga arc egalitarian and
abhor formality, Though they are characterized by an indepen-
dent personality, individual freedom is conditioned by tradi-
tional beliefs in customs and religion. The conservative siancd is
favourcd and enirepreneurship is not encouraged. They arc 2
happy people, valuing leisure over material goods.

Shaw (1929) states that the Thadon Kuki are goncrally indi-
vidualistic, obstinate, and willul as & consequence of indulgent
socialization. They arc highly egotistical and have an cxaggerated
sense of self-amportance. Men are not sentimental but woinen are
yery much so. They have a happy disposition and enjoy jokes.
Elwin (1939} cités the Baiga saymg, “2 Gond, a woman, OF @
dream never belong to a person,” while Dube (1951) states that
the Kamar regard themselves as pure and free, and as being
individualistic and unworried about the fnture.

‘The data in respect of man’s relationship to other men among
tribals are much too fragmentary to permit of generalizativs,
but some features and attitudes appear to be common 10 maiy
wibes. Thus, individualism, fxibal identification, cultural pride,
egalitarianism, and & desire for harmony characterize a tribal’s
approach to his fellow-men. _

A large hody of scurce material for world view, concerned with
the fields of folklore, myth, amdl related subjects, existt o Lthe
cantext of Indian tribes. However, this material 15 toe scatteret
and is often masked and parades under different banners, to
refor sometimes obliguely to a possible _ﬂunﬂ(:ptuaﬁzﬂtiﬂﬂ of ﬂllu
world. Such material awalls processing and analysis before i
can vield any indication of the world vicw implied therein.
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Paiterns of Inter-Tribal
Relations

HIS essay raviews inter-tribal relationships in India
and attempts to show the existence, if any, of 3 broad
pattern of these selationships. A study of this nature
has some inherent difficulties. Firs, therg is the prob-

lemn of providing clear indicatprs of what a tribe is. Secondly,
there is difficulty in isolating tribals from the other population
and diseussing the relationships only among the tribes. In the
anthrepology of this decade, one would not like to efter into a
controversy regarding the definition of a tribe and it canaot be
assumed  that the tribals, whichever way they are defined,
interact onty with other tribes.

The problem of defining a tribe has been with anthropologists
and sdministrators for quite some Hme (Ghurye, 19633 1-22).
Though the debate has been largely unproductive; it should be
noted that while scholars were Jooking for an apt definition they

were keen to distinguish clearly a tribe from a caste. The anthro-
pologists working among tribals in the northeastorn hill region,
did net find it

Andaman islands, or somc remote forest 2Xess
neeessary to distinguish between the two; on the contrary they
found some. similarities between them. But for many scholars,
casto was one category and tribe another, and in many ways they
were the opposite of one anothar, The distinetion between the
two still rotoatns blurred.

"Though ene may not agree with any of the Jdefinitions of tribe
or caste, our knowledge about tribals bas gone far beyond the
stage of defining a trihe. A serics of percepiive writings of Surajit
Sinha (1938, 1965), within the framework of the Indian civili-
zational model, and of Bailey (1960, 1961}, based on the interac-
tion model, provide useful perspectives o anderstand the tribes
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and the milicu in which they cxist. Now we know, for instance,
that the Xadar, the Bhumij, and the Apa Tani, even if they are
all to be described as tribals for the sake of convenience, arc not
the same. Further, scholars have examined different systems of
production and their management, the processes of interactions
with different forces, and the vesulting historical development
a;nc_mg the. tribals. For cxample, we learn from Suresh Singh
that

All over the Munda land before the coming of the alien. Zamin-
dars and moneylenders (dikus) in the 19th Century, the loom
of the time wove tribal and non-tvibals (sadan) into a socially
and eccnomically infegrated pattern. The latter respected the
social and ecconumic superiority of the Mundas, and through
their functions imparted a fullness and an cconomic self-
sufficiency tothe fotal tribal village, The Mundas, in turn,
did not look upon them ag aliens (dikus) but accepted them as
adjuncts of their communal life, The extent of this integration
at the lower level is apparent from the similar pattern of life
led by the tribals and the non-tribals, The soeial oceasions such
as the name-giving ceremony, marriage, names of days and
raonths, houschold utensils, tools, and weapons, dress, houses
and even the language arc cbmmon to both (Suresh Singh,
19661 12-13);

The developments at the turn of the centuty or even a littie
earlier in the Chotanagpur area have been entirely different.
A depth analysis of differont arcas may reveal different historical
developments. In the not too distant past, say in the 193Cs,
19405, or 19505, a majority of the tribals in central India were
preparing themselves to throw away their tribal identity and
assume the cloak either of Hinduism or of Christianity. Could
it be that the adniinistrative fiat of declaring some people as
scheduled fribes and giving them special protection halted this
process? The answer 1o this question would lie, however, in a
detailed examination of the historical forces at work in different
areas. But the reality in which we live today is that the constitu-
tion of India recognizes some groups of people, specified frﬂ:m
time to time, as scheduled tribes. For them there are special
provisions in the constitution. These provisions provide at least
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& working definition of & tribe as a political category. According
to the 1971 census, the total population of the scheduled eribesin
the country was 6.9 per cont of the country'’s fotal population.
Here we will be concerned with this population and shall tey
t see how different scholars have presented the relationships
hetween different tribal groups.

Notwithstanding the administrative declaration that certain
groups of people belong 1o the scheduled tribes, there still remain
some loose cnds. A tribe may have several subgroups. In some
eases these subgroups have been listed as independent tribes and
In some others as part of the parent tribe. For the purposc of this
study, tlus poses the problem whether interaction hetween the
subgroups of a tribe is to be treated at the sams Jevel as the inter-
action between two tribes or differently. For cxample, the food-
gathering Jenu Kuruba (Karnataka state) comsider any group
living beyond their immediate vicinity, cven though ealled by the
same name, as an independent group. Because the interaction of
the Jenu Kuruba is limited in space, groups which are beyond
their immediate vicinity are sirangers to thein. But the sifuaton
is entirely different in the case of the Munda or the Oraon tribes.
The position adopted by the cthnographers of such tribal groups
has been followed in this study.

For the purpese of this cssay, Roy Burman’s division of the
tribal comraunities living into five tervitorial groupings is adopted
(1972a: 39). Roy Burman’s territorigl divisions do not include
the tribals living in the Andaman islands and they have been
inctudegd here in the south Indian zone.

Ivrar~-TripaL RELATIONS

From the availabfe literature on the tribes of the counfry one gets
the impression that anthropologists have tended to treat tribes as
isolates. In a large number of studics one finds a detailed des-
cription of the Iife and culture of a people, but nothing or very
little on their relationships with other groups (Roy, 1915, 1925;
Elwin, 1942; Majumdar, 1950; Dave, 1960; Das and Raha, 1967).
The ethnographer arrests time while giving a duseriptive dccount
of a people; while reading the munqgrapPs o sevaral tribes one
gets the improssion that all external relationships of these people
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have been: frozen, Theugh our understanding about tribes in
general has increased immensely, the established tradition of
treating trihes as isolates still continues. This is evident in the
selocted studies cited above. These studics cover a peried of more
than half a century, snd one can easily go back another fifty or a
Inmdred years and show that it was no different then. Some strav
books and papers then, as now, presemted deseriptions of the
relations of a tribe with other tribal groups; liowéver, the
frequency of such works is greater now, and the analyses are
more sophisticated (D. P. Sinha, 1968). But the literature on
mter-tribal relations still remaing conspicuously limited.

In this survey, an attempt has been made to present the
material that has heen published on inter-tribal relations. It also
examines the questions that have been raisotd and answered on
the theme. And it offers some suggestions regarding what more is
required in this aspeet of tribal studies.

A survey of literature on the Indian tribes shows that the
material published on inter-tribal rolations can be discussed in
an histerical, economic, social, ritual, and politieal framework.
The framework of analysis is not spelled out clearly by different
authors; the material also does not necessarily -appear in that

order. But in pres¢nting this Survey an attempt has been made
tostick to both as far a3 Practicable,

Northeast ndia

The first ethnographic mornograph on the tribes living in the hills
of northeast Indi appeared a long time ago. There has been
very considerable change in these parts in recent years. The
tribal population of this zone, according to the 1971 census,
i8 21.7 per cent of the total pupafation of the zone, and 0.73 per
cent of the total Population of the country. In states like Nagaland,
Meghalaya, and Arunachal 88.6, 80.5, and 79.0 per cent of
Fhﬁh' population respectively arg tribals, This area was relatively
wolated, bad a preponderant tribal population, a self-sufficicnt
ceonomy, and, with the exception of Tripura, had a relative
absence of agrarian tensions and problems (Suresh Singh, 1972 .
X"} In this area the notahle changes are the beginning of scttled
agriculture, development of markerahle surplukes, monetizatipn
of the triba] ¢cconomy, and the riss of a neyw cultural and political
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consciousness. In many respects the area came closer Lo the rest
of the country, but at the same time relationships of hostility also
developed. Some sections of the Naga and the Mizo had a different
perspective and were averse 1o coming into the political frame-
work of the country. The aspirations and problems faced by the
present generation of the tribal people are reflected in a series of
Scminars organized by the Council for Cultural Studies and
India International Centre; the spokesmen were tribals from
Nagaland, Mizoram, and Arunachal. The deliberations were
ably summed up by Roy Burman (1973a). He argued that-ages
appcar to have telescoped in northeast India, The tribals of
this arca have played the role of bridge and buffer to their neigh-
bours. Those who lived on the borders of India and Tibet acted
as a bridge between their neighbours such as the Toto between
the Bhutiya and Koch Mech; those who lived on the borders
of India and Burma played the role of a bufler between their
neighbours such as the Mizo, the Kuki, or the Naga, In this
gensc they were not isolated but themselves remained ageloss.
This agelessness was somewhat forced on them by the dominant
political groups on cither side (Roy Burman, 1966, 1973a, [373b).
Hovwever, the two most profound changes which have takeu place
in this region in recent times arc the crealion of the states of
Moghalaya, Tripura, and Manipur and the two Unicn Torritories
of Mizoram and Arunachal; and the emet geuce of indepcndent
Bangladesh.

Whatever was written on this area before 1950 or in sonic
cases even afterwards, belongs now to history. Furer-Haimendorf
(19389}, in his Preface to the Refurn to the Naked Nagus, the sccond
edition of his book Ths Naksd Nagas, statcs that much has changed
since lie wrote the book. Nonctheless his travelogue helps us
to understand the relationships of hostility and friendship between
different Naga ¢ribes and also the relations between the different
villages. Duing his travels in Nagaland in 1936 and 1937, the
tribe Furer-Haimendorf choseg for intensive feldwork was the
Konyzk Naga. His account of them (Furcr-Haimendorf, 1969),
however, containa very little information on the relationship
of the Konyak with neighbouring tribal groups.

Elwin’s two books (1959, 1968) contain a s¢lection of the
writings of administrators, soldiers, mmisstonaries, and explorers
on the people of the area, from olden times down to 1900, Thess
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writings are oftén biased, but they are valuable in their own
right for they help in understanding the peeple and their relations
with each ather in thesc areas. _

The monographs of Hutton (1921a, 1921b) on the Angami
Naga and ili: Sema Naga, though they do not give much infor-
mation on the relationship of these tribos with others, show
clearly the virtnal independence of Naga villages and the arnbi-
valent inter-clan  relationship. Thesc aspects have changed
considerabily since then, In the appendix to the book on the
Angami Naga, Hutton has given an interesting and uscful chart
which shows how different tribes reforred £o each other.

In the monographs of Mills (1922, 1928, 1937} on the Lhota
Naga, the Ao Naga, and the Rengma Naga, onc gets detailed
ethnographic accounts of the individual tribes, inter-clan fouds
and friendships among them, and some general idea of the re-
lationship of one Naga tribe to another. For instance, we are told
how the Ao were pushed by the Lhota and the Sema hefore the

British appeared on the seene. Describing the changed state of
allairs Mills tells us that

By putting a stop to head-hunting the British Government has
profoundly changed the mede of lif of all the tribes. in the
administered area of the Naga hills. In the old days war was
the normal and peace the exceptional state of affairs. War
between Lhota villages was rare and it was absnlntely forbideden
for one Lhota to take another Lhota's head, But unless peace
bad been definitely arranged, any village of another tribe was
regarded as hastile and fair game (Mills, 1922 ; 104).

Furer-Haimendorfs Himalayan Barbary (1955} is about the
people in the Subansiri division of the northeastern frontier. In
this travelogue the autlor traces historical relationships of the
Apa Tani, the Dafla, and the Mii. He presents a good number
of cases which illustrate the ties of friendship and hostility among
the tribal groups living in the arca, These cases show the
economic interdependence of the people of the rcgion, their
concept of justics, the process of negotiation among hostile
camps, the status of slavery, the relative values of the items ex-
changed between them, and the role of leaders in promoting
mutual undsrstanding and in resolving or aggravating problems.
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We learn much about the relationship of the Apa Tani with the
people who live in their neighbourhood in 2 later publication of
Furer-Haimendorf (1962). In this the author tells us that the
Apa Tani are the only tribal people in Subansiri who practize
f:ﬂttlcd cultivation and their ceconomy is stable and highly special-
Eze‘d. Because of this specialization, the nature of their cconomy |
is complementary and they have to depend upon their neighbours
for certain goods and services. The Apa Tani villages are denscly
populated and their lands are well used for settled cultivation.
They have no scope for animal  lusbandry, particularly for
raismg mithan, an animal which they require most for ritual
sacrifices and food. Their animal requirements. are mestly met
by the Dafia in exchange for rice. The Apa Tani also supply rice
an credit to the Dafla. Most of their disputes with the Dafla are
on account of trade deals involving the sale of rive on credit.
The Apa Tani have a lighly developed weaving industry. They
m the Dafla and gin, spin, dye, and weave. it

buy raw cotton fro
and may sell their texiile to the Dafla. The Apa Tani women arce
making swords

expert weavers. The Apa Tani are also good at
and knives which the Dafla take in exchange for pigs, dogs, fowl,
tobacco, cotton, etc. Some Apa Tani alio make earthen pots
which they trade with their neighbours. They have trade rolationa
but Furer-Haimendorf (1962:51) writes, “ . .no currency Is
used in trade transactions between the Apa Tanis and Daflas,
but both tribes have their systems of values, which though similar
do not completely ceincide.” He adds that the Apa Tani hatd
trade relations with Tibeeans also butsiot directly, and states:

ostility of ncighbours may deter
from visiting trade pariners in
¢ fribe in the Sybansiri area
de to so high a dcgree ag
ssity for the

.. .though occasionally the b
cven the intrepid Apa Tani
distant valleys, there 15 B0 othe
which has developed barter and tra
the Apa Tanis, The exchange of goods is a nece
elaborate and complex Apa Tani economy and the Apa Tani

evinces a§ much ingeniousness and persistence in pursuing
every possible opportunity for 2 profitable trade as he has
ces -of his own counliry

employed in developing the resour
{Furer-Haimendorf, 1962 : 60).

The Apa Tani purchase slaves from the Dafla, Despite these
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trade velations, it may be noted, the Apa Tani are distinet in
language, dress, and manner of living from the Dafla and the Mixi.
Furer-Haimendorf remarks: “The Apa Tani’y rclations with the
Dafla and Miri neighhours fluctnate Letween intensive trade
contacts invalving frequent reciprocal visits with much animated
conviviality and periods of hastility punctuzted by kidnappings,
raids and killings” (Furer-Haimendorf] 1959 - 121),

T. C. Das {1945) in his work on the Purum provides an account
of the sthnic environment of the
dependence with the Meithei,

In recent years there has been a spurt of publicatians on the
teibes of northeast Tndia, Das Gupta (1961) shoivs cconomie,
political, and socio-religious intetactions of the War Khasi with
the other cthnic groups of the area. Burling ( 1960} cxaminey
caste-like features in Garobadha, region where the Garo, the
Baptist Garo, the Hindu Gara, the Koch, the Warang Koch,
and some other groups live. He finds that there ae some restric-

tions regarding inter-dining which are based mar

¢ on beef-eating
or abstaining frorm it, Tach tribal group i endogamous and also

there are differences in language, food, and so ferth, but above
all there is some netion of acquiring a higher status by adopting
some of the Hindu customs, This Process sets the inter-relation-
ship of the tribal people on a different note,

On the other hand, B. M. Dag (1967) shows lLinw the Assamese
culture has adopted ideas, beliefs, and Institutions of the sur-

tribe and its economic inter-

was possible on account of mutual
exchange of goods through barter, Linguistic interaction, and
interpenctration of religious ideas. Majumdar (1967) describes
the social organization of the Koch of the Garo hills and their
gradual merping inte Hindy society. He further argues that the
pasition of the Koch in Hindy society is naot clearly defingd, but
they have formed g caste-like hierarchic organization among
themsclves and accordingly maimtain distance in commensality

from each other,

A Brief Hittorieal Accouns of Nagaland (1970), published by the
Naga Instingrg of Culture, is a wselul work iy understanding the
Bresent sithation jn wlich the Naga eperate and how this sttuation
was reached, This historical analysis shows that in Nagaland
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there lived a mumber of different groups who had their own
languages, customs, and practices and liad relations of hostility
fmd friendship with one another, but they also had economic
interactlons. Yet another feature of this area was the identity and
sgliclarity.uf the ‘."ﬂlagﬂs which were like small I'Epubl]'.c:s._ The
village identity at times cut across the gthuic identity. The arrival
of the British on the scenc and their anxiety to extend political
contrel over the area immediately around the Assam valley,
and later the threat of Japanese occupation, released seme forces
which united the Naga and cubminated in the birth of Nagaland.

R. K. Das’s (1971) analysis of the situation in Manipur shows
an almost oppesite tendency, In Manipur there are some twenty-
nine different tribal groups, but thesc can be classified mn two
najor groups—the Nag and the Kuk. Acdording in him

In Manipur the tribals have grown more conscious of their

scparate identity than they were before. Today the social
boundaries of the tribals are changing fast and with this there
cranssociation). The tribes

is a shift in political loyalties also (
such as the Anals, Aimols, who call themsclves as Nagas,
ariginally belong to the Kukis (R. K. Das, 19712 152).

His views on why they shounld be called ihe Kuki are in opposi-
tion to those of Sen Gupta(1969), who thirtks that there have been
attempts from fime to tinte to unify the different groups undev
the Qhin, the Mizo-Karki, and the like, for a separats hill state,
but there are conflicts in the local pewer structurc between the
different components of the ethnic categories. These give Tise to
a relationship of pnliti.;;al subordination and superordmation
between them. Sen Gupta has eried to show the nature n.['.re-
Iationships among the people in Lushei-Kuki area at Fllr: P&ht.ma.l
level, Shakespearc (1912} made some attempis o this directian,
though lis emphasis was mainly on the classification n:Jf t.h_e_sﬂ
trihes on the basis of their cultural and linguistic stmilarities.
According to Sen Gupta (1968) the power structure 1 Lushei-
Kuld area has been fluid and has changed from time to time and
assimed diffrent configurations with the changmg centexis.

The situation changed dramatically after independence and

more o after the formation of land. While in

a separatc Naga _
d there has been some kind of a unification anid also the

Nagalan
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emergence of infranationalism (Roy Burman, 1972b), tl: Kuki
group of tribe is divided and they are projecting an independent
identity of their own.

Day by day this process of segmentation is only increasing,
But the consolidation of the authority of the nation state has
its repercussion even in the hiils. Conflicts of Interest and
anlagenism are becoming more and more prominent. Qut-
group alienation and in-group loyalty have been exaggerated
by the tribals bécause of lack of social balance {R. K. Das,
1971: 152, 154).

Goswami {1972), writing about the tribes of Assam, states that
meny of the tribes get integrated through trade centres where
trihals as well as non-tribals meet. 'The Mizo come in contact
with immigrant Santal coplies who were the first to undortake
Plough cultivation. While discussing kinship and marriage in
the Mizo hills. Goswami makes a significant point:

Here the kinship and marriage are controlled by religion,
Marriages between tribes tuch as Hmar and Ralte, Poi and
Lusei are not ancommeon. As a matter of fact, intermarriages
amang the tribes are not deferred, if church daes not stand dn
their way, Sometimes church denominations of two individuals
may differ and that may stand in their way. {(Goswarmi, 1972:

This process of entering into matrimonigl alliances, cutting
acrass cthnic identity, on the basis of their nesw religion. demolishes
onie kind of bcunda.ry maintenance mechanism angd creates
others. It &5 obvipus that péople in these areas are trying to or-
ganize and project an mmage of themselves and their society so
that their aspirations can be met; *, . for emerging cthnic groups
politics is the instrument of cultra® (Roy Burman, 19 73h).

A: P. Sinha (1872) traces the development of different political
Parlies and the nature of tension and discontent prevailing smeng
the major tribal groups inhabiting the hills of Assam, especially
th:: Khasi, the Jaintia, the Garo, and the Milir hills. According
to him, it is interesting to note that the coutacts between tribal
Eroups some decades aga werce almost non-existent because they
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spoke languages which were mutually unintelligible but now
“inter-tribal contacts” are “largely through BEnglish, broken.
Assarnese or Hindi” (A.P. Sinha, 19721 337). The factors of
Christianizations, politicization, British policies, and new demo-
cratic institutions have released forees of alignment and interactian
among the tribals in the area. Emergence of various unions Iike
Highland Union Party and Khasi State Peoples’ Union hoth
intcgratc and divide tribal people in the hill aveas.

Pakem ({1972) offcrs an analysis of continuity and change
among the Jaintia of Assam. He traces the various chaancls of
comuumication between the different tribal groups such as
markets, family or clan councils, churches, Jaintia Durba, and so
forth, and shows how political interest groups developed from
these,

Roy Durmian’s contributions in understanding inter-tribal
relations in northeast India deserve special mention. The concept
of the hridge and the buffer roles of thie groups on the borders of
India and other related concepts were deveioped by him (Roy
Burman, 1966) carlier, but it is in his study Rupa: 4 Sherdukpen
Village in Arunachal (Roy Burman, 1973b) that thesc concepts
acquire a really sharp focus. He analyzes historically the nature
of the relationship of the Sherdukpen of Rupa with other groups
such as the Yanlak, the Khow, and the Kachari of the plains,
and underlines the principles of circulation which he considers
basic to the social structure of the hill tribes of Arunachal Pradesh.
According to him the principle of circulation, based on recipro-
city, presupposcs a world view which is different from the ene
which is required where cash transactions are involved in a
market situation. He argues that:

. ..the loosly Jinked up tribal entities of NEFA allowed the

organised States to operatc [in] their spheres of influence

without directly confronting each other, and at the same time.
to cnsure that commodity transactions from onc area to anpther
took place through diverse, but fairly stable channels, Thus
it is-in the interest of maintaining a larger system. Or SySTGHS
of relationships that the tribes of NEFA rcmained 1n
a state of perpetual flux in their internal relationship
and were not integrated into a single polity (Roy Burman,
1973b: 9).
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The Sub-Himalapan Region

This is 2 wide and varied arca; ecologically it is- extremely diffi-
cult, Population is searce. Communication, vhannels, whatever
they are, remain closed during a good part of the winter. A
majority of the People living in these areas migrate to IDW-;r
ranges during winter, Fthnig coraposition of the people is varied.
A large proportion of the people live on animal husbandry and
trade. Compared to the northeastern hill areas, not much an-
thropological work has been done on the people of these parts.
Consequently, material available on inter-tribal relations: is
scanty. Natural barriers isolate people living in thesg parts.
Inter-tribal relations are extremely limited, but people do come in
confact with each other for trade. The annexation of Tibet Lyy
China and the sealing of the international border hai elased the
old trade routes in the northern direction, Biswajit Sen (1966},
in-a bread sweep, describes the occupational pattern and intes-
dependence of the Peopie who live in Himalayan border arcas.
from northeastern hilt areas to the western Himalayas, He says
that the relationship of these people with Tihet brought changes
in their ethnic compesition and veligious and cultural Lifs.

Céntral and Enst India

This s a large zone CoTprising some of the larger states like

Madhya Pradesh and Andhra Pradesh. The arca under this
zone ranges from alluyial Plains to mounainons regions, There
are pockets of dense forests and some of the preat Indian rivers
How through thiz ares. There are great gocial, cultural, and
linguistic diversities, The tripal Population in this zone comprises
a large number of groups, The total tribal population, accurding
to the 1971 census, is 10.8 per cent of the total population of the
“on¢ and 4.11 per cent of the total tribal population of the
counlry. It contajns the aomerically strong tribes of India,

titute mMajotity in the Population.
The tribal Eroups in this zone represent different social and
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cultural levels. They engage themselves in a varigty of occupations
such as forestry and food-gathoring, shifting cultivation, settled
agriculture, agricultura] labour, animal husbandry, houschold
industry, and miscellaneous occupations. But one majer difference
between the tribal situation in thiy zone and the other two dis-
cussed so far is that here we find association between the cribals
and the Hindu peasantry, After the establishment of industrial
complexes it places liks Ranchi, Jamshedpur, and Rourkela,
the tribals of this zene have come in contact with the heterogenous
Population of these industrial complexes. Even a primitive group
like the Birhor, who are mainly dapenclent on forests, have long-
stznding tics with the local peasantry, and they live by exchange
of commodities. Everywhere in this zone there is & network of
traditional weekly markets in which the tribals participate and
come in eontact with diferent castes and communities (Surajit
Sinha, 1958 : 505). Apart from the market cettires, thereare many
other spheres in which the tribals interact with one anather
and with non-iribals,

These interactions have centributed to the development of
social relations of varying degrecs between thie Hindu peasantry
and the tribals, These interactions cannat be deseribed as a case
of conjimction between two histarically discrete culture systems
it of a single socio-cultural and historical field (Sinha, 19570:
23). Suresh Singh (1966: 12), in his penetrating study of Birsa
antl his movement in Chutanagpur, pointedly draws attention
10 & closcly intsgrated patteen of Life both of the tribals and the
non-tribals. Virottam ([1969), in his historical account of the
Nagbanshi and the Chero of Ranchi and Palamau, further
substantiates Sinha’s obscrvation that both for tribals and non-
tribals there existed a single socio-gultural and historieal field.
Virottam (1969: 197), states that Chotanagpur was invaded by
Mughals at least three times during the years 1583-1707, as
such “their comparative isolation provided by decp fnrcsts_l:md
mountain fastness was. , .broken by the repeated invasions
of Mughals.” These invasions could not subjugate the p::oplt,:f.
including the Nagbanshi and the Chere, for all timg, Theré
were periods when they paid wibute to the Moghal rulers and
also perigds when they openly demonstrated their hojlity to
them, The fluctuating interaction of thé tribals with outside
non-tyibals and somewhat stable interactions with local peasantry
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gave different historival experiences to the teibals in diﬁ‘ﬁri_:nt
areas. These influenced the future Patterns of their interaction
with the majority community and also their own social develop-
ment. 8. C, Sinha and  others (1969) examine the concept of
diku among the tribes. of Chatanagpur. They observe that while
the word diku generally means outsiders, it does not include the
blacksmith, the harber, the Dom, and other low castes. T'hose
who are cconomically higher than ther ribals are diku, a term
which is more or less associated with exploiters, There are some
who are more diky than others, but the Hinduvized Munda do
not regard the Jocal Brahmans or Vaishnavas as diku. The Munda

the Ho, the Bhumij, and the Santal provitdle evidence of two
phases of histarieal EXperiences:

In one, the tibes have been slowly drawn into a regional
identification gy Peasants of a pargana through economic
symbiosis with the Hindy fastes and the emergence of local
tribal-derived or Hindi-initigted chivflaincics and kingdoms
(e.g., Ratu,_ Tarnar, Barablium, cte.}). Identificatiun with the
Hindu world has been achieved tirongh these stable. regional
capsales, with their gwn UPper strata ferming the link with
the larger Hindu saciety bevond the region, The ather model
refers to a differen: ceological situation and historic phasc in
which relatively isolated tribes have been rapidly exposed to
Powerful immigrants whq arc hot morally attuned to the
region. This has often Jod te rapid economic ang sotig-citltural
deprivation of the indigens ang generated overt conflict or
latent prejudice, 1t i not for nothing. thae these prejudices
ggu'm:d maomeninm Precisely during the British rule, when
Imumigrants started coming in large numlbers, often clispossessing
the ribals of {heiy ancestral Jand, taking advantage of the

contractual law inrodyueed by the British Government (Sinha,
et al., 1969 : 137},
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transformed into Hindu castes, another process was also at work
which led to caste formation within tribes. The latter situation
brought forth a complicated system of soctal organization in
which features of primitive communal society were ntermingled
with those of the historically younger ¢state and caste system
{Volchok, 1964 : 108). This process led to the disintegration of the
primitive communal system which was replaced by a class. society
among the tribals. She argues that the ribal nebility and land-
owners, when admitted in a class society, acquired higher status,
while as a rule the rest af the tribals were admitted at the bottom,
Singh (1964), incidentaily, provides an illustration to. Volchok’s
thesis, Fle shows that the Oraon, or their migration to the Purnea
district, were confronted with the powerful Hindus and in the
Process adopted varipus Hindu relipious observances. P. N.
Singh (1964 81} shows how the landless Oraon referred to the
well to do Oraon agriculturists by whom they were employed.
The penctration of the tribal people into the locally powerful
Hindu society has been going on for many ceaturies, but the
Process has never been unidirectional, [t bas been multidirec-
tional, with certain diections of the change being more powerful
at certain times than at others. For instance, the Bhumij, who
number morg than hall a million in Bihar and West Bengal,
show a kind of oscillation. In a series of articles Sinha (1957,
1859a, 1962) describes the wature of Bhumij-Hindu interagtion
and how most of them had tried to acquire Kshatriya status,
He also talls us how a part of the Bhumij nobility had become
acgepted as Kshatriyvas and had separated itself completely from
Bhumijj society to form a new caste. But at another time there.
was also a realization on the part of the Bhumij that acquiring a
Kshatriya status was not the best way of social advancement.
These and other works {Bailey, 1960; Martin Orans, 1963) show
the varigus trends among the tribal people and the infuences of
the socio-cultural and political environment in which they live
and operate. They; as mentioned earlicr, show that the tribals
are nat all that isolable as has normally been assumed. “For
centuries the ambitious iribal chicftaing have taken Hindug
menteors in order to gain mgre durable power by learning to be
proper Kshatriyas” (Mandclbaum, 1970: 537). The social ad-
vanee of a tribe influences its relations with other tribals of the

area,
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West Banggl

We have discissed so far some general but important issues
regarding the pattern of intoraction between tribal people living
in central and eastern India. Specific cases of inter-tribal inter-
actions wiil now be diseussed.

To hegin with Wast Bengal, ane finds that publications on the
theme of inter-trihal relations are meagre, In Dalton’ (1872)
monumental work one finds uwseful material on inter-tri bal rela-
Hons. Bhowmick (1961), in his essay on artificial relationship
In Midnapir, shows the different kinds of relationships entered
into by people belenging to the same caste qp different castes
and tribes, Some of these rel:;;t_ipmhips arc only at the level of
friendship, others Hike dharma beba and dharma ma go beyond.
4s the practice of ceremonial fricndship is widespread among the
tribals of central India, this aspect i diseussed separately, Surajit
Sinba and others (1961) provide » detailed description of agri-
culture, crafts, and weekly markets in south Manbhum with
reference to the Bhumij. Whila the Bhumij have somo by pical
cultural traits of their own, they share a comman regional culturc
with many other Castes and tribes of tlg area. The agricultural

to the needs of sixty-two caste and tribal groups in south Man-
bhum (Surajit Sinhg e al., 1961). Sinha and others (1964) have
also studied the ethnic groups in the towns and villages of Bara-

All participate in village festivals and in one of the festivals a
Bhumij js the pricst. In the villages several castes and tribes,
engaged in different becupations, exchange their goods and ser-
vices. The Bhumij are the carliest settlers, Dut the Brahmans
regard thein as belonging to a low caste. There are factional

, but tribes side with one or the

caste tensiong (Surajit Sinhs ¢ al., 1864 42), Phul [riendship

brmgs together thrty-nine  different groups such as Bhamij
Mahto and Moira/Mahto,
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Surajit Sinha (1963) shows different levels of economic imitiative
among diffcrent ethnic groups of Barabhum Pargana. There is
a notable correspondence between cthnic affiliation and level
of economic initiative. Migrants, particularly, the Mahto culti-
vators are hard working, crafty, and are more inclined than the
Bhumij towards cool caleulations of future profit and less to the
hot pursnit of pleasure. The cthic of hard work and capital gain
has enabled a number of the Malitos to acquire lands from the
Bhumij despite legal safeguards. The greater income is utilized
to acquire lasting symbels of rank.

The low economic initiative of such groups as the Kharia or
Pahira may be partly accounted for by their awareness of the
extreme limitations in possibilitics for higher achicvements as
a result of their inordinately low economic base. There is also
the pressurce from the numerically and gconomically dominant
groups like the Bhumij and the Mahto, to kecp them in a low
position. In a few cases where the Kharia did clear some
cultivable paddy land, the Mahto and the Bhumi tock
the initiative to dispossess them of the land by nominal
purchasc or cven by unfair manipulations (Surajit Sinha,
1963 : 71).

P. K. Misra {1970) observes a stmilar phenomenon of differen-
tial economic injtiative among the Jenu Kurubs and Betta
Kuruba of Karnataka, He goes on to examine the factor undez-
bying this differential. Bannetji (1962) discusses the socio-ritual
status of the Kharia in the ethnic background af Manbhum,

The Klharia are one of the most backward tribes of West Bengal

and have played a subordinate role to the Bhumij Iam_ilnr_ds.
But they too, along with the Maltto, haye developed the aspiration
to enter the Hindu fold. In turn the Kharia have atternpled to
approximate fo the cultural tradition of the Bhumij.

Bihar

Bihar’s tribal population is nearly 8.8 per centt of the p_up_ula:tiqn
of the state. A considerable volume of literature exists on Bihar
tribes who can claim the largest number of full-length mnnngrq;.).lm'
on them, But inter-tribal relations have received little attention
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in these studies, Rey (1912, 1915h, 1925b, 1937), Majumdar
(1950}, Datra Majnridar (1936}, and scarcs of otlhiers have dealt
with the trihal groups as isolates,

8. C. Roy (1915) mentions that in Oraon villages, hesides
Hindu castes, several other tribes Like the Munda, the Kharia,
the Korwa, and tha Asur also live, The Munda and the Kharia
had the same standing as the Oraon. There 1was exchange of
services and poods among the people forming the village com-
munity. According to Roy (1915:69) castes and tribes whose
Services were indispensable to the Oraons formed component
Parts of the typical village COMNNILY in the (raon country.
Sneh cagteg and tribes are the Ahir, the Lohar, the Gorait, the
Ghasi, the Mahalj; the Eamar, and the Jolha.

D. P. Sinha has tried tq Present the steuctural faatures of tribal
villages a5 contrasted with the Hindy villages. He shows that in
the trila) villages also there are several social groups, but he
argues that in tribal villages there is absence of vertical inter-

In his adrhirable study of an inter-trjhal market, 1), P, Sinha,

(1968) demonstrares the long-range nterdependence of the
tribals in Chotanngpur, I comments that the cthnpgraphic

@ eistinet ccological zones:
the hz'}lg and the plafeaw; ang the valley, which Sinha calls
_ﬂmluglcal arging and scological ¢
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and platcaus” {D.P. Sinha, 1968 : 30). Sachchidanand (1968)
d‘&a{s with six different tribes—the Munda, the Santal, the Kha-
r1a, the Ho, the Oraon, and the Saurta Paharia. He contrasts
a tribal village with a non-tribal village and shows the functional
relationship Dbetween different communities including castes in
the former, Mukherjee and others (1973) describe the Chero of
P ’-flﬂ-mau. The Chero live in mult-ethnic settlements and interact
f"ﬂh the other tribes and castes of their village and of the adjoein-
ing areas, The authors, however, have mainly reported the
eConomyc Interactions.

There have been several tribal movements, tribal rebellions,
and cfforts to organize the tribes of Chotanagpur at various times,
The great Santal rebellion of 1815-57, an uprising which is well
remembered Dy the Santal, has been a point of departure for
several writings on the later movements among the tribes of
Chetanagpur {Q*Malley, 1941; Culshas, 1949, 1843; Datta, 1940;
Orang, 19539, 1965). The rebellion was an eilort to undo the
steady loss of Iand to non-tribal immigrants. The mémery of the
rebisllion instils courage and unity in the wibe, and decpens the
Santal feélings of separatism. Their participation in theé new: cult,
efforts to gain a higher status through new symbols, and rallymg
behind a pan-tribal movement like that of the Jharkhand Party,
provide a perspective to understand the tribal convaliions in
this area {Orans, 1959).

Jyoti Sen (1966, 1967, 1972) analyzes the transformation in
tribal Bihar. She examine. various movemerts.and their influgnces
on the tribes—Hinduization, through Vaishnava preccplors;
messianic or millenarian movements; reformatory SCcts like
Bhaktz, Tana Bhagat and Kabir Panthi; and Christian move-
ments. She observes that after the Goverament of India Act of
1935 (for ¢reation of special constituencies), the tribes increasingly

became conscious of their tribal identicy. "This led to Lhe cnicrgence
of a new tribal solidarity, which was accentuated furcher
jons for positions In

alter independence, The successive electd
the state and the central political arepa have released cross-

currents which, en the one hand, encouraged tribals to organize
themselves across ethnic identity and, on the other, to rei{lfnrce
ethnic selidarity (Sen, 166; Martin Orans, 1965). Jyou Sn:‘n
obsgrves that sometimes people are divided on account of *rlr.-'mr
religious identity or association with onc or the other Ghristan
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denemination. The situation i Quid becauss thore is competition
for power between tribe and tribe and between the members of
the same tribe,

Sachchidananda (1954, 1959) analyzes the impact of Birsa
Munda and his mavement and the new political consciousness in
tribal Bihar, These writings read along with Suresh Singh’s his-
torical account of Birsa Munda and his movement (1966) help in
understanding the struggle of the tribal people. Sachchidanands
(1972b) deals on a broad canvas with the problems of the tribals
in Bihar. He remarks that as in tribal areas of othor parts of
India, Chotanagpur i alyg seething ‘with discontent, There are
Tmany causes for this discontont. Becawse of the process of modec-
nization, rising tXpectations, and growth pf education, a middle
class has emerged among the tribals, This class is the most vocal
and articulate, Tts demand for a suparate state of Jharkhand is

the rallying cry for tribals of different groups to wvoice their
Political opinion,

princjpall}r a town inhabited by tribals, gradually prew into a
cosmopolitar city. One-fourth of the present population of Ranchi
i3 of tribal migrants. In the tribal localitiey of the city traditional
leadership s seil) mamtained though there is a progressive decline
in tribal beliefi. There are many tribal festivals which are cele-
brated exclusively by the tribaly. The traditional leadership,
however, has failed to provide effective ‘political leadership.
The cducated teibals appear t¢ be more seeylarized. Vidyarthi

into the Jharkhang p arty, when ity membership was thrown
°Pe to non-adivasi members, Christian leaders, however, contis
1uc to enjoy Popularity, In 3 changed locale ike that of Ranchi,

© pattern of inter-tribal interaction cannot be the same as it is
in the fribal villages. T urther, the Impact of urbanization, edu-
cation, Christianity, ol Prejudices, new jssues, rising tribal
asplirations, and democratic party politics have given rise to new
Patterns of inter-tribal intoraction, Vid}'ﬂrthi (1969 : 197)

throws new light on some of the issyes cmerging out of these
processes,
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Orissa

Th.ﬁ tribal population of Ovrissa is 23.1 per cent of the total popu-
latz.on of the state. Studies on inter-tribal interaction among
Dfﬁﬁa- tribals are not many. Thuswand Jha { 1972), while dealing
w.'tth.Ol]ar Gadba, describe the weckly market and the com-
munities which participate in the market and the commodities

they exchange,

Maudhya Pradesh

Like Bihar, Madhya Pradesh has some pockets where the tribal
population is concentrated. The tribal population in Madhya
Pradesh is 20 per cent of the total population of the state. Madlya
Pradesh has also attracted the attention of anthropologists and
a number of publications on the tribes of this state are available.
F)n'e would netice that the coverage of the tribal movements here,
in contrast to Bihar, is much less or almost non-gxistent. It 15
true that tribal movements in this area have been fewer compared
to Bikar. This observation is significant for correlating time and
evelopment of rogianal culture and

tribal movemants in an arga (Surajit Sinha, 1972).
Elwin (1939, 1942, 1947, 1955, 1968) has contributed & number

of monographs on the tribes of Madhya Pradesh, but in his

writings little material is available on inter-tribal relations.
Shamrao Hivale (1946) has given a detailed description of the
d the Gend. The Pardhan are

relations among the Pardhan an

the official genealogists to the Gond, their women act as riiidwives

to the Gond and also tattoo Gond girls. The Pardhan are depen-

dent upen the Gond, but thé visit of @ Pardhan to his patron’s

houseis an oecasion for rejoicing; for recollecting the cvents of the

intervening period since his last wisit, recording of births, and so
and romance., They

forth, The Pardhan love music, poetrys |
regale their patrons with ready wit and music. The Gond

considers the Pradhan both his equal and his inferior.

Fuchs (1960) observes a similar bilateral relationship between
the Qond and the Bhumia. The Bhurmia, a sub-tribe of the Baiga,
always live in close proximiry of the Gipd but in separate settle-
ment. The Gond parts of the seitlements, however, always appear
to be more prosperous. There is considerable intercommunica-
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tion hetween the two communities. “The numerical preponde-
rance of the Gond coupled with greater wealth and higher social
Prestige, naturally led to a high degree of geonomic and cultural
dependency of the Baiga on the Gond™” {T'wchs, 1960: 8). Until
very recently, the Gond froely admitied the Bawa and Ahir girls
into their comrmunity, while they were always reluctant to give
their own davghters to men of these tribes. The Gond now refuse
to cat and smoke with the Bhumia, The latter retaliate by refusing
therh the same privilege in their houses, The Bhumia, like the
Gond; employ the Pardhan as genealogists. Fuchs reports that
around 1940 a union of the Gond of central India was formed,
not for social or economic hetterment but fior the preservation of
their ritualistic purity. It started its activity by breaking all social
contacts with those whom they thought were lower than thermn-
selves, such as the Baiga and the Panka (Fuclis, 1960 : ]188).
Until this agitation for "pward mobility in the Hindi caste model
2roge, the Bhumia and the Gond had friendly terins among
themselves. Usually the village headman used to be a Gond,
the village watchman Panka, and the demar (offigial priest) a

M payment, and the Pardhan
chs draws attention to one
adopted by tribes—emulation
of the: caste model, acceptance of the ideas of high and low status
and of the concept of pure and impure. The (Yond consider thom-
selves Kshatriva and, bemng in a dominane position, regulate
their interaction accordingly with other groups. It is interesting

to note that in chis tribe-dominated ares fome of the Hindu

groups. The Hill Maria Inleract with other groups in market
Places and fairs and have cconomic relationships wich artisan
castes of the area. Jay makes a significant ebservation that
the relative Position of the Hin Matia is to be seen

In - association with castes  and o among the tribeg
pnly.
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When considering the Hill Maria in relation to other peoples
ard tribes we must consider them as a caste. This 1s so becange
they are recognized by the surrounding peoples as a distinct
group with a place in the regional caste higrarchy, Similarly,
they consider themselves to be a caste, as well as a. tribe, in the
sense that they understand their own hierarchic position
and have views about the relative positions of other castes in

the hierarchy {Jay, 1970:84).

The Hill Maria conceptualize of other castes as big or small
and for themselves they think that they are big but not so big
as the Hindus and others, and consider other Gond as equals,

Jay finds that

...daily interactions between thesc casted are relaxed, in-
formal and unstractured, just as they are botween the members
of the same caste. Only at ceremonies can the distinctions be
noted. Whencver there is a village feast the Distillers take a
portion of the sacrificial foad and cook it separately (Jay,

- 1970: 91).

The Hill Maria are aware that big castes do not accept food
from them because they eat beef, Beefreating as a determinant
of ong’s position in the local hierarchy appears to be an all-India
phenpmenon. However, the Fill Maria are neither particularly
worried about their low statusnor particularly anxious to raise it,
but, paradoxically, they ave concerncd about pollution. Jay tells
us that around 1850 the Maharaja of Bastar decreed that all
members of the Bhatra, the Dakar, and the Sundi castes shall
have the right to wear the sacred thread—an official recognition
of their status. Nothing comparable happened to the tribes,

Thusu (1859, 1965a, 1965b) delineates the relationship of the
Dhurwa with other groups of Bastar. Some of the young Dhurwa
men have interesting fictive kinship ties and ritual friendship
with the Bison Horn Maria living in adjeining villages. They
stay for the night in the houses of their respective friends when
they are on their way to attend the weckly market. Similarly,
the Bison Horn Maria stay in the houscs of their respectiva
Dhurwa friends when they are on their way to attend ancther
weekly market. Durine their stay they are provided food by



108 Proyoor Kumar Mispa

their hosts. Such friends invite each other for marriage and
death ceremonies. Some other groups live in Dhurwa villages.
The Dhurwa have functional relationships with them. Thusu
describes the situations under which the Dhurwa come into
contact with other ethnic groups. He states that in the village
panchayat of the Dhurwa, there are members of other ethnic
groups also. In the Dhurwa panchayats, cases of accepting food
and entering into matrimonial alliances with members ol lower
groups are also discugsed, Harvesting rityaly bring the Dhurwa
mto contact with the memberg of other ethnic groups. In
Dhurwa marriages others are invited, but they are served food
according to their ritual status, The notions of ritual purity and
pollution are prosent among the Dhurwa, Ethnic groups arc
ranked high or Jow according to their accepted status and this
regulates their acceptance or rejcction of food. The fifteen groups
with whom the Dhurwa come into contact are rated accordingly.
Beofeating puts & group into the lowest category.

The :D'lt'_ﬂ‘li‘lt;| another Iﬂajur trihal group in Ba.sta.r, have heen
deseribed by Hajra {1959, 1970). The Dorla live in the southern-
most part of Bastar, Their immediate neighbours in the south
are the Koya and the Hill Reddi and in the north and northwest
are the Bison Horn Maria and the Hill Maria, The main contre
where the Dorla megt the Mariz and varions other tribal and
non-tribal greups is the weekly market. The Dorla have func-
tional relations with various tribal and non-teibal groups. They
obtain baskets and highly valued Bison horns from the Hill
Reddi of Andbra. Dussera i the most important festival of the

erstwhile state of Bastar which integrates the roles of different
tribal groups.

1o raise their secial
. as abserved Dby Jay

(1970) and Thusu (19632, 1965b) it is cloar g there hgs emuorged
2 regional pattern of interaction among the ethnic groups. This
& very much inflyenced by the ideas of purity and pollution and
the hicrarchy of caste system.
In his papar, Pandey (196%) describeg the interaction of tribes
and castes in a Bagear village. He bas examineg the interaction of
different groups in informal and formal situations such as sitting

and gosmiping, playing games, dancing ang singing, friendly
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meetings, story-telling, participation in rites connected with the
crises of life, and quarrels and conflicts. For instance, he describes.
who can sit where and how while gossiping. He goeson to say how
members of one group greet others and who can enter whose
house.

Danda (1971b) analyzes the economic relationships that
regulate the allecation mechanism of five schaduled tribes of
Chhattisgarh, namely, the Kawar, the Kodaku, the Korwa, the
Nageiia, and the Pardhan, Represeatatives of various tribes
occupy distinict territories of the region and follow geonomio
pursuits that are mostly controlled by the physical environment af
the respective tribes, Though there is no surplus for distribution,
transaction of agricultural and other produce still takes place,
most of which is either distress or predetermiined sale or obli-
gatory reguital. The flow of production is regulated through a
complex network of economic relationship involving different
tribal groups and non-tribals. Danda analyzes various sets of

economic relationships.

Andhra Pradesh

The tribal population of Andhra Pradesh is 3.8 per cent of the
total population of the state. The three important monographs
of Furer-Elaimendorf (194%, 1945, 1948) on the Chenchu, the
Reddi, and the Raj Gond provide a wealth of information on
inter-tribal relationships in Andhra Pradesh. The relations of tha
Hill Reddi with the neighbouring tribes, namely, the Koya and
the Kammar, ar¢ harmenious and complementary. The Reddi
make baskets which they trade with the Koya, Some of the Koya
work as blacksmiths. The Reddi consider themselves suporior in
the caste system, beeause of their *, . .compliance with the Hindu
prejudics against eating beef and the Koya's relnctance to desist
from sacrificing hulls at their funeral feasts and fram cnjoying
their fesh” (Furer-Haimendorf, 1945 : 241). Both the Reddi and
the Koya consider the Kammar inferior. Furer-Haimeadorf
also discusses the place of the Reddi among the tribes of the
Eastern Ghats. '
Furer-Haimendor! {1948) gives a detailed account of the tribal
groups living in Gond villages of Adilabad district and the kind
of interaction they have with the Gond. He tells us that despite
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the difference in language and also in €cenomic status between
them, the Kolam and the Gond consider themselves as related
communitres. The Kolam are comparatwvely recent settlers in the
Gond villages. Sharing the same ccological setting is another
Broup called the Naikpod, who cansider themselves superior to
both the Kolam and the Gond because they abstain from eating
beef and pork. The Gond have their hereditary bards in the
Pardhan. Their presence in many Gond religious rites as mugi-
clans 3 obligatory, Furer-Haimendorf (1948: 47) states, “As
bards and guardians of tradition the Pardhaps play a vital role in
Gand culture and I have often noticed that where the Pardhan
discard their fiddle and abandon their ancient association with
Gonds, their own as well as their former patrons® eultural Life
suffers the loss of a vita] cleraent.” The languzge of the Pardhan
in Adilabad jg Marathi, but “indeed Gordi is the language of

other than their present mather tongue” (Furer-Haimendor,
1948:48). The Pardhan are entitled to gertain traditional gifts
from their patrons along with a share in the movable property
left by any member of the patron’s family. Another community
in the area, called the Toti, also perform almost the same role
3s that of the Pardhan tq some clans of the Gond. The Teti,
however, are Telugu-speakers. Furer-Haimendorf describes the
relationship of the Gond with blacksmiths, Tyrags founders, the
Maratha and Telugu castes living in their neighbourhood, and
alio the nomadic tribes. fike the Banjara (cattle-breeders and
transporters of goods), the Lambhani (cattle-breeders par excel-
lenze), the Mathura, and the Wanjari. He (1948) gives a rounded
Picture of the role of the various tribal ang non-tribal groups in
the life of the Raj Gond whose villages are ordinarily tucked
away in secluded areas,

Murthy (1979, 178) discusses the relative positions of the
various sub-tribes of the Koya. He aleo shows how the concept

Western India
The westernmgst Part of this zone i Physically far different
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from its castern parts. In the western arid areas the population
is sparse. OF the total populdation of Gujarat and Rajasthan,
14.0 per cent and 12.1 per cent respectively ave tribals, The
tribal pepulation in Malvarashtra is 5.9 per cent of the total
population of the state. One of the most populous tribes, the
Bhil, are found in this zone.

The published material on tribes of this zone is meagre and
it docs not contain much information on inter-tribal refations.
Though only of marginal interest to us herg, Brij Raj Chauhan's
(1970) swudy of towns in the tribal setting may be referred to.
The study, in its own right, is interesting and novel to the tribal
literature on India and is relevant for our purpose to the extent
that it shows the interactions of eribals in an urban society.

South India

Tribal population in this zone iy rather thin; it is only 0.9 per
cent of the total population of the zone.

Anthropologically this arca is poorly covered. There are only
a few full-length monographs on the tribes of this zone, though
some of the tribal groups like the Toda and the Kota have at-
tracted the attention of social scientists the world over, It is true,
though it appears to be an enigma, that in this zone there'is pot
a single tribal pocket comparable to that of Bastar in Madhya
Pradesh or Chotanagpur in Biliar, yet it confains a number of
tribes who mainly live by foad-gathering and who can be dés-
cribed as some of the mest primitive in the world. These food-
gatherers live in close proxtmity to the peasarts wlho have a long
tradition of farming: This sitvation calls for a detailed historical
analysis. However, the most popular paper on inter-tribal re-
Iations, which has heen cited in ever so many articles, mono-
graphs and textbocks the world over, las come from rhiy 201,
This is Mandelbaum’s paper (1941:43) on culture change

among the Nilgiri tribes.
'The Nilgiri hills have remained isolated for centuries and ihe

autgchthonous population did not comic close to the Hindus.
But the Nilgirt [olks lived in econemic and social symbiosis; the
Toda as pastoralists, the Badaga as agriculturises, the Kots as
artisans, and the Kurumba as food-gatheres and soreerers,
However, with the march of civilization, this symbiosis does not
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exist any longer. At the cultural level some rive and take conti-
nucs, but it is very little. The four tribes lived in close and cons-
tant contact with one another, yet culturally and linguistically
they were separate. Any village of ore tribe was and st continuzs
to be within a short distance of the athers, but the culture of a
particular tribe has little in common with that of others. The
complex Toda ritual and social organization had only vague
parallgls in Kota life. The similarity between the Kota and the
Fadaga did not go beyond dross and housing. Both the Kota and
the Badaga admired and respected the Torla, but despite the high
prestige rating of the Toda, the others took over very few Toda
traits (Mandelbaum, 1941 19).

Mandelbaum tries o explain why there was so [ittle diffusion
of traits ameng the tribes. Fach group had a different focus of
attention to which others Contributed litte, The life of the Toda
revalved arcund the buflaloes, the Life of the Kota araund religion
and smithy, the life of the Badaga arnund crops, and that of the
Kurumba around Sorcery. But sotial intercourse between the
groups was important. Though both the Kota and the Badaga
called the Kurumba to their villages, all transactions with the
latter were done outside the villages, In like manner the Kota
musicians werg present at all major Toda ceremonies, but if
their band went tag close to 2 Todg dairy the place was polluted
and could he resanctified only by elaborate rituals, Thus, “al-
though contact wasg frequent, social intercourse was confined to a
fixed number of narrowly dufined activities. Any intimate contact
of 2 kind which would allow membars of one group to mingle
freely with another, was stringently taboged”® (Mandelbaum,
1941: 20). Further, 2 bar to the inter-tribal diffusion was placed
also on account of Prestige associated with various symbols at-
tached to the different tribes. Mandelbaum alse discusses sevoral
aspects of change and shows why the Kota have been more
susceptibie to change than the Toda, but have not yielded as
much a3 the Badaga who have gone much nearer to the Hindus.
Mandelbaum’s argoments and their further elaborations gut

reflected in his other writings on the Nileirjs | andelbanm,
1955h, 1960, 197), e (M

At another place Mandelbaum (1956: 600) writes, that the
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civilization. There was no knowledge of scripture to bolster it,
no Brahmans to legitimize it, no Kshatriyas to rule over it. Yet
the social order functioned well for centuries.

Bivers (1906) was the first anthropologist te report the relation-
ship between the five tribes of the Nilgiris—the Tada, the Badaga,
thf-?_Knta, the Kurumba, and the Irula. The Nilgin tribes, -
pecially their inter-relations and the changes in their culture,
have attracted the attention of a number of writers like Emenean
(1938) and Hockings {1965). Hockings {1968) poscs the quostion
whether the Badaga are a tribe or a caste. He argucs that the
society in the Nilgiris is a caste society. The Kota, the Toda, the
Kmmba,_, and the Badaga are linked into a larger unit by a pat-
tern of standardized relations. An observation like this has been
made by several authors for dilferent tribal areas {Jay, 1970;
Rajalakshmi Misra, 1972). Verghese (1966) discusses interaction
of the Badaga, the Toda, and the Kota with reference to the
sorcery of the Kurumba. He also describes the legend according
to which the Kota, the Toda, and the Kuramba were brothers
but later on each group became independent. The Kurumba
actuired magical powers of destruction, but the Kota and the
Toda, after appealing to their respective gods, acquired powers
to curtail the harmful effects of Kurumba sarcary. He describes
the effect of Kurumba sorcery on the life of the Kota. He also
gives some idea of the social hierarchy among the Kota and the
Kurumba in relation to the Badaga and how this hierarchy has
been changing -in the recent years. Once again we notice that
beef consumption is a determinant of a group’s status in the
regional hierarchy—a common factor from the northeast hill
areas to the extreme south.

Ehrenfels (1952), in his monograph on the Kadar, states that
he gave up the idea of writing a chapter on the neighbours of the
Kadar as he could not find any traces of inter-tribal contact. A
similar position is found among other food-gathering tribes of
south India like the Jenu Kuruba (P. K. Misra, 1969) and Soliga
(Morab, 1970) in Karnataka. Thus, it may be said that those
who practise a foed-gathering economy, which is the earliest
form of food procurcment, display the least contact with the
neighbouring population.

Rajalakshmi Misra (1979) examines the relationship of five
tribes—the Chetty, the Mullukurumba, the Uralikurumba, the



114 Promopz Kumar Misra

Kattu Naicken, and the Panyan—in a settlement sttuated on the
western slopes of the Nilgiris near the Kerala border. She examines
the myths of origin of the tribes, their BCONUIMIC status in tcrms‘ of
landholdings, their economic activities, the services they receive
from others and the services they offer to others in day to day hfc
and on ceremonial occasions, their tommensal relations and
xdeas of pellution, and the maintenance of social distance from
cach pther,

She also describes the way they address each other and the
rital roles assigned to each. All these show the existence of »
social hierarchy. All the tribals in the arez appear to be inter-
Iinked into a lar-gcr_unir by a pattern of standardized relation.
She abserves that the tribes living in Erumad villags ara ot
Just isolated groups hut they are a part of the tribal systern. ‘They
interact with each othac, Every sphere of their interaction reveals
a particular hierarchic order ag found among the castes. She
further observes that the Process of social mobility as noted
among the tribes of Erumad is not much different from that

Andaman Flande

A bricf mention may be made of the tribal population of the
Andaman and Nicobar group of islands

5 15,7 per cent of the total population of the i
of the geographical features and peculiz
their tribg) £roups have remained isolated from each other and
also generally from the rest of the population. The informationt

on the people living in these istands continues to be extremely
searce. Radeliffe-Brown’s study (1948) on Andaman istanders

remains a major contribution. Cipriani’ Iravelogue (1966) gives
he islands, But if s Mann

r history of these islands,

; _ 5, .ﬁncnrdi,ﬁg to him, "It has
oren. teported by more than °Re perion that there existed am

nter-trihy] hostility i the man  jdands. The great

j

I
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Andafnan'cs..c and Onge-Jarwa groups were mutually hostile,
Conflicts did occur on the viglations of territorial boundaries”
(R. 5. Mann, 1973 203).

Rrrgan FriENDsHIP

Thc practice of establishing ritual frie;idship or fictive Lkinship
ties between individuals belonging to one ¢thric group or differcnt
ethnic groups is found among many tribe§ and castes of India,
The process of establishing such ties, and the mutual obligations
of the partners are different for different éatcgories of ties. Archer
(1947 : 16) has reported ritual friendship in Santal socigty. Dube
(1949) provides an intercsting description of ritual friendship
among the tribal and non-tribal people in Chhattisgarh. Cere-
monial fricndship as contacted by some of the greups in Bengal
and Orissa has been referred to by Dalton (1872). 5. C. Roy
(1937 : 161) deseribes it in his monograph on the Kharia. In his
monograph on Birhor, the friendship ties which Roy (1925 : 527-
533) mentions are contacted only between the members of the
same group. Elwin {1939, 1947, 1950) discusses it in his mono-
graphs on the Baiga, the Muria, and the Bondo highlanders.
One of the cerernonial friendships the Bondo enter into is ealled
Mahaprasad, which is a very seripus relationship and calis
for a number of mutual obligations. Bandopadhya (1255) discus-
ses cer¢monial friendship among the Bhnmij. Tandon (1960)
gives a comprehensive coverage {0 the ceremomial friendships
among the Bhatra of Bastar. He discusses the various types of
serious and light fciendships contacted by the Bhatra. The cere-
monial friendship may play a functional role also as between the
Bison Horn Maria and the Dhurwa (Thusy, 1959). Though the
ceremonial friendship is unstructured and unpredictable, the
ties, once established, are as stable as kinship ties, or even more.
Since friendship ties arc contacted at the individual level they
are unfettered by group dynamics and somctimes relieve inter-
ethnic tensions. The widespread practice of ceremonial friend
ships shows the urge of human beings to reach beyand the narrow

boundaries of ethnic identity.
Somr GENERAL IssuES

A br-icf mention of the literature which takes up istuss which
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ge beyond the traditional tconomic, social, cultural, ritual,
artd political interaction betwesn tribes may be made here.
Such literature, generally speaking, has started finding its place
- anthropological studies recently. Aunthropology has been
growing out of the shackles of jts traditional subject matter and
the import of the issues which now find place in anthropology
has much wider implications than hitherto realized. Furiher,
the erergent dynamie socio-political and economic situation
has generated new forces which call for different patterns of

alignments between the tribal ETOuUps to strengthen or to
neutralize 3 cayse,

Mahapatra (1972) gives an excellent Summation and analysis
of different kinds of movements among the tribals of India. In
some of the current movements, like the one among the Warli
it western India, the Kond in Koraput, the Saora and other
trthal groups in Srikakulam in Andhra Pradesh, and Naxalbari
teibesmen have taken the extreme step of taking arms under
comamunist leadership in an effort to link their movement with
other have naws of India and even with the world’s proletariat
(Mahapatra, 1972:407), At another place Mahapatra (1972:
408) observes, “Tg the extent the Naga, the Garo, the Khasi
and other hill tribes forge a link among themselves and with the
rest of the tribal population of India, there i the prospect of a
Pan-Indian triba] movement, however, heterogenous or tenuous
it may be.,” In a well written and perceptive paper, Surajit

Sinha (1972) reviews the tribal solidarity movements in India.
IS Inamn concern i5 with sglf-

i conscious socio-palitical moverents
aimed zt asserting political solidarity

tribey vis-a-vis the Ren-tribals. He classifing the various tribal

solidarity movements in time and space and discusses the models
of Bose (1967), Roy Burman (19726}, and Orans (1965), which

2 involvement of the triba] groups
af tribal policy in

been scen that it is

licable even in the c&sc of the tribals of Andaman
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islands. Wherever efforts to explore the inter-ethnic relations
have been made it has been noticed that there emerges a regional
pattern of structured relations, be it in far off comers of India
like the northeastern hill areas, inaccessible hills and forests of
central India, or the remote Nilgiri hills, These regional patterns
show various points of articulation with Indian civilization,
particularly the caste system.

Al over India consuming of beef is considercd to be defiling,
but that dags not necessarily mean that status-raising symbols
arc abruptly adopted by the people; for the status-ralsing process
is not merely grabbing status-raising symbols. Further, the analy-
$is shows the emergence of an elite in nearly all the tribal areas.
These clites are diffcrent from the traditional leaders in several
respeets, the major difference being cheir alienation from thir
own groups. The historical experience of Interaction before
them iz of the caste and class models which they try to opérate
alternatively or simultaneously in a complementary manner for
their social advance. But it appears that in some of the areas
the tribals have consciously rejected both these models. How

far and how long remains to be seen,
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Interaction Between
Tribes and non-Tribes

N contemparary anthropology there has been a meaningful

debate on the question whether to use “native’ categorics

or “objective” (universal anthropological) categories for

description 2nd analysis. The implications of utilizing na-
tive categories for description and analysis lie at the conceptual as
well as the methodological level, The two approzaches also lead
to two different kinds of vesulis that one obtains from the same
material. In this esay I will use the emic (native) categories
instead of the etic (bbjective) categories.

A second important problem in this context is that of definition.
Wherever possible, to minimize confusion, operational definitions
of the concepts uscd have been provided. The tribes have been
viewed as a part of the larger political system of Tndia. Within
this political system the tribes erjoy certain special privileges.
In this sense, the tribes constilute g scparate catepgory within
India at the political level. At the civilizational level, however,
they form many separate entities in g larger spatial mosaic. At
times, tribes are so large in population (e. ¢, the Gond and the
Bhil) that for all practical purposes they remain a visibly distinct
entity. Whereas soms, who are numerically small (like the Gujjar
and -he Khasi), provide an overlapping spoctrum in the civili-

LT Tl "R e o a
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a single tradition. The interaction of tribes and non-tribes in
India can be examined with these perspectives it mind,

The terms tribe or tribal may have differcnt meanings cven
for anthropologists. In the past, leaving aside the historical
regsons why and how, a section of Indias population was classi-
fied under the category tribc. After independence, they were
todesignated as scheduled tribes or commonly called adivasi.
However, the concept of scheduled tribe or adivasi, as conceived
by the Indian administrators, continued to differ from that of
anthropologists (Natk, 1968:84-97). Today, anthropologists
and administrators use the same definition and refer to the List of
scheduled tribes for the purpose of recognizing a tribe. For the
non-tribes a tribe does not exist as a single culftural entity, rather
the tribes are a gﬁnﬂalhcd category different from them within
Indian civilization. For cxample, in the districts of Dhar, Ratlam,;
and Jhabua in Madhya Pradesh the relerent of the tribe is adivast
in a plural sense. When asked about the Bhil they are referred
to as adivasi. But twenty ycars ago they sere known only as Bhil.
Such changes in identification have certain socio-palitical impli-
cations as even a tribe like the Bhil would now describe itsell’ as
adivasi. A similar pheomenon exists in other parts of India al‘sm
except in these places where the tribes are scttled agriculturists
and live next to the non-tribes, as in Orissa. Bul even there they
are rceognized now as a separate category for the purpose of the
special Ijrivilcg_es guaranteed in the constitution. In this essay
all names included in the list of scheduled tribes are treated as
separate tribes.

According to the list of scheduled tribes; there are more than
four hundred tribes and sub-tribes living in various paris of
India, The term sub-tribes refers to those who formed part of a
Jarger tribe but are recognized now as separate iribes. The wribes
constitute 6.8 por cent of the total population of India (Roy
Burman, 1972b:39). The Gond, living in Madhya Pradesh,
Malarashtra, and Andhra Pradesh, are among the most populous
tribgs. They number a little over four million people. The Bhil
are of the same strength and are distributed in the states of
Madhya Pradesh, Rajasthan, Gujarat, and Ma.harasht;a. The
Santal, living in Bihar, Orissa, and West Bengal, are the third
most populous tribe, numbering more than three million. The
smallest tribe “*“which 1s I"ﬂ';',‘-ci‘l.?iﬂg considerable attention at the
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national level, is the Andamanese, with the strength of only 19"
(Roy Burman, 1972b: 49,

In spatial terins, various tribes are widely dispersed. In 287
fahsil/talukas the tribes. command numerica] dominance. The
level of formal education among them differs widely. For example,
Malapantaram and Sulung have almost no formal education,
whereas 40 per cent of the Lushe; are formally educated. These
ko paints are important for the understanding of the process of
interaction between the tribes and the non-tribal groups.

Within the framework of the present discussion, anyone who
coes not fall i the category of scheduled tribes would automati-
cally fall in the category of non-iribes. Applying this criterion,
the remaining 93,99 Per cent population, according to the census
of India {1961), are non-trihes, In other words, for every .one
belonging to a tribe there are fourteen who lislong to non-tribal
communities. Tn demographic terms, the tribes are outnumbered
by non-tribes, a fact which has obscrvable influences on the kind
and level of interaction between them.

Atanother level, when we consider a tribe as a separate cultural
cntity, the tribe livingniext to it may be treated as a non-tribe for
the first one. For example, for g Santal a Munda is as much a non-
tribe as a Brahmun, Similarly, for a Bhil g Bhilala is as much a
non-tribe as a daj; (tzilor) or a dfishi (washerman) living in the

- same village, This point is quite Important in the present context
for the understanding of the process of interaction.

TrE CoNcepr nF INTERAGTION

Among anthropologists, Oliver (as referred by Romney, 1961

423) has discussed the concept of interaction in detail, Agcording
ta Oliver:

All interactions may be viewed zg having duration and dis-
terribla Sequence of aclion, and jt can always be described in
erms of the spatial arrangement between the interactors.
Also, native terms of reference, if' not of address, usually exist
i in the events under considera-
tion. Mureqvcr, it ig probably rare for emotion to be entirely
absent in interaction; on the other hand, transactions;, as we
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define this d_imﬂﬂsinn of interaction, do not necessarily ac-
company all interactions {quoted by Romney, 1961: 223).

Ofiver refers to three types of interactions—normative, histori-
f:aal, and suppesitional. He further categorizes the details of other
interactional dimensions like durational, seguential, Spatia.l,
ransactional, emetional, and terminological. Romney. ( 1961:
244} thinks that Oliver defined social structure in interactional
terms and used ctic. categories rather tham cmic categories

for the analysis of interaction.

The concept of interaction lias becn vigwed in other ways too.
At the dyadic level, it can e viewed as an interactive situation
hetween individuals when they influence one another. At the
inter-cultural level onc can goneeive of interactive sitzattons
between cultures when they influence each other. As carly as
1936, this process was described as “aceulturation.” -Accultura-
tion included “those phenomena which result when groups of
individuals having different culturcs come into contnuous first-
hand contact with subsequent change in the original cultural
pattern of gither or hoth groups” (Redfield # al., 1936 : 194).

There is a functional aspect of interaction between cultures
and individuals. In the present context it simply means that
there are reasons or motivations why individuals and cultures
would like to interact with one anether.

Social psychologists have discussed interaction under the head-
ing of “symbolic interactionism.” According to Blumer:

The term ‘symbolic interactionism® has come into usc as a
lobel for a relatively distinctive approach.to the study of human
group lifs and human conduct. The scholars who have used
the approach or contributed t6 its intellectual foundations
are many, and include such notable American figures as
George Herbert Mead, Johr Dewey, W. I. Thomas, Robert
E. Park, William James, Charles Horton Cooley, Florian
Znaniecki, James Mark Baldwin, Robert Redfield and Louis
Wirth. Despite significant differences in the thought of §ich
scholars, there is a great similarity in the general way in which
they viewed and studied human group life {Blumer, 1969 :1).

Symbolic interactionism rests on three simple premises: Human
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betngs act towards things on the basis of the meanings the things
have for them; the meaning of such things is derived from or
arises out of the social interaction one has with one’s feliows;
and these meanings are handled in apd modified through onc
interpretative process used: by the person in dealing with the
things he encounters (Blumer, 1969: 9), For the understanding
of any interaction Process, the concept of symbolic interactionism

has relevance mostly at the individual o zt the intra-cultural
Iewel,

as a socio-cultural Process in which demographi, spatial, tempo-
ral, psychalogical, ‘and functional factors act. ag intervening
vartables in any interactive situation. In demographic terms, il
the numerical strength of the wibes is smaller than that of non-
tribes the pattern of interaction, would have been diferent if it
were the othor way round. In spatial terms, the rate of interac-
tion between closcly situated tribes and non-tribes would be
higher than fop those fay away from each other, The temporal
factors seem very important in any interactive situation as they
determine the continuity of relationship between the tribes and
non-tribes. For cxample, the Bhil, near Badnawar town in Dhar
district of Madhya Pradesh, have been interacting for Ay
eenturies of known history with the neighbouring Hindus. The
Pattern of their relatiuushjps is quite different from that obtain-
ing between the Bhi of Jhabua district and their non-tribal
neighbows, All thege interactive situations generally lead to
cooperation, competition, ang conflict. The close economic
linkage betworn tribes and non-tibes like the Santal agricultural
labour and Hingy, landlords in Bihiar 55 a good example of agri-
cultora) cooperation, In the major industeial balfy of Bihar,
Madhya Pradesh, ang Orissa, one observes, competition for jobs
between the loeql tribes and migrant non-tribe Hinduys. Such
conflict is also sopn in any othur parts of [ndia,

& interactions between tribes and

Ron-tribes may by understood: in terms of acculturation, as-

assimilation hag been viewed i

and cultural identity on the part of the Zumerically smaller
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tribes who become a part of the non-tribe Indian civilization.
I?Fegratinn has been viewed as a continuing process of mutual
give -and take between tribes and non-tribes. It essentially denotes
an historical acceptance of the cultural differences and tolerence
nij each other, It is worth noting that in the process of integration,
tribes do not loose their identity and continue to maintain many
of their cultural traditions.

SoMe REceENT RESEARCHES

i[n the context of India, the only full-length study on interaction
is that of Prasad (1974). He has studied three tribes of Bihar
ty. They are the Maler, the Malpaharia,

living in close proximi
lyze the process of interac-

a_“d the Santal. Prasad has tried to ana
tion in its social, eeonomic, and political aspects. Hc Ias conclu-
ded that ceglogical factors led to cultural differences especially
in cconomic activitics between the three. Though this kind of
theoretical model leads to ecological determinism, it provides a
basis for the understanding of their interdependence. He ebserves
that the interaction between the three tribes with non-tribes
leids to comipromise, conflict, and competition. He further
observes that the process of interaction has led to cultural borrow-
ing among the tribes and non-tribes (Prasad, 1974 : 53-64).
Another study which analyzes the tribe/non-tribe interaction,
to some extent, is that of Aurora { 1972). According to Aurora
(1972 : 64, 280) major areas of the Bhilala’s interaction with non-
tribes are in economic activities, religious belicfi and practices,
and to some extent in the political sphere, leading to diffiision
and adoption of “broader Hindu culture.”
1t will be difficult to discuss cach tribe scparately to analyze
its process of interaction with non-tribes. Therclore, geographical
regions will he taken up for the purposs of aualysis. The classifi-

cation of regions.1s essentially adapted from the territorial group-
(1972a: 39-50). He has adopted

a five-fold classification taking into account historical, ethnic,

and socio-cultural relations:

These geographical regions are:

1) Northeast India comprising Assam, Arunachal Pradesh,
Nagaland, Manipur, Mizoram, and Meghalaya.
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2) The sub-Himalayan region of nopth and northwest corm-
prising north and narthwest Utear Pradesh, Bengal, and Bihar.

3) Western India com prising Rajasthan, Gujarat, and Maha-
rashtra.

4) Central and east India covering Waest Bengal, Orissa,
Madhva Pradesh, and Andhra Pradesh,

3) Bouth India comprising Tamil Naduy, Kerala, Karnataka,
and the different Unign Territories, including all the islands of
the region {Roy Burman, 1972a: 39)%

¢ Paltern of interaction in eaoh geographical region will be
discussed separately,

Northeast India

Before analyzing availabie datz on the pattcras of tribe/non-tribe
interactinus, it is imnportant tg note that earlipe ethnographers
like Gorer {1938), Hutton (1921Db), Furer-Haimendorf (1939),
and others treated the tribes as isolates, They deseribed the tribes
as if they existed more or less in isolation.

To some extent the observable realities might have seemed to
warrant this forty or fifty years ago, when these anthropologists
studied the tribeg of northeast India. It is difficult to believe,
bowever, that the levels of interaction hetween the tribes and

between tribes and non-tribes was significant, Another point
that should be kept in perspective is that the tribes of northeast
Imfha CCCUPY territories close to China and Burma. In the past,

*In a xecent paper Vidyarthi ( 1973 ; 31-133) has suggested a four-fold
classification fy the di

| discussion of Indian tthnography. Expept that Roy
Btfrmanﬁﬁnt-!fwu.catcg ries have beoeq collapsed by Vidyarthi to form the
Himalayan Te210n, there scems nat much diffecence between the classification
proposed by the i

. tWo authgrs, 1 have adopted Roy Burman®s classificgtion
A5 it has ellowed 1, to ‘have a broader framewark for understanding the
process of interaciing i
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mteraction hetween tribes and non-tribes within India will be
discussed.

Hutton (1921b), while describing war among the Sema Naga,
pointed out that

The real causes of war are probably not more than three in
number in the Sema country—first, shortage of land necessita-
ting foreible encroachment on that of neighbeuring villages;
sceondly, the protection of trading interests, as an attzmpt on-
the part of oue village to trade directly with another at some
distance has often caused war with an intervening village
through which the trade used to pass (much to the profit of
that intervening village} and which retaliates for its loss by
making war on the interlopers, cutting up their frading parties,
destroying the inter-communication between the offending
villages, and compelling their trade to return to its old channel.
Trade routes east of the administered area are still jealously
Protected in this way, and each village on a route makes its
little profit on all articles passing backwards and forwards—
ducs, salt, pigs, cloths, pots, and the like. The third cause is
found in the fity of restlessness that from time to time afflict
most Naga villages, the desire of the young men as yet untried
to prove their manhcod and gain the right of wearing the
warrior's gauntlets (Hutton, 1921b: 167).

The above description clearly shows interaction at inter-
village level and among he tribes. Further, the factors of conflict
are well narrated in this account.

Another example, from recent enthnography of the Aka, shows
that the process of interaction among tribes sharing a large spatial
houndary is not uncornmon temporally. While discussing 1he
“trade and barter” of the Aka, Sinka provides the following

description:

The trade of the Akas, as such, is of ewo kinds: one which they
carry on among themselves and what can be conveniently
called the ‘inter-village’ trade, and secondly, tlhieir trade with
the plains, The system of barter is more practicable in the
mutual trade bstween their own villages and to seme extent
with the neighbouring Bangni people with whom they often
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come into contact for trade purposes. In their trade with the.

people in the plains [non-tribes], they have to deal essentially
in cash. The occasions for the latter kind of trade arisc only
when they ga down to the plains and when they take the local
praduce, in which fowls fgure Promineatly, for sale thers.
With the money they get i return for their commodities, they
usually purchase things of their necessity like cloth, silver
ormaments and utengils Their trade with thie plates [non-
tribes] has introduced [a] good deal of currency among them.
It has, however, neither affected their inter-yillage trade nor
their indigenous barter., Any marital relationg with the Mom-
Pas, Khowas, Daflaz and Sherdukpens, the other tribes living
in. the division, thus involve heavy punishment by the village
council. The only concession in this respect is that of permitted
social relations of the Alkas with the Mijis. The two triba7 have
come close to each other in course of their history, partly by
geographical neighbourkood and partly by common social
outiook. The Akas and the Mijis today enjoy social relations
with each other (Raghuvip Sinha, 1962 . 48.52)

which includeqd non-tribes and tribes alike. TFor an Aka the inter-
action is only passible in 2 “we” and “they" situation at different
levels. “We” in thi case are the Aka themselves, and “they”
can be any non-Aka. The function of the interaction is defined
I various situations, Cooperation in case of trade and marriage
leads to the integration of the Aka and the Miji,

Taking the lead from the process of interaction described for
the Sema Naga and the Aka, let us tyrp to the other tribcs.
Roy Burman and Thukzal (1970) have tried to provide a macro
pxictur'e of the dynamic Process of interaction ﬁman'g the various
tribes Numbering ahout forty (Ie;wing aside numerically smallar
ones) and non-tribes of northpast India, According to them!

Clearly, the Aka have been interacting with a wider world

::Iﬂ‘f divided mankind ip two groups—one canﬁsrfng of thern-
VEs only and the othep consisting of the pest of humanity.

-~
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With the expansion of communication, intensification of contact
and with being drawn in the orbit of world technological order,
the frame of reference of these communities. for social inter-
action is rapidly underguing a change. For various purposcs
they perceive their reference groups differently depending on
their stage of cultural development (Roy Burman and

Thukral, 1970 : 107).

An almest similar conclusion has beet drawn by Burling (1963)
in his study of a Garo village. He has showa that the patterns
of interaction between the Garo and the non-Garo (or nan-
tribes) of the plains have been changing. Among the non-iribes
the Chiristian missionaries have interacted most with the Garo.
The resultant ¢ffect can be observed in terms of a high rate of
conversion to Christianity or acculturation.

Because of geographical isolation, in spatial terms the inter-
actions between tribes and non-tribes ({mestly Hindus from the
Plains} and other tribes of the northeast region are not frequent
a3 one would observe in other parts of India, One of the impor-
tant reasons for this Ispatial scparation is that most of the tribes
in this area live in mono-tribal villages. In other words, the whole
village i5 inhabited by a single tribe like the Dafla, the Apa
Tani, and the Aka in Arunachal Pradesh. And where they do
live in multi-tribal habitations, due to geographical isolation
and very low population density their interactiofis with non-
tiibes dre low. With the recent introduction of transport facilities
in a few areas distance has lost its former importance, but it suil
continues to be a major factor and acts as a block against any
interaction between the tribes and non-tribes.

In the temporal dimension, the tribes of this region have
interacted only recently with non-tribes. During World War
IT, 2 tribe came from outside and settled down in the Graro hilks.
More recently the Garo have interacted with many ouwide
groups like contractors, government officials, military personnel,

and merchants,
In most cases, it appears this interaction has led to tension and

friction. Whatever the political reasons, conflict seems to be the
Dutcome of interactive situations. This is true also of interaction

among the tribes themselves. )
In the demographic dimension, in this region, the tribes enjoy
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numerical dominance over the nun-nibt_ﬂ. Ninety per cent of the
tribes arg in rural and isolated areas. This seems to be yet another
facter favouring low interaction between tribes and nnn-trihcs_.

In the areas af religion and language the effects of interaction
are quite substantial, lcading to assimilution and to some extent
mtegration of Christianity and Hinduism, Similarly, the lan-
guages of many tribes (especially of thoge living in urbain centres)
have undergone sorne modifications. Those living in cities tend
to be polylingual,

The trade between Apatanis and their Dafla and Miri neigh-
bours is largely based on tie complementary nature of their
cconemics. The exchange of surplus Apatani rice against Dafla
or Miri animals s, therefore, tg tha advantage of both sides,
Besides, buying mithun and Pigs for rire, the Apatanis obtain
from Daflas almogt a)f the cotton required for their ki ghly deve-
loped weaving industries (Roy Burman, and Thukral, 1970: 93),

In the political Arena it is evident thap the tribes had been,

_ be, in competition ang conflict with non-tribes,
leading in some instances to seripus hostilities, Thege hostilities

groups, on the other, will come closer to gne another (Roy
Burman ang Thukral, 1979 :27-30),

THe sub-Himalwyan Rogion

The sub-fﬂmala.yan region of north ang northwest India com-

e ——
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prises the hill districts of north Uttar Pradesh and Himachal
Pradesh. The tribes of the region are living mostly in Himachal
Pradesh, They are the Kinnaura, the Gaddi, the Gujjar, the Jad,
tlre Lamba, the Khampa, the Lahula, the Pangwala, the Swangla,
aud the Bhot or Bodh. The population ratio between tribes and
non-tribes is about 1:22. In Uttar Pradesh, officially there were
Ao tribes until recently. Some communities have now been in-
cluded in the list of scheduled tribes.

Majumdar (1962} classified the Khasa as a tribe and studied
them. While discussing Khasa relationships with non-tribes,
Majumdar reported:

Living as they do, a self-supporting life, and having no faci-
lities of communication and transport, villagers of Jaunsar
Bawar so far had little contact with the people of the plaing
and never took the latter into confidence. The fact was that the
outsiders, who came into contact with them as occasional
visitors, mostly on business purpeses, used to misunderstand
the Jaunsaris and to ridicule them for theic quaint customs
and grotesque practices. As a result, the Jaunsaris have a
hostile or sceptical attitude towards outsiders in general,

A deeper probe, however, revealed that therc were certain
reasons for the Jaunsaris’ likes and dislikes. Thus, Rati of Eohari
remarked, ‘No outsider has gone hack from here with a good
name’. He further obscrved, ‘in the beginning they are all
saints. They would not touch wine, eat meat, or flirt with ocur
dhyantis, but afier some time they would do everything and even
worse. ' We don’t have any respect for such people and don’t

want them to stay in our villages....’

Recently, however, as @ result of the Increased contact.
between the outsiders and the villagers, the latter have become
more sophisticated in matters of drink and women, and the
amoral relations with the outsiders have been greatly curbed
and discouraged. The increased awareness and knowledge of
the world outside have also helped the villagers to defend them-
selves against exploftation by shopkeepers ard other outsiders.
On the other hand, they have also comé to recognize cectain
types of outsiders ay their friends and helpers {Majumdar,

1962 : 354-836),
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The abeve description of the Khasa shows temporal changﬂs
in their interacbon pattern with non-tribes. The tribe/non-tribe
interazction seems limited between the Khasa on the one hand
and the non-tribe traders and government oflicials on the
other. This interaction, though functional, was characterized by
suspicion and a degree of hostility. Only recently have conflicts
been replaced by cooperation. The resultant influence, as des-
cribed by Majumdar (1962 ; 321-332), i scen in the changed posi-
tion of women. A similar observation abeout the Khasa hag been
madc by Seth (1967 : 40-44), The tribe/non-tribe interaction has
substantially affected the polyandrous family system, leading to
changes in the cconomic systermn.

Among the Qaddi of Chhamba district in Himachal Pradesh
olc observes a smocwhal different type of tribe/non.tribe intor-
action pattern. Occupationally the Gaddi arc 4 semi-agricultural
and pastoral tribe. Apart from this they alo weave and engage
in minor trade, Beloi winter starts, the Gaddi migrate from
high altitude mountais to Loy altitude plains of Mandi distrizt
for spending their winter with their flocks of sheep, All through
winter they live in the plains and befyre summer berins they re-

turn to the mountams, In this way, the Gaddi Lhave a [arge spatial
region for interaction with non-tribes. There are two sets of non-
toibes for the Gaddi o interact, In sumnmner, they interact with
the non-tribes of hills, whereay during the winter they inceract
with the non-tribes in the planis, Thig pPracess of interaction has
been known for many centuries,

The Gaddi pattern of nteraction witl
characterized 45 stasonal and peripdic. During the pastoral

nomadie state, (] Gadai take P weaving and alse cngage
in tradc with non-tribes in the plains. In this interactive situa tion
4 as their clients and remain in
COMPetition with many non-tribes. When, they return to the
meuntains during Summer, wherg t

non-tribes may be
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tl‘ihtr’s and non-tribes, whereas amiong the Gaddi periodic but
Continuous interaction has Ied te similar results. In spatial tarms,
the non-tribes are forced to interact with the tribes in the ease of
the Gaddi, whercas the non-tribes from the plains have forced
thf:_ tribes to interactin the casc of the Kliasa. In the demogra-
Pphic dimension, the sub-Himalayan region is dominated by
fton-tribes. This has resulted in lower social status for the tribes.

In the arcas of language and religion one observes minor
changes due to limited interaction and relative isolation. Fur-
ther, 1he languages used by thé tribes and the non-tribes contain
enough common words for smooth commumication without
Recessitating any fundamental changes in each other’s language.

In the practical sphore the interactions of the tribes and the
non-tribes have net generated any serieus conflicts. Instead, the
fribes are gratually bhecoming a patt of the larger political
system.

Western India

The western Indig region comprises Rajasthan, Gujarat, and
Maharashtra, Among the tribes of western India the Bhil, wha
are dispersed in many stales—Rajasthan, Madhya Pradesh,
Gujarat—are among the mumerically most dominant tribes of
th‘; country. In demographic terms the tribe to non-tribe tatio
m this region is approximately 1:8 in Gujarat and Rajasthan,
while it is 116 in Maharashtra. For the puipose of interaction
lﬂnalysis, the Bhil of Rijasthan and Gujadat only are discussed
TETe,
Nath (1960) and Doshi (1974) have published full-length
ethnographies of the Bhil of Gujarat and Rajasthan, Both anthors
have clearly indicated the disper.ed pattern of Bhil villages. In
both the areas the Bhil are living as scttled agriculfurists. In
terms of their interaction with non-tribes, the pattern does not
diffor signiﬁcanrl}i'.' According to Nath the major interactions
of the Ratanmal Bhil are with the forest contractors (Nath,
1960 : 40-44). The situation s the same for the Rajasthan Bhil
J. K. Doshi, 1974 37-41},

While discussing the patterns of interaction between the Rajas-
than Bhil and non-tribes, Doshi peints out that

Though the Bhils have had long asociation with the Hindus
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who are strongly characterised by a hierarchical system-—the
caste—they have not absorbed the elements of caste to any
considerable degres. Among themselves, they are all equal;
and in relation to others, particularly Hindu castes, they claim
an independent status ([.K. Doshi, 1974 . 177).

However, Nath finds

««« significant and close contact with, (1) certain power groups
consisting mainly of Rajputs, Vania and Vohra traders, and
(2) with a few other tribal groups, some of whom are also in
DPesitians of anthority, or at any rate, inllecuce their lifs to a
considerable extent, Because of the several intervening fac-
tors, inter-group relations in the area are likely to be more
complicated than elsewhere, where the Bhik live by them-
selves (Nath, 1960 : 60),

Further, he observes that the international pattern is discon-
tmuoty and of a durable nature. According to him:

It is often found that people of a particular village or neigh-
bourhood always go working for a parucular operator, going
often long distances in preference to a coupe in the very next
village. ,..Every winter, a foew Bhils g0 west to the rich
plains of Gujarat, particularly the Kaira district, to work

as lakourers on cotton, tobacco and ground-nut fields of the
Patidars (Nath, 1960 : 43),

This situation presents a slightly different pattern of interaction
from that observed in some other regions, In spatial terms, as
in the case of the Gaddi of Himachal Fradesh, a large area of
Interaction between tribes and non-tribes is involved. The pattern
appears to have gssumed stability and docs not invelye antago-
nism. The picture seems different m Rajasthan where the in-
teraction hag led to various kinds of conflict.
religion and language the tribes in both the

regions have been mfivenced by the language of the region at
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activity in forest areas in the whole region, the tribes, especially
the Bhil, have been exploitad by non-tribe contractors, ‘Nath
and Doshi have commented on the methods of exploitation
by non-tribes. Oné aréa where non-tribe intéraction has led to
bf:'havinur.al- changes among the tribes is drinking. Among many
tribes of this region the socio-religious importance of liquor hay
been undermineéd under Hindu influence.

It may be suggested that the tribe/non-tribe interaction in
this area has been historically a conflicting cue, especially during
the pre-British period. Even during the British period its charac-
ter did not change much. But after independence, though the
interaction remains somewhat exploitative, it is more towards
cooperation (Mann; 1969: 71-77).

Ceniral and Fastern India

Central and castern India cover West Bengal, Bihar, Madhya
Pradesh, Orissa, and Andhra Pradesh. The major tribes living
in this area are the Bhil, the Chenchu, the Gond, the Santal,
the Savara, the Khond, the Gadaba,; the Bagada, and the Jata-
pu. These tribes present a varying spectrum of socio-gconomic
and technological order of life, In this region we find large tribes
like the Gond, the Bhil, and the Santal, and .also small triber
like the Birhor and the Chenchu, who still live in isclated hill

tracts as hunters and food-gatherers.
ous geographic zomnes, like West

The region also covers var
Bengal and Bihar on one side, and Orissa and Andhra Pradesh
on the other, A number of specific studies on the tribes of thiy
region, have been dene since the tura of the century. Among the
carlier studies are those of Roy (1912), Elwin (1943), Furer-
Haimendorf (1943), and Majumdar (1950). The recent studies
are those of Dube (1951), Bailey (1960}, Fuchs (1960), Vidyarthi
(1963), and Prasad Rao (1970). |

It is interesting to observe that in almost all these studies
the patterns of interaction between the tribes and nen-tribey have
bean discugsed directly or indirectly. In a majority of these studies
efforts were made fo understand how non-tribes influenced tha
tribes, leading to socio-cultural changes. For the purpose of the
present analysis, we shall limit cur discussion to the Santal, the

Chenchu, and the Jatapu,
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According to Datta Majumdar:

The principal imipinging forces on the iife of the Santal people,
especially in the distriet of Santal Parganas, since the ninetecnth
century have, however, been Hinduism, Brirish Government,
and Christianity, , . . Hinduism has had a considerable influence
on Santal culture, in recent times as well as in the distant past.
All aspects of Santal life, material, cconomie, social, religious,
and linguistic, have been affected by Iindu culture....
The impact of Hindu landlords, money-lenders and aders
on the economic Life of the Santal in recent tintes has Dbeen
mare conscious. This Impact eannot be Judged as a separate
Phenomenon, however, but must be related to the policy and
action of the British Government. Thus it has been shown how
the joint impact of government officials and Hindu landlords,
maney-lenders and traders led to the ecconomic impoverish-

ment of the Santal, and to the rebellion of 1855 (Datta Majum-
dar, 19561 53-54),

Almost thirty years ago Furer-Haimendorf, while studying the
Chenchu, observed that even the isolated Chenchu living in the
Jungles of Kurnool district interacted with many non-tribes. A
Chenchu encounters non-tribes when he descends from his wooded
hills and comes to the villages and bazaars. He observes that

In the material sphere these contack with the local Telugu
peasantry resulted in such acerstions to Chenchu culture as
earthen pots, cottori clothes and grinding stones, -Although
woven cloth must have boen known to the Chenchus for a
long time, the universal displacement of leaf-garments is
probably less than a century old, and i may well bhe that the !
type of houses found in the permanent settlements hag also
developed under the inBuence of Progressive plains civiliza- 'I
tions, The latter point, however, 1s not evond doubt fur the .
ﬂﬁ;tﬁnce-uf a similar house-type among the Yanadis, another
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withulut carthen pots, are both almost certainly taken over
from Telugu folks {Furcr-Haimendorf, 1943 : 286-287).

* The above observations suggest a cooperative type of interac-
n-fm pattern between the tribes and non-tribes resulting in the
acculturation of the Santal and th¢ Ghenchu,

_ The Santal description shows a temporal interaction between
them and the non-tribes in which the lattér played a dominant
role though ne conscious cforts were made by them to influcnce
the Santal, However, in the process of cconomic intcractions the
non-tribes tricd to exploit the Santal, as was the case also clse-
wherc in India. This exploitation led to the ceonomic impoverish-
ment of the Santal. On many oceasions ebservation showed that
their interaction led to conflict and as both the Santal and the
non-tribes were in close spatial proximity, the conflicts led fo
revolts on some occasions. Analysis shows two important
resultant effects brought about due to mteraction. One is that in
the process of interaction the principle of reciprocal borrowing
of cultural traits scems very common between the Santal and
the non-tribes. Secondly, the nron-tribe Chrisizans. did not
make any headway among the Saneal. In a simifar process
the Chenchu have had to accept a slightly lower status than
non-tribes.

A different pattern of interaction was observed among the

Jatapu of Srikakulam district of Andhra Pradesh where the non-
There the sahukar

tribes weve accepted as members of the tribe.

{moneylending) familics, whe came to live with the tribals, were
gladly roceived by the tribes who even gave them credit for their
generosity in coming all the way from the plains to cater Lo
the day to day necessities of the eribe by staying with them.

According to Prasad Rao

The position of Sahukar family was peculiar. Even though he.
was a landless, he was given a status equal to that of tribal elite
like Smantho (Headman), Dissari (Astrologer) and Zanm
(Priest). The headman used to soek the opinion of the Sahukar
in deciding the local disputes. The resident Sahukar famnilies
maintain intimate contact with tribes men. The trihal women
do pot avoid them and the children call them as “Nama'
(mother's brotherj . . . {Prasad Rao, 1971: 3).
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South Indig
The southern region may be characterized by two important

1} There are 4 number of tribeg living in isolated islands—

in the Bay of Bengal, and in the Lakshadweep islands in the

bian sea—of whom the Andaman ilanders attracted A.R.
Brown (better ktiown ag A, Radcliﬁ:-BrﬁwnJ.

2) Historically, the tegion inhabited by tribes like the Toda
and the Kota, who ware studied even before the turn of the
Century,

Historically the most mportant study is that of Rivers. In a
slightly diffarent context, Rivers had noted the intemcﬁﬂ"ﬂ
between the Toda and the Kotz, However, his major emphasis
remained on socia] organization (Rivers, 1906).

For the Purpgse of present analysis the Andamanese, the
Nicoharese, and the Kadar of Qochin will be dizcussed.

In the chain of Andaman ang Nicobar islands live a number of
tribeg like the Great- Andamanese, the Onge, the Jarawa, and the
Senitinelese, In the last hundred years they have been continu-
ously dﬂcrﬂasi.n,g in number, In the proces of tribe/non-tribe
ﬁltﬁt‘&ﬂﬁﬂn, the tribes were foreed to live with the diseases of non-
tribes which led to ¢heir destruction, The gazetteer of Andaman
and Nicobar islands of 1908 made the following ohsgrvations:

coniagious disease, the result of contact with higher civiliza-
uon. Epidemics, alj imported, of Pheumenia (1868), syphilis
(1876), measles (1877) and influenza {1892) togcther with
XPOSUTS to the sun and wind in cleared spaces, the excessive
use of tﬂham_:n (but not of intﬂxicantﬁj and over-clothing,
have becn the means of destroying them, It s disease that has
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u:uf*.l:t_dpvm the actual numbers of the tribes in contact with
civilized men to a fifth in onc generation and Lias apparently
rendered the union of the sexes infructuons in three-fourths
of the cases (quoted in Pandit, 1972:243).

'I_'hc other tribes in these islands have varying degrees of inter-
action with the outside world. For example, the Great Andama-
r_‘ﬁ_"-‘: living in the forest area, interact less as compared to those
living on the coast. The interaction of dhe latter with non-tribes
is close and cooperative. Similar observations can be made about
the Onge. Such interaction has led to acculturation of the tribes.
In contrast, one observes a state of permancat conflict between
the Jarawas and the non-tribes, It is abserved that the Jarawa
and the non-tribes have gone through different phases of inter-
action, from cooperation to hostility, due to lack of proper initia-
tive taken by the nen-tribes represented by employess of the
British-controlled administration. A similar obscrvation can be
made about the Sentinelese.

In Nicobar the different groups have learned to live with one
anuther, Considerable exchange of essential goods takes place,
Intersland trade indicates relationships of mutual help and
dﬂpﬂudﬂﬂﬂﬁ In the process, regular, though infrequent, inter-
island contacts are maintained.

It is important to point out tha
is influericed by spatial separation.
suppert this view. Pandit observes:
The geographical factor operates not only with regard to con-

bal groups but also affects the

tact between tribal and non-tri |
inter- and intra-tribal relationships. The tribes of Andaman for

instanee havé little opportunity of mesting and knowing each
other because of the distanca and the sca that separates them

{Pandit, 1972 : 254).

t the tribe/non-tribe interaction
Data from the Andamang

In the political sphere the tribes of the Andaman and Nicobar
islands suffered heavily because of Japancse occupation during
World War IT. This historical event may be viewed as s foreed
interactive situation léading to conflict and hostility.

However, in case of the Kadar, living in the mainland in the
Chittur Tahtk of Kerala, one observes tribe/non-tribe patterns of
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interaction similag to those observed elsewhere in India, Elirenfcls
observes:

Formerly the staple food consisted of Jungle raots and cven
10w &t certain times, when, owing to lack of income or for other
TEasons, riee is npt avaitable, the daily food will again be
collected in the jungle. Modern Radar complain at such
occastons of hunger, They have become accustomed to filling
the stomachs with rice, as plains pecople do. But the actual
nutrition of he people does not appear to suffer during such
epochs without rice, for roots are indeed richer in nutritious
value and vitamins and cven tastior than e, Opium and
arrack were unknown in the pre-contractor days and clothes
were manufaetmed from bark, fbres and leaves, [instead of

being] bought at big prices from the conteactor as it i3 the
case now (Ehrenfels, 1959 . 263,

Here the pattern of interactionr betweon tribes and non-tribes
Sems to be exploitative gn the part of the non-tribas, al':hm.l_gh
the increasing dependence of the tribes on {le non-tribes, like
forest Contractors, has lod 1o Cooperation between the two.

Coworuston

In this paper, the trile/non-trihe interaction was concoived as A
socio-culiural process, The analysis shows that dcmﬂgrﬂphlcf
spatial, temporal, psychological, and functional factors influence
this progess, Thegretically, a trihe treats every non-member as a
hon-tribal, Fop cxample, for a Munda every fellow member of
the tribe {alls undeér the ““wa” category, while any non-Munda,
whether a Ho, a Bhil, or a Brahman, falls i the “they*—non-
Hib&-ﬂategnry.

The emijc approach has helped in categorizing the tribes and
non-tribes for fhe purpose of d‘est:riptiun, analysis, and interpre-

tation. If the etie approach had been used, the analysis would

havc sl'mum no difference between the trilies while intcfactiﬂg with
nonl-trﬂ'mi"_.. A-ltlmugh it varies

from region to region, in nnrthﬂfﬁ;’
ST, 0 general, that the tribe /non-tribe pattern ©
- @ either of conllict pr of competition, In the sub-
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FILmaIayan region, the pattern of interaction has changed with
mfll' cased cormmmunication to onc of coaperation, 'a.ll;-hcmgh the
tribes, in the process, have had to accept a lower status compared
to the non-tribes. In western India, the tribf:,fnnn-tﬁbe phttcrn
of i.ntt:ractinn was one of confliet duting the pre-independence
Pﬂﬂud. After independence, it scems, there is more cooperation
in the interactive situation. In central and cast India the emphases
vary from cooperation to competition to corflict. The cmphasiy
n Orissa villages is on cooperation, whereas in the industrial beles
it is on competition. In some parts of Bibar it is on conflict: In
south India, the pattern secms to be exploitative on the part of the-
non-tribes, though cooperation appears to be the general norm,

The temporal analysis shows that the tribes at no time were
isolated completely from the non-tribes in the Indian civilization.
The tribes interacted and continue to interact with the non-tribes.
After indépendence the rate of interaction has accelerated in
almost all parts of India. The patterns of trile fnon-tribe interac-
tion in various regions of India show an increasing socio-cconomic
interdepandence between the two.

The resultant effect of these patterns of interaction,
ate acculmration of tribes, especially in the area of material
culture. The goods manufactured by ousside groups have been
adopted for use by the tribes. However, it is nccessary to point
out that the adoption of the material culture of the nron-tribes
does not necessarily denote change in the total way of life of the
tribes. In gencral, the level of acculturation differs from rogion

to regian.

In nertheast India,
allowed the cultural assimilation or agcultu
into the Indian civilization. Flowever, in the arcas of languiage
and religion, the resultant effect of yribe/non-tribe interaction
has led to the acceptance of Christianity and Hinduism to sonie

extent.
In the sub-Himalayan regionr the historical relations and the
| that the tribes vere in the

patterns of interaction have been such

process of least acculturation leading to changes in the material
cultare to a limired degree. In the areas of language and religion
one cai ebseive only minor changes. In central and cast India
the resultant effect of interaction seems to have lod to reciprocal
barrowing of cultural traits and also to some cxtont acculturation

in general,

the numerical dominance of tribes has not
ration of the tribes
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in the area of religion. Close spatial interaction between trilres
and non-tribes séems to have led to the development of a composite
mosaic of separate cultural entities of the tribes within the Indian
civilization,

In western India, the limited bBut exploitative attitude of the
nen-tribes towards the tribes has resulted in a certain degree
of assimilation of the tribes into the Indian civilization.

In south India, the isolated teibes have been victims of inter-
action with the non-tribes as the latter introduced many diseases
to them, more so among the island tribes. In other parts of south
India interaction has led to assimilation of the tribes within the

Indian civilization.
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Socio-Political

Movements Among the
Tribes of Indic

JROM time immemorial different societfes all aver the
world have cxperienced a variety of movements of wide-
ranging forms, PUrposes and methods, Al types of
movements are a vatiant of social change; congcrete

manifestation of what one 1oay call conscious, collective,
continued, and concerted goal-oriented actiont of a certain

organized group or sociely.

Sociar. MOVEMENT AND SOCIAL SCIENCE

-political movements among
t to bring together the xe-
f the representative:

To understand and analyze the socio
the tribes of India it is appropriate firs
levant definiitions and concepts from some 0

writingy on social movements.
Sacial movements represcné an important sphere of social

activity and are currently becoming a matter of Inergasing con-
cern for the general public as wellad the administrators and policy-

makers all over the world
ficance from the point of vigw
Mclaughlin finds that

, Therefore they assume a specific signi-
of the social sciences. Berry

the study of social movements is relatively neglected in sacial
scignces and there are [ew books writien specifically on the
topic, alrnost ne major theoretical treatment and almost no
cotrses devoted to this area in the Departments of Sociology,
Political Science and Psychology. When social movements are
mentioned, they are often regarded as epiphenomena, as the
by-product of socio-political development, 0% the topic is dis-
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cussed [in passing as a subspecies of collective behaviour
(Mclaughlin, 1969 1).

Mclaughlin’s assessment ends with the assertion that “actually,
social movements deserve to be studied in their own right as
phenomena,”

Mclaughlin (1969: 3) gives us yeprosentative definitions of
social movement, Herbert Blumer’s definition of a social move-
ment as “collective cnterprises to establish a new order of life”
has been considered as a classic definition. Among the other de-
finitions are “group behaviour directed in a concerned way at
bringing about social change™; “a group venture extending be-
yond a local community or a single eveit and involving a sys-
tematic ¢ffort to inaugurate changes in thought, behaviour, and
social relationships”; and “a collectivity which acts with some
continuity fo promote or resist change in a society or group of
which it is a part”

Paul Wilkinson (1971 : 1) is concerned with the formulation of
a working concept of soctal movement rather than with giving a
precise definition. He explains the word movement as follows!
The English word movement derives fiom the old French verd
mowior, which means to move, stir or impel; and the medicval
mozimenium (turn); and then reproduces the definition of a move-
ment from the Oxford dictionary as “a series of actions and o~
deavours of a body of persons for a special object.” His working
concept of secial movement (Wilkinson, 1971 : 26-27) is based
on the following formulations:

1} Asocial movement is a deliberate collective endeavour to
promote change in any direction and by any means, not
excluding violence, illegality, revolution, or withdrawal into 3
utopian community.

2) A social movement must cvince a minimal degree of
organization, thought his may range from a loose, informal, of
partial level of organization to a highly institutionalized oF
burcancratized form.

'3} ﬁ: sucia.{ mevement’s eommitment o change and the
mzs::n}.:i éire of m. organization are foundecl upon the conscious

volition, normative commitment to the moverment’s aims oF

beliefs and active icipati
: partcipation on the : cis O
members. part of follow
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Thus, according to Wilkinsen, the major characteristics of
social movements are: conscious commitment to change; mini-
mal organization; and normative commitment and participa-
tion (Wilkinson, [971 : 47),

“Social mevements are multi-dimensional and kaleidoscopic”
(Wilkinson, 1971 : 46}, and cmerge from a varisty of reasons or
motivating factors. They range “from religions to secular, from
revolutionary to rcactionary, from cooperative to schismatic™
(Melaughlin, 1969 : 4), and so on. “They have their incoption in
a condition of unrest and derive their motive power on one hand
from dissatisfaction with the current form of lifs, and on the other
from wishes and hopes for a new scheme or system of living”
(Blurper in Mclanghlin, 1969.: 8).

Mahapatra (1968 : 47) cites two other definitions of a social
movement. According to the first, “A social raovement oecurs
when a fairly large number of people [are] Leund together in
order to alter or supplant some position of existing culture or
social order or to redistribute the power of control within @
society” {Cameran, 1966 : 7-8), The ether defines a social move-
ment as a “direct orientation towards a change in the secial
order, that is, in the patterns of human relations, in sogial institu-
tions and social norms” (Smelser, 1962 :100M),

Having viewed the contont of these definitions, we can sum up
the major characteristics of a social movement and define it thus:
“A gocial movement i3 an mganized social agtivity or endeavour
of a sufliciently large number of people whoe consciously and con-
tinuously involve er take part in it with some speeific goal or ob-
ject before them—ihe objsetive being the ostablishiment of a new
social order, or promotion or resistance to change in one’s social
envirenment,”

Mclaughlin identifies two main types of social movements:
“rovolutionary movements™ and “reform movements,” and uses
hoth tlicse tvpes as a continuum. He distinguishes the two types.
as follows: “Both seck to influence socdal order but revolutionary
movement attacks existing norms and values and aitemprs to
substitite new ones while the reform movement accepts cxisiing
norms and values and uses them to eriticzze the social defects
it opposes” {Mclaughlin, 1969 : 4).

Wallace (in Melaughlin, 1969: 80-52) exclusively deals with
only nne type of sacial movernent—*“revitalization” —which is,
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according to Mclaughlin, “more towards the revolutionary than
the reform end of the eontinuum® proposed by him. Wallace
lists several sub-types of revitalization movements. According to
him they are “evidently not unusual phenomena, but are recur-
rent factors in human history.” He defines a revitalization move-
ment as “a deliberate, organized, conscious effort by mﬂmbf’_ﬁ
of a socisty to construct a more satisfying culture” (Wallace in
Mclaughlin, 1969 :31-32). Wallace's types of revitalization move-
menis are:

1) Nativistic movements, which are characterized by strong
emphasis on the elimination of alien persons, customs, values,
and material from the mazeway {after Linton).

2} Revivalistic movemsnis, which emphasize the institution of
customs, values, and even aspects nf nature which ars thought
to have been in the mazeway of previous generations but are not
now present,

3) Carga culls, which emphasize the importation of alicn
values, customs, and material into the mazeway and expect
them to be delivered like a ship’s cargo. )

4) Vilalistic movements, which emphasize the importation
of alien elements into the mazeway, but do not necessarily
involve ship and cargo as the mechanism.

5) Millenarian movements, which emphasize mazeway trans-
formation organized by the supernatural.

6) AMessianic movements, which emphasize the participation of
& divine savigur in human flesh in the mazeway transformation.

The term mazeway has been defined by Wallace as an “indivi-
dual’s mental image of his total society and ¢ulture.” )

Wilkinson (1971: 51-52) is concerned with a pragmatic “‘typt-
fication” of social movements rather than with a typology based
on any conceptual principality. His ten-fold classification includes
the following categories:

1) Religious moyements {millenacism and sect).

2) Movements of rural and urban discontent,

3) Nativist, natipnalist, and race movements,

4) Imperialism and pan-movements.

5) Class and occupational interest movernants.

8) Moral protest and reformist movements.
7) Raevol '

. utionary, resigtance, and Eﬂuntc:r-rﬁvﬂ]_utiqnar-y move-
ments, ' |
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8) Intellectual movements.
9) Youth movements.

10} Women'’s movements. |
Edward Roy (1962: 304) gives the following classification, of

limited context, with the respectivee haracterization of each type:

1) Resistancs mavemenis arisc when (i) an acculturative situa-
tion devclops between a dominant and a subordinate culture,
(i) subordination invelves sxcessive economic exploitation and
social degradation, (iii) there is a minimum of secial interaction
between the two groups, and (iv) barriers o successful emula-
tion of the dominant culture are present.

2y Emulative movements avise when (i) an acculturative situa-
tion has dgvﬁlgpgd herwesan A dorpnant and a s_ubnrdinatc hut
well advanced culture, (it) subordination involves lack :::}f'
prestige but not excessive cxpleitation, (i) masimunt social
interaction exists betwepn the tvo, though boundaries are. still
maintained between thern, and (iv) no harricrs exist o suc-
eessful emulation of the dominant culture.

Fuchs, in his Rebellious Prophets (1965), 18 concerned mainly with
messianic movements, but the gencral clraracterization of such
movements, as given by lim, may be of interést to students of
social movements. These characteristics also show wity and lowr
such movements originate and what major forms are ac’q_uimd
by them (Fuchs, 1963 1-16). These movements arise when a
society is intenscly dissatisfied with thesocialand sconomic condi-
tions which it is forced to accept and, iit.conscquence there i3
enlotional unrest in it with certain hysterical symptoms, At this
time a leader emerges who demands implicit faith and pbedience.
The test of this unquestioned faith and ahedicnce consiits cither
in a radical change of lifs, or a wholesale destruction of properly
and rejection of the cstablished authority and call for rebellion
against it. There arc vhreats of severe punishment to the oppo-
nonts of and traitors to the movement. There is often the remaim-
brance of a “Golden Age,” dating Lack to the beginning of man-
kind. There may be a powerful trend towards reﬂiﬂaiism; that is;
4 rencived interest in the traditional rcligion, coming, as a rule,
after a period of indifference or decling, accompanied with ex-
emational excitement, or toward nalivism, that
be made by the people to resfore selec-
culture and to reject alien eloments

pressions of great
is, conscious artempts may
ted aspects of their pristine
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previnuwly adopted from foreign cultures. The movement could
also be oriented to »ifalism, that is, the desire of the members in
the movement for alien goods, especially spiritual ones, from
heaven, through magic or supernatural powers. It can take se-
veral other forms such as spneretism, that is, the indiscriminaie
adoption of various cultural traits of the superior culturc by a
backward people™; eschatologism, that is, belief in world renewal
and improvement after a world-wide catastrophic revolution and
upheaval; or millengrianism (or ¢hiliosm), that is, the hope or
expectation of a paradise on earth, lasting a thousand years or
some indefinitely long period.

Having clues from Cameron (1966} and Smelser (1962},
Mahapatra (1968) provides an elaborate typology of social
movements based on six major bases of distinction:

1} Seurce of initiative-based movements include (i} endogam-
ous, and (1) cxogamous fypes.

2) Orgnfabion of the existing cullure or sociely-hased movements
includé (i} reactionary, (it} conservative, {iii) revisionary, {iv) rev-
olutionary, (v) nativistic, (vi) revitalistic, and (vii) reformative
types.

8) Portion of cullure or sotial order dealt with-based movernents in-
clude (i} herm oriented, (if) gencral social, and (iii) valuc erien-
ted movements. |

4) Relation to veligion or cull-hased movements include (i) reli-
gious, and (i) secular types.

B} Polttical action-based movements include (i) political, (ii) non-
political, and (iii) rivalistic types,

6). Orientation as minarity-hased movements include (1) emula-
tion-reinforcing, and (i) solidarity-reinforeing types.

Derlicg with the types of tribal movements in India, Rey
Burman says:

Broadly there are twe types of ethnic movements among the
tribals; ene marks a phase of expansion of tribal entities by
creating united symbols and organs of command among €S-
while isolated tribal communities; national goals and symbols
are not within their immediate focus of attention. Depend-
Ing ou the nature of elite there are two sub-types, viz., 76"
nationalism and proto-nationalism. In the ather type, the tribals are

,ﬂ
w

In close interaction with the larger nation society, and awar?

_ . - —_
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of the national geals and symbols, but hold on to parochial
goals and symbols; mainly as a result of disparity of develep-
ment. This type is called sub-pationalism and s mere found
among non-tribes (Roy Burman, 1972¢: 4), |

The general principles commonty ound in all typos of social
mavement are: “(1)Shared value system, (2)sense of community,
(3)norms of action, and (4)organisational structure® (Melrnghlin,
1969: 4). “The analysis of socialm avements and social change
presupposes three catagories of data: (1) data on tle mativational
structure or historical period in which the desire for change
develops, (i} data on the structure and development of social
movements for change as well as those opposing it, and (iii) data
on the motivation of those who participate in such movements*
(McCormark in Melaughlin, 1969: 73), Thesc points require
more detailed and systematic standardization.

To sum up, the typts presented hore show extreme diversity,
notwithstanding the availahility of some faicly widc-ranging
classifications available on this subject. Thess appéar as indé-
pendent formulations and nothing has been done towards cumu-
lating them and evolving.a precise and representative typology
of social moverents. Actually there is not much common among
these “type forrulations,” though cach one of them is capable of
serving a limited and preliminary purpese for the study of social

movements.

MoveMENTS AMORG INDiaN TRIDES

Any study of social movements in tribal India should fake into
consideration the following, rather tentatively formulated,

major aspects:
1} Historical and demographic background of tribal India,

region-wise and tribe-wise.
2) Degrees of social changes among particular tribes and
idantification of social movementy, if any, cmerging out of these

changes. ‘
5 Oross-sectional view of such movements from the pers-
tive of their underlying reasons and types as well a9 regional/

Jocal and intra-finter-tribal extents.
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4) Stocltaking of the available published material and
extending its scope further threugh systématic micro and macro
resvarch programming and its policy implications.

3) Developing an essential body of theoretical details on the
subject, and its pelicy mplications.

Tribes in India represent a distinet cultural stratum and a
definite demographic position in India’s national life. Despite
their comparative isolation, they have mainrained a unique
Place in the history and civilization of India. Though their his-
torical self-awareness may be of limited range and depth, there
are several instances of their participation in the socio-political
life of the region and the couniry. Yet the social history of Indian
tribes has remained largely undiscovered. The myth of “isolated
cultural wholes,” as developed in African and Ocenian tribal
stadies and nnguestioningly applied to the Indian tribal SCENG,
may be proved a gross distortion aned misrepresentation of histo-
rical and empirical reality. Indian tribes have asserted them-
selves in an organized manner in the local and regional power po-
lities throughout the history, particularly during medieval times
(Karve, 1968 : 60-62). The last two hundred years are full of such
instances,

The tribes have been undergoing a varicty of socie-political
changes, particularly far the Iust 150-200 years. A Large number
of these changes have been initiated by external factors. Unpre-
cedented economic, administrative, legal, religious, and political
forces have suceessively infiltrated into the tribal arcas, with a
diversity of purposes and motiyes, and started influencing tribal
life dircctly or indirectly. The changes produced by them have
not followed a uniform course and the consequenges of change
differ from arca to aves and from tribe to tribe. In some regions,
in certain sectors of life, the process of contact and subsequent
changes has Leen smooth and adaptive, At other places, contact
11:3_5 Produced contrary results. Similarly, the response of the tribes
towards these contacts and influcnces has also not heen uniformt.
Ore may have 2 definite acceptance-resistance continuum 0
ocate a particular region’s and 4 particylar tribe’s response
tmn:a.rd:;- these facrors of change. Emergence of cortain socio-
-P.“ht‘:?;aiﬂzﬁmeng is m}ﬂ: variant of such g respornise structure.
ments &mﬂn;?l?:mf mlf.‘mm as well. The socio-political mover

es'of India will have tg be seen against this
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ba‘“kgl’ﬂunﬂ of résponse structurc and other variants.

Tribal India has been witnessing an upsurge of sosial move-
Il‘!‘t*:n'ts from the beginning of the Jast c&nhu‘f. Almost all major
tribes and areas of sizable tribal population have had their share
of such movements. These movements have besn of diffarent
magnitude in their underlying reasons; origination, objeztives,
organizational activities, aud outcome. Approaches of the British
administration and of goveromerit of frae India towards some of
these movements show wide variation. Thare is Little evidence of
serious ‘academic intgrest in these movements. The practical
significance of such studies notwithstanding, the material we have
on this subject is sketchy. The utility of the available materjal iy
uindemizble, but onc wenders why there has been so lirtle scho-
larly input into this unexplored and neglected field. This wouid
have been a rewarding area for historically orieated social science

studies,
Stephen Fuchs (1965 : XIII) hasidentified the reason for this

neglect as lying “prabably in the difficulty of getting at tha
sources that are buried away in journals and unpublished records
inaccessible to mast students of the subjece.” This i3 so, but it is
only a partial explanation. of this neglect. There can be other
explanations as well. Because of the tradition of cmpirical study
of cultures as they are, which hag remained dominant throughout
this century, anthropologists became averse to the past and o
history. This accotnt for the noglect of the study of socio-
political movements which are mostly a matter of the past, or the
roots of which lic deep in the past. Itis evident from almost all the
tribal monographs published during this period and up to the
reccnt past. Sceondly, it can be-assumed that anthropological and
sociological research in India has been showing a tendency to
play safe by maintaining a degree of aloofness towards problems
charged by politics, public protest, or contreversy, or involve-
ment of governmental policy and action. Thus, not only historicaf
but many current problems of crucial importance in one’s disci-
pline are ignored, The study. of tribal movements has suffered
because of these twe postures of the practitionsrs of thé
concerned disciplines.

Much of the published material on tribal movements in India
is in the form of -administrative records or in the form of stray
writings based on material collected from secondary sourees.
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Fieldwork-hased empirical studies are practically nonexistent,
though the cxistence of a limited number of such attempts,
partly published or unpublished, cannot be ruled out.

Anthropelogical-sociological writings dealing with tribal
movements can be classificd into two bread categories: those
having an alt-India or maero foeus, and those having a regional,
lncal, or miero focus, The attempts of Fuchs (1965) and Ghurye
(1963} fall in the first category; whereas the attempts of Elwin
(1960, 1961), Vidyarthi (1964, 1964l and 1971b), Sachchida-
nand (1965}, Edward Roy (1962), and athers fall into the second
category. Almast all these studics or references to tribal move-
ments contained thercin are based on data or information collce-
ted from secondary sources. that is, references on the tribal
mo vements appearing in earlier ethnographie writings and gazel-
teers, and alsv in the records mainteined by the Britigh ag well as
princely or foudal administratons. From these studics it appears
that administrative reports and similar documentary writings of
the British period, though prepared with a different angle and for
a different purpose, contain materials uscivl for rhose engaged In
anthropological-sociolegical and historical researclies on this
problem, All the available material of this type needs to be loca-
ted and madec usc of.

The works cited above have shown a direct concern for the study
of tribal movements. Besides, thore are others who have made
passing references to tribal movenicnts, mostly lecal movements.
Naik (1958), Bailey (1967), Chauhan {1970), and others are
among such rescarchers, It is surprising that cribal meovements
did not cateh the atendon of Majumdar who had underiaken
anthropological rescarches onsome of the movement-ridden tribes
of central Indiz. Similarly, N. K. Bose {1971), Bhowmik (1971},
and Chakeabarti and Mukeries (1971, who have written books
with tities such as dsibal Life in Indio, Tribal Fidia and Indion
Tribes bave compleicly overlooked the theme of tribal move-
ments. Many monographs on individual teibes also do not
mention such movements, though they are known 1o have
occwrred. '

Fairly elaborate and informative writings on the political
processes and movéments in gertain pockety. of trinal India have

: okar {1967), Joshi (1967}, Anand (1968), and
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Kamlcswar Sinha (1970} are notable among them, The writings
of Leuva (1963) and Raghaviah (1956} also contain some
contextual information.

Kalia (1962), Mahapatra (1968), Dosai (1971), Reddi {1572),
and Naidu (1972) arc among thosé who bave undertaken field-
work-based rescarches of somg local and to z eértain extent cur-
rent tribal movements in the states of Madhya Pradesh; Orissa,
Gujarat, and Andhra Pradesh. Some of their findings have ap-
peared in journaly as reporred v conferance papers. Similar
details, il any, about the tribrs of Assam and the castern states
and of the Chotanagpur region are not available. This again indi.
cates the scaney attention paid to the study of tribat movements,
along with the study of recent changes in the Indian tribal scene,
Mest of the material about Indian tribes has become rather
outdated. Whatever has happened in the tribal world during
the past twenty-five years and whatever i in process has not re-
ceived the avademic attendon it deserves.

‘This lack of interest in the social mevements of the Indian tribes
permeatcs even the government-sponsored research under the
Comimissioner for Scheduled Tribes and Scheduled Qastes, the
Anthropolbgical Survey of India, and the Tribal Research Insti-
tutes of the states. Anovervicw of the publications and reports of
these bodies clearly shows their lack of interest in such studies, The
anmtal reports of the commissioner for scheduled tribes and sche-
duled castes hardly provide any material on tribal movements.
The Arthropalogical Survey of India and Tribal Rescarch
Insgtutes have also not undertaken any significant studies on this
subject. The report of the study tsam on Tribal Research Insti-
tutes of the Planning Commission, under the chairmanship of
L. M. Shrikant, contains & list of 696 studiés undertaken and com-
pleted by the end of 1970 by all the Tribal Research Institutes,
A reading of the titles of these studies shows that nat even hali'a
dozen of them are devoted to the study of movements of contern-
porary socio-politival unrest among Indian tribes, These rEsr.:ar_ch
establishments pothaps treat these movements as “political”
or “law aad order problems” and leave them to be dealt with by
the politician or the administration. .

Tribal movements can be deseribed in a varlely of ways and
pnc may seluct any oue ol the following a.pprnacl_mst

) Tribefacused approach, <O study movements in the context
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of individual tribes,

2) Region/sinté-focused apbroaih, to study movements in the
context of specific :egions. |

8) Movement types—facused approach, to study movements in order
of their types or sub-types according to their bases.

4) Teme dimensionsfocused appreach, to study movements in
reference to specific pants in time.

3) Authgr or Lpe of work{project-facused afiproach, to study
movemerts on the basis of sources of material such ss admini-
strative reports and rescarch reports, or on the natwe of data
such as secondary data and primary data, or on the basis of
authorship sueh ay work by anthropologists, sociclogists, and
journalists,

Ore may also follow a group of these approaches as is done in
this survey.

Movements Among the Tribes of the Easiern Region

The tribes of this region have been politically and culeurally more
actve than the wibes of other regions of India. The Naga (com-
prising a dozen Naga tribes), the Garo, the Khasi, the Mizo, the
Mikir, the Kuki, the Kachari, and the Dafla are some of the major
tribes of this region. Though these tribes share identical ethnic
and geographical backgrounds, culturally and linguistically they
have maintained independent identties. Many of them are known
for traditional hostilities and feuds. These have bearings upon
tribal pelitics and emargence of new atates in this region after
independence,

Religicus and political movemonts scem to have progressed
simultaneously among the tribes of this region for the past ons
bundred to one hundred and fifty years. Misgionary activities,
along with the conversion of tribes to Christianity and etablish-
ment of churches, provided the base for major sacial chan ges
among the tribals. The political movements had their origin in
turbulent, miscreant, and defiant reactions of the tribals towards
loral kings, even before the arcival of the British in this area in the
year 1832, Sin¢e the British taok over, otcasional events of serio us
cunﬂ_ict, raids, murders, atmed actiont, and efforts at improving
Fﬂlat,:mns contirtued. The root cause of 4l this have been the tri-
bals apathetic attitudes, alicn exploitation ag well as domination.
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The cultivation of new cultural contours under the impact of
Christianity and contact with alien culture led to the emergence
among the tribals of an educated elite of renewed politicization,
of urge for cultural isclation from the matnstream of Indian life;
and of bias against Hinduism, Buddhism, and Islam (Mankekar,
1967 : 32), Political movements of the tribes acquired slogans like
“political autenomy,” “nothing short of sovereign  status,”
and “Naga nationalism.” These movements were supplemented
by varied organizational activitics like the Naga Club, the Naga
National Council, the Naga Youth Movement, and the Naga
Women’s Society, The Naga Club put its demand before the
Simon Cemmission, in 1929, for direct administration from the
centre and grant of independence at the time of the departure of
the British from India, saying *. . .You conquered us, when you
go we should be left as we were.” The instanees of tribal move-
ments in this region have remained centred on the basic theme of
maintaining an “indepcndent socin-political identity.” The
Naga have played a promincnt role in the political processés of
this region.

Political movements of the tribes of this region for autonomy
or independence did not cease even after the departure of the
British from India; in fact, they were intensified. The Naga
Natignal Council, the Asam Hill Tribal Uniom, the Eastorn
Indian Tribal Union, the All Party Hiil Leaders’ Gonlerence,
and so forth, have been striving for autonomy. Many of
them adopted violent and subversive methods, which ware
met by stringent administrative and military acHen on the
part of the Governmient of India. The Ashok Mehta Com-
mittee, the Pataskar Commission, and the J. P. Peace Mission
were some of the government-sponsored approaches towards an
amicable solution of the problem. These movements ultimately
led to the emergence of Nagaland (February 1961) as a state, and
upgrading of Tripura and Manipur into fusll states and creation
of the state of Meghalaya (all in Jaruary 1972). Will the process
end here? Gurrent trends, as reported in, the newspapsos, hardly
permit any such categorical conclusion. The process is an
ongoing one, though its dimensions, as dictated by the new
Sltuations, are changing.

The above is only a brief and genera
cal movements wmnong the tribes of Assam an

1 sketch of the socio-politi-
d the castern hill
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region based on writings of Elwin (1960), Mankekar (1967},
Anand (1968), and Kamleswar Sinha {1970).

Movements Among the Tribes of Chelanagpur

Fuchs (1965) has given us a reasenably well documented account
of the movements among the tribes of this region. Equally infor-
mative details are available in the writings of Ghurye (1963},
Edward Roy (1962), Vidyarthi (1964a; 1964b), Sachchidanand
(1965), and others. A number of socio-religious and political
movements have taken place; under different naines, among al-
most all the tribes of this ragion.

Unlike the tribal movements of Assam and the eastern hill
rogion, the movements in this part were mostly associated with
particular charismatic leaders. The background of all these
movements was almost identical: they all originated from
reactions against local rulers and tandlords, the support of the
British administration to these rulers and landlords, and the
government’s intervention in the life of the tribals. All these
movements were bound by a backlog of unfulfilled aspirations
exqiressed in rebellious uprisings on the part of the tribals.

On careful analysis, however, the movements of these regions
do shoiw some Intérnal variation. The movemenis of Cliotanag-
pur region were more of the reform type, whercas those of the
eastern region were of the revolutionary or revitalistic types.
The movements in Chotanagpur show marked periods of dor-
maney or extinction, whereas the movements of the Iatter region
maintained a definite continuity.

Some of the movements of this region are outlined helow.

Birsa Movement. This movement was named after Birsa (1874
18003, 2 Munda by birth. He gave a lead to his people' for sosio-
political emancipation and religious reform. This brought him
titles like “An Adivasi Fighter for Freedom,” “A Revolutionary,”
and “Dharti Aba (Lord of the Land or World},” He was often
referred to as Bhagwan also,

Before Birsa, the Munda took up arms against the local land-
fords and the British administration in 1789, 1797, and 1832 to
seck redress for the wrongs of landlords (Ghurye, 1963; 46), Vio-
lence erupted again in 1870, launched by a “pseudo-Christian”
sect named Sardar. Hence this movernent is krown as the Sardar
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movement. Militant revolts and general unrest among the Munda
continued up to 1889-90.

Birsa led the first attsek in 1895, Within five years, he became
the embodiment of reform and reorganization among the Munda
from within, The tirade and tussle of the Munda against the
dtkn (outsiders} was kept alive until Birsa’s death. He gave a call
for open rchellion against the outsiders ane in-support of “no
rent and Detter religion,™ To conclude:

Birsa movement was an ernbodiment of the socio-economic and
religious unrest among the Mundas. Buffeted by the waves of
reprossion and oppression and torn by despair, the Mundas
saw in Birsa a prophet, and a saviour. . ., Birsa’s religionis a
combination of Munda belicf, Hinduism and Gllrisﬁan,it}f_, -
The movement had such a tremendous impact I:l_mt the [onun-
dation of British rule in Chotanagpur was shaken for some time
(Sachchidanand, 1963: 88).

Tana Bhagat Muovement, The Tana Bhagat movement of the
Oraen was started in 1913-14 under the leadership of Jatra, an
Oraon by birth, The Oraor’s background of socio-sconomic
unrest and armed uprisings almost ran paraliel to that of the
Munda; with 1820, 1832, 1890, and [895-1900 as years ol notable
rebellious incidents. The Tana Bhagat movement also represented
attesapts at reforming or reorganizing the secicty oft the basis
of a new charter of sodo-religious ethics. It acquired political
overtones i course of time. Jatra's message to his people was:
abstain from mcat-eating and drinking, have faith i only one
God, give up faith in witcherafr, and s6 forth, The Tana Bhagat
wore Khadi Ellld_pﬂ'[‘ﬂ[:f})ﬂtﬂll i the nn_n-r:ﬂimpgrﬂﬁnn movoment
by non-payment of bt rents,

The Sibu Bhagat, the Balram Bhagat, the Devamania or
“Bom Bom,” the Nembha Bhagat, the Bachi-dam: Bhagat, and
Kabirpantli Blragat represent lozal and sectional variations with-
in a broad, common framéwork of Oraon socio-religious move-
Imeits.

Santel, Ho, and Bhumij Mogements. The Santal had permanent
sertlement in the year 1793 and following this a new class of land-
lards and exploiters cante inro exdstence in rhis wibe, This led to
sharp reaclion and manifest unrest. The Birsingh movement of
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1854 was the first among the Santali movements. This was an
organized revolt against local landlords. The year 1871 saw the
upsurge of another comparable movement, known afrer its lcader
Bhagirath. The Bangam movement, in 1330, was the third in this
order, This last movement was based more or less on. Gandhian,
ideology.

The He were led by Buddho and the Bhumij by Ganganarain,
in 1832, to rebel against local rajas and zamindavs. Leuva (1963 :
114} in his study of the Asur has mentioned “a series of religious
activities krown as Bhagat movements. These were highly reli-
gious in nature and characterized by a combination of Hindu
and tribal beliefs,”

To sum up, the movements of this region shared a common
genesis of loss of age-old ownership of or free access to land, and
loss of the freedom of the forest. This resulted from the intro-
duction of landlords and of the British administrative and legal
systein tn these arcas. Misslonaties also arrived with the message
of a new religious and cultural system. Local tribals identified
them as diku (outsiders) and as a serious threat to their own
socio-cconomic existence. This led to the cutburst of violent
resistance and the emergence of strong socio-political movements.
These movements had a double purpose: to fight against outsiders
and to reform their own societics, Ghurye {1963: 1-22) has des-
oribed these reform movement; as Hinduization of these tribes.
Edward Roy (1962) called them revitalization movements.
Fuchg (1963) presented them under a generic title of ‘‘messiah”
movements, Vidyarthi {1964a: 151-152) has called them resistance
movements and Sachchidanand (1965: 280-289) has designated
them as revivalistic at some places and reformative at athers.
These labels arc extremely tentative and, to a degree, concep-
tually confusing. Type detérmination does not appear to have
been done with conceptual regions. There is need, therefore, for
proper standardization of the classification of various movements.

Edward Roy (1962) sums up the functional characteristics of
these movemnents as:

1) They are expression of great solidarity and social cohesion,
and Lave actwed a5 unifying forces for groups under conditions of
social disorganization,

2) They represent attempts to establish a new moral order
where the old one has been destroyed.
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8) They bave acted as mediators between Great and Little
traditions of India, or, more broadly speaking, as catalysts of
acculturation.

4} They have aided in the structuring of a new social -§ystern
of which both Hindu and tribal socicties are a part.

At the organizational, socio-religious, and ethical Ievels also these
movements have much in commen among them. They have well
known leaders and charters of socio-religious norms or codes of
conduct prescribing what to do and what 1ot to do. What these
movements stood for at the time of their cmergence and what
happened to them in terms of their objectives and methods in
course of time, present a study In dramatic contrasts.
According to Sachchidanand (1965: 209) “these movements have
lost momentumn but present day tribes arc frymg to recapture
the plory of their ancignt culture by reviving some of their

dying institutions and investing them with new values.” This

nieeds detailed probing.

Mousments Among Otker Central Indian Tribes

Reported details about movements among other central Indian
tribies are fewer in number. However, there are Some references

to movements among the Gond and the Bhil.
Fuchs {1965 : 3) has reported the occurrence of a number of
e Gond in different

reform movements aimed at Hinduizing th

paris of Gondland. These were injtiated by the Gond and nen-
Gond leaders. Bhiausing started one sucl reform movement in
1929. Rajnegi, inspired by the famous Gond historical character
Rani Durgawati, started another, The Mahuwadee moverent
came into being in 1945, prohibiting consumption of liquor,
Inspired by the Sarguja Farmnine of 1951, a humble and illiterate
Gond wonian, Rajmehini, came to the forefront to organize re-
licf work among the Gond and this resulted in the emergence of
the Rajmohini Devi movement. Rajmohini was a follower of
Mahatma Gandhi. She founded an ashram at Govindpur, which
became the centre of the activities of this movement. This move-
ment also acquired reform overtones, but lost its momentum
in course of time. Kalia(1962: 49-61) has provided an informative

case study of this movenent.

The Bhil of Rajasthan, Gujarat, and Madhya Pradesh have a
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long histery of the emergence of a number of localized movements.
According to Fuchs(1963: 238), “the Bhil movements are marked
by a definite tendency towards Hinduization.” Fuchs (1965 :
238-252) has reported about a series of revolts—in Khandesh
(1817-18), Dhar (1831), and Malwa (1846), Bhil revelts, and alsa
about reform movements named after Lasodia (1830-1900).
Govindgiri (1900), Gulia, Vishwanath, and Mavjl. These move-
ments spread inte different Bhil aveas. Nak (1956 223-224)
has also made brief references to reform campaigns led by Gulia
Maharaj and Vishwanath in west Khandesh and Rewakantha
respectively. Chauhan (1970: 18} has reported on the religious
movements led by Mavji Maharaj and on a comparable move-
ment led by Govindgiri. He has also mentioned a movement,
at Malgarhi in 1933, demanding an autonvmious Bhil stale for the
adivasis. This was put down by military action taken by the
British.

The work of two non-Bhil leaders—Motilal Tejawat {Fuchs,
1965) and Mama Baleshwardayal (Mangal Mchta, 1972)—lor
socio-political emancipation of the Bhil merits detailed investi-
gation.

Tribal Movements Elsewhere

Not many movements are reported for other tribal arcas.

Bailey (1967 : 432-433) speaks about the emergence of Kond
nationalism and organized sanskritization activities among the
Kond of Orissa.

Ma?mpatm(l&ﬁ&l)_, concerned with the social movements among
the tribes in eastern India with special reference to Orissa, has
dealt with (i) sanskritization on the lines of caste practices,
(i) political party oriented movements and movements generated
by political préssure groups, (iii) Christianization, and (iv)
activities of the local tribes along the lines of the Jharkhand
Party.

‘ Raghaviah (1956: 23) has presented some information on the
‘well known and still remembered” Rampa rebellion of Ram
Bhupati, which took place in 2 fairly extensive tribal area of

Andhra Pradesh during 1802 and kept the tribal area of Andhra

1;';'3.?10:1&}1 disturbed for a long period il peace was restored in
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Tur CONTEMPORARY SCENE

So far we have discussed tribal movéments of the pré-indepén-
dence period, the detatls about which are drawn from secondary
data.

The sdcio-cconomic and political developments after inde-
pendence have provided a new impetus te the forces of dynamism
in tribal Inidia. The process of change has bzen marked by the
emergency of movements of varied complexions. In some places,
these have heen positive and constructive; at others; they have
been charscterized by impassioned protests and organized vio-
lence. Tribals have either been submerged in the mainstream of
national life or they arc swinging between the two extremesof the
demand for a better deal for themselves and the demand for
separate statehood. Awareness of their socio-economic back-
wardness and aspirations for a hetter living have been constantly
Increasing among them.,

While dealing with contemporary tribal unrest in India,
Sachchidanand (1972h) has vightly hinted at the agrarian factors
and the urge for maintaining a eultural idertity as the root causes
of tribal unrest. These phenomena are spread throughout the
trihal areas. And, with the political culture of the tribals under.
going a radical transformation, that is, from a “subject political
culture™ to a “partivipaut political culture,” these are likely to
influence the situations considerably.

Assam and the eastern hill states have their own problems, and
despite many positive steps unrest amiong the tribaly has not
ended there. Thie Chotaragpur area had a strong movement for
the ercation of a Jharkhand state initiated by a political party
(Vidyarthi, 1964a:153-621; 1964b: 5-10; Mabapatra, 1968;
Sachchidanand, 1972b). The tribes of Chhattisgarh and Gond-
wana regions of Madhbya Pradesh also advanced the demand for
a soparate state in 1960 (lor details see Ghurye, 1963: 338-339,
371). The Bastar region of Madhya Pradesh experienced tribial
unrest, so much so that itwas called the “slecping giant™ of India
(Josld, 1967). The Bhil tos raised thelr voice for an altenomous
staterin the past {Chauhan, 1970: 18). The wibes of south Gujarat
had also raised the slogan [or a separate state (Desat, 1971
7-20). Almost similar demands were taised by the eribes of
Bhandara district in Mahiarashtra in 1962 (Ghurys, 1963 ; 374).
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The recent political unrest and violence, knowi as the Naxa-
lite movement in Srikakulam district of Andhra Pradesh, addad
a new dimension fo rribal vnrést (Reddi, 1972; Naidu, 1972) in,
Tndia. Naidu has well summed up the factors cotitributing to
tribal revolt in Srikakulam district: (1) lack of sound administra-
tion at grassroots and abscnce ofyocial infrastructure, (i) non-
implementation of constitutional safeguards by the state and
central governments, (i} palice indifferrnce and explaitative
behaviour of officialy, (iv) non-protection of tribal land rights,
(v) illegal colleetion of land revenve, (vi) illegal occupation of
tribal land, and (vii} appropriation ol agricultural and forest
produce by landlords-cum-traders as wall as. political exploitation
by non-tribal leaders in tribal villages.

This paper is based on materials contained in representative
writings on the concept of soctal mevements in general, and on
the movements among the tribes in India in particular. An cffort
has heen made to cover as many reported movements as were
available. There 13 need to organize systematic studies focused
on movements of the past as well as contemporary moverments.
While collecting data from ali available sources, we should not
hesitate to use the methods of history along with the tested me-
thods of anthropulogy and suciology, Concept-formulation and
delineation of types of movements alio need standardization.
Both theoretical and practical aspects of this work are important
and should be given equal emphasis.
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SURENDRA K. GUPTA

Traditional and Emerging
Political Structures

tribals and non-tribals started

N:TERACTION betwean
with the advent of the Aryans in ndia. This period has
72y a5 the pre-British,

been identified by Surajit Sinha (13
_ pre-industrial, and pre-matket phase. As 2 result of interacs
tion, the tribals tried to emulate the cultural pattcrns of the
Aryans, In due coursc the patterfl of intecaction between the

ad‘{mcﬂd peasants and the rﬂsidual tribes ‘Was g_'-uidﬁd by
notions of “imter-cultural tolerance” oOT “indifference” about
mode (Surajit Sinha,

converting tribals to the sp-called Aryan

1979 . 413).

The sceond phase ol interactio: between tribals and nort-tribals
Etla.rtcd with the cﬂm-ing of the British to India. Sl,lj'ajit Ginha has
divided this phase in two paris: the early (17 76-1857) perin_-:i__a]}d
the late (1858-1947) period of puitish administration, Wotle
Aryans pushed the autochthones intp Termote ATEaS and followed
the policy of non-interference, ish &rf
Deople inta a wider society, by establishing . - & URIOEEE L
of law and order throughout their ne¥ erapire” (Surajit Sinia,
1972). The policy of adminisn-aﬁve_intagraﬁnn ﬁdﬂ??ﬁd by the
Britsh , however, was resented h'}' thﬂ tribes, a.nd this 1?{’1 toa

- ( g intensity and

olis of varyllg EREE
frequency among different ibes. The n;nst'_ affected argagliwcrq:.
the northeast frontier and central India. This period also Witnes=

sed the advent of European missionarics who served aﬁ-a‘_rcf'ﬂm_n.cn
' tignity. The new tribal elices,

group for tribals converted to Chris

who grew under the inifluenc of the m fos, started _suppprt-
ing a policy of independence and separation from the Hindu
communicy, This period ‘was 85 '
towards ncorporation of linguistic and cultural T3t
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peasantry in the relstively less isolated tribes” (Surajit Sinha,
1972 ; 414), It is necessary to cmphasize that British policy was
aimed at administrative integration and not at social integration.
The creation of “excluded areas” and “partially excluded
areas,” though it gave some protection to the tribes, made their
social integration difficult.

The third phase of integration between tribal and non-tribal
groups started with independence. The introduction of adult
franchise, the community development programme, and demo-
eratic decentralization has accelerated the acculturation process.
Through these programmes the governimeat has tried to bring
these people into the mainstream of the country, though the
success of these programmes in the tribal arcas is a point of
debate.

This essay reviews the changes in the traditional political
structure of the tribes under the impact of the various forces.
In this attempt the territorial classification of the tribals as given
by Roy Burman (1872a : 39) has been followed.

TripEs oF NoOrRTHEAST INDIA

On the basis of the political history of different tribes, A. P
Sinha {1972: 336) has classified the tribes of northeast India
into three categories:

1} Areas which remained untouched or were scarcely
touched by the British administration, and where traditional
culture and political organization of tribes remained undisturbet.
NEFA region comes in. this category.

2) Arcas which were in continuous conflict with the British.
Naga hills and other regions come in this category.

3) Arcas which after some initial resistance came under
offective British administration. These include regions lLike
the Khasi and Taintis hills, the Garo hills, the Mikir hills, and
the Mizo hills.

The process of armexation of ihe hill areas of Assam startud in
1826, with the cxpulsion of the Burmese from Assam. Local
people resisted the move and it resulted in a number of 1‘ﬂvolt?-
In all, there were thirty-seven revolts before independence in _th”
area, In 1828, the Ahom were the first to revolt. Other iribes
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which revolted agsinst the British administeation were thie Lushe,
the Singhpho, the Khasi, the Mishmi, the Kachati, the Dafla,
and the people of Jaintia hils:

The annexation of these areas, completed in 1889, broke down
the isolation of the tribes of thiy region and inereased the interac-
tion brtween teibals and non-tribals. New Bricish laws came into
foree, but at the same time the ribals were alo allowed to
pursue their own Jaws, The powers of iribal chiefs and their coua -
cils were reduced and they were made subordinate to government
officialy and administrators, But the internal administration
of the tribes was not disturbad. This autonomy of tribal chiefs
was maintainéd in some matters, while for others new rules and
regulations were enforeed, The chiefs were abo allowed to settle
disputes and minor judicial cases. The British administration alko
helped in spreading Westeen education among the tribals,

On the ove of independence, the people of Garo and Khas:
hills, hesides these of Naga hills, alw started a movement for
scparatc and independent siates. To pregs the démand of a
separate hill state; the All Party Hill Leaders’ Conference
(APHLC) was formed in 1860. At the end of 1960 an offer for
s {ull autonemy for tlic Hill Districts, theugh within the oversll
administration of the statc of Assam’ (A. P. Sinha, 1972: 843)
was rejected by the APHLO. In 1968 the Government of India
amnoupced the reorganization of the state of Assam, with the
provision for & separate hill gtatr which' would be autonomeus
in certain matters, A new state named Meghataya was formed In
1970.

Pakhem (1972} classified the political history of the Jaintia
tribes of Assam inte three porinds—the pre-British period, the
British period, and the peviod after independence. Duving the
pre-Bridsh period, the Jainta had a threc-tier system of govern-
ment. At the top was a raja (siem). Below bim there wers pro-
vincial governors {daliis), and at the Jowest leyel were the village
headmen (wahel chnang). These fanctionarics worked according
to popular opinion. The British retained the craditionial demo-
cracy, but they curtailed the pawer of tribal chiefs. In the new
systemn *. . .they became only the cormiision agents of the British
while rataining a semblance of civil and criminal jurisdiction
over peity maiters” (Pakhom, 1872: 334). After independence
thie powers of Iribal chiefs were further reduced, thaugh the
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traditional democratic system was allowed to persist. The tradi-
ttanal raja, “who was substituted by the British subdivisional
officer, gave way to the district council under the $ixth Schedule
for tribal affairs and to the Indiai subdivisional officer for other
affairs” (Pakhem, 1972 :354). As 2 result of these changes “aew
situations emsrge when the traditional leadership has passed into
the educated minority. The literate fow then dominate not only
the political scene but also the traditional chiefi who are mow
under their control. They also dowinate the local press and make
the people more perplexed with their news items” (Pakhem,
1972 : 359),

Roy Burman (1972b : 753) identified two types of political orga-
nizatton—authoritarian and republican—among the tribes of
this region. The authoritarian type of government is found
arnong the Garo and the Lushei of Assam; the Singhpho and the
Khampti of Lohit district; the Nocte and the Wancho of Tirap
district of NEFA; the Konyak, the Chang and the eastern Serma
of Nagaland; the Kuki Chin group of Manipur; and the Reang,
the Chakmas, and some others of Tripura, The republican type
is found amang the Monpa, the Akas, the Sherdukpen, the
Tangsa, and the Adi group of tibes of NEFA and the Angami of
Nagaland. According to Roy Burman’s classificasion, the Khasi
and the Ao Naga fall in botwoen these bwo types.

Describing the changes in the political organization of these
tribes, especially in the authoritarian type, Roy Burman writes
that in recen: years their chiefs were subjected ta great pressare.

For instance, in 1953, by an Act passed on the recommendation
of the District Council of Mize Hiils, Chittship was aholished.
In Manipur, the ecducated Kuki were also challenging the
authority of the chicl; but it scems that they did nat wicld
cffeetive political organization to isolate the ehiels, who con-
tinued to wicld considerable inlluence. In 1967, when the
rights of the chiefs were abolished by an Act passed by the
Manipur Assembly, the chich eould rally the entire comt-
munity i their support (Rey Bunman, 1072h: 75).

The political organization and changes in the traditional
political system of some of the tribes of this region will new be
outlined.

-
-
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| ﬂ.-: Kiast, The Khasi are a matrilineal tribe living in the
Khasi and Jaintia hills of the state of Meghalaya. The political
-?rgﬂ-nfzatiﬂn of the Khasi is based on an elaborate system of state,
its chief, and a council of ministces.

At one period of history the whole country is said to have been
united inte one kingdom. . .. In course of time spit brought the
development of two independent kingdems: Khasi and Jain-
tia. Each was subscquently divided info numerous politieal
units. At present the Khasi hill division alone has 25 native
states. A Khasi state has been formed by the voluntary aso-
ciation of villages or groups of villages (Bhowmik, 1971 : 143),

Each Khasi state is headed by a chief whe is locally known as
Siem. He fs assisted by 2 cauncil of ministers. A chief hias to per-
form both sscular and sacred dutics. He acts as the printcipal
Priest in state eeremonies. Other duties performed by him include
maintenance of village paths, empleyment of watchers {or {rait
groves, assessraent of tax, etc. According to Bhowmik :

The rule of succession to the office of Siam is not altogether
away from the matrilineal seatiment of the pecpls, though a
Khasi chicf is alwvays a man. The matrilincsl principle is
followed in such & way that a Siam ks always succeaded by the
eldest son of his cldest sister. Criginally the succession to a
Kiemship was contvolled by a small clectoral body, This body
wad constituted of the heads of certain priestly clans whao had
the power to reject candidates mainly on religious grounds.
At present the whole adult population takés part in the clection

of Sigm (Bhowmik, 1971 : 144},

The Garo. Bach Gara village community is an autonomdus
political unit. I¢ is lcaded hy the Nokma. This post is hereditary
and is transmitted through the awh instturion. The Nokmas
nokrom is his successor. The office of Nokma is the pivot of the
village organization. He plays a leading role in all village act-
vities, However, the Nokma dots not possess any Pﬂliﬁl‘!al

authority.

In the absence of Paﬁtical authority, the village community,
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the houschiolds of witich have basically sacially and econo-
‘mically equalitarizn status, tends to have a somewhat delicately
belanced temporal internal rank-order or power-relationship
among’ the familics resulting from various given factors. The
following are the major factors: the higher prestige for the
pedigree of older nok; the nearness to the descent ling of t'hﬂ‘
women to the wives of precedent nokma; the advantage of
and respect paid to the age of the head of nok; friend ly support
given by more adult males (heads of nok); economic and
social capaeity and achievement as the head of the nok, as a
rich man and a man of leadership. The ast factor is essential;
when a man has this quality in greater measurc than the rest
of the villagers, ‘combined with any one of the factors men-
tioned, he is a very powerful figure {Nakane, 1967 : 62-63).

Though the pesition of Nokia is only onc of prestige, it helps
an individual or a group in the accumulation of political pawer.

The Lafla. The Dafla occupy a vast stroteh of hills and forest
which roughly cover the western half of the Subansiri division
of NEFA. Among the Dafa there arce no recognized chiefs nor
8 council of elders. The only source of cohesion among the Dafla
is their feeling of onencss through blood. The people who com-
mit offcncey are left fo themselves without the interference t?f
socicty. Though the Dafla do not have any chief or the counsil
of elders, anarchy is absent because of two impertant reasons:

Firstly, the co-existence of the several clans and Hraups Df
People in the same area compels them to conform to a certain
peaceful standard and the social sanctions, such as public
opinion, aid in this.

Sccmidly, the services of the go-between are universally
recognized and accepted. Undoubtedly, they have ne political
power, sor can they enforce their decisions. Their success lies
n a free and scrious discussion with persuasion resulting in
unanimous agreements or decisions (Shukla, 1969 : 88-89).

{ e Purum. The Purum constitute the smallest EFroup among the
Kuki tribes, They arc located on the westerimost range of bills
which separates Manipur from Burma,

Politically, the Purwn villages are independent of each otlier:
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There are eight hereditary village officers who look after the
affairs of the community. These officials are called Khullakpa-
(the headman), Luplakpa, Kunjahanpa, Pakhanlakpa, Zupanpa,
Ft‘-it'lmgba, Selungba, and Changlai. When a post falls vacant
it is filled by the frext lower officer. A new man is recrnited fer the
lowest post. If the headman leaves a soit behind, then he oscupics
the lowest post. In the absence of any son, the post 13 flled by &
male member of his clan. If ail the posts fall vacant at ‘the same
time, then the villagers mect together and select the Khallakpa
first, In the selection, unanimity is preferred, but the majority
opinion is taken into account if there i any dispute.

After the arrival of the British the village officers among the
Purom lost power and dignity ssociated with thelr positions.
T raditionally the Purum led a nomadic life, but with the advent
of British rule they took toa settled and peaceful life. Most of the
village officials became figurcheads. Now they arc expected to
perform some duties which they do not like and which also come
in the way of the pursuit of their ocoupations.

Their interaction with the new gystem has forced these people
also to adopt the new laws. Tn consCqUEnLe, Some of their custo-
mary laws have practically died out (T.C. Das, 1945},

the Tangsa. The Tangsa, and a number of sub-tribes, inhnbit_:
the eastera hills of the central part of the Tirap frontier division
along the Indo-Burmese horder,

The Tangsa council is called by different namics, among diffe-
d Khapo. The coun-

rent groups, such as Khaphna, Khapong A
il consists of a leader known as Lungwang, Ngowa, oF Lowang,

and a few smembets. The members are called Sangta, Kamba, or
Dedwa. The members as well as the leader ars chosen by tha

villagers. The lender is selected from a particular clan and the

members represent the othet clans.
The comcil is the main bedy o adjudicate all disputes. It s
also responsible for maintaining law and order in the village.
The verdict given by the council is sonsidered to be decisive and
finsl (Parul Dutta, 1959}.

The Konyak Nega, The vitlages of the Konyak Naga are large
social nnits divided mto wards. These wards are more closely
han the village. Each ward Las a number of

knit social units &
patrilineal clans, and these arc again subdivided into lineages.
The Konyak Naga arc divided into three unequal social-classes
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as the chiefs, commoners, and an intermediate group. The village
conneil consists of a chiof and ten morung officials known as tha
Neiengha. This council settles disputes and punishes the offen-
ders on the breach of tabogs concerning the community as a
whole. The council ako takes decisions regarding rituals and
cremonials. All the posts in the council are hereditary {adapted
ifrom Fy rer-Haimendorf, 1969).

The Ao Noga, The Ae Naga are an important section of the
Naga tribes. Among this tribe, the village affairs are organized in
two ways : “(i) the various communal duttes are assigned to diffe-
Tent age groups and (i) a council i empowcered to control the
various activitics of the village” (Bhowmik, 1971 : 58). The coun-
cil is entrusted with the task of seftling all disputes and quarrels
arising in the village. The method of clection of the councillors,
as well as their tenure of office; vary in different groups. No study
has been done about the interaction between the traditional
System. among the Ao Naga and the new crerging system.

TRrIBES OF NORTH AND NorTHWEST INDIA

This region comprises the tribes of the northers districts of Uttar
Pradesh, Himachal Fradesh, and Jammu and Kashmir, “In
the state of Jammu and Kashmir, Gujjars and Bakarwals consti-
tute the nomadic and semi-nomadic tribes, though they are not
scheduled as tribes” (Dhiry 1972 : 130). The tribes in Himachal
Pradesh are the Konnora (spelt also as Kimmanya or Kanaura),
the Gaddi, the Gujjar, the Jad, the Lamba, the Khanpa, the
Lahaula, the Pangwala, the Swangla, and the Bhot o Bodlh.
The tribes in Uttar Pradesh are the Thary, the Korma, the
Bhuksa, the Kanjara, the Dom, and the Bhaty.

OF the tribes living in Himachal Pradesh, the Konnora are is the
largest and constrtute 90.4 per cent of the total rribal population
of this arca. As far as interaction wi the outside world is con-
cerned, these people have been the most exposed, followed by the
Lahaulz. The tribes of Himachal Pradesh were either under
British rule or were ruled by princes,

Describing the impact of the introduction of the new demeo-
cratic system, Negi says:

«» «democracy at the panchayat level has, in many cases, been
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vitiated by corruption and/or inefficiency on the part both of
the people's representatives themselves and the officials,
Wherever this has not happened, the people have appreciated
ﬂl:ﬁ good in panchayats, Higher democracy began as a remote
thing to the tribalp eople, their main test of a good or had
government heing the type of the government servants with
whom theyhad to deal. . . . By and large the tribal peaple have

Tow come to respond warmly to the call of democracy (T.S.

Negi, 1972 155-156).

The Bhuksa. The Bhuksa tribe is spread over three hundred
villages of Nainital district of Uttar Pradesh, It iy divided into
three differcot units, These units arc five from any vutside pres-
Sure and alse have their awn gedgraphical boundaries. Before
1953, the affairs of this tribe were managed by an indigenous poli-
tical institntion called Biradari Panchayat.

The Biradari Panchayat coiigists of five office bearers. The
highest in order is a chicf ealled Takhat, followsd by the Munsif
(an official for judicial dadvice), the Daroga {an escorting official
to carry out the chief’s orders), and twe Sipahis (who asist the
escorting official in making arrests). In addition to this inter-
village organization, there is 4 separate council at the village level,
The head of this council is knwon as Mukhiya. The Mukhiya
decides all cases pertaining to family partitions, inheritance,
quarrels, and other similar disputes. All the offices in the village
and the inter-village council are herditary, the eldest sun suc-
ceeding the father.

With the introduction of the deémocratic systermn and adule
franchize, a change hag becn noticed in the powers and privileges

of the Takhat among the Bhuksa.

During the first five year plan period, the new political system,
divided into three vertically dintcr-connected Institutions,
namely, the Gram Sabha at the village level, the Gram Pan-
chayat {executive Panchayat) at the level of single v or
more (depending upon the size of the population), and Nyaya
Pauchayat {Judicial Panchayat) at the arca level {which, com
hined sevetal village Panchayats) was brought into exisience.
This impersonalized parliamentary sct up had its serious
repercussions on the normal functioning of the tradition-
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governed political institutions which were hitherto effective in

the maintenance of peace and social order within the com-

nnily {Bauvir Singh, 1969 : 320).

The Thare. The Tharu of Naini Tal district of Uttar Pradesh
have been studied by Srivastava {1958). They do not have a com-
mon authority for the whole tribe. Among them a tribal council,
which gattles disputes, is not a permanent feature. It is formed
on cach occasion by the representatives of both the contending
particés. It is headed by a Sarpanch. In dealing with d_{sputtfﬁ‘-.
it follows the tribal customs and conventions. The decision 19
taken by the Sarpanch in consultation with other members.
Punishment 7 invariably in the form of a fing, excommunication,
or purification and penalty feast.

With the coforcement of the Gaon Panchayat Act of Uttar
Pradesh, some of the disputas are new sattled by the Gaon Adalat
(village court), but the tribal panchayat Is still recognized as the
custodian of law and morals.

The Korwa. The Korwa are found in Mirzapur district of
Utrar Pradesh (D, N. Majumdar, 1944a). In their council, women
anel children can also participate in the deliberations. The gldets
share their power with the rest of the tribe. The titular head of the
council invités all persons of the village for discussions and. the
matter is discussed freely and the decision taken unanimously.

TrRipEs oF CENTRAL AND EASTERN INDIA

This region ingludes West Bengal, Bihar, Orissa, Madhya Pr:iadush:
and Andhra Pradesh. The situation in cach of thesc statcs 13 des-
cribed separately. )
The Tribes of Bikar. The tribals of Bihar came into contact W”—'_h
the non-tribal Hindus and Muslim several centurics ago- ‘Th]‘;
tion-tribal people have been living side by side with th{i triba |
in the villages. The fribals come into contacs with putsiders {;t
the woekly markets also. The frequent visits of government o 1}
cials since independence, industrialization, and rapid ng:th o
education have also helped in breaking the isolation of the tﬂb‘ﬁ“
The tribes of Bihar—the Ho, the Kharia, the Munda, the
Oraon, and the Santal—have a well developad traditional lﬂédﬂf'
ship headed by secular and sacred lsaders. They are known DY
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different names among different tribes. The office of the secular
head is hereditary while the sacred headman i chosen from a
particutar family.

A number of villages form an organization called Parha. The
Parha panchayat is a social, judicial, :and political body and set-
tles disputes between villages and people of different villages.
The head of this organization is knawn as Pargana or Pir. For
a variety of reasons thuse hodies ace losing. their power and

prostige,

During British rule and in the years immediatcly following,
these traditional leaders anjoyed tremendaus authority and
wiclded offective power in the tribal community. But gradually
with the decay of Parha panchayat, village panchayat, iatra-
duction of government panchayat, withdrawal of police and
revenue powers, growth of education and of the new rich class

and breakdown of the social solidarity of the village the tradi-

tional Jeaders have lost much of their influence and prestige

(Sachchidanand, 1972a: 174}

The tribes of this region produced a number of leaders who
organized a number of significant social movements. In the 19th
century a nurnber of traditional leaders led the resigtance move-
ments of various tribes. AmMORE e Munda, such movements
were erganized in 1820, 1832, and 1860; among’ the Oraon in
1820, 1832, and 1880; and among the Santal in 1835. '

These traditional leaders were e rural-bred, charistnatic and
religious in their approach. They were not educated but were
supposed to have received diving gnidance through dréams or
otherwise to lead the MASSLS (Vidyarthi, 1967 : 129-130). With
the impact of missionaries the leadership patient has changed in
the last fifty vears and “.. thicle adership of the tribals lias passed
to. the hands of the western educated, urban-bred Christian
tribals who arc essontially rational in jnterpreting and tackling
a political situation” (Vidyarthi, 1967: 130). |

Of the various movements in Bihar, the J'harkh—anr.l move-
ment has been the most popular. Vidyarthi has divided this
movement into three phases of development: (i) the formulatory
phase of the Christian students’ philanthropic movemnents, (i)
the constructive phase of movement for social cconomic uplift
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and (iii) the claborate phase of political movement. In 1963,
the Jharkhand Party merged with the Congress and lost its
identity,

Among the Ho the headmat is known as Manki. He'is selected
on the basis of the influence he has in his neighbourhood. The
general consent of the inhabitants of the villages over which he is
to be placed is also taken into account. Nowadays a Marki
decides only the cases of adultery and of desertion by a wife,
Farlier he used to try civil and criminal cases also.

There are various sections among the Kharia and each section
is known by a difforent name. These are the Ifill Kharia, the
Dhelki K haria, and the Dudh Kharia. The inter-village pancha-
vat of the Hill Kharia is known as Bhira. Its head is called Dandia.
The eldest and wisest of all the village leadmen, it is said, @
selected as the Dandia. The Dhelki Kharia do not have a perma-
nent panchayat. They only have occasional inter-village gather-
ings called Parha or Kutumb Sabha, The Parha of the Dudh
Kharia coniisty of villages of diffcrent clans. The village headman
is known as Kartaha. The office of the headman is heveditary.
The main fimction of these panchayats, among 2]l sections of the
Kharia, is the readmission of ostracized pérsons inte the tribal
fold.

The Munda have two kinds of village unions: the Bhumhari
Patti, which became a part of the realm of the raja of Ghota-
nagpur, and the Khutkatti Patti, which consisted of peoplc who
wanted to be frce of the raja’s rule. “In the Bhwmbhari area, the
Parha Panchayat is a fixed body with 2 permanent chief styled
a¢ Raja or Maharaja and a permancnt stalf of officers. In the
Khutkatti ares, on the other hand, the Panchayat is neither a
fixed body nor has it, except for its President called the Pat
Munda, any permanent officers” (Sachchidanand, 1968 : 125).
"The positions in the Parha panchayar arc hereditary, the aldost
son succeeding the father. The Parha panchayats hear cases of
the breach of marriage laws ana other social norms.

The number of villages forming a Parha among the Oraon
ranges from five to twenty. Among them “the Parha is a loose
confederacy of a number of neighbouring villages with a central
arganization known as the Parha Panch™ (Sachchidanand, 1968:
132). Besides protecting the aliied villages from hunan 'and
supernatural enemies; it also helps in providing for the spiritual
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- and socizl welfare of the Parha community,

The villages of the Santal Pargana are presided over by an
officer known ag Parganait. “The village headmen of the Pargana
together with the Parganait and eldsrs of the villages make up
the body of the Pargana Panchayat. The council hears appeals
from the decisions of the vilfage hoadmen® (Sachchidanand,
1968 : 187).

The Santal pelitical erganization is characterized by a village
council. The council is expected to take decisions in respect of
all matters concerning the village community. If it is unable to
decide a case, a meeting of all the adult mombers of the village
community is held. Generally a decision is taken Dy consensus.
However, in somu cases a decision favoured by the majority is
alse accepted. The officers of the coundl are the Manjhi (the
headman) whe is assisted by a Paranik {the assistant headmzan),
the Nacke (village pricst), the Jog-Manjht (the moral guardian
of the village youth), the Jog-Paranik (the assistant ta the
priest}, and the Godet (the mdssenget). These officials of the
courcit are elected customarily at the tme of the founds-
tian of a village, Later successiva to Wiess ollices is hereditory.
Usually the eldest son succeads the father. The village community
forms part of a larger political group. The leader of the larger
group is kilown as Parganait. He is one ol the headmen. He ig
agsisied by the Des Manjhi and a council of eadmen of all the
villages,

The tribal villages of Bihar are also paft of at least three
contemporary administrative agencies; in addition to their tradi-
tional tribal groupings: These agencies are the police station, the
statutory panchayat, and the community development hlock.
“In Bihar ihie Panchayals were organized on a statutory basis
from 1947, By now, lavge pares of Chemuagpiie and Santal
Parganas have come ander the operation of the Bilar Panehayat
Raj Act” (Sachchidanand, 1968 :144). The intreduction of the
new system has notalrered the oraditional pacteen in those areas
where both village panchayats and the Farha ave sdll in opera-
tion. In these villages, all sncial offences are still handled by the
villagers themselves and . .anly cogrnizable offtnces are taken
to the statuinory panchayats™ (Sachehidanand, 1968 : 145).

To find out the changesin the traditionad modes and patterns
of lendership, Sachchidanand condueted a survey in an Oraon
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village. The village is inhabited by 105 familics belonging to tribal
and other groups, Traditionally the village had three leaders:
the Pahan (sacred leader), the Mahto (secular), and the Pujar
(Pahan’s assistant). Earlier, the Dhumkuria provided a training
ground for future leaders.

Before the introducton of statutory panchayats, the power and
influence in the villags were shared by the Pahan, the traditional
panchayat, and the village chowkidar. In the traditional pan-
chayat the Pahan used to take decisions in consultation with other
adults. The introductoen of statutory panchayats and the comt-
munity develppment programme have changed the power struc-
ture of the village. They brought a number of changes in the
villages and limited the decision-muking power of the traclitional
leaders.

The studics of two Oraon villages by Sachchidanand (1964a)
and Mrinal Roy (1967) have shown that leadership plays an im-
portant role in bringing change. I the leader is dynamic and 18
the first to accept changes, people will follow him easily and such
a leader can he more effective than any othuer factor.

Some THines oFf MADHYA PRADESH

The Gond are a well known tribe of this region. Another tribe of
this region, for which adequate cthnography exists, are E*Im
Kamar. Danda (1971a) has studied the political organization
of the tribes found in the Chhattisgarh region of Madh'y:il
Pradesh. Besides these, Jay {1967} has examined the leadership
and external relations among the FIill Maria Gond.

The Gond. The gencric name Gond is applied to a sct of {;L:ll-
tnrally divergent gronps of tribes of central India. The -a:ﬁ’all‘ﬁ
of the Gonds of Bas:ar are scttled by the panchayat or wﬂrf:gﬂ
council composed of a set of officials. Some of these nﬂicl_ﬂli
carry on secular dutics, while others perform sacred dutes
Each council has three sccular and three sacred officials. The
secular ufﬁéials are known as the Peda (headman}, I(:Landk:
(assistant headman), and the Kotwar (a lower level Manetionaly
who carries out ordﬂm}. The sacred officials are known as tha
Bhum-gaita (the chicf priest), the Waddai (the clav:n pricsi),
and the Gunia (the medicine man), Earlier, this council was res-
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Ilfﬂrsiblc for all the affairs of the village community. The inter-
Vln_ﬂgt': organization, known as Pargana, is a territorially defined
Ez; :;fl mfll,fnisn'f‘ﬁ”n' -Ir.-'ha-s a nu:m]fiﬁr of villages under its juris-

n. The chief of this council is the Pargana. Manjhi. He
selects four other village headmen to assist him in regulatng the
Pargana affairs.

The Gond of the eastern part of Mandla district have 4 diffe-
rent kind of political organization. There a panchayat ¢onsists
of a number of neighbouring Tolas or hamlets. The chief of the
council is called Patel or Mukkaddam. Other mémbers of the
panchayat, known as Syaria, are the leaders of cach hamlet.
The succession to the post is always hereditary, the eldest son
suceeeding the father (Stephen Fuches, 1960}.

The Kamar. The Kamar ar¢ mainly concentrated in the Rat-
pur district of Madhya Pradest. They do Rot have 3 common
authority for the tribe as a whole. In the various territorial units,
a number of Kamar groups come close to one another and form.
one larger group. Each such group has a panchayat of its ownt.
The highest office is that of Kurha(chief), followed by a Sarpanch
(presiding officer), and a Chaprasi (peon). According to Dube
(1951) this administrative paraphernalia is largely superficial.
The membership of the tribal panchayat is determined invariably
by age, experience, personality, and ability of the individuals.
The introduction of an claborate administrative. maghine by the
government has greatly modified the administrative system of the
Kamar. Besides thelr customary law, the Kamar now have also
to abide by the Indian Penal Code. They have also started
participating in the panchayals of the larger village pommunity
in intcr-village disputes.

The Pands, Among
council is headed by a tutelary hea
assisted Dy adule male co-villagers In
functions. The council alse engages a mossenger, but he 15

not appointed on a permangst basis. Their inter-village couneil,
Bara Darbar,

has ten villages under its jurisdiction. The chicfs of
these villages are the members of this council. Its meeiings arc
presided over by

the Pando, at the village level, the
d called the Mukhia. He is

the performance of his

the headman of the village where the couneil
happens to meet- I addition to these two enuncils, the Pando
differentiated intermiediate tier known as Darbar.

also have an un
This intermediate body consists of five villages. Lis function is to
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arrange feasts in recognition of marriages by clopement and
intrusion.

Among the Pando, the priest and the Mukhia are two well
differentiated offices, though in some villages one person occupies
beth these posts. The peostof headman is heredirary, hut it is not
necessary that the eldest son should inhertt it, Any son having
the requisite qualities can succeed Tus Father, The headman also
acts on hehalf of the revenuc depariment of the state
Fovernment.

The regional council deals with all threats to the solidarity of
the tribe. The smaller councils scttle intra-tribal casca. The
introductior of statutory panchayat by the state government has
not-affected thesc people so far.

The Korwa. The Korwa village government is headed by the
Mukhia, who is anly a tutelary head. He has two assistants, an
Ohgodar and a Bhot.

The offices of the priest and the diviner, among the Koria, are
well differentiated. There are only a few villages where the
headman also acts as the pricst as well as the diviner, Some of the
Korwa villages do not have a Mukhia. In such cases one Mukhia
may look after several villages. The Mukhia is also recognized
by the revenue department of the statc government.

The inter-village council among the Korwa has two parallel
offices—rthe Totadar and the Jamadar. The traditional chief of
this council is 2 Lotadar and he has to perform both secular
and sacred duties. The fimetion of the Jamader is to maintain law
and arder in the region. The post of Lotadar is hereditary. He
has three Sipahi (footmnen) to assist him in his work. According

to a recent study the

introduction of statutory Panchayat multiplied in the confu~
sion of Korwa authority structure. At certain situations open
competition has replaced the spirit of consensus or nnanirmity.
This is more so in case of election of Penchayat Rej oflices.
Sometimes a Panch, 2 member of the statutory council, over
spreads his authority in the domain of the Mukhia. Another
factor that contributes to the confusion is the unspecified
tenure of the statutory offices. As the Korwa are not much
awarc of the ]atter phenomenaon, often they retain and use the
position wlien they no longer have it (Danda, 1971a: 18},
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_ Lhte Khairwer. The Mukhia is the head of the village organiza-
ton of the Khairwar, He is assisted by a Pradhan {the assistant
h:&adma.n), and the council of the Siana (the male elders of the
village), The Mukhia iz also appointed by the revenue df-:]:.lﬂl‘t—
ment fo act as a Patel. The Pradhan is appointed by the Mukhia,
with the consert of the village council. Intra-village disputes are
séttled by the Mukhia. |

The inter-village counctl, known as Jati Panchayat, is headed
by the Mahato. It bas about bwelv: villagey ander its jurlsdiction.
The Siana of the tribe play an important part in the election of
the Mahato. The emphasis is on unanimity, although decisions
ati: taken gecasionally on the basis of majority. All Inter-village
disputes are settled by the Mahato.

Though the state government has introduced statutory pan-
chayalts in this region, they have not affected these people so far.
But_. some people have sturted skowing interest in occupying
positions of pewer in the statutory bady (adapted from A. K.
Danda, 1971a:19). '

The Pardlan. The village government among the Pardhan is
headed by a Mukhia, He is assisted by two deputics known as
Biana. Other members of the council are a Nangi and a Jogi.
Their function i3 to assist the headman. The post of Mukhia is
hereditary, The Siana are appointed by the Mukhia, with the
conscnt of the male elders of the village. The posts of Nangi and
Jogi alsp are fillod in this manuer.

There are twolve villages in the inter-village council of the
Pardhan, The liead of this ¢ouncil is known as Dewan. He is
assisted by two persons known as Sipahi.

While the Mukhia looks after the affairs of the village, the
functions of the Dewan are not specified. The cascs which can-
not be decided at the village level are referred to the Dewan.

The introduction of panchayati raj has brought little change
among the Pardhan. Earlier, the village leaders were solected
unanimously, but mow cansenyus has taken its place. The villagers
have. also started competing foi statutory offices (adapted from
A, K. Danda, 1971a20-21).

The Nagesia. Among the Nagosia, there _is no overlapping bet-
ween secular and sacred institutions. “The two tier suthority
Nagesia forms a combitiation of neurly wel

structure of the . :
claborate mechanism for dispersal of

differentiatcd instituiions,



178 Svnenpra K. Guera

power, more or less sharply defined diversification of professions,
and almost discrete distribution of roles” (Danda, 1971a: 21).

The Mukhia is the head of the village government. He has an
assistant known as Pradhan, The Pradhan has twe funciion-
aries, Bargah and Kotwar, under his control. The elderly males
of the village select their Mukhia. He also acts on behalf of the
revenue department of the state government.

The inter-village body is headed by Mahato-mahan. He is
awisted by the Dewan and a council comsisting of twenty to
twenty-five Mukhia,

Danda has obscrved some regional variations in the inter-
village political structure of the Nagesia. According to him:

InJ' ashpur arca the regional council headed by Mahan extends
its authority . . , through another officer locally known as Chap-
rash. Tor every two or three Nagesia villages there is a Chhap-
rash who acts as a liaison between the village authority and
the regional authority. At the village level also the tutelary
head is Mahato and not Mukhia (Danda, 1971a: 22).

Earlier, the pest of Mahato was herc-;:lltar}r and some land was
attached to it, The pattern of the appointment of Mahalo was
changed, when the land attached to the post was permaﬂﬁnﬂ}’
recorded in the name of one particular Mahato, Now, the Mahato
and the Duwan are both clected by Mukhia/Chaprash of
villages under fts jurisdiction; the male elders also participate 1n
this election.

The iniroduction of panchayati raj has not altcred the “, . .tra-
ditional posts, their sources of power, tenure, and mode anf trans-
mission” (Danda, 1971a: 23). The statutory council deals both
with village and inter-village cases. “Trends of multicentrism aré
visible In the election of such posts and in certain arcas the tl‘ﬂ-dl‘
tional and statutory bodies compete with cach other for puwer
(Danda, 1971a: 23).

The Kawar. The village council among the Kawar is known as
Gaon Darbar, It is a seeular institution. It comprises the Mukhia,
the Bhot, the Pradhan, and a council of Siana and other elder
males of the village. The council has two servants, Bargah and
Kotwar. The post of Mukhia is hereditary. A Bhot 1 nomi-
nated by the Mukhm and the Pradhan is elected by the village

_...:_'-_ !
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council, Both Bargah and Kotwar are appointed by the Mukhia.

The .sac:rcd functions are performed by the Baiga {priest),
the Pujar {assistant priest), and the Dewir (sorcerer-cum-
diviner).

With the Intreduction of the community development pro-
graming, two new positions of Dalpati and Updalpati bave been
added to the village council.

The Kawar regional council, which is known as Jat Darbar,
1s headed by 2 Dewan. He is assisted by a Majhi, an Ohodar,
an assistant Qbodar, three Sipaki, and the council of village
Mukhia. ARl these persons, except the Sipal, are elected. Uni-
centrism preveils in all these elections. The posts of Sipahi are
filled by the Jat Darbar. “Introduction of statutacy Pamihujals
has not in any way altered the functioning of the traditional
authority structure. The new posts have been accommodated
in the tradiitenal structure in such 3 way that they act Iz unison
in, the smooth functioning of the traditional government™ (Danda,
1971a:24),

The Kodakz. There are four important officials in the traditional
government of the Kodaku. They are the Mukhia (the fecognized
head); the Jati Pradhan (3 secular pesition ranked below the
village chief); the Baiga (priest); and the Alwa (assistant to the
priest). The Baiga appears to enjoy more canfidence of the péople
than the Mukhia. This is so beeause “in Kodaku culture the
capacity to coritrol supéernatural powers, which is the domain
of the Baiga, is rated higher thar the capacity to control mun-
dane humin relations” {Danda, 1971a: 15). The Baiga also knows
the arts of sorcery and divination,

Danda has found some ambiguities in role specializations in the
Roedaku culture,

Though there are two separste ofbees liko Baiga (priest) and
Dewar (diviner-cum-medicine man), ahways the same individual
was found occupying both the posis. Again, Fali Pradien who
occupies a lower position in the traditional authority structure
than the Mukbiz, sometimes enjoys more confidence of the
poople than the latter. Theoretically a Mukhia is responsible for
regulating the deal of his villagers with outsiders, though in
practice most of it is done by individuals concerned. The joh
Pradhan generally manages intia-village affairs. The source of

%
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power of the two officers are also to some extent respensible
for the state of affairs (Danda, 1971a : 15-16).

The introduction of panchayati raj and adult franchise have
not affected these peopls at all as they do not understasd the
meaning and importance of the democratic ProCess.

The Fill Maria. The village studied by Jav (1967) had three
kinds of networks: the “village™ political network, the “tribal”
network, and the “administrative” network of the government.
Besides the organization of individual villages, a number of
villages arc grouped together intn parganas. Bach pargana Is
headed by a nominal head. In carlier times the paragana was
ane of the most important organizations, but now it has lost its
Importance. '

Each Maria village is headed by a Patel. He is the symbolic
head of the village, but without any decision-making authority.
The decisions are taken by all adults during an informal meet-
ing. The FPatels act as the spokesmen of their villages. 'The
Patel gets respect from other adults because he is the prinﬂipal
link between them and the rest of the administrative network.

TrRinES oF (Jnissa

Some of the tribes of this state are contiguous with those of the
neighbouring states of Madhya Pradesh, Andhra Pradesh, and
Bihar. In Orissa alse, the tribals revolted against alicn rule in the
19th century. In 1879 and 1880, the Koya rosc against the
adminstration. The Khond of Phulbani revolted in 1850, The
Saora revolted twice, in 1890 and 1940.

Amiong the tribes of this region we find an organized pnliticﬂ-_l
Life with spatial delimitadon. The sorcerers and witch doctors
have their liold on the trilbals, both in the sacred and profane
ambits,

The introduction of panchayati raj gave a new perspective to
these tribes. But most of thern do not understand the significance
of the new system and sometimes non-tribals, who have IHttle
contact with tribals, are elected to new pests. In consequence,
, most of the tribals are passing through a transitional phase,
where the traditional leadership has lest its hold and the clected
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leadership is yot to establish itself in an effective way.

Bailey (1957-58) has described political change in the Kond-
mals. Three distinet structures can be perceived there: tribal
otganization, caste system, and the system provided by the
buréaucratic administration. Bailey has summarized the political
structure of the first twa groups as follows:

There are fivst the Kond institutions. and the Kond political
society in which the main cleavages lay between localized
composite clans, uging the idiom of agnation. Secondly, thers
are Otiya settlements, internally organized on the bagis of caste
and externally forming an egalitarian sepmentary gystem like
that of the Konds, the key category being the dominant warrior
group (Bailey, 1957-38: 96}.

After the advent of the British, in the Xond hills, in 1850, a
regular givilian administration was formed in the area in 1855,
The new administration upset the balance between the Kond and
the Oriyas which had existed for a umber of years. In the new
administration the powers were given to the Oriyas. It alko cffec-
ted the expansion of Kond territary and gavethe right to protect

land to the administration.
Aiyappan (1965) has described the leadership pattern among

tyvo tribes, the Kisan and the XKoya, of Oriza. The Kisan are a
Dravidian-speaking tribe living in Sundergarh and Sambalpur
districts. of Orissa. The traditional teader among them was Bariha,
who was assigned only social duties and had very little adminis-
trative, revenue or judicial work. After the arrival of the British
administration, the powers of Bariha were further reduced.
Panigiri or Ghata Bariha is another Kisan functionary who exer-
cises a measure of social control, e helps in the maintenance of
the tribal norms at the inter-village level. Hi influence i3 alio
ot the deciine,

With the introfuetion of the gram panchayats, persons with
good economic status, based on land ownesship, literary or
Puranic :scholarship, medical and other traditional knowledge,
contact with courts and the world outside, and having the “gift
of the god” are occupying new leadership positions. o

The Koya have the Pedda as the traditional leader, E?rhar he
had the power to dispose of the village land, but now this power
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has been curtailed, He continues. to control social, political, and
religious activities.

TrES OF WEsST BENGAT,

The Mahali of Midnapur district and the Qraon of Sunderban
are the two tribes discussed here. The Mahali liave been studied
by Sengupra (1970) and the Oraon by Das and Raha (1963).

Traditionally, the Mahali are bamboo workers. Their council,
which locks after the administration of justice and settles dis-
putet—among individuals, families, and groups—is called
Bichar Sabha. It consists of all adult males. Three Imp ortant
oflice bearers of this council are the Majhi Haram (the headman
of the village), the Gorait (the village messenger who dets as ant
assistant te Majhi Haram), and the Paranik (the deputy head-
man). These three posts are hereditary.

In addition to the Mahali council, the state government has
also introduced the gram sabha or village panchayat. Earlier, the
Malali council was the sole arbitrator of intra-community dis-
Putes, but nowadays some people have started reporting th-mr
grievances to the local police also. With increasing political
activities in this area, the Mahali have started taking advice from
the leaders of the political parties. These leaders also help the
people to ledge complaints with the police.

Formerly the Oraon of Sunderban had a full-fledged gram
panchayat (village council) as well as a Parha panchayat (inter-
village council). Now the inter-village council has become alrn?st
defunct and the village council deals only with minor socio-
religious disputes. The latter can exert its influence only over
the people of a village. The headman and his assistant take de-
cisions in consultation with otlier members.

With inereasing contacts with the outside world, the Oraont
have started taking recourse to law courts to setele their disputcs-

Tr1EES OF ANDHRA PRADESH

In Andhra Pradesh tribal revolts erupted on four different occa”
sions. The first revolt was in 1802-03, the second in 1879, the
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third in 1968, which contimued up to 1970; and the last revolt:
took place under the leadership of the Naxalites, The main réason
underlying these ravolts was the economic and political ex-
Ploitation of the tribes by non-tribal people. The non-tribals
acted as the monthpicee of various pardes and helped them to
‘win clections. Thus thoy got support from the government and
utilized it to their own benefir. The non-tribals alse tried to gain
power in loral elections {adapted from V. Raghavigh, 1971},
The Chenchu are a semi-nomadic tribe found mainly in
Andhra Pradesh. They are also speradically distributed in Kar-
nataka, Orissa, and Tamil Nadu, The village council among the
Chenchu iz headed by a Peddamanchi, The elders of all kin-
groups in the village are the members of this body. It settles the
cases of adultery, quarrel, crime, and other disputes. Nothing
has been reported about ifs interaction with the new emerging

politizal structure.

Triees or Soure INDia

Anthropelogically, the hest known tribe in this region are the
polyandrous Toda of the Nilgiri hills. The tribe is divided intotwo
divisinng: the Tarthar and the Teivali. Traditienal government
among the Toda is éalled the Naim. Tt consists of five members,
Of these, three are elected from the Tarthar division, one from
the Teivali division, and one from the Badaga tribe. The Badaga
member participates in the hearing of only those cases where the
dispute is related to twa tribes. The touncil does not hear eris
minal cases but exercises its power in civil disputes berween clans,
families, and individuals. It plays & visal role in regulating
ceremonials.

Besides this council, there is a Toda revenué character, in-
trodaced by the British, known as Moncgar. He is mainly con-
cerned with payment of the revenuc asscssment to the govern-
ment.

Among the Badaga, another tribe found in the Ni:lgi_ri hiils,
the Menegar scts as the head of the village. The post 1s more or
logs hereditary. All disputes are settled by him. In complicated
cases he takes help from other people of the village. In this u-ilu:a
“anch exogamous sect has its headman, called Gouda, whe is
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assisted by Parpattikaran, and decides tribal matters such as
disputes, divorce, ete.”” {Thurston, 1909 : 80}.

The Kadar are a food-gathering tribe of southent India and are
concentrated in the Nelliampathi and the Kadacheri mountains
located in the Cochin district of Kerala, Each Kadar village has a
hereditary headman know as Muppan. “The succession to this
office was controlled by customary Iaw which assigned this posi-
tion always to sister’s son” {Bhowmik, 1971 125).

TrRieEs oF WasTERN INDIA

The Dubla of Gujarat and the Bhil of Ratanmal are the only two
tribies in this region on which material is available.

The Dubla, distributed unevenly in south Gujarat, have
three different kinds of panchayats: the statutory village pan-
chayat, the tribal panchayat, aud a higher organization compris-
ing a nurnber of villages. The village panchayat takes up problems
which affect the entire village, while the Dubla Punch {tribal
panthayat) attends to intra-tribal problems, Degisions are taken
after an opportunity is given to both the contending partics to oX
plam their side of the case. A Dubla headman, also called Patel,
s selected from the elders living in a village. The factors which
wfluence the selection are age, experionce, status, and influcnce.

The Bhil of Ratanmal live along the eastern horder of Gujarat
(Nath, 1960). They are scattered over a wide torritory snd the
Bhil villages are disporsed. An average Bhil village in this are2
consisz of one or more lineages of the same or differént clans.
Authority in the village is mostly concentrated in the dominant
lincages. It is cxercised through a headman known as Tadavis
wilo is alyo the chief of the village council. He is assisted by one
or two other functionarics, who arc normally sclected from
amongst his kinsmen only, The headman represents the village
in all inter-village affairs. Normally, the son succeeds the father
to the position of Tadavi, but it is not necessary. Any person of the
dominant lineage, in theory, is entitled to be clected.

CoMMeENT

On the basis of the pelitical history of the tribes, three d.isti‘ﬂﬂt
phases can he identified in tribal India: the pre-British period,
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the British period, and the pest-independence period,

Although contacts between the tribes and non-tribal ETOUPS
date back to the carly peried of Indiar History, it was only
cluri:r;_g the British period that the interaction between the twa was
intensified. Besides weekly markets, where these people came in
contact with i anwther, the wibes had regular interaction with
some artisan castes like blacksmiths, basket-makers, potters, and
weavers. Theearly impact of non-tribals on tribals can ea.sily be
tounid In the economic organization of these people. Later on,

the social and cultural aspects of tribal life were also influenced,

As far as changes in the political organization of the tribes are
concerned, a review of the existing literature reveals that no full-
length stody on the political organization of any of the tribes in

Indiz has been done and *what is available is in the farm of stray
articles with haphazardly collected illustrations” (Shah, 1971: 7),

On the basis of traditional pelitical organization found in
tribal India, we can classify the tribts into the following cate-
gorics:

1) Teibee which have a village council or traditinezl pan-
chayats only.

2) Tribes which have a two-tier sysiem of organization—one
at the village lovel and the other at the inter-village leval,

3) Tribes with a three-tier system of organization—one at the
village level, the other at the tribal level, and the third at the
inter-village level. This is found among the tribes living alongside
non-tribals, like the Kond of Qrissa. Thete are some ribes which
do net have any centralized system.

On the hasis of the scanty information available, the {oliowing

observations about the polifical erganization of the tribes can be
macle:
1) In alinost all tvibes, the traditional authority structure i3
still dominant, The imtreduction of new systems of government
and authority has reduced the powefs of traditional chiefs, but
they continie to be influential, .

2} The introdiction of new systers has led, in some cases,
to confusing situations. This happened because most tribals were
unahle to grasp the idiom and structure of the new systems,

3} Formerly, the devisions used to be taken cither by the head
or by cunsensus, But the introduction of the new systems has

tended to replace consensus by majority decisiens.
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4) In some tribes there is no clear-cut distinction between
secular and sacred institutions. The head of a traditional pancha-
yat also acts as the chief far religious activities.

5) The new emerging leadrship is definitely cifferent from
the traditional leadership.

Sachchidanand and Vidyarthi, in their studies of the tribes of
Bihar, tried to find out the changes In the leadership pattertn.
Vidyarthi came to the conclusion that the leadership pattern is
changing from the “rural-bred, charismatic and tradition oricn-
ted leadership™ to the “western educated, urban-bred” who weré
“rational in interpreting and tuckling a political situation.”
Sachchidanand and Sen concluded that if the leader is effective
and the first to adopt the new pattern, others invariably follow.
him.
We lack reliable information on the actual working of the
statutory panchayats introduccd by state governments 2mong the
tribals, We also have no information abgut the participatibfl qu'
local people in electing these miembers. It would be good if‘s-tu.dl_ﬂﬁ
are undertaken in different areas among different tribes to dis-
cover the patterns. It would ako be useful to “re-study’” some of
the impoitant tribés, with an emphasis on the changes in the
political structure of these tribes. The role of mass media and
education on the changing political structure have also to be
studied.
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Christian  movements, impact on
tribals, 103

Christianity and tribal identity, 86

Creation and deluoge, myths of, 67

Creation or origin, legends on, 74
77

Class and occupational
mavements, 144

Community development progrem-
me and Iribal-nop-tribal  inte-
gration, 1G2

interest

-
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Cultural pluralism and national
integration, 7

Cunnipgham, on Savar tribe, 14

Culture, and change, 63-64; soul of
eulture, conformity between, 63-
G4; discord between, §4; and world
view, 59

Dafla, 9; and Apa Tani, sinister world
view of, 61; and fire, 82; and the
supernatural, 78; individualistic

trait of, 84; and inter-tribal rela-
ticns, 90; intcractions with Akas,
126; Lraditional political organi-
zalion of, 166

Dakar and status symbols, 107

Dhan, These dre mp Tribesmen: The
Oreens, 50; trbal self-image by, 51

Dhurwa, interactions of] 107-108;
and ritual lrendship, 115

Diku, Chotanagpur ferm of, 24;
connatation of the term of, 98

Domhar, 17; legends of, 41-42

Dorla, and the supetnatural, 80;
interactions of, 168-109

D. K. movement and ethnicity, 6

DMK movement and ethaieity, b

Duhla, 15; tradidonal polilical
system of, 184

Eastern Indizn Tribal Unien, 153

Ecological centre, intex-tribal rela-
tions in, 102

Ecslogical margins, intet-tribal rela-
lions in, 102

Lconpmic initiative, diflferential in,
101

Education, and  tribe-non-tribe
intcraction, 128; and tribes, 120;
impact on tribes, 56-57

Eravall, legend on origin of, 43

Eschatologism and messianic move-
ments, 146

Ethnic movements, research needed
in, &

Ethnicity, cxpressions ef, 6

Ethos-and world view, 59

Furopesn missionaries, impact of,
161

Evon, 10

Folklore and world view, 59, G3

Cadaba and tibial non-tribal inter-
actions, 133

Crddi, [32; and
interactions, 130

Gallong, and legend on greation, 75;
trails of, 84

Gapganarain and Bhumij uprising,
156

Carn, 9, 11; and legend on crecation,
75; and mnon-Garo interactions
between, 127; and the super-
natural, 78; inter-liibal relations
of, 92 and tribal caste interactony;
102; political demands of, 163;
traditional political organization
of, 163-166

Chasi, Ho Jegend on origin of, 29

Gond, and Baiga, interaction ‘het-
ween, BY; 105-106; and Bhumia
{nteraction hetween, 105-106; and
legend on  creation, 76; and
K.glam, intetactions between, 119;
and Pardhagn, interactions bet-
ween, 105; and the supernatural,
gl; and tribal mon-tribal inter-
aclions, 133; intéracten of, 108,
109-110; legend on origin of,
35; pattinian-plchcian distinetions
amnong, 3; population of G, 119;
vegional deminance ol 3; sub-
groups of, 17; tribal movement of,
1573 iraditional pelidcal system
of, 174-175

C:ond Union, ohjective of, 106

Gond identity and sub.regional
loyaltics, 5

Gorait and tribal castc interactions,
102

Gossaiyan Bhut, myth of, 47

tribe-non-tribe
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Government of Indin, Act of 1955
and tribal identity, 103

Govinedgiti, movement of, 158

Gricrson, on etymology of K1, 12

Gujarat (ribes, etymolegy of nomms,
of, 13; Irgend of, 38

Gulia Maharaj, reform ampaigns
of, 158

Hans, on tribal sell-image, 49-50, 5|

Hasalary, subdivision of, 17

Highland Union Party, role of, 95

Hill tribes and Plainsmen, relation.
ship of, 51

Hinduism and triba) identity, 86

Hinduization, and tribal identity,
53-54; impact on tribes, 103

Historica] development and Chuata-
TEPUr Wibes, 98; and tribal and
nopsirilal interactions, 86

Ho, 11; and histprical development,
98; and the supsrnatural, 80;
legends of; 28.29; interactions ol
103; traditiopal political system
of, 172, uprising of 1 158; see alsp
Kol

Honnappa, Progenitor of Hasalary
tribg, 17

Horo-Honke, Munda legend of, 30

Identity, (wo meanings of, §

P (rice-boer), 30; and triba] tradi.
tiogs, 29

Imperialism anl Pan-mavements, 144

Incest, any tribal warld view, 77;
and exopamy, ethieal biases of, 67;
Khasi vicy of, 73

Indian tivilization, and regional
Patterns, tribal-non-tribat inter-
action, H?; and [18-119

India, aivilization model, used by
Surajit Sinhza, 83

Indian ethnography, four-fold classi-
fication of, 124

Indian (cibal movements, aspects of
147-148; studies on, 149-151; types
of, 146.147

Indian tribes, and national intepra-
tion, 161-162; and socio-political
changes, 118-149; British policy
o, 162; Roy Burman's division
of, 87; political systems. of 185-
186; world view of, G2-565, 73

Indusirial complex, impaet on wibes,
97

Infra-nationatism and tribal moves
menfs, 146G

TIntellcctual movements, 145

Inter-tribul marker, study on, 102

Intertribal marriages, 94

Inter-iribal relations,
for study of, 88

Interaction, concept of, 120-121, 122;
elfects of, 122-123; types of, 121

Interaction model, used by Bailey, 85

Iraliga, 17-18; legend on origin of,
42

Tramework

Jaintia, political history.of, 163

Jaimani system, erosion of, 69

Jarwa and inter-tribal relations,
114-115

Jatapur and tribal-non-tribal inter-
actions, 133, 135

Jaung and Iggend on creation, 75

Jaunsar Bawar and tribe-non-tribe
mteraction, 130-131

Jaunsaris, interactions of] 129

J. P. Peace Mission, Naga insurgency
and, 153

Jellinghause, on etymology of norms
of, 12

Jenu Kuruba, and economic initia-
tive, 101; interaction of, 87

Jharkhand movement, 6, 24, 50,

- 103, 159; phases of, 171-172

Jharkhand Party, demand of, 104;
otigin of, 104

Jharkhandi, new jdentity of, 24

Jotha and tribal-caste interactions,
102
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Jumea Mug, 11

Kabir Panth sect, impact on tribals,
103

Kachavic and the supernatural, 78

Kadar, 19, 86, 113; legend on origin
of, 43; and Iribal nen-tribal inter-
actions, 137-138; traditional politi-
edl sysiem of, 184

Kamar, legend on creation, 75; and
thé supernatural, 8(; and tribal
interactions, 102; traditional poli-
tical organization of, 175

Kameng, animal lore of, 83

Kammar, interactions of, 108

Kannikkar, legend on arigin ef, 43

Kanwar, legend on origin of, 38

Kapui and legend on creation, 75

Karavazhi (Puliyan), 19-20

Karnawka trities, 17, 41-43

Kaitw Maicken and  inter-tribal
relalions, 114

Kawar, ccanomic felationships, 109;
traditional politiesl organization
of, 178-170

Kerala tribes, 19-28, 434G

Kerketta, on tobal tradition, 49

R.tzakenoma and Lhota legend, 26

Kharia and ritual friendship, 113
and tribal-caste interactions, 102;
interactions of, 103; legend on
origin of, 82, 38, 36-37; Bhumij
and Mahto, 10Y; sz afse Oraon

Kharwer, and Hinduization, 3%
legend on origin of, 31-32

Khasa, and the supernatural, 81;
interactions of, 129-130; world
view of, 72-73

Khesi, political demiands of, 163;
traditional political organization
of, 165

Kliasi State People’s Union, role of,
95

Khazanghra and Mara legend, 26

Khend, 15; individualistic traits of,
64; legend of origin of, 39-40;
wribal non-tibal interaction, 153

Khowas; interaclions. with Alas,
126

Khyeng, legend on origin of, 27

Killekyata, 18; and Bangarkka, tribal
charaeter of, 18

Kisan, 13; traditional pelilical system
of, 1Bl

K.ach and Hindu society, 92

Kochuvelan, 26; legewd on origin
of, 43-4%

Kodaku, economic relationships of,
109; traditional political system of]
178-180

Kol, and legend on creation, 75; Ho
legend on grigin of, 29; stymalogy.
of, 11-12; legend on origin of;
28-29

Wolam and Gond, interactions bet-
ween, 110

Kond, tribal movements .of, 116;
traditional  political system: o,
181

Konnora (Kinnaura) response o
democracy, 1068-169

KonyakNaga, 9, 10, 85; see alse Naga
167-168

Koracha (Korama, Koraval, 18;
legend on origin of, 43

Koraga, 20; legend ou origins of,
41

Korky, 11-12; legend on erigin of,
40-41;.5e¢ alsa Kol

K ota, 1360; and the Gamar, 70; Kota,
compared Lo Rajpuls, 70; com-~
parative assessinent of, 63-7%;
study on, 111-133; werld view of,
G8-71

Korvanji (Balija}, 18-19; ses alse
Yerukula

Forwa, and impact of democracy,
176-177; econemic relationships
of, 1059; legensd on origin of, 33;
and tribal caste, interactions, 102;
wraditional political gystem of,
170, 176 .

Koya, interastions, 109; traditional
political system of, 181-1862

Kudiya, legend on origin of, 4
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Kuki, 89, 94, 164, 165; and lepend
on creation, 73; and power strue-
ture, 93

Kundu Vadian, legend on origins of,
44

Kurichehian, 26; legend on origin
of, 44-45

Kuvruich, 12-13, 31; see aise Ommon

Rurumba, 20; study ox, 112, 113

Lakher and earthquakes, 83; and
legend un creadon, 75; and the
supernatural, 78

Lakra Joel, on Oraon (Uraon), 13

Lambbani, interactions with Gond,
110

Language, tribc-non-tribe  jnter-
actions, 131, 132

Lhota Naga, and intor-tribal rela-
tionis, 90; and legend on Naga, 75;
and the supernatural, 79; legend
o onigin of 26; phratries of, 10;
seealso Napa

Lohar and tribal-caste Imteractions,
162

Lungterok and Ao legend, 25-26

Lushei, Mara legend about, 36-37;
traditional politica] arganization
of, 163

Lushei-Kuki, pawer structure in, 93

Madhya Pradesh tribes, interactions
of, 103-109; populatjon of, 105
Maihaduv Keli and legend on ¢rea-

licn, 76
MTE:E and tribal-caste interactions,
Mﬂ:;prasad;, ritual friendship of,
Mahtn, . Kharia, 101
Mahuwadeg moveznent, |57
Mila Arayan, g0, 21; and the
Gautama-ﬂhal}fa legend, 45
Mﬂa Vedans, 45, sub-groups of, 21
Mzlz Vettuyan, 2199 |

Mzlasar, sub-groups, of, 21

Maler (Peharia), ctymalogy of, 13-
14; legend on arigin of, $4-35;
the supenatural, 80; s, Guller, 14

Manipuris, and Arjuna legend, 98;
and tribal interactions, 53

Mara {Lakher), legend on origin of,
26-37

Maria, interactions of, 106-108;
tradilional political systern, 180;
ste alto Gond

Maihura, imteractions with Gond,
110

Mavji Mabaraj, movement of, 158

Meithei and Jegend e creation, 75;
and the supernatosal, 78

Messianic movements, characteristics

of, 145-146

Millenarian movements, 144

Millenarianism and messianic move-
mecnts, 146

Minyang, 9; amimal Jore, 83; light-
ning of, 83; see alse Abor

Mir, and inter-tribal relations, 90;
creation, legened of, 74-75

Mishmi, and the supernatural, 78;
anima] lare of, 83; ggocentricity of;
67; Mishmi, world view of, 66-67

Mizo, 89; 2nd infer-tribal relations,
04

Mizo hills, 164; inter-tribal marriages
in, 94

Mizo insurgency and ethnicity, 6

Mompas, interactions with Akas,
126; traditional politigal OTganLZ-
ation of, 163

Moral protest and reformist move-
ment, 144

Muasi, legend on origin of, 33-34

Mullukurumba and inier-trikal rela-
tions, 113-114

Munda, 11, 12, 87; and historical

development, 98; legend of, 29-30;
and legend on creation, 75-76; and
the supernatural, 79-80; and tribal-
caste mteractions, 102; and tribal-
non-tribal interaction, 86; inter-
actions of, 103; socizl movements
of, 171; study on, 8; iradilional

f
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political ergavization of, 172;
uprisings of, 154-153
Muria, and ritual friendship, 115
Murthirivan, 22-23; legend of, 45-46
Mushars and Hinduization, 54
Myih and werld view, 63

Naga 8%, and the supernatural, 793
etymology of, 9-10; legends on
creation and origin ef, 74-73;
readjustinent of, 50-51; solidarity
among, 93

Naga club, role of, 153

Nagd identity and ‘sub-group loy=l-
tics, 5

Naga insurgency and cthnicity, 6

Naga natipnalism, movement of,
153

Naga Nationa! Counci, rele af,
153

Naga youth movement, role of
153

Nagd ‘omen’s society, rolc of,
153

Nagaland, hirth of, 92-93; emergence
of, 153

Nagbapshi, interaction with non-
trihals; 97-98

Nagesia, coonomic relationships of,
109; traditional tribal system of,
177-178

Nature, and society, man’s place in,
62; tribai lore, B2

Navaho, basic convictions of, b8-59;
world view of, 62

Naxalbari tribes, movement of, 116

Naxalite movement, 160

Neo-Buddhist movement and ethui-
eity, G

Netarhat platean, Asur tribe of, 12

Notte, B2-B3; maditional palitical
organization of, 163

Northeast tribes, and change, 89;
categorization in  Pritish India,
16Z; etymaology of names of, 9-11;
interactions of, 124; lepends om
origin of, 25-28; 1971 popuiation

data of, 88; ceadjustment of, 50-51;
role as buffer, 89

Ollar Gadba, interactions of, 108

Onges and inter-tribal selations, 114-
115

Oracn, 12.13; 87; and impact of
democracy, 173-174:; and the
superratural, 79; social moevements
of, 171! socio-religious movements,
155; and wribal-casts interactions,
102 amnd traditional political
System of, 172; interactions of, [03;
legend on origin of, 30-31; on
Oramm  tradition, 49; rice-besr
tradition, 49; Oraon, studies on,
8; tmbal sell-itmage by, 51

Qrissa tribes, 18, 15, 86:37, 39.40;
interactions of, 105; pepulation of,
105; sccial movements «of, 158

(Oze Boram, Kol legend of, 28

Padam, 9; legendary origin of, 27-
28; see alse Ahor

Pallivar, 23; legend on otigin of, 46

Pan-Indian tribal movement, pros-
pect of, 116

Pando, traditional political system
of, 175-176

Panka, interacticna of, 106

Panyan and inter-tribal relations,
114

Pardhan, and OGond, intersction
between, 103; econpmic relation-
ships of, 109; role in Gond culture,
110; traditional politieal systemns,
177

Parha panchayas, institution of, 171

Pataskar Commission, 153

Patai raja, story of, 38

Penninsular India, world view of
tribes of, 63

Phom Naga, 9y 10; see also Naga

Phul friendship, prmctice of, 160

Planning Commission, tribnl research
under, 191
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Polia and Hinduizaticn, 5¢

Polieal and ecivilization realities
and data analesis, 118

Politicrza tion, impact on tribals of,
56-57

Ptolemy, on meaning of Napa, 9

Principle of cireulation, reciprocity
in, 95

Protonationalism and tribal move.
menty, 146

Puram, and Meithei, interaction
between, 92; and the supernatural,
78 tradilinnal political organiz-
ation of, 166

Rajmahal hills, tribal legends of
74-75; tribes of, 13-14

Rajputs, compared 10 Kota, 70

Rajmohini Devi movement, 157

Ram Bhupati and Rampz Tebellion,
158

Ranehi, inlér-uibal interaction in,
104

Redey, and legend on creation, 77;
and the supcmatural, 81; inter.
actions of, 109

Reang Chakana, tragfitional political
orgamization of, 163

Religion, and tribe/non-tribe inrer-
action, 131-13%; elerents af, §9;
prmitive.  ¥i, advanced, 67-68;
role of, 64

Rengma Naga, and legend on crea-
tion, 75; and inter-tribal relations,
90

Rivual pollution nnd the Kota, 60

Sakheie, an Naga self-image, 47-48
Sanskritizatinn ard tribal identity,
54-53
Santal, 11: and change, 72; and
15lorica) development, 98; and
legend ap creation, 75-76: and
rtyaf fendship; [15; and the
SUPernatural, 79; and tribal nof=
1riba] interaction, 133, 134, 135;

Ho legend on origin. of, 29; mter-
actions of, 10%; pleasure complex
of, 71-72; population of, 96, 119;
social movements, 155-156, 1_7’:1;
regionanl duminance of) 5 studics
on, &; raditional pelitical system
of, 173; world vicw of, 71-72; se
afse Kol .

Santal pargmnas;, new identity i
24; tribes of, 13-14

Santal rebellion of 1815-57, 103

Sacra, and the supernatural, B8l;
tnbal movements aof, 116 L

Sama  (non-Chdstians), religious
traditien of, 52.53

Sarna Dewi, tribal legend of; 52

Sauns Paharia, interactions of, 103;
etymology of, 14-15; Sz:wafa
and tbal non.tribal internctions,
133

Bcheiluled tribes, number of, 1135
constitutional protection to, 3;
166-187; privileges of, 118 _

Semi Naga, and inter-tribal relations;
30; and legend on Naga, 75; and
the supernatural, 79; traditional
political organization of, 164; war
amonhg, 125

Shaly, legend on origin of, 28 _

Sherdubkpen, 8%2; interacbons .‘H-:ﬂh
Akas, 126; traditional political
organization of, 163 i

Sirnen Commission  (1929), Naga
club, demand for, 153

Sing Bonga, 29, 30, Kol God, 25

Singhpo, 11; anl rainbow, 62;
legendary vrigin ol 27

Snrakes, inter-tribal lore, 82

Bocial change and world view, 61

Social movements, definition of [42-
143; study of, 14[.142; pﬂﬂ-'imft
classification of, J44-145; revitali-
zalion of, 144; types of, 143-14%;
principles of, [47 ]

Rocial strueture and world wview,
70

South Indian tribal-non-tribal inter-
acticns, [36-138

_—————
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Srikakulam, movement and  ethni
city, &

Srikakulam, tribal, movement of,
116

5 tructured relations, regional pattern
of, 117

Sub-Himalayan peopls, siudy on,
26

Sub-nationalism and tribal move-
ments, 346-137

Supernatural, tribal cencepts of the,
77-82

Symbolic interactionsm, definition
af, 121-122

Syhcretism, and  memignic move-
ments, 146

Tana Bhagat mmovement, 155

Tana Bhagat sect, imyact on tribals
of, 108

Tangsa, traditicoal political erganiz-
ation of, 163, 167

Thadon Kuki, and the supernatural,
78; trais of, 84

Tharu, and legend on creation, 77;
and the supernztucal, 81; origin
of, 37.28; traditonal political
system of, 170

‘Thurston on Koracha tribe, 18

Tibet, Himalayan tribes, pelation.
ship with, 96

Tiger, in Naga myth 853

Toda, 136, 183; and legend on crea-

tion, 77; and the aupéma.mtal, ;.

sudy oo, 111-118

Toti, rolé of, 110

Tradition and modernity, struggle
between, 71

Tribal, and Hindu village, conieast
Levween, 102, 103

Tribal-nen-tribal integration, phases
of, 161-162

Tribalnon-tribal interaction, fea-
tures of, 138-140; studies on,
123-124, 128

"ribal cultureand Hindu prasantry,
7373
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Tribal elites, position of, 117

Titial ethnicity, wsgertion of, 1
features of, 4; research arcas in,
5.3

Trikal gads, classification of, 65

Tyribal identity, and ccological
setting, 24; and' etymology of
names, 24-25; and interest arti-
culation, 4-5; features of, 46-47;
regional, 4-D; tansformation of,
53-57

Triliul policy imd cllinic uwyements,
G-7

Tribal population, stalistics  on,
3

Tribal self-image, and Inographical
gmdies, 47; slogans on, 5; irans-
{ormation of, 53-57

T'rihal society and status dilferen lia-
tien, 3

Tribal selidarity, emergenee of, 108;
movements of, 116

Tribul village and domirant caste
concept, 102

Trihes, and castg system, 98-99; and
class stratification, 99; definirianal
characteristics of, 2.3; aad prasan.
try interaction between, 97 anth-
ropologists, 1weatment of B7;
conversion inte, 53-35; definition
of, 83; Hindubzatien of, 98-99;
Endian context of, 118; interpreta-
tions g, 118, 119

Urali Kummnan, 23; legend an oripin
of, 46

Uralikuramba and inter-tribal rela-
tions, 113-114

Uridavan Gowdaly, 23; legend on
origin of, 46

Vanyajati, new identity of, 23;
term of;, 4

Vellala, ancient tribe af, 20

Vidyarthi, Bihar tribal leaders, hio-
graphics of, 47

Vishwinath, reform campaigns of]
158
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Wanchoo, animal lore of, 83; tradi-
tional political organization of, 163

‘Waniari, interactions with Gend, 110

War Khbasi, inter-tribal relations aof,
92

Wierli, tribal mavements of, 116

‘West Bengal, Savar tribe of, 14-15;
traditional tribal arganization of,
182

West Bengal tribes, intéractions of)
100-101

Western Indian tribes, interactions

of, 110-111, 131-133; popuiation
of, 111

Index

World view, concept of, 58; deriva-
tion of, 58-62; of Indian tribes, 62-
65; interpretation of, G5; Red-
field’s model on, G8; standardiza-
tion of, 62

¥amana, study of, 67
Yerkula, 18; sz dlse Eoracha
Youth moyements, 145

Zeliang, 10; se¢ Zemi Naga
Zemi Nagn, 10; sz¢ Naga









