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CHAPTER |
INTRODUCTION

The people and their land:

The Bhuinya is one of the most widespread tribes found
mostly in Bihar, Orissa, Bengal and Assam. S. C. Roy has
classified the tribe into two broad sections, i. e. the southern
section having Orissa as its centre and the northern
section with Chota Nagpur as its Centre. The southern section
of the tribe is relatively more backward than the northern section,
but of all, the Pauri Bhuinyas or the Hill Bhuinyas of
Orissa are the most primitive and backward.

Dalton! holds the view that the Bhuinya belong to the
southern or Dravidian rather than to the northern or Kolarian
race. However, judging from the racial and cultural affinities,
Stirfling, Grierson, Russel, Hutton and S. C. Roy ? classified
the tribe under the Mundari group.

Sections of the Tribe:

S. C. Roy recorded the following sections of the ‘Bhuinya”
They are—

1. Des Bhuiya or Mal Bhuiya represented mainly by
Pauri Bhuiyas.

Parja Bhuiya or Rautali Bhuiya

Bathudi Bhuiya

Santali Bhuiya

Dandsena Bhuiya

Rajkuli or Bar Bhuiya

Saontia Bhuiya

Khandaitor Pawanbans Bhuiya

® N O REN

1. Daiton Ethnology of Bengal, 1872 p. 140
2. Roy S. C., The Hill Bhuiyas of Orissa, p. 26



9. Katti Bhuiya

10. Naksiya Bhuiya
11. Hake Bhuiya
12. Dake Bhuiya
13. Rikhiasan Bhuiya
14. Musahar Bhuiya
15. Ghatwar Bhuiya

Some sections like Katti Bhuinya, Dandsena Bhuinya, Hake
Bhuinya, Dake Bhuinya and Naksiya Bhuinya are just descriptive
names not definitely applied to any section of the tribe, while
some other sections are designated differently on the ground of
their varying mythical origin. Thus the Musahar Bhuinyas
believe to have descended from the younger son of a sage,
whose elder son was the ancestor of the Rajwar Bhuinyas. Likewise
the Rikhiasan Bhuinyas derive their name from the holy sages
who were living on wild roots, fruits and tubers, and the Pawan-
bans Bhuinyas claim their descent from Hanuman, the son of
the wind god (Pawan). Onthe other hand some of the sections
like Bathudi Bhuinya, Saonti Bhuinya, and Santali Bhuinya have
long since attained the status of separate communities

as the Bathudi, the Saonti and the Santal who share many -

common social and cultural traits with the Bhuinyas. Thus
the sections which remain are (1) Des or Pauri Bhuinyas of
Keonjhar and Bonai who are very primitive; (2) Paik Bhuinyas
of Orissa plains, who represent the quasi-militia Khandayats;
(3) the mixed Rajkoli Bhuinyas of Orissa, who are agriculturists
(4) the Praja or Rautali Bhuinyas of Orissa and south-eastern-
parts of Chota Nagpur, who are also agriculturists and agri-
cultural labourers; and (5) the land-holding Ghatwar or Tikait
Bhuinyas of Santal Pargana, Hazaribagh and Gaya.

Myth and Origin

The name of the tribeis derived from the Sanskirt word
~Bhumi” meaning land or earth and therefore the Bhuinya hold
the view that they were born out of the mother earth and became

w

B b R gt 2 i A

ey



3

~Bhumiputra” (sons of the soil). The tribe is pronounced
differently as Bhuivya Bhuiyan and Bhuinya. The spelling used
in this book is Bhuinya. The pauri Bhuinyas, have some
legends of their own regarding their origin. Some of these
legends are given below.

Legend 1 :

When the earth was first created, there were only three
sections of people. In order to decide their socio-economic
status the God brought three jars duly sealed at the mouth
and placed them before the people. Each section took one
jar each. When opened the Bhuinya found that their jar
was full of earth, and the jars containing gold and money
were taken by the other two sections. Asthe earth fell to
their side, the Bhuinya became the owner of land and cultivated
it for their 'ivelihood. From that day they were called ‘Bhuinya’
(owner of land). The relationship of the Pauri Bhuinyas to
the land goes beyond its economic value. It figures strongly
in their religion and entire way of life. When a Bhuinya takes
oath he does so by holding a handful of earth. 1t is believed
that if anybody tells a lie by touching earth, he is likelyto die
soon and become a part of the earth.

Legend 2 :

The legend goes like this. Formerly all sections of the
tribe were of royal origin and enjoyed equal status. But some

of them lost the purity of their royal blood and were degraded
to a lower status. The story goes as follows:—

Long ago there lived a demon in the forest near a village
called Kula in Koira area of Bonai and was called Kulal Asur.
He had seven daughters. One day seven Bhuinya brothers
came to this part of the jungle on hunting. While following
a prey they lost their way. Soon they heard the voice of
women and with a hope to find their way out of the Jungle
they proceeded in the direction where from the voice was
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coming. Reaching the spot they found seven yourig
and nude girls catching fish in a stream. The Bhuinyas
threw seven pieces of clothes at them and after being <lag
properly the girls invited the seven brothers to their house for
a lunch. In those days the Bhuinyas observed  strict rules of
austerity and refrained themselves from drinking liquor, eating
fowl and pork, With the intention of marrying the boys by
degrading their social status the girls served them with chicken
curry hiding under cooked rice. The vyoungest brother was
late in taking bath, and before he sat down for lunch others
had started eating their shares earlier. Soon after they had
put some rice in their mouth they found the chicken bones
hidden underneath. It was too Iate for them to worrty over
the issue as they had already lost thejr sacred status by eating
chicken. As soon as the youngest braother arrived at the place
and sat down to eat, other brothers informed him about the
trick of the girls and advised himto run away to the hills. He
soon left the place on horse back, but the demon girls pursued
him by following the hoof prints of the hotse. In order to
save the boy from the clutches of the demon girls a peacock
wiped out the hoof marks by its legs. Being unable to seize
the boy the demon girls returned home and married the six
Bhuinya brothers. They thus lost their social status and remained
amidst hills and forests. The youngest brother who managed
to escape became the king and as the peacock helped him
he passed an order in his country forbidding peacock shooting.

A similar legend showing the royal affinity of Pauri Bhuinyas
is given below :

In the long past, there were seven Bhuinya brothers-
One day there arose a quatrrel ameng themselves
regarding the possession of the throne, and by
mutual agreement it was decided that the throne
would go to him who would be able to kill an owl
sitting on a, Kadam tree in one shot. The first si¥
brothers tried one by one to shoot at the owl, but
missed the game. The youngest brother, however,
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succeeded in killing the owl in one shot and was
thus made the king. He called himself ‘Kadam Kesari’
after the name of the tree on  which the ow! was
sitting, and other six brethers continued to be called
as Bhuinyas.

P.opulation and Distribution :

Accoring to 1971 census the populaticn of the Bhuinya
is estimated to be 188,212 out of which 181,863 live in rural
areas and 6,349 constitute the urban population. It is not
possible to estimate the exzct population of the Pauri Bhuinyas
who have not been enumerated separately.

The districtwise population of the Bhuinya as per the
1961 and 1971 censuses is given in the Table No. 1.

TABLE No. 1
District wise population of the Bhuinya

Sl Name of the Population {1961) Population (1971)
No. District I — — . ——
Male Female Total Male Female Total
M (2) (3) 4 ®) (6) ) 8)
1 Keonjhar .. 26,478 26,208 52,686 27,596 28,399 55,995
2 . Sundargarh ,, 22,664 22,504 45,168 28,910 29,912 58,822
3 Mayurbhanj .. 14.966. 14,65C 29,616 18,949 18,960 37,909
4 Sambalpur .. 10,339 10,256 20,595 10,216 11,087 21,303
5 Dhenkanal .. 1,063 1,680 3,465 2,214 2,293 4,507
6 Kalahandi .. 1,063 1,045 2,108 259 194 453
7 Balasore .. 551 615 1,166 668 733 1,401
8 Cuttack .. 536 450 986 129 127 256
9 Koraput o) 187 177 364 3,179 3,083 6,262
10 Puri o 176 171 347 377 389 766
11  Bolungir = 110 49 1659 98 94 192
12  Phulbani e 20 18 38 85 51 136
13 Ganjam s o o i 72 138 210

Total .. 79,055 77.823 156,878 92,752 95460 1,88,212
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The Table No. 1 shows thatthe Bhuinyas are widely distributed
in Orissa. But their main concentration is in the districts of
Keonjhar, Sundargarh, Mayurbhanj and Sambalpur where they
form 93 per cent of their total population, The primitive section of
the Bhuinya community, i.e., the Pauri Bhuinyas are found only
in the Bhuinyapirh of Keonjhar district and the Bonai Hills of
Sundargarh district. The habitat of the Pauri Bhuinyas lies roughly
between 21° and 22° North Latitude and 85° and 86° East Longitude.
The blocks of hills and elevated valleys which stretch from north
to south along the Western borders of Keonjhar and joins Bonai
subdivision of Sundargarh district in its north-eastern side is
the homeland of the primitive Pauri Bhuinyas. This tract is the
watershed of the Baitarani river in the north and the Brahmani
river in the scuth. The National High way running through the
blocks of hills of the upper Keonjhar separates habitat of the
Pauri Bhuinyas from that of the Juangs. The Juang-Pirh with
its centre at Gonasika lies to the eastern side while the Bhuinya
Pirh with its centre at Banspal lies to the western side of the
upper Keonjhar. Lack of road communication has kept most of
the Pauri villages cut-off from the outside world. Except a few
rough roads constructed by the Forest Department, there aré no
good all weather roads connecting to ~ many Pauri Vvillages.
Approach 1o Pauri villages becomes more difficult particularly
in rainy season when the hill streams are in spate. Once the
jungles of the Pauri area teemed with many wild animels such as
tigers, bisons, elephants, bears and wild boars, but with continued

practice of shifting cultivation the valuable fauna have disappeared
to a great extent.

Education & Literacy :

According to 1971 Census 14.9 per cent of the Bhuinyas were
literate as compared with the comesponding figure for the tribes
as a whole of the state which is 95 per cent and for the whole
population of the state which is 26°2 per cent. As no separa'te
figure is available for the Pauri Bhuinyas, nothing can be said
in figures about the level of their literacy. But from our ob.serva-
tion and study of the community it is estimated that the literacy
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CHAPTER il

LIVING CONDITIONS

The present chapter deals with the general hygienic condi-
tions of the Pauri area, the sanitary habits of the people, the main
types of diseases they suffer from, their belief regarding the
agencies inflicting disease and sickness and methods of curing,
food habits, methods of food preparation and dietary system.
Impact of modern health facilities, peoples’ response to such
facilities and the concurrent achievements have also been described
to show the changing attitude of the people.

Sanitary Habits :

As has been described in the previous chapter the Pauri
Bhuinya villages™ are situated on high hills. Due to high altitude
the people enjoy fresh and cool breeze but the presence of
thick forest all around and heaps of rubbish and refuses thrown
indiscriminately give birth to mosquitoes. During rainy season the
home land of the Pauri Bhuinyas become malarious, but the
native people who are accoustomed to their habitat have developed
strong resistance for malaria. Most of the Pauri villages are also
surrounded by thick mango and jackfruit trees. The huts are
covered with overhanging branches of these trees so that sunshine
hardly falls on the huts. During rains many - places become
swampy. Rain water gets accumulated in puddles which become
breeding-ground for flies and mosquitoes.

The Bhuinya houses are kept clean. The = housewife takes
care of her house which is plastered with cowdung and earth.
The verandah is plastered on alternate days and the walls once
in a week or fortnightly. She also cleans the cowshed every
morning and throws the dung in the kitchen garden or Bari in
which maize and mustard are grown. The courtyard and back-
yard are swept clean every morning. The housewife cleans
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cooking vessels which are mostly made of earth. Brass and
aluminium vessels are also used in some families. lLeaf-cups and
leaf-plates are used for eating food and are thrown away after use.
Chicken is @ nuisance in every Bhuinya house. It passes
excreta every now and then indiscriminately in the courtyard
and inside the house and makes the sorrounding dirty. To add to
this the Bhuinyas, like many other tribals, spitin every odd place.
They do not have any pit or place into which to throw the rubbish
and refuses.  Mounds of cowdung and other rubbish are piled
all around and serve as breeding-ground for flies and mosquitoes.

The Bhuinyas do not get pure drinking water. On hills the
stream Wwater is considerably pure, but this gets polluted as the
water sources are used for more than one purpose. Water of a
particular place may be used for washing clothes and utensils,
and for bathing and drinking purposes. The water also gets dirty
when the leaves fall and rot in the water. The Bhuinyas prefer
to deficate near the sources of water and during rainy season the
dirt is washed down and pollutes the water. There are no wells
on the hills and the habit of drinking water from the polluted
sources causes enteric diseases. The common complain of the
Pauri Bhuinyas is stomach disorder.

In their daily habits the Bhuinyas are not so unclean. All above
the age of 8 or 10 years brush their teeth with Sa/ twigs early
morning before eating anything. The womenfolk brush their
teeth on their way to the stream for a bath. Stream beds are usually
used as latrine. Both men and women take bath regularly, the women
washing their head daily. They take naked bath while allowing
their cloth to dry up, and any body approaching the bathing ghat
must shout or give other signals so that the women get time to
cover up their nudity. Some women take bath twice daily.
Use of soap is rare among the Pauri Bhuinyas. The clothes may
be washed by the womeén ordinatily once of twice a month, and
positively prior to any festive or ceremonial occasion or before
visiting other villages and market places. The Pauris use ash or

e
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soda to wash their clothes while those who afford to buy soap
may use it. In the cases of ritual uncleanliness arising out of
birth and death cases the services of washermen are required to
wash the clothes.

The Pauri Bhuinyas have scanty hair growth. They shave

generation keep long
hair which is tied as a knot at the back and those of Younger

generation, however cut hair once a month. They have their
own scissors and they cut each others hair. The services of a
barber are required only on the occasion of shaving the head of
the offender as a sort of ritual purification prescribed by the tribal
council. Razor-blades and shaving sticks are also used by some
young persons for occasional shaving.

The men comb their hair daily after bath, while the women do
not get time to do so daily. They use bamboo combs made by
men for combing hair, byt now-a-days cheap plastic combs
are widely used by both men and women. A woman ties her
hair to a simple knot, while the girl makes an elaborate bun and
decorates it with wild flowers. Now-a-days ribbons of different
colours have become a fashion for the girls. 7i/ or mustard
oil is used by both men and women for anointing over body

and
for head-dressing.
Food :
Rice is esteemed as the ideal food by the Pauri Bhuinyas-

Even meat and millet without rice do not constitute a hearty meal-
The Bhuinyas cultivate paddy, but their harvest is so meagre that
it can hardly feed them for four or five months. To increase the
stock they exchange black gram (Biri), niger, and mustard for
paddy. The rice thus procured by exchange holds them for
another two or three months. It should, however, not be
misunderstood that the Bhuinyas eat rice sufficiently and conti-
nuously till the stock is exhausted. It may be noted that not all
the meals are rice meals. Sufficient quantity of rice is stored for
consumption during the rainy season when hard labour is put
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in the agricultural cperations. Ragi, Swan, Guludi, Kangu and
other cereals grown by the Bhuinyas in the swiddens also
supplement rice meals.

Edible roots and tubers, vegetables and mushrooms collected
from the forest supplement the Bhuinya diet to a greater extent
In fact many poor families depend mainly on forest produce.
in summer season the Bhuinyas live upon jackfruit and mango
which grow in abundance in the area, and during rainy season
mushrooms of different varieties are eaten as the most favoured
dish. During winter the forest is rich with roots ‘and tubers
which the Pauri Bhuinyas collect in plenty.

Hunting and fishing are viewed more as sports than as
a source of getting food. In many areas adjoining reserve forest,
wild animals are hunted occasionally. The Bhuinyas catch fish
from the streams and rivers but fish and meat do not constitute
their principal diet.

To conclude, the food of the Pauri Bhuinyas do not constitute
routine and monotonous items, but is more varied depending
on the seasonal variation and availability of food materials.

Methods of Food Preparation :

The Bhuinyas husk their own rice. Rice is never washed
before it is cooked, and the Pej (surplus water of the boiled
rice) is not thrown away. Itis either drunk after the meal
or added to Da/ (lentil) or meat to make it tasty. Sometimes,
Pej and water are added to cocked rice which is kept till it
cools down and then eaten.

Most of the Bhuinyas eatrice only with salt. Some may
add onion and chilly to their menu. Dal and curry are cooked
occasionally or on special occasions. Arhar, Biri, Mung and
Kolatha, are the important lentils grown by the Bhuinyas in
the swiddens. The lentils are boiled in water, salt and chilly
are added for taste. The Bhuinyas rarely, if ever, use oil for
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cooking purposes. Vegetables are boiled and spices like musiard,
onion, chillyand salt may be added. Green leaves are boiled with
salt only. Meat is cooked with spices and oil and Pe&f is added
tc seive as its juice. Fish are either frisd on ember oy cooked
with musiard and oil.

The Pauris sitore mango kernels to prepare cakes. The
inner kermel is made to a pasie and the same is Kkept under
running water overnight. Next morning a little salt is added
to it and a cake is prepared by baking the pasie on embers.

Hunting is inaugurated on the day of ceremonial hunting
called Akhani Paridhi and  the preys include deer, sambar,
barking deer, hare and different kinds of birds. As huiting
is not a guaranteed success, the Bhuinyas rear goat, sheep and
fowl for muiton and chicken. These are sacrificed duiing
rituals and may be slaughtered to enteri@in guesis and relatives.
The Bhuinyas never eat beef and buffalo meat.

By custom the Bhuinyas do not milk their cows. Whenever
needed the milk and milk producis are purchased from the
milkmen who live in their midst. )

To break the monotony of their diet the Paur women
prepare cakes and poridge on festive occasions.  These are

also used as gifis on visits to, the relatives. liis also customary
for the unmariied girls to offer cakes to their boy friends. Rice
cakes are most common and preferred above all other types
of cakes. The paste of rice flouris wrapped in Sa/ leaves and
steamed or baked to make cake. Mandia (ragi) cake may be
prepared by baking the pasie on embpers afier tying it in Sa/
leaves. Mandia cake is eaten especially during rainy season
when the Bhuinyas work in tains and wani to keep their body
warm. It is believed that Mandia cakes keep the body warm. Cakes
are made from green maize and the maize cakes have the best
taste, Poridge is usually prepared on ceremonial occasions io
offer it to the family ancestors. This is prepared by boiling
rice and adding milk and molasses to make it sweet.

P
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Roots and  tupers are  mostly consumed Dby  sweaming or
- il

f0asiing on empers,

stice

i
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steamed ana eaten.

Fruits are generally eaten raw. Of all tne frup
and jackiruit suppiement “he Bhumya dist to & " gre: :
Raw mangoes are siiced ang eaten with. pincnhes ot sal
poorer famiiles eat mango siices as g substtute . for  their i
meal. Ripe mangoes are aiso eaten o a great extent. Every
-Bhuinya setllement ust nave Mango groves, but most of ey
mangoes are obrained from e yungle - wpere mange: ifees:
grow wilc. The juice of mangois used 1o make a Kind: ofGake
callea Amsara by arying tne paste on apiece of mat. Jackfruits
grow in apundance n Paun viilages. Tie' greer: Gruits  are
boiled ana eaten, but most O tne Paruis | prefer to. eat the npe
ones. Semi-ripen jackiruits are eaten Dy steaming ' ana by -
roasting on embers. The seeas are' eaten py roasting.or by poiiing.

Food Preservation :

The Bhuinyas nardly ger any surplus fooa  which requires::
10 be stored for future use. The agriculturai  produce. s ‘marely,
sufficient for the wnoie year. and theretere the question.of Storing:
coes.mot arise, But cerain: things: which ~ pccasianally come:. 10
their.. possession i greater quantity can be -preservec for Future
use. [Meat whien the Bhuinyas get By nunting may pe preserved:
by smoking. Likewise, fish ‘may pe aried Or smoked o Store’
for future use. The Bhuinyas enjoy dried-fish more than the
raw ones. Maize is stored for future use. Simiiarly. - mango.
Juice 1S preservea in the form of dried paste. ; ,

Daily Diert :

The adults eat wwvice or thrice a day,  and -the children
eat as many umes as the food supply  permits. D ng:
the days of aaversity ana searcity, the: aaults ‘manage’ 1o

2
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'Keep their poay ana Soui together by one or 1two meais. A
meai: usually consists.of  cooked-rice ana - sait. Ocoasionally Da/,
vegetapble and -green -ieaves, meat or fish serve as side - disnes.
One or the - pncipal. ‘meals:is- taken-at 'noon and the otner in
the evening. Some -cooked-rice -of ‘the  nignt is Kept for the
chilaren  to serve as their preakfast. After taking tneir meals
the Bhuinyas drink tne.Pa; extractea: ‘from  the  boilea rice.
When nice ana  cereais are out.of Stock they subsist on roots
ana tupers, green vegetables and. fruits.

The housewiie takes care:of cooking and the food is served
m; leat-cups made Dy -her. The children eat ' proportionately
more tnan tne aduils, wno do not get enoughio eat and manage
10 remain sausfiea with: the minimum of food.

Drinks:and other intoxicants
kiquor:.nas the foliowing  uses for the Bhuinyas:—

i) 4t 1s taken as an intoxicant 1o forger the triais and
wibulations of ‘life, and to get reiief from fatigue
after: strenuous  field -work.

i} Mohua  iiquoris used . as medicine to cure cold and
heaaache.

(i) Some Bhuinyas drink liquor as & supstitute for
food and Keep themselves fit for all hard work.

iiv) . kiquor is ndispensable-on rituai ‘ana Testive occasions.

© itas offered to  the deities:and to the  ancestral

Spirits 10 keep ‘them in good temper and thereby
soiicit tneir favour for plenty and: prosperity.

‘fv) ‘Liquor has great social wvalue. It 'is  customary
. for the Bhuinyas1o entertain their guests and relatives
whnen'the iattervisit them: 'Plenty of liquor 1s censumed
dunng. important festive 'and ‘ceremonial = occasions
wnen large numper-of ‘guesis: -crowa their families
tmportant rites- connected ~with  birth, marrnage and
~death ceremonies: ate perfoermed: by offering liquor to
--appropriate deities. ‘Liquor is: aiso used - whiie deciding
‘quarrels: and confiicts:
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Liquor is either prepared by the Bhuinyas themselves at
home or purchased from the local merchants. The liguor
vendors visit the Pauri villages and sell liquor in exchange of
agricultural produce. Different varieties of liquor are taken by the
Bhuinyas. They are Mohua liquor called Mahuli,» rice-beer called
Pachhi, toddy extracted from date-palms, Salapa Mada extracted

from sago-palms, and liquor prepared out of cereals. a5

The Bhuinyas do not like to drink the rice-beer which is
prepared by any other tribe and caste. Hence they brew their
own liquor at home. Many of them own date-paims and
sago-palms which they tap for drinking.

The Bhuinyas are habituated to smoking and chewing
tobacco. Tobacco is grown in kitchen garden and is stored
for the whole year. The men smoke tobacco by rolling it in

i Sa/ leaf, while both men and women chew it with lime.
\ Tobacco is an insignia of social prestinge. The guests and
5 relatives visiting Bhuinya houses are first offered tobacco and
| Sal leaves as a token of hospitality. In their traditional youth
i organization the Bandhu (cognate) girl present tobacco to thd~
unmarried boys as a token of their love. Children start smoking
| when they are as young as six or seven years of age. Young
,‘ boys who earn some cash smoke Bid/ purchased from the
§ local shops. Betel is too dear for them. Tobacco paste
1 (Gurakhu) is popular among the Pauris, and young women and
4 girls are very fond of it. Gurakhu is purchased from local
fi ~ weekly markets and is taken twice or thrice daily. .
|

Tea has become a habit for many Bhuinyas, who can
afford to purchase it. As the Bhuinyas do not milk their cows
they do not add milk or sugar to their tea but take it raw in the
morning. N

¢

Health and Hygiene

Most of the Bhuinyas are pretty strong and stout and their
i stature varies from tall to short, the majority being medium in
t stature. The sound physique of the Bhuinyas may be due to
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the food they eat and the climate they live in. Their diet is
composed of more protein than starch. The little quantity of
rice. which they eatis full of food valye because itis hand
pound and not washed before cooking so that the brown
coating remains intact and the surplus rice water which remains
_after cooking is taken and never thrown away. The fresh
%yreen leaves and vegetables are boiled without adding much
spices or oil and therefore the nutrients are not spoiled. The
roots and tubers collected from the forest are eaten by the
Bhuinyas mostly by roasting, and the fruits which are eaten
raw are of great nutritive value. Meat, mutton, chicken and
egg constitute a small proportion of their diet.  Almost
all the parts of an animal including the skin, brain, tongue,
liver, guts an8 intestines are eaten by the Bhuinyas except the
hairs, hooks and the hors. The meat eaten by them does
not loose its nuttitive element as it is eaten either by roasting
or by boiling without adding much spices and oil.

&  The Bhuinyas do not like to sit idle and they do hard out
door work from dawn to dusk. They enjoya cool and healthy
climate which drives away disease and sickness from them and
keeps them active.

- :Disease and their treatment :

Inspite of, healthy climate of their habitat and nutritious
food they take the Bhuinyas sometimes suffer from malaria
stomach trouble, headache, cough and cold. The reasons
they attribute for illness are untimely bath, iregularity of diet and
negligence of bodily care. Besides these natural explanations
they also attribute the illness to supernatural causes. The Pauris
—<clieve that certain ghosts and spirits inflict sickness if they are

¢ offended due to one reason or the other. Likewise, the ancestral

spirits if not properly appeased or if their sacred tabernacle is
defiled. may make their descendants to suffer. Some individuals
are believed to posses “evil-eye” (Nazar), and when they cast their
look on somebotly with a malicious intention the person is liable to

.
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suffer. Sufferings may also be caused by evil spirits (Churni or
Masani) or by the witches. Persons violating social taboos
and committing serious offences like incest, are believed to suffer
from leprosy.

The Bhuinyas donot bother to take steps for treatment of minor
diseases at the primary stage of any illness. When the diseas."
becomes serious disabling the person to carry on his daily activities
steps are taken for remedy. As the Bhuinyas ascribe illness to
external agencies, necessary steps are taken to appease the latter
for recovery. If an illness is caused due to the visitation of some
deity the help of the village priest is immediately taken. The village:
priest (Dihurf) offers libations and sacrifices and prays the offending
deity to remove illness. In case the Pat (Hill) spiritc are offended
a vow is made to sacrifice a goat or a fowl after the sufferer is cured.
To satisfy the angry ancestral spirits the Bhuinyas offer Jauv and liquor
in the Bhitar (sacred corner in the house where ancectral spirits live)
for quick recovery. To avert the evil-eye and to neutralize the
mischief caused by witches or sorcerers the services of Raulia (Witch
detector-cum-curer) are requisitioned. The Raulia first tries T
detect the offender by divination and then invokes more powerful
spirits to neutralize the evil effects and cure the iliness.

The following tests are employed by a Raulia to Ldetect the
agency creating sickness.

(i) Measuring Reed—Two pieces of a kind of reed each
measuring nine spans in length are used for this purpose.
The Raulia utters the names of the suspected spirits or
persons one by one measuring the reeds in each case.
When the name of the offender is pronounced, the reeds
tend to lengthen slightly beyond their actual length.

(i) Test by water Jug—A brass plate (Thali) filled with water
is brought for this purpose. A lamp with four lighted
wicks are kept in the middle of the plate and a brass
water jug is kept inverted over the lamp. When the
name of the offender is recited the water in the plate
begins to bubble and the jug is set in motion.

>
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(ifi) Test by a Grain-measure (Pai)—The Raulia keeps Pai
(Brass grain-measure) of paddy on the floor and puts
the Pa/ with its mouth down wards. A man is asked
to sit on the Pa/.  When the name of the evil spirit who
has caused iliness is uttered the Pa/ shakes and tilts of
its own accord.

After the evil spirit causing illness is found out by any of these
divinations appropriate rituals are performed to propitiate it and offer
sacrifices to it. The Raul/ia also has a good knowledge about
medicinal herbs and applies them wherever necessary. If a person
suffers from frequent stomach-ache the Bhuinyas usually try to cure
the patient by branding his belly with a hot piece of forked iron rod.
In the cases of epidemic the Dihuri offers libations to Dharam Devta
(Sun God), Basuk/ (Earth Goddess), Gaisiri (village Goddess) and
other gods and goddesses such as Boram and Thakurani and prays
for help. .

Neither the Pauri Bhuinyas believe in efficacy of modern
medicine, nor the modern health and medical facilities are within
their reach. Physical barriers and lack of communication to the
interior areas have stood in the way of establishing dispensafries and
other ntedical infrastructures in the Pauri area and it is mainly for
this reason that they depend upon their own methods of curing
iliness. But those who live in close proximity to dispensary and
modern medical facilities donot get medical help when wanted.
Some of the reasons are that doctors are not available in some
dispensaries and due care is not taken of the patients. Moreover
sufficient medicines are not in stock to dispense among the patient..
Added to these difficulties the doctor imposes certain food restri-
ctions which the Pauri finds it difficult to follow. The disciplines of
modern medical practices make no concessions to the tribal customs.
For these reasons mainly the Pauris donot bother about modern
Liealth facilities unless any major illness endangers life.
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CHAPTER 1lI
SETTLEMENT PATTERN

Pauri Bhuinya Settiements

As has been described in preceding pages inhospitable hill
terrain and valley bottom form the homeland of the Pauri Bhuinyas.
The Bhuinya settlements are located either on the table land at the
hill-top, and the hill slope or in the valleys surrounded by hills and
forests. The Pauri settlements and crop fields are subjected often
to the depredation of wild animals who live in the surrounding forests.
Jaldih, one of the study villages, is situated on an open table land of
a hill of about 2,000 ft. altitude above sea-level. The village was
fairly isolated, till very recently a jeepable road has been lai¢ over the
hill tract by the Orissa Forests Corporation for exploitation of timbers.
There are rich Sal forests all around the village, which in fact have
attracted the Forest Department to construct the jeegable tract.
Tantara, another study village is situated on the top of a hill.  This
village was also surrounded by thick forsst and was devoid of
any communication facilities till the mining operation was geared up
at Tensa. With the establishment of Tensa township a jeepable
road has been constructed connecting Tantara and its mineral rich
hills with the township. This has also led to the destruction.of the
surrounding forests to a greater extent.

The blocks of hills around the Pauri villages provide land for
slash and burn type of cultivaiion. Due to non-availability of low
lands, the Bhuinyas are bound to carry on shifting cultivation in the
nearby hills and forests. In the Pauri country the settlements are
located in such places where sufficient hill-slopes are available for
shifting cultivation and thick forests are available for carry on hunting
and food gathering and good perenial streams are present to provide
water to the villagers.

Construction of houses does not conform to any pattern. in
some cases they are built either on both sides of the main village
path or are dispersed on all sides. Each family owns a courtyard
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around which the huts are built. The huts face to the courtyard
The number of huts which a family owns depends upon its family
size. The cow-shed is constructed on one side of the courtyard.
At the back of the houses lie maize and mustard plots in the kitchen-
garden where chilly, tobacco, and some vegetables are also occa-
sionally grown. Dispersed all around and overhanging the thatched
huts are the jack fruit trees, the sight of which indicates the location
of a Pauri village or an abandoned village site.

The most descent and commodius hut known as AMandaghar
in Keonjhar and Darbarghar in Sundergarh, is usually constructed
in the centre of the village. This is the dormitory house of the
unmarried boys. It also serves the purpose of a guest house, council
house and, granary of the village. The Changus or circular tambo-
urines played upon by men in dances and the drums are kept suspen-
ded with strings from pronged deer antlers fixed to the walls. In
the inner portion straw packed bundles containing common stock
of grains of the village youths or of the village are stored on raised
wooden platform. In some villages ‘a separate hut is constructed
a little away from the village which is called Thakuranighar.

On one side of the Darbarghar is installed the sacred shrine of
Gaisiri £hunta, made of a round peice of carved wooden pillar. This
pillar represents the tutelary deity of the village to whom offerings
are made from time to time for the well-being of the villagers. In
front of the Darbarghar lies an open and wide space called Darbar
or the plaza where dances are held and the village Panchayat meets.
The dormitory organization continues to have its hald in the Bhuin-
vapirh of Keonjhar district, but it is in the process of disintegration
in Sundargarh district. In Koira area many Bhuinya villages lack
the Darbargarh, though the rites associated with the dormitory orga-
nization have not completely been discarded.

The size of a Bhuiyan village varies from 5 houses to 20 houses.
The villages located in the plains are much bigger having in some
Cases more than 60 houses with population ranging 200 to 400.
Jaldih village had a Bhuinya population of 140, distributed in 27
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families in 1962 while it increased to 158 distributed in 25 families
in 1670. The Bhuinya villages in the hills tend to be small due to
the scarcity of Podu lands, drinking water facility, slopping terrain
and non-availability of wide level ground.

Most of the Paurii villages are homogeneous except one or two

‘Gour (Cow-herd) families. The latter are given shelter in Bhuinya

villages to provide milk and milk-products to the Bhuinyas on important
occassions. Besides, they are emploved to tend to cattle of the
Bhuinyas. The Gour houses are located at some distance from the
Bhuinya settlement. In the plains and mining areas some Kol and
Munda families are found in Bhuinya villages, but they always live
in separate hamlets. Some big Bhuinya villages have two or more
wards. For example Patuli has two wards, namely Bada and San
Patuli. Kadakala situated in the Bhuinyapirh has two wards. Upper
Kadakala and Lower Kadakala. Tre wards have no separate entity;
they function as one in socio-religious matter and own their “allegiance
to the main village.

Changing Village Site :

The Pauri Bhuinyas tend to change their village site for \arious
reasons scme of which are stated below—

(1) General boredom of living in a particular place for a
long time. The Pauri Bhuinyas believe that prolonged
stay in one site may not bring prosperity to the villagers
and just like wearing new clothes, they enjoy to shift
their settlement to new sites.

(2) As has been described earlier the Bhuinya settlements
are built usually near forests so that the villagers do not
have to walk long distance for Podu cultivation. When
the jungles around a village are all exhausted the
Bhuinyas shift their village to another site where they
get forest lands in close proximity to practise shifting
cultivation. b
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(3) General calamity in a village such as successive deaths
of cattle and human beings, repeated crop failure,
breaking out of fire and cholera or any other epidemic in
the village, frequent tiger menace, etc., force the people
to abandon their old settlement and take up a new site.

(4) f the Gaisiri-Khunta is broken or up rooted, the village
site must be changed forthwith otherwise it is believed
that dire misfortune may over take the village.

Some villages have definite sites to which they shift their village
on rotation basis. These sites have different names so that when
the village shifts to a new site it is named after the site on which it
stands. Village Jaldih, for example, has another site called Jaba-
kadih to which the village moves when required. In absence of
such definite sites, steps are taken to select new sites on the following
considerations—

{a) There should be perennial water sources in close
proximity so that the villagers do not face any trouble
in fetching water for domestic use. This being
the most important and practical consideration,
due care is taken to search for the water source
before selecting a new site.

v (b) Being predominantly shifting cultivators, they tend
to select such sites around which lie vast hills and
forests at close proximity which can be cleared for
cultivation without much strain. o

-

(c) The last, not the least important factor for selection
ofa new village siteis its favourableness for habitation
which is determined by several tests of omen. If
it is found inauspicious or ill-omened the place is
rejected for another site.

Testing of Omen for selection of new site :

After a site is chosen steps are taken to know if the site
will be auspicious for habitation by testing of omen. The Dihuri
(village priest) after taking a bath cleans a small patch in the
new site and plasters it with cowdung and water. He - must
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have observed continence in the previous night. The priest
prays Dharam (Sun God), Basumata (Earth Goddess), Gaisiri
(village deity), Thakurani, Boram, Pat (deities residing in hills
forests and streams), and Pitru (ancestral spirits) and places
a handful of husked paddy (A4kata) on the plastered patch and
puts a circle of turmeric powder around the rice pile. He then
bends down and prays—

“Oh  Dharam Devta, Basumata, Gaijsiri, Thakurani
Borm  Pitrupita, today we are placing a pile of
Akata in your honour. Let us know if the proposed
village site will Dbe auspicious for habitation. Let
all be in the bocst of health. Let there bé enough
for all to eat”.

v

After the prayer is over the Dihuri covers the pile of rice
with an earthen pot cautiously so that the pile is not disturbed.
He then carefully piasters the rim of the pot with mud and
cowdung carefully to prevent the ants and insects from
entering inside and disturbing the rice grains. Next morning
the Dijhurl takes his bath and with the villagers go to the spot.
The Dihuri uncovers the pile and closely inspects the position
of the grains. If he finds the pile disturbed and the grains are
scattered and some are found outside the turmeic circle the sjte
is considered inauspiCious andis at once rejected. On the other
' hand undisturbed position of the grains is the sign of good luck,
and the site is selected for habitation.

®

Construction of Dwellings in the new site;

On an auspicious day which is selected by the Djhuri and
the village elders at the Darbar the scared Gaisiri Khunta is
installed in the new site by the Dihuriand the Naek (the secular
head of the village). The Dihuri offers milk and molasses
water to the Gaisiri and prays.

"Oh Gajsiri, today we are installing you here in our
new village site. Guard us from all the misfortunes.
See that there is bumper harvest, so that every body
gets enough to eat. Let the villagers arld the
cattle be in good health”.
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The Darbarghar is constructed near the Garssjri preferably
in a central place in the village. This is constructed by joint
effort of the villagers in  which unmarried boys and girls take
more active part. The men bring timber and other building
materials from the jungle and errect the structure of the house,
and the women plaster the walls. After the Darbar houses is
constructed the Dihuri and the Naek build their houses and then
others of the village follow suit.

Shifting of settlement site was a frequent phenomenon in
olden times when the Pauri Bhuinyas were solely shifting
Cultivators. But at present they rarely change their village
site because they have taken to low-land permanent cultivation
of paddy in the village bottom tc a great extent. The practice
of shifting cultivation is now restricted to a great extent because
itis under a ban which is enforced strictly by the Forest Department.
Adoption of permanent paddy cultivation in the valley bottom
has changed the ownership of land from the village to the
individual family and the settlement patterr, from shifting to a
sedentary life. The land survey settlement in the Pauri area
has formalized the individual holding of property which the
settled cultivation initiated. The homestead lands and the
kitchen gardens are recorded in the name of the individual
families. Formerly such types of land belonged to the village
as a whole. The change in land tenure system does not give
much scope for the villagers to move to new sites unless dire
necessity compells them to do so. With the adoption of wet
cultivation the pressure on Podu cultivation has been minimized.
There is no hurry now to rotate the swiddens within a short
span of time. The fallow period has been lengthened ang the
swiddens get sufficient time to recuperate to have 3 thick growth
of vegetational cover.

Ritual for constructing a New House :

On a Wednesday or Friday the family head may start the
construction of his new house. Before the structure of the
house is errected, the Subha Khunta (sacred pillar) is fixed on
the ground. The family head takes a bath and plastersa smal|
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area with cowdung and water. He then digs a hole and prays
the deities for good health and happiness of the family members
and also for good harvest. He then puts some turmeric powder
and a few rice grains in the hole. Seven mango leaves are
tied with a string on the top of the sacred pillar which is covered
with an earthen pot so that birds may not pass excreta at the
top. The pillar is then kept in position in the hole and fixed
to the ground without being tilted. Subsequently when the
house iS constructed the sacred pillaris kept in a central position
which ultimately forms one of the pillars of the Bhitar (sacred
inner tabernacle). - After the house is constructed a minor
ritual is performed pefore it is occupied. Gruel (Jau) cooked in
a new earthen pol is offered to the ancestral spirits in the Bhitar
portion of the house to safeguard the family members from

misfortunes and calamities.

Description of House :

A Bhuinya hutis rectangular in shape with grass thatched
roof sloped in front and at the back. Average size of a house
is 25 ft. by 12 f. The walls are made of logs of wood
planted vertically close to each other and are plastered with mud
and cowdung. The rafters and beams are made of logs of
wood which are thatched with variety of wild grass called Khar.
‘. Some well-to-do families have houses thatched  with tiles
usually made by them. The roof is supported by wooden piilars
. on all sides. Doors are made of split bamboo and plastered
with mud and cowdung while the rich persons have ~doors
made of wooden planks. A piece of ropeis used to close the
bamboo door but iron chain is fixed to the wooden door with
a hook fixed to the door frame to facilitate locking. An earthen
elevated platform called Pinda is built around the house or
only in front for sitting purposes. The house lacks any window
and therefore the inside is dark. The structure of a house is
laid by men while plastering of the house is done by women.
Most of the building materials like logs of wood, bamboo, rope
and thatching grass, etc. are gathered from the forest while
iron nails and chains are purchased from the market. o

&
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Functionally the Bhuinya house is divided mainly inta
three distinct portions. The innermost  portion of the house
is used for storing food grains. On a raised platform made
of wooden logs are kept grain bin made of straw. Other household
articles such as baskets are also kept on the platform. The chickens
and goats take their shelter under the wooden platform.

The middle portion of the house is divided into three parts.
The portion where a hearth is made serves the purpose of Chufla
(kitchen). From the hearth a narrow passage leads to a small
and secluded apartment called Bhjtar which forms the abode
of the ancestral spirits. The outer portion is used as the
sleeping apartment and is called as Easa. A wall is usually built
between .the above portion of ths house and the outermost
apartment and sometimes a door is fixed inside to separate the
store and the kitchen-cum-bedroom from the outer apartment
which is used for more than one purpose. In the middle portion
there is a hole where grain are husked by means of a pestle.
Hence this portion of the house is known as Kutunisal (husking
apartment). Close to the walls near the Kitchen are kept water
jars on a raised earthen platform.

Ivis important to note that only one of the clusters of huts
belonging to a family contains the Rhijtar. The house with
Bhitar is called Mulaghar (main house) while other huts are
known as Mela ghar (out houses). Sometimes, a group of
families of a minor lineage possess a common Bhjtar or Mula-
ghar as they all have a common set of ancestral spirits.

Of all the sections, the cooking apartment and the Bhitar
are considered the most sacred. Entry of outsiders into these
portions is strictly forbidden. [f somebody enters the outer section
that is, Kutunisala he may be excused, butin no case he should
get into the inner chamber. The portion having the hearth is
considered sacred, because the food cooked here is offered
to the ancestral spirits in Bpjtar portion. The entry of outsiders
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defiles the food and there will be shortage of food in the
family. - The worst that happens is that the ancestral spirits
get angry and may leave the house end bring sickness to ihs
family members. Entry of menstruating women also defiles
the house. During their menstrual cycle, therefore, the women
are not allowed to enter this section and do not cook or sleep
here. The clothes are also not dried on the roof of the Mula-
ghar as this house includes the sacred Bhitar. No birth should
take place in Mulaghar. A separate shed is built to serve as the
lying-in-room. The parturient woman spends one or two
months after daliveryin this shed and itis only after the purifi-
catory rites that sheis allowed to enter the Mulaghar. Temporary
pollution caused by death of person in Mulaghar is removed.
by propitiating the ancestral spirits and offering tkem gruel
(Jau) cooked in a new earthen pot.

Cows and buffaloes are kept in separate sheds vonstructed
close to the family dwellings, while goats and chickens are
acommodated in any of the living houses.’

House-hold Equipments :

Material culture of the Pauri Bhuinyas is poor. The*house-
hold articles consist af mainly earthen vessel, earthen jar and
gourd vessel, palm-leaf mat, stiing cot and wooden head-rest,
bamboo umbrella, leaf rain-coat and bamboo hat, broom-stick
made of wild grass, bamboo basket and winnowing fan, hand
operated husking mortar and pestle, grinding stone and roller,
small and big axes, a few knives, plough-share, digging-stick,
hoe, bow and arrow, kerosine lamp and strawmade grain
bin. The earthen vessels, iron implements and  baskets are
purchased from the market while most of the other articles are
self made. Some of the richer families afford to own bDrass
jars for storing water, brass and aluminium vessels and plates,
cloth umbrella, husking lever operated by leg, lanterns and
flash lights and other costly household articles. Bicycles and
wrist watches are also no more an exclusive possession of the
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. caste people. The houschold materials of the plains Bhuinyas
of course, are more costly and numerous than those of the
Pauris. The small-scale, largely personal, subsistence economic
! system with little in the nature of a market economy and limited
money medium and a slow process of cultural borrowing are
: perhaps the main reasons for the low standard of material
Y culture among the Pauri Bhuinyas.




CHAPTER IV

ECONOMIC ORGANISATION
Baily Life :

The daily routine of work of the Pauri Bhuinyas throw much
light on their economic life. It is therefore, necessary at the outset
to give an account of the daily life around their heasth and home,
field and forest before describing their agricultural practices and
other economic pursuits.

The first crow of the cocks rouses the Pauri Bhuinyas from
their slumber. After leaving their bed the man of the family may
sit leisurely for a while near the house fire and enjoy the smoke of
the country-made cigar, but the house wife soon pushes the bamboo
door aside and comes out to engage herself in domestic works.
She washes her face and keeps a gourd full of water and tooth
twig ready for her husband. Thereafter she starts sweeping the
courtyard and sprinkles cowdung water on it before doing any
other work. Then she goes in and sits down at the mortar to husk
paddy or Jali, by means of a pestle. It is the belief that grains
husked before sunrise tend to multiply inquantity and therefore
can feed more persons. After the grains for the day's meal are
husked she takes up other works such as plastering the flodr of the
house, cleaning cowshed and throwing the dungs in the kitchen
garden washing utensils, and fetching water from the stream or
river. The children enjoy playing together while the elderly men
assemble at the Darbar to discuss matters of common concern.
Returning from the Darbar man may engage himself in making
baskets, repairing agricultural implements, or ploughing in the nearby
field. v After the food is cooked for him he goss out to work on the
Biringa or Kaman (Podu plots). As the children do not stand hunger
for longer and cannot wait till cooking is finished, they are served
with some rice kept from the previous night with salt or onion.
The house wife now gets time to brush her teeth, and goes for a
bath. On return from the bathing ghat with pitchers of water she
starts cooking the days’ meal which constitutes boiled rice, Kangu

or Jali and some greens setving as the side dish. When the food
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is being cooked she utilizes her time in making leaf-cups and plateg
for the family use. Returning from his morning work the man
brushes his teeth and goes to the stream for bath. Thereafter he
takes his food and retires for a while, In the meantime the house
wife and the children take their foodq. Then both the husband and
the wife start for field work in the Kaman. They carry some extra
food and gourd-ful of water with them to the field.

The whole family including the children leave for the field.
They work there for the whole day, the man cutting the trees and
bushes, setting fire to those, ploughing the field, hoeing, sowing,
weeding and reaping or harvesting and the woman doing similar
works except ploughing. On their way back home the man may
carry a logd of firewood and the woman plucks some leaves for
domestic use and collects sgme greens, mushfooms and tooth-
twigs.

In slagk seasons, when much labour is not needed for the
agricultural operations both the man and the woman go out to
the farest with others of their village with digging sticks to collect
edible roots, tubers, fruits, greens, mushrooms, honey and eggs.
During this seasons, especially in summer, the man may engage
himself in hunting, fishing and bird-catching and while at home he
makes his own plough, carrying poles and ropes, repair agricultural
implements, brings thatching grass and thatches his house . In

.leisure hours the woman goes out to collect date-palm leaves from

the jungle, weaves mats, washes clothes and plasters walls with
coloured &arth. On return from the field the man goes to the Darpar

for relaxation and for a chit chat with others while the woman

resumes her domestic works such as fetching water, chopping fire-
wood and cooking food. A Pauri family takes food very early at
night. Soon after the night meal the man with a lighted torch made
of soft wooden logs move to his Kaman to spend the night there
watching the crops and scaring away the wild animals. The un-
married boys go to sleep in the Darpar house. They spread their
own mats and sleep with their feet towards the fire which is kept
lighted in the centre throughout the day and night. The small
children sleep in the house with their mother,
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Economic Life :

The Pauri Bhuiyans eke out their living mainly by shifting
cultivation which is commonly called as Kamani. Recently they have
taken to wet cultivation by reclaiming lands in the valleys. The
produce from agriculture is not sufficient to go round for the whale
year. Therefore the Pauris engage themselves in food collection,
hunting, fishing, basket-making, wage earning and other economic
pursuits to supplement their income ftom land. The paragraphs
which follow gives an account of the land system of the Pauri
Bhuinyas, their agricultural pragtices, foad-gathering pursuits, and
other sources of living along with division of labour between the
cexes, live-stock, trade and marketing facilities, wealth and inheri-
tance, and other aspects of their economic life.

=

Land :

As has been pointed out already the Pauri countrv comprises
‘blocks of hills and forests intersected by rivers or ravines and by
tplateaus and wooded plains. The area is mostly unsurveyed and the
tribals are free to cut and clear the patches of forests to practise
Kamanj cultivation. Except for a few selected areas in Bonai the
restrictions enforced by the Forest Department in respect of Kamani
do not apply to the Pauri area. Therefore the Pauris in most cases
are free to carry on K amani cultivation in the forests. Village being
the land owning unit, each Pauri village has a definite area demar-
cated by boundary lines from the time of the feudatory chiefs and
the villagers are free to cut forest and hunt within their territory.
Tresspassing in the land of another village leads to quarrels and
conflicts which may either be decided mutually by both the villages
or may be brought to the court of law for trial. Such cases, how-
ever, occur very rarely. During the field work, only one such case
could be reported. This was a dispute between Jaldih & Tinto
regarding their village boundary. The matter is still under negotiation
and as the Pauri Bhuinyas are peace loving and good natured people
and are least provoked. Therefore both the villages, were anxious
to decide the matter by mutual discussion. Generally the foltlowing
guiding principles are followed for deciding disputeg over land.

F N
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Each village contributes a big chicken and a few honest and truthful
Bhuinyas from the neighbourhood are invited to actas judges. They
all proceed to the disputed land and there each village performs a
ritual praying to Dharam Devta , Gaijsiri, Basumata and Pat deities
and ties the chicken there. The chicken is then covered with a hew
earthen pot and mud is plastered around its rim. The chickens are
left for one night in this manner and the judges watch overnight
so that the chicken of one village does not kill the other. Next
morning, the pots are taken out to find out which chicken is dead.
It is believed that the chicken of the village to which the disputed
land does not belong should die and that of the village which is
the real owner of the land should survive. If both the chickens
stand the test and survive or otherwise die under the effects of
occult sciences in such cases the disputed land is divided equally
between both the villages. On the basis of these principles tha
judges decide the disputes concerning land.

Type of land—The cultivable land of the Pauri Bhuinyas may
be classified under six main categories as follows—

(i) Biringa—A patch of forest land brought under culti-
vation ® for the first year is called Biringa. All the forest
lands are owned by the village and every year patches of forests

* are distributed among individual families for cultivation. During

the period of cultivation a piece of land remains under the individual

-ownership, but after it is left fallow it reverts back to the village.

Biri (black-gram) is the principal crop grown in Biringa but a variety
of other crops such as niger, Suturi dunka (beans), Kolath (horse-
gram), Mung, pumpkin, gourd, etc., are also grown in it.

(i) Jala or Kaman— A patch of Biringa under second year
cultivation is called Kaman. A kind of fast-growing paddy is
grown in Kaman and Gangei, ragi, maize Ruma are sown on all
sides of a Kaman to mark the boundary lines.

-
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(iii) Guda—When a patch of Kaman if cultivated for the third
year it is then called Guda. After being cultivated consecutively for
two vyears a patch of Guda generally lacks much fertility.
Hence such crops like light paddy, Jali Suan, ot niger are
usually sown on such plots. After three successive years of
cultivation the land is left fallow for ten to fifteen years till
the fertility of the soil is regained by suitable ‘vegetation.

(iv) Nala—In order to grow more crops some Pauris may
take extra pains to plough open patches of fallow land and
grow niger or Kolath (horse-gram). Such plots are called Nala.

(v) Bila or Jami—These are permanent paddy plots reclaimed
close to the river or stream bed in the valley so that the source
of the water can be diverted to irrigate these lands. Such lands
can be reclaimed up to 3° slope and the water from the hill streamis
putto use for irrigating these lands. These lands are ndividually
owned on a permanent basis. Paddy is the only crop grown
in these lands.

(vi) Bakadi—Close to the family dwellings and preferably
at the back side lie the patches of open land owned permanently
by individual families. After recent survey and settlement work
‘in Pauri area these plots with the homestead have been
measured and record of rights has been issued to individual
families. These backyard lands are very fertile because the
house wife dumps cowdung cleaned from the cowshed every
day on this land. Every year two crops such as maize and
mustard are grown alternatively on Bakadi. A small portion is
fenced properly where they grow tobacoo, chilly, and some
vegetables.

Ownership of land—Some kinds of land are owned perma-
nently by individuals, some permanently by the village, while
the ownership of some other types of land rests with the village
though individual families exercise ownership over those during

¥
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the period of cultivation. The following table states the ownership
pattern of different types of land in Bhuinya area.

TABLE No. 2

-

Types of Land and Ownership Pattern

Sl. Bhuinya Type of land Type of ownership
No. Term. English Equivalent
1 Biringa Swidden under the Owned by individual
first year cul- families for a temporary
tivation. period till it is under
cultivation. As soon as
the land is left faliow the
ownerships reverts back
7 to the village.
2 Kaman Swidden  under Ditto
" cultivation  for
g the second year.
3 Guda Swidden  under Ditto
third year cultiva-
tion.
4 Nala Open patches of Ditto
. fallow land taken
up for cultivation.
5 Bila or Jami Permanent paddy Owned by individual

-

6 Bakadi
7 Jhad

plots constructed
by individual
families.

Kitchen garden

Virgin forest or
village forest.

families permanently.

Ditto

Owned by the Vvillage
Usually this patch of forest
is not brought under cul-
tivation and is keptreserved
to provide timber and other
house building materialg
to the villagers.
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According to the Land Alienation Act the land of the Pauri
Bhuinyas is not alienable to the non-tribals. The rule prescribed
that without preior approval of the competent authority a Bhuinya
cannot dispose of any land to a non-tribal.

Distribution of land—Patches of forest land for shifting
cultivation are distributed among the individual family heads
every year after the ritual called Magh Punei which is held in
the month of January-February. The Naek (secular-head)
of the village and Djhuri (village priest) go to the spot which
is selected for cultivation and allot the plots to individual family
heads. The Dishuri cuts a tree with axe or puts some mark
on a tree to separate the boundary of one plot from the adjoining
one. In course of distribution the Naek and the Dihuri are also
given land to cultivate.

If the villagers want to cultivate some land on . communal
basis to increase the common stock of grains a plot may also
be marked for joint cultivation by the villagers. Members frem
each family go to workin the village plot starting from felling
trees and forest clearing to the harvesting of the crops. Both
men and women may work jointly and the yield is stored in the
village fund to be used for common purpose. . 0

The unmarried boys and girls of a village also cultivate
patches of Kaman on co-operative basis. The boys take bullocks
from their respective families and plough the field, while™ the girls
do such works like hoeing, cutting and clearing bushes, setting
fire to the dried trees and bushes, weeding and harvesting.
The seeds to be sown in the swidden may be borrowed from
somebody or are brought on loan which is paid off after the
harvest. The yield is stored in the common fund of the boys and
girls to meet the expenses concerning thelir youth organization.

A patch of forest land cultivated consecutively for a period
of three years is left fallow for 10 to 15 years till it recuperates
sufficiently and regains its fertility. If suitable patches of forest

(93
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land are not available in a village, the village may borrow some
land from the neighbouring village for temporary cultivation. In
such cases, some of the elders of the village pay a visit to the
other village with a few bottles of liquor and beg their permission
to allow them to cultivate the land. If they agree, the villagers
may cultivate the land for three years and in return give a few
measures of grains and some bottles of liquor to the owners
of the land as a token of their gratitude.

Sources of livelihood :

The main source of livelihood of the Pauri Bhuinyasis agricul-
ture, i. e., shifting and settled culiivation. In this connection
agricultural practices, cropping pattern, labour potentiality, division
of labour between sex and age-groups, communal labour, capital
for investment in agricuture and distribution of agricultural produces,
etc. are described. As the produce from agriculture is not
sufficient for the whole year, the Pauris spend sometime in food
gatherig, hunting, fishing wage-earning, basket-making and such
other supplementary sources of income. It is also necessary
to describe all these pursuitstc get a full picture of the economic
life of the Pauri Bhuinyas.

Agricultural Activities :

1. Biringa (First year podu fand) — The ritual of Magha Punei
marks the beginning of the new agricultural cycle. After this rituaj
is performed plots of land in a patch of forest are selected for
cultivation and these are alloted to individual family heads by the
village headman and the priest. Soon after the distribution is over
the Pauris start cutting trees and bushes.

The forest clearing continues for two to three months from the
months of Magh (January-February) to Chait {March-April).
Except a few trees which are spared here and there all others are
cut down and piled in rows on the Biringa to dry in the sun. Small
bushes and branches are piled around the standing trees. Afier
these are cjried fire is set to them. With the first shower of rain

]
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the heaps of ashes are “washed out and scattered all around thus
providing manure to the field. The women collect the pebbles
and stones, throw them away and break the clods of earth. The
rocky places where ploughing cannot be carried out are hoed by
men and women. After the field is ploughed twice, Biri is sown
init, and in the border, grains of Ras/ may be sown. Dunka,
beans, pumpkin and gourd are planted in the ashes heaped around
the standing trees so that the creepers twist and grow up round
these supports. Some grains of Mung may also be sown by broad-
caste in Biringa along with Biri. Weeding is done by women in
the month of Aswin (September-October) to facilitate the growth
of the Bjri plants. In the month of Pous (December-January)
after the crop ripens the plants are rooted out and heaped on a
patch of ground previously cleaned and plastered with cowdung .
to serve as the threshing floor. The plants are left to dry in the sun
for three to four days after which these are threshed by beating
with a stick or pole to separate the seeds from the chaff. After
threshing, the yield may be winnowed and stored in straw bins.
Afterwards, niger is harvested in the same manner by threshing the
dried plants with a light stick. The beans, pumpkin and gourd
are harvested later on.

(2) Kaman—Upland paddy is sown in Kaman. As all the
trees are cut down in the first year no major forest clearing is
necessary in the second year. The dried grasses are only weeded
out, and the small bushes are cut down to render the field suitable
. for ploughing. After the bushes are all dried these are- heaped

together and fire is set to them. The field is then ploughed twice
in May-June and sowing Starts soon after. Paddy is the main crop
sown in Kaman, and a variety of other seedssuch as Ragi, Gange,
Maize, Kangu, Tisidia are sown on the borders. Arhar is sown by
broadcast along with paddy, and cucumber, pumpkin and Ruma
are planted around the standing dead trees. After the paddy plants
grow to a certain height the grass and other unnecessafy growths
are carefully weeded out. After a few showers of rain towards
August and September, it becomes necessary to cut down the over-
dgrown bushes. Paddy begins to ripe towards Dec?mber. As

[
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the swiddens are situated in heart of the forests away from the
human habitation these are open to the ravages of wild animals,
such as elephant bear, boar, deer and sambar. In order to save
the crop from depredation of the wild animals the Pauri Bhuinyas
watch crop at night. They build small field huts in their Kaman
on a raised platform or on the branches of big trees and sleep there
at night driving the wild animals by shouting loudly, throwing
stones and pebbles at them or by beating drums. A fire is kept
burning under the watch-tower on the ground to scare away ele-
phants. In some villages the Pauris take much pains to erect a
hedge around the whole Kaman fields of the village collectively for
protecting crops. Some openings are provided at places and
different kinds of traps are set to trap the intruders.

“

After the crop is ready to be harvested a portion of Kaman is
propetly cleaned and plastered with cowdung to serve as the threshing
floor. Reaping is done both by men and women and the bundles
of the plants are heaped on the threshing floor around a pole preferably
fixed in a central position. Four or five cattle are tied to this pole
in a line and they are made to tread over the paddy bundles around
the pole. After the grains are separated from the straw these are
then properly winnowed and brought home. The straw is stored
to feed-the cattle.

(3) Guda— After the paddy is harvested the Pauris cultivate
the Kaman for the third time. Such land is called Guda in the third
year. As the Guda lands lack sufficient fertility the Pauris grow
such crops as Jali or Guludi which can grow in soil deficient in
fertility. In some cases if the Guda land is found to be fertile, paddy
or niger may be sown in it.

(4) Nala— Any one who wants to increase his stock of harvest
may plough a patch of open fallow land for one year and sow niger
or upland paddy in it. These plots are not distributed to individual
families and only those families having more man-power and labour
potentiality may cultivate Na/a lands. As Na/a has very little fertility
a bumper karvest is hardly expected from such land.
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(5) Bakadi— Patches of Bakadi lying close to the dwellings
are owned by ipdividual families. These are manured daily by the
women by dumping cowdung which are cleaned from cowshed.
Two crops, i. e., maize and mustard are grown alternatively on such
plots, but sometimes, paddy may be sown in lieu of maize. These
plots are ploughed twice or thrice in the month of Jestha (May-June)
and maize or paddy is sown in Asad (June-July). Grass and
other wild growths are weeded out in due course and when the
maize starts ripening the Pauris watch the crop at night. By Aswin,
(September-October) maize is harvested and the field is ploughed
twice for sowing mustard. Weeding and watching are not required
for mustard cultivation which is harvested in Pous. (December
January). A small poriion of Bakad/ may be fenced properly to
grow tobacco, chillies and some vegetables. Tobaccoe seeds are
first germinated and then planted in rows in Bhod (August-Septem-
ber). The tobacco leaves are ready for plucking by Margsir
' (November-December) and the chillies and vegetables are ready for
use by the same time or a little later.

(6) Bila or Jami—Bila or permanent paddy plots are different
from swiddens in more than one way. A patch of swidden is
owned by an individual for a temporary period when it is under
his cultivation, where as Bi/a lands are privately held for alletime to
come. Secondly the swidden is cultivated temporarily for a period
of three or four years after which it is left fallow for a period of 10
to 12 years to recuperate, where as paddy plots are .cultivated
permanently every year. Cultivation of swiddens involves heavy
and labourious agricultural operations like cutting down the trees
and bushes setting fire to them and hosing. These activities are
not necessary for Bila cultivation. The ashes are applied as manure
to the swiddens while cowdung manure are applied to Bila lands.
The swiddens are rain fed every year, whereas the Bila lands are
irrigated, the sources of irrigation being hill streams and pools
of water held by means of embankments. Lastly the swiddens
are multi crepped while the Bila lands are single cropped.

(4
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‘Divisicn ‘of Lakcur between Age ana Sex Groups :
e

Each Pauri family is an economic unit where all able bodied
adult members co-operate in all economic activities. The grown
up children also assist the parents in many works. In this connection
it is worth while to describe work done by different age and sex .
groups in Fauri society. The following table states the work done ™
by different age groups.

TABLE No. 5

Different age groups and work done by each group

Sl Age Group Type of works done
No.

1 10—15 years Debushing, degrassing, burning, plough-
ing, weeding, cutting treés, manuring,
husking. grinding cereals and spices,
fetchingwater winnowing, plastering court- ~
yard with cowdung, making leaf-cups
and plates, chopping firewood with small
axe, weaving of mat, herding cattle.

2 15— 50 vears All sorts of heavy work of above categories
3 50 years till Light works as done by the minors of
death. 10 to 15 years of age.

The Pauri Bhuinyas are always active and in their society
idleness is condemned. The spirit of alertness and will to work is
injected in them from the very childhood when the parents teach™
the youngsters to learn different works. Even small children
from six to ten years of age take care of the young babies when the
parents engage themselves in other works. In their old age, the
Pauris do not like to sit idle and depend upon others completely for
their subsistence.

(2
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Both men and women work together to earn for the family, and in
most cases the women are more hard working than the men, but
according to their traditional norms certain duties are done

- exclusively by men while some others are viewed tg be the duty of

the women. On some occasions a man may do the work of a
woman, but certain tasks which are exclusively done by the
menfolk are tabooed for the women. The division of labour between
men and women is given in the following table.

TABLE No. 6
Division of Labour Between the Sexes

Sl Activities Done by the sex Remarks
No. (In order of
. preference)
(1) (2) (3) (4)
1 Cuttingtrees .. Men .. Women may do so
2 Firingtrees .. Men & women 5p
3 Manuring .. Women .. Rarelydona by men
4 Ploughing .. Men .. Tabooed for women
5 Sowing - Do. A6 Ditto
6 Le\ielling .. Do. X Ditto
7 Cross-Cultivation Do. o Ditto
8 Hoeing .. Women .. Also done by men
9 Trangplanting .. Women .. Ditto
10 Degrassing .. Do. .. Ditto
11 Weeding .. Do. - Ditto
12 Debushing in  Men & women
swiddens.
1> Watching crop Men
fields.
14 Reaping crops .. Women and men .. ..
15 Carrying crops Men with carrying Tabooed to women
to house. pole.

Womenonhead .. Men may do so

v
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Sl. Activities Done by the sex Remarks
No. ) (In order of
preference)
(1) (2) (3) (4)
16 Threshing Men Men may do so
17 Winnowing Women
18 Storing grains Men
in straw packs.
19  Husking Women
20 Grinding *VWomen ..
21 Fetching water Do. Men do so in excep-
tional cases.
22 Cooking Women at  home Ditto
Men in feasts.
23 Sweeping & Women Men do so in diffi-
plastering. culty. ¥
24  Thatching .. Men Tabooed for women
25 Climbingtrees .. Men Tabooed for women
Collection of Women Also done by men
26 roots & tubers :
etc. .
Chopping fire  Men & women Ditto
27 wood.
28 Basketry Men Women do not know
the work -
29 Weaving mat Women ..
30 Preparing leaf Women Men do soin difficulty
cups and plates.
31 Making plough Men
and other agricul- -
tural implements.
32 Herding cattle Men Women may do so
33 Going to market Men & women -
34 Hunting Men Tabooed for women

e
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The above table shows three things regarding the division of
labour between the Pauri men and women. They are (1} most of the
works are done by both men and women (2) some are faminine
Works, but during menstrual cycle, birth and other unavoidable
circumstances the men may do such works, and (3) activities like
ploughing, sowing thatching, climbing trees, and hunting are
considered to be the work of men and are tabooed for women.

Hiring of Labour :

Ordinarily the Pauri Bhuinyas do their agricultural works
themselves, but some phases of cultivation like cutting trees, weeding,
and harvesting require periodical employment of outside labour
because the man power available in the family is inadequate to

meet the time-bound activities. Additional labouris hired from
the following sources :—

(/) By employing individuals on daily wage basis
(/1) Hiring labourers on annual basis

(7ii) Getting free labour by lending cattle for ploughing
(/v) Exchange of labour by mutual arrangement

(v) Unmarried boys and girls of the village may be hired
« asa working team.

(vi) The village as a whole may be hired as a working p'arty

(vii) Unmarried girls of cognate villages may be invited to
« work.

(viii) Relatives working as labourers.

The daily wage for agricultural labour is paid in kind at the
rate of two Pai of paddy per day. In lieu of paddy, ragi or other
cewrdls may also be given. Traditionally cash payment per day was
four annas and some food in the noon, but with the development of
mining operations, exploitation of forest by the Forest Department
and construction of roads, etc. the rate of daily wage has gone up
up to one rupee. The rate of payment for employing a labourer en
annual basis was Rs. 12:00 with food to be provided daily and some

-
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clothes annually or twelve Khandi of paddy. The payment
was made in advance or instalment basis. At present besides
food and clothing the cash payment has been increased from
Rs. 12:00 to Rs. 60:00 or more.

Many Pauris do not possess any cattle to plough their fields.
Therefore it becomes necessary for them to hire cattle from some
others with an agreement to provide free labour when required
Some phases of agricultural operations like felling trees and ploughing
require joint effort. Some Pauris may unite and form a team and
work on each others field on rotation and get their works done by
this method.

Due to some difficulties like illness a Pauri may not be ableto
perform some of the heavy agricultural activities. In such a case,
he may approach the unmarried boys and girls, i. e. the dormintory
members and hire their services on payment of a token amount
in cash or kind. He may provide food to them and pay a nominal
amount towards their common fund. Sometimes the boys and
girlsincur loan in the form of rice and goat from a villager on the
occasion of visit of their cognate girls from other village and in
return work in the field of the lender to pay back the loan. Likewise
a poor man unable to pay any wage may make an appeal to the
council of village elders in the Darbar requesting for free supply
of labour for a day. Considering the economic condition of the
person, the village council arrange one working adult from each
family to work in the field of the person on an appointed day.
In the olden days the villagers, out of their gratitude and reverence
to the village leaders used to work in the field of the Naek and
Dihuri for one day free of wage and in return the latter used to
entertain the villagers with a feast. With the change in time and
the way of life of the people this traditional custom is gradually
weaning away. T

In some stages of agriculture when many families are in need
of hired laboyr and the Vvillage is not in a position to  meet the
requirement it becomes necessary to seek labour from other villages.
A Pauri may invite the girls of cognate villages for a few days to

[
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work in his field. During their stay in the village they a'e given
fcod by the host and when they leave they may be given a few
measures of foodgrains as a token of his affection. In no case the
cognate girls are hired to work on wage basis.

Finally, in busy agricultural seasons, some Pauris make it

' convenient to visit their relatives to help them in their agricul-

tural works. Like the cognate girls the relatives working for a
Pauri are not paid any wage. But thay are given some maasure
of foodgrains as gift at the time of their departure.

Forced Labour (Bethi)

During the reign of the ruling chief of Bonai state forced
labour or ,Bethi was a common practice. The Pauris were
forced to work on construction of roads and buildings free of
payment. Besides, it was obligatory for each village to give 12
Khandi of Biri, 3 Khandi of mustard, 10 Seers of turmeric, 8
Manos of ghee, 2 Khandi of niger, honey, firewood, rope and
vegetables to the chief every year. After independence this
practice has however, been abolished.

Stimulation for work :

The Pauri Bhuinyas do not work solely for economic
benefit and, therefore, do not feel homely if they bind themselves
exclusively to routine work. They have no stipulated working
hours and do not like to work continuously for a certain period
without hraving any diversion.  This is due to their temperament
and attitude towards work. They work with pleasure in accompa-
niment of music. They take everything easy and do not feel
the burden to undertake any hard work. Since they are not
accustomed to work following a rigid schedule and time table they
de not like to work in any industrial and mining setting which
according to them, provides no concession to their joyful orientation
to work.

While at work the Pauris enjoy by relaxing under
the shade of the trees and eating wild fruits freshly plucked from
the nearbys forest, or cucumber and maize grown in their fields,

-
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The unmarried boys and girls break the monotony of their work by
singing Doli songs. To add to all these merriments arrangement of
feast and providion of drink are sources of great pleasure for the
Pauris while working in the fields and the forest. When a Pauri
engages the villagers to work in his field he arranges a feast which
is cooked on the spot and provides some rice beer to the workers.
This creates a new zeal among the workers and makes them energetic
to put hard labour in work.

Ritual observances in connection with Agriculture ;

Distribution of lands in the hill-slope marking the agricultural
cycle of the new year is done only after the commencement of
Magh Punei ritual. Likewise, different agricultural activities like
felling trees sowing, debushing and degrassing, and other economic
pursuits connected with food gathering are performed only after
appropriate rituals are observed. In order to safeguard their crops
from the caprices of nature and the depredation of wild animals

and to ensure bumper harvest the Bhuinyas perform suitable

rituals to appease the supernatural elements. After harvest, and
before eating the new crops, the Bhuinyas make it a point to offer
the new crops to the deities and ancestral spirits to keep them
in good humour. These trites and rituals which are connected with
the agricultural cycle are not only meant for propitiating the
supernatural beings but also for breaking the monotony of life
and also for providing a source of enjoyment to the Pauri Bhuinyas.
It is interesting and important to note that rites and rituals are
performed in connection with the traditional agricultural operations
and not with latest agricultural practices such as cultivation of paddy
in Bilalands and cash crops such as mustard and niger in Bakad/ lands

Leisure and Holidays—Economic activities concerning food
production and food quest keep the Pauri Bhuinyas extremly busy
almost throughout the vyear. Felling trees ploughing. sowing,
degrassing and debushing, weeding and harvesting are the hardest
and busiest agricultural operations requiring regular attendance
in the field. The slack seasons commence from Aswin till Marg-
sir (after weeding and before harvesting) and during Pous and Magh

- &
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(after the crops are harvested till tree feliling is started). During
the lean months the Pauri Bhuinyas enjoy the hours leisurely by
doing light work. The men may make baskets, organize hunting
expeditions, move to the jungle for food collection and make agri-
cultural implements, while the women weave mats, collect the
grass from which broom sticks are made and gather roots and tubers
from the forest. The annual feasts and festivals provide compiete
rest for the Pauris who enjoy the occasions in feasting and drinking.
Besides, on certain occasions the Pauris are forbidden to work in
the fields. Marriage is an occasion which requires the full co-opera-
tion of all the villagers. Likewise, in the case of death the Pauris
abstain from agricultural activities till the purificatory rites are per-
formed. During birth and its associated rites and rituals the family
members may not attend to outdoor-work and make arrangements
for the birth rites. Thus on many occasions the Pauri Bhuinyas
get an opportunity to retire temporarily from heavy work and relax
and rejoice till they again resume their routine work with new zeal
and enthusiasm.

Gleaning—As the produce from agriculture does not suffice
for the needs of the Pauris for the whole year, they devote some
time to food gathering hunting and wage earning to supplement
their ingome from agricultural sources. In the past the Pauris were
primarily food gatherers and hunters. Agriculture was not known
to them and  as they narrate, in those days the forest all around their
settlement was so rich with roots and tubers, fruits, berries and vege-
tables they could collect plenty of them and live happily. With
the adoption of agriculture, they now produce a variety of crops.
But they have not given up food gathering which is pursued side
by side with agriculture. In fact, collection of food from the forest
is second major economic pursuit of the Pauri Bhuinyas and the
pcorer families depend on food collection for about six to eight
months a year. Gleaning is done more or less in all the seasons
of the year and by people of both sexes of all age groups. Both
men and women, young and old go to the forest in groups with
baskets and digging sticks in search of roots, fruits, tubers,
and other ebdibles. During harvest the Pauris do not get time for
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foraging, butin lean months they spend most of their time on food
gathering and live upon roots and tubers. Food collected from the
forest not only Supplements Bhuinya economy but it also breaks
the monotony of their millet and ragi diet and provides nutrient
and rich food to the Pauris. Roaming about in the forest in search
of food is considered a happy pastime by the Pauris.

The Pauri Bhuinyas gat about twenty varieties of wild tubers,
thirty kinds of fruits and the same number of greens, and five vari-
eties of mushrooms besides honey, Mohua flower, edible insects,
eggs. etc. Mohua flowers are eaten raw and may be stored for
distilling liquor, while the seeds may be used for extracting oil.
Honey, eggs, insects and some varieties of tubers and greens are
found throughout the year. But some of the forest products are
available in particular seasons. Fruits are usually plenty i summer
and roots and tubers grow in abundance during winter. But certain
kinds of fruits like Jam and Amruli, tubers such as Pitalu, Alu and
Bana-Kundur Tunga, greens like Sanka Kunning, Pathar Chata
Bursuani Mainga and Madranga and different kinds of mushrooms,
during rainy season. Of all the fruits mango is the most important,
which grow plenty in the forest and Bhuinyas collect basketsful
of mangoes for their consumption.

Forest Economy :

Besides providing food forest plays an important Tole in
Pauri economy. Minor forest products like lac, resin, honey
timber and firewood, wild rope which the Pauris collect from the
forest fetch a substantial income and make their life comfortable
The jungle also supplies medicinal herbs which give relief from
pain and cure illness cf various types. Briefly speaking forest
occupies a pivotal position in socio-religious life of the people.

Animal Husbandry :

The Bhuinyas being agriculrists raise livestock, but have n?f'

taken up animal husbandry on a wide scale. Their livestock include
cows, bullocks, buffaloes, goats, sheep, and poultry. Chickens,
goats and sheep are common possessions of many Pauri families.
These are used mere for non-agricultural purposes than for

“
-

1



55

o'
anything else. They are sacrificed at the deities, slaughtered on
occasions to entertain guests and relatives and may be sold for
cash. Cows and buffaloes, on the other hand, are reared mainly
for agricultural purposes. They plough the fields and supply
manure. The Bhuinyas however do not milk their cows because
their belief is that the milk is for the calf and not for men. A few
families have kept buffaloes and sell buffalo milk and milk products
and earn substantial amount of money.

The cattle are not given any fodder. They are loose in the
day time under the supervision of cow herd to graze in the near-
by forest and are kept confined in shed on their return in the evening.
Cows and buffaloes are tethered in separate sheds, while goats
and sheep.may either be accommodated in a small shed constructed
for them, or if they are small in number they may be tied in a corner
of the sleeping house. Chickens are always kept inside the house
under the wooden platform raised for storing. Cattle feed pose
no poblem for the Pauris as the vast forests all around provide
good pasture for the cattle. Goats and sheep are either tended
along with the cows or in separate groups. Most of the families
engage one of their family members to tend the goats and sheep
but these may be tended co-operatively by a number of families on
rotation_basis or by employing a herdsman. Buffaloes are always
herded in a separate group from other animals. Usually a Gour
or a Pauri Bhuinya cowherd is employed to herd all the buffaloes
of the village throughout the year. For about five months after
the harvest of crops till the next sowing is over no herdsman is nece-
ssary to herd the cattle as the cattle graze of their own accord and
return home in the evening. But when the crops are present in
the field it is necessary to herd the animals as otherwise they cause
damage to the plants.
=

There is no cattle market in the neighbourhood of the village
The nearest cattle market are at Bonai and Keanjhargarh which are
situated at a distance of about forty and sixty miles away from
Koira respectively. A good caw or bullock costs about Rs.100
to Rs. 160.while a buffalo may cost Rs.300 or more.
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The Pauri Bhuinyas attach great sacredness to the cows and
bullocks. Dunng Gamha festival they feed the cattle and buffalo
with puffed corn and fried paddy, give them complete rest and
worship them.

Basketry—Basketry is a profitable craft known only to a few
Pauri families of Koira area. Bamboo is found in plenty in the %
nearby jungle and the tools and implements used in basket-making
are very simple. The important tools consists of an axe to cut the
bamboo a big knife to make splits out of the thick splits and a
crude iron needle for sewing the rim of the basket with threads
of young bamboo shoots. Raw materials used in making baskets
are available free of cost and the leisure hours are spent on making
baskets. The baskets made by the Pauris consits of big and small
baskets for storing grains, huge paddy containers setving the
purpose of a granary, winnowing fan, basket for cleaning cowshed
and throwing away rubbish, small baskets used while sowing
grains and the like. The baskets made by the Bhuirtyas have
great market value which are sold in the weekly markets and a
Bhuinya earns on an average about Rs. 20 per month during slack ~ — -
seasons and about Rs. 10 during busy agricultural seasons.
The money earned by selling baskets is used for purchasing tea,
tobacco leaves and paste, clothes, salt, vegetables and other
consumer goods. The menfolk make baskets, but the art+is not
known to the women who weave mats of date-palm leaves both
for family use and for sell. Unlike basketry, the art of weaving
mats is known to all Pauri women of different areas. .

Trade and Barter—The Pauri Bhuinyas are neither good
traders nor interested in trading. They are also not keen to
collect forest produce in large quantity for marketing purposes.
Gum, resin and honey may be collected occasionally when the
Pauris roam about inthe forestin search of house building materiatss
like rope and thatching grass, or while digging out roots and
tubers. These articles collected occasionally in very small quantity
are sold to the non-tribal merchants in weekly markets. But
this is not viewed as a substantial source of income by the Pauri
Bhuinyas. -

-
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Barter was widely prevalent in Pauri area in the past. With
the introduction of money economy the Pauris are no, longerinterested
in carrying on barter. Money as a medium of transaction has
significantly captured the Pauri area. The Pauris sell all their
marketable commodities for money and purchase the articles of
their daily requirements by paying cash. Some of the agricultural
products are still bartered by the Pauris for some of their requirements.
For example mustard, niger. castor seeds, 77/, Bjrj, Mung and beans
are bartered for rice and paddy. Ordinarily a Pauri Bhuinya desirous
of selling his goods would have to go to the market and sell them
there and with sale proceeds buy whatever he wants for himself
and for his family. In barter system, on the other hand, he need
not take the trouble of going to the market for any transaction.
Soon after the crops are harvested the non-triba] merchants visit
the Pauri villages with load of rice and paddy and the Pauris
get those readily by exchanging their crops at their door step at the
usual rate.  One Seer of ragi, mustard, Bjri, Mung or beans fetches
two Seers of paddy or one Seer of rice. The rate of exchange of
castor seeds for paddy is 1 to 3. Occasionally, the Pauris also
give their cash crops to the local merchants to liquidate their old
debts. In such cases they are easily exploited by the lenders.
There are various ways by which the merchants cheat the poor
Pauris firstly the former charge a high rate of interest and cheat
them in weights and measures.

In order to free the Pauri Bhuinyas from the clutches of the non-
tribal merchants the Tribal & Rural Welfare Department estabished
purchase and sale fair price shops in  Bhuinya and .Juang Pirh
of Keonjhar district. The idea was to procure the marketable

. commodities directly from the tribals and supply them their consumer

goods at a reasonable price. The other objective of the scheme
was also to advance interest free loaps to the Pauris which they
way off after harvest by selling niger, mustard, pulses and oil seeds
directly to the fair price shops at the prevalent market rate. The
scheme has served useful purpose in Bhuinya Pirh o-fﬂKeonjhar but
the Pauri Bhuinyas of Koira area have been least benefitted by it
because the shop was located in the plains far away from the Paurj
villages.
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Other Occupations—Some Pauri Bhuinyas are found to have
taken up work in Barsuan mines of Hindustan Stee! Ltd on weekly
wage basis and in road and house construction works and some
others engage themselves in cutting timber under the Forest Corpo-
ration during summer. When forest roads are built both men and
women go to work for wages. At the initial stages of mining opera-
tion the Pauris did not like to send their girls to work in mines
because they apprehended that the girls would come in contact with
many outsiders and might be subjected to immoral sexual acts.
But it was difficult to prevent the girls from going to work in the
mines and the apprehensions of the elders that the girls would go
astray has come true in many cases. Education has not made much
headway among the pPauris and therefore the cases of service in
white collar jobs are negligible. .

Hunting—The Pauri habitat is full of high hills and dense
forests teeming with wild games like deer, sambar barking-deey,
boar, wild rats, peacocks, etc. and the Pauris carry on hunting
whenever they are free from agricultural activities. Hunting is
viewed by the Bhuinyas more as a sport and a means of getting
protein food than as substantial source of income. Butitis intimately
associated with their socio-cultural life and has its economic and

religious importance. .

Bows and arrows constitute the only hunting implements used
by the Bhuinyas. \Whenever a Pauri goes out he takes a*pow and
a bunch of arrows with him just for safety in the jungle. While
in forest he may come across some prey by chance and may Kill it.
Hunting is rarely done individually. It is a group activity rather
shan an individual activity. -

~

The communal hunting expeditions reveal interesting features
of Bhuinya social, economic and religious life. Akhani Paridhi
the annual hunting festival, marks the first day of hunting for the
Bhuinyas. It is held on the third day of the moonlit night in the
mo[lth of Chait (Akshya Tritia)- - o«
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The preceding evening, the Naek meets the villagers at the
Darbar and informs them that they are to start on Akhani Paridhi
on the following day. The men who wish to join in hunting observe
continence and sleep away from their wives. Early in the morning
all assemble at the Darpar armed with their bows and arrows and
with drums and sticks proceed to the forest. The hunters bring
seven bows, seven arrows, two chickens and some husked paddy
(Akata) and turmeric powder and give them to the Naek. The
Naek worships the Dharam Devta (Son God) Basuki (Earth Goddess)
Gaijsiri (village deity) and Boram at the outskrit of the village and
offers two chickens to the deities. He sprinkles the blood on the
bows and arrows and prays “Today we are celebrating the Akhan/
Paridhi. Let the hunters meet all sorts of games on their way and
let them be able to shoot down all”. He also burns some incense
and tobacco to please the forest and hill spirits (Baghias and Bauiti)
to ensure success in hunting. The offered chickens are burnt and
the person joining the hunting partake it before they start for
hunting.

The only method adopted by the Bhuinyas in communal hunting
is beating the bushes and driving the animals. After reaching the
jungle the party is divided into two groups. The daring and feailess
persornis having name as good hunters are selected as Ghatjas. They
sit on key places through which the animals are expected to pass and
hide themselves behind the trees. The rest of the party beat the
drums and the bushes, shout at the top of their voice, throw stones
and make peculiar noises to drive the animals towards the Gpatjas.
As soon as the game runs near by the Ghatias shoot it down by
their bow and arrow. As soon as the game is bagged the Djhuri
or any elderly man in the absence of the Djpuri takes some of the
blood and offers to the Dparam Devata, Basuki. Gaisir, Boram

® Bautis and Baghjas and prays, “Here we are offering the first blood

of the hunted animal. May we attain success in hunting in future”.
The man whose arrow kills the animal also takes some blood from
the game and offers it to his family ancestors praying for suncess in
hunting in future.

<
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After the animal is killed all go to the Naek’s house with the
game. The women of the village greet them by washing their
feet with turmgric water anointing their forehead and chins with
turmeric powder and Kissing them.

The meat is cut into pieces except the head of the animal, one
loin and the hind quarter. One of the boys of the hunting team
comes down secretely from under the bush and mimlcs the gait and
gestures of the hunted animal. Heis beatgﬁ by the leg of the animal
on his back and is given the hooks to roast and eat. Before the
meat is distributed, some meat, the brain and the heart of the animal
are roasted on embers and offered to the deities in Jambu leaves.
Such offering is made thrice, i. €., on behalf of the persons who partici-
pated in the hunt, on behalf of the hunter whose arrow < killed the
animal and on behalf of the villagers (Barabhai).

The two hind quarters of the game are presented to the Naek
as Ahani Bheti and one of the loins is offered to the hunter. The
rest of the meat is equally divided into two shares. One share
is equally distributed among all the members of the hunting party
and the other share is equally distributed among all the families of the
village.

The Naek, in return, rewards the hunter with a cloth of ten
cubits if a Sambar or pig or a deer is killed and a Gamcha (napkin)
for a Kutara (barking deer). In lieu of cloth he may give twelve
annas for the long cloth and four annas for the napkin. " Besides,
he offers a basketful of rice cakes to the members of the party both
in successful and unsuccessful hunting.

The ceremonial hunting is observed for three consecutive days,
i. e., the first day being the Naek’s day, the second for the Djhux
and the final day for the Barabhais Of villagers. The same
proc edures are followed on all these days except that the Naek
presents the party with a basketful of rice cakes on the first day
to carry with them to the forest and the women offerMandia cakes
and rice cakes to the party on the third day. i

.
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A study of the hunting practices of the Pauri Bhuinyas and
the associated rites and rituals throw much light on the various
aspects of their life and culture. It reveals the bglief system of
the people on the one hand and throws light on varying obligations
between the different kins. The specific points of interest can
briefly be stated in the following : —

Hunting is more a religious observance than a quest for food.
The Bhuinyas lead a lonely life in the hills surrounded by forest and
hill spirits, and consider it essential to offer sacrifices to these spirits
at least once a year to please them.

For success in hunting the Bhuinyas observe a series of taboos
to maintainy purity and sanctity. The persons whose wives are
in menstrual period are neither allowed to join the hunting party,
nor to watch and take part in the ritual performances connected
with hunting. On the previous night of the Akhani Paridhi day
the persons ‘desirous of going on hunting observe strict continence
and sleep in a separate bed from their wives. They should not see
the face of any menstruating women when they start for hunting
lest they would have no chance of success in hunting.

The Naek also observes continence on the previous night so
as to enable him to perform the rituals on the next morning. He
offers chicken, husked rice and turmeric powder to the deities and
also burn§ incense and tobacco and prays for success in hunting.

The various rites and rituals associated with hunting thiows
light on the belief system of the Pauri Bhuinyas, Segregation of
women from the hunting rituals is based on the idea that the presenced
of menstruating women will defile the spirits and the deities and
n"'iay result in unsuccessful hunting. Hence evely precaution is
taken to avoid women during the hunting expedition. Women,
being the weaker sex, cannot take part in hunting which requires
mascuilne strength and vigour. Added to this the periodical pollution

renders them unfit for taking part in hunting excursions.
®
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The Bhuinyas beliave in the casual relation between a successful
hunting and bumper harvest. According to them successful hunting
during Akhani Paridhi indicates a rich harvest in the current year

and this belief keeps them alert to sa‘feguard against all the evils
obstructing success in hunting.

To ensure successful hunting the Pauris believe in and perform
sympathetic magic. The two chickens sacrificed by the Naek just
before the party starts for hunting is believed to contain the spiritual
powers of the gods and godlings to whom these are offered and if
the members of the party eat a bit of such meat they soon possess
such power and may thus be able to slay any game they mest.

The blood of the chickens, after sacrifice, is also believed to
carry such power and hence the Naek sprinkles it on eeven bows
and arrows just to help for the success in hunting.

The arrow which kills the animals is brought out from the body
of the prey and is never washed in water. The bloodstained arrow
headisletto dryout. Bydoing soitis believed thatthe arrow would

always kill more games in future and would remain bloodstained
for ever.

After the game is killed and before the meat is distributed one
of the members of the hunting party imitates like the slain animal
and mimics its gait. Crawling down he comes from a corner and
passes by before the hunters. One of the members of the hunting
party takes a leg of the game and hits the immitator with it. It
. signifies that in future hunting, no game can escape the look of the

hunter and the hunters would be able to kill all the animals they meet.

Before the meat is distributed, the brain, heart and some meat
is roasted on ember and offered to the spirits and the deities for
whose favour they met with success in hunting. The meat thus
offered is considered sacred and is believed to carry the ‘power’.
The husbands of the menstruating woman are not allowed to eat
such meat. If any outsider eats such meat the real hunting power
is believed to be transmitted to his body and the villagers may not
have the good luck to have more success in hunting.

T‘*\
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Hunting is an occasion when one can notice the interplay of
various relations. Hunting is purely a communal affair, which
involves co-operation of all the villagers. Each village has to hunt
within its boundary demarcated from the time of Raja. Since
successful hunting indicates rich harvest, it becomes the duty of all the
villagers to try heart and soul to make the hunting expedition a
success. Generally each family deputes one or more of its male
members to participate in the hunting, and it is the resporisibility
of the women to collect Mandia and paddy from all the houses and
prepare cakes for the party on the third day of the Akhan/ Paridhi.

Distribution of meat is made keeping in view the social and
political life of the village. The hunter must get an extra share for
his ability te kill the prey, but Naek, the head of the village, gets two
hind quarters for his status and authority in the village. The Djhur/
is not given any special portion of meat, but is always given an extra
share of megt for holding an office in the village. All the families
get share of the meat no matter whether anyone participated in the
hunting or not.

Getting some extra meat on the part of the Naek is of prestige
rather than of ecnomic value because the cost he has to bear for the
gift of cloth and cakes to the hunters is much more than the actual
cost of the meat he gets. It may also be noted that the Naek does
not eat all the meat he gets as a special share. This meat is divided
into three shares. The first share is used by his family. The second
to the families of his closer lineage group and the third to the rest
of the families of the village. The hunter also distributes some meat
from his special share among the families of his closer lineage group.

In course of time the Bhuinyas are getting more modern in
their outlook and are dropping out their traditional customs associated
wfth hunting. Some of the Bhuinyas have managed to acquire
guns and are hunting games on their own sweet will. Hunting
is gradually becoming more and more an individualistic affair. The
individual hunter who has killed an animal by shooting in his gun
sells major portion of the meat for money instead of distributing it
among his kith and kin and co-villagers.
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Another marked change is noticed in the attitude of the Pauri
for hunting. !n the olden days jungle was thick and the games were
plenty all around. Hence, the chances of success in hunting was
far greater than in the present days when most of the jungles in the
Bhuinya country are frequently cut down for shifting cultivation and
the wild animals are rapidly decreasing in number. These diffi-
culties, however, have least affected the age old belief system of the
people, who still observe the hunting ceremony with all its detail.
Posts of new leaders have been created in the village, but the new
leaders are never given special shares of meat in hunting. The Naek
continues to ‘enjoy his traditional status in the village and gets the
hind quarters of the hunted amimal as usual. The amount of reward
the Naek used to give to the hunters has also been increased. Since
the price of the cloth has now been increased the Naek row offers
two rupees in lieu of the cloth instead of twelve annas which he
used to pay in the past.

.

Fishing—Like hunting, fishing may be viewed more as a past-
time than as an economic pursuit of the Pauri Bhuinyas. Narrow
and shallow swift running streams fuli of boulders are not suitable
for fishing and very rarely the Pauris may engage themselves in
catching fish, in the hill streams. However, some time thgy catch
small fish from the streams by hand. The children having enough
* leisure time may use fishing rods to catch fish, while the adults
spend their time on activities of greater economic gain. Women

* may catch fish while taking bath. They may spread a piece of cloth
under the water and by filtering the water out of the cloth catch
small fish. A portion of the stream bed may also be carefully bounded
on the sides and fish may be caught after removing the water from
it. In plains, the Bhuinyas use small fishing traps made of bamboo
splits. These are set against the flowing water of the stream er
at an opening of the over flooded paddy plots duting rainy season
to entrap fish. Fish may be eaten by roasting or cooking with oil
and spices, but as the Pauri Bhuinyas relish dried fish the catch may
be stored for future use after drying in the sun or by smoking on
fire. .
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Wealth and Inheritanca—As indicated al;ove the Pauri Bhuinyas
are poor and live from hand to mouth. There is no division of people
into rich and poor class among them. The tefm -wealth’ has
little connotation for the Pauris as most of them do not have means
to amass any wealth. They say that the small axe is their wealth
which gives them food, shelter and clothing, those who have enough
food to eat and do not incur any loan are considered rich persons
in the Pauri society. The wealth of the Pauris largely consists of
cattle, foodgrains, brass utensils, gold and silver ornaments and
lowland paddy fields. As the Pauris are not much conversant with
money economy and do not like to hoard money this may not be
considered as an item of their wealth.

Any wealth owned by individual family is distributed equally
among all the brothers after the death of the father except the eldest
one who gets a little extra share. Ornaments are exclusive possession
of the women. If a Pauri dies without having any son to inherit
his property the same may go to his brothers living in own or separate
villages, though a small share may be given to his daughter.
In absence of brothers the property may be claimed by the decea-
sed’s father's brother, father's brothers’ sons, or by other close
lineage members. If no such kin is found available the property is
enjoyed, by the tribal council called Pjrh who assemble on an
appointed day and enjoy a hearty feast by disposing off the deceased’s
belongings. A widow enjoys the right over the property of her
husband till her death, but forfeits her claims if she leaves the
village orf remarriage. A Pauri marrying the widow of his deceased
elder brother has, however, every right to inherit all her properties,
In absence of male issues a daughter may enjoy the property of her
father during her life time if she leads the life of a spinster, but with
marriage she loses all rights on her parental property.

From the study of the economic life of the Pauri Bhuinyas it
may thus be concluded that the Pauris struggle hard to earn their
livelihood. Most of them continue to cling to their age old primitive
agricultural practices. Modern methods of agriculture, use of
chemicals, fertilizer and compost, adoption of improved seeds and

. -
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high yielding. cr.ops are yet to be made popular in  Pauri villages.
Crude plough, hoes, digging sticks and axes are the main agricul-
tural ‘implemenis of the Pauris which are used for Biringa cultiva-
tion. . The w ater sources have not been properly tapped to provide
irrigation facilities .in the Pauri country. Shifting cultivation being
subjected to the vagaries of nature, they supplement their income
from that swidden by gathering food materials from the jungle and
working on wage as agricultural labourers as coolies in public works
and as unskilled labourers in mining activities. In fact most of their
time is = spent on quest for food and very little time on any skilled
craft and specialized work. On special occasions like marriage and -
death the Pauris have to incur heavy expenditure which is not possible
to meet from their own sources. Such occasions force them to lend
money from the local money lenders at an exorbitant rate of interest.
Being trustworthy they pay back the loan with interest in time
and in this way most of the produce from land is drained away for
clearing the loans.
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CHAPTER V
LIFE CYCLE )

Essentially the successive stages of development in the life cycle
of a person comprise birth, early childhood, adolescence, adulthood,
old age and death. * When a person attains adulthood he or she
is married and sets up his or her family. This chapter deals with
the essential events in life i. e. birth, marriage and death with
associated ceremonies and rituals.

Birth :

Barrenness in  women s always condemned. Barren
women are looked down upon by others and they occupy low
position in the society. On the other hand, women giving birth
to many children enjoy considerable pride and prestige. One of
the main intentions of marriage is to beget children, and in case a
wife fails to' fulfil this aim the husband is socially permitted to
remarry. Birth is always welcomed in Bhuinya society, but a male
child is more valued than a female child, in spite of the fact that the
parents have to face acute economic strain to marry their sons. The
girls, on the otherhand fetch cloth, cattle, money, grains and other
items of bride wealth for their parents in marriage. Both the boys
and girls’ equally labour hard and help their parents in agricultural
pursuits, but the fact that the girls leave their parents for good after
marriage, and the boys continue in the family explains perhaps why
the parents are more inclined towards the sons.

From conception to the final purificatory rites number of
rites and restrictions are folllwed concerning birth of a child in a
Bhuinya family. The father and the expectant mother do not eat
any meat of any sacrificed animal. They are also not allowed to
go to the place of worship to witness the rituals. The woman does
not eat curds or any thing which tastes sour because it is believed
that these things hinder easy delivery. She may not go to the forest
or to any lonely and distant place lest the evil spirits might injure
the foetus. She should not touch a corpse, or see the smoke
rising from cremation fire. At the time of eclipse, the expectant
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mother should either confine herself inside the house, or remain
outside. But if, she is outside she should not come in and if she
is indoors she should not come out. If she violates this taboor
the baby in the womb is likely to be displaced. Such a woman
is not allowed to offer cooked-rice or Jau to the ancestral spirits
at the family shrine in the Bhijtar portion of the house.

Birth never takes place in Mulaghar where the sacred family
shrine is situated. A separate shed is constructed as a lying-in-
room. An elderly woman who may be a Bhuinya, or any other
caste and tribe may be called to serve as midwife (Sutrunihari).
She takes care of the new born and the parturient woman and
receives rice, dal, a new cloth, and cash varying from Rs. 2:00 to
Rs. 10-00 as remuneration for her help. Difficult labour js believed
to be due to the ill temper of the family ancestors, Pataspirits, play
of witchcrafts or due to other male volent spirits. To effect an easy
delivery the village priest may worship. the Ga/siri and promises to
offer sacrifices on behalf of the concerned family. The family-
head also prays the family ancestors at the Bhjtar with a potful of
water for quick delivery and make vows to sacrifice goat or sheep.
A few drops of this water is sprinkled over the woman and she may
also drink a little quantity of this water to get relief from acute pain.
In case the pain continues for days together, a witch-doctor O(Rau//a)
is consulted. He reads omens by measuring two pieces of reeds.
After the offender obstructing delivery is detected, steps are taken to
quicken the delivery without pain.

The naval string is cut by the mother or by the b,abyrs father's
mother if the former is not in her senses. In no case it'is cut by the
midwife.  The naval cord of the male-child is cut by an arrow
head which is afterwards presented to his mother's brother, while
that of the girl is cut by a piece of bamboo split which is thrown
away after use. The placenta and the cord are burried at the back
side of the house. The midwife bathes the baby and the mother
in tepid water and warms them by kindling a fire inside. For about
a week or so the mother is not given greens, vegetables, and pDa/
to eat. She only eats fresh cooked-rice, salt and onion and should
refrain from eating fish and meat till the child sits up. «
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The birth pollution continues for about two to three months
which is removed phase by phase. On the fifth or seventh day
after the child birth the baby and the parturient woman take their
first purificatory bath. The clothes are given to the washerman
for wahsing. This day the mother ties a piece of new thread bes-
meared with turmeric powder around her own neck and that of the
baby. From this day other members of the family may take water
from her hands, but she is not allowed to enter the kitchen and cook
food. Name giving ceremoney may be observed on this day or
may be deferred to the seventh day or to a later date.

Name giving ceremony—A case study of the name giving
ceremony describing the rites and rituals performed on this occasion
is given below.

Naming ceremony for Chhihulu’s son was performed on the
22nd February, 1970 on the fifth day after the birth of the baby.
About 10 A. M. the Mahararis (old women) of the village assembled in
the house of Chhihulu. Mangulu’s mother an elderly woman,
who also served as the midwife was called to officiate in the naming
ceremony. She bathed the mother and the child in tepid water after
anointing their body with turmeric paste. The _confinement room
was also cleaned. The mid-wife herself then took bath and
faid a painting on the cleaned patch with a white liquid prepared
from white rice powder. On the painting was kept about a Pai
of paddy and a bow! filled with water and a mango twig was
placed on the paddy pile. The mother holding the baby on her lap
sat near the painting and the old woman who officiated the ceremony
took her seat to a side facing the mother and the child on the opposite
side. She threw a grain of Arua (sun-dried husked paddy) rice
and a 7,/ (sesamum) seed together on the bowl-ful of water and

brayed. +~We are giving a name to the new born”. If the name

is auspicious let the rice and the T7j/ float. Let everything end
happily”. In the case of a male child the name of his father's father
is usually prefered, and in case of a girl her father's sister's or
father's mother's name is considered proper. In this case the same
practice was followed. After uttering each name she threw grains
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of rice and 7j/ on the water and watched until the grains floated so
that the name for which the grains were intended was selected.
In this case, theegrains floated when the name Sajan (the baby's
father's father) was uttered. The Sutruni then exclaimed +Oh,
Sajan has come”. The name was thus selected without any hesita-
tion. The Sutruni then blessed the mother and the baby by-touch- -
ing turmeric powder and sun-dried rice on their foreheads and 5
throwing the same on them. The baby and the mother were also
greeted with waving a lighted lamp followed by Huf/ Hulz sound.
She then threw the bowl of water on the thatch of the house. To
announce the name given to the new born she struck her bangles
on the empty bowl seven times saying loudly ~“Oh, the name Sajan
is given to the baby. Let all be aware of it”". Other Mahataris also
blessed the baby and the mother in the same manner and with this
the name giving ceremony came to an end. This day all the used
earthen cooking pots were thrown away and a little Jau cooked
in a new pot was offered to the family ancestors.

L

In olden days all the Mahataris were served with cooked rice,
but it is now given only to the Sutrunj and not to Mahatarls. It ~ <
is reported that the Pauris living in the interior areas in Bonai and
Keonjhar, are bound to give a feast to the villagers on the occasion
of name giving ceremony. But on account of poverty it is not now
possible to follow this tradition and therefore some children®cannot
be given a name till very late age. They are addressed as Gojinangal
(small plough) in the case of boys, and Kainful (water lily) in the :
case of girls. .

After the name giving caremony is over other families may
accept drinking water from the hands of the parturient woman and
cooked food from other members of the family, but she does not
enter the kitchen and cook food until the fimal purificatory
rites are performed after two or three months. o ¥

God Dhuari ceremony—This ceremony is usually performed
after the child walks and becomes five or six years old. The
ceremony ig performed to propitiate the deities praying them for
health and happiness of the child. .

™ -
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Usually goats and fowls are slaughtered to appease the Pat and
other deities and Jau is offered to the ancestral spirits.  If a child
does not suckle properly the parents may also ’promise to offer
sacrifices to the Pat in God Dhuari Ceremony. The ceremony
performed for the ward member's daughter of the village Jaldih is
stated below. '

The member's daughter refused to suckle her mother's breasts
during her infancy. The member made a vow that he would sacri-
fice a Boka (uncastrated goat) and chickens to the Pats and the
deities and a potful of Jau to the ancestral spirits if the girl would
suckle properly. Afterwards the baby became alright and suckled
properly. When the girl became three years old the member
arranged for the ceremony. He purchased a piece of new cloth for
his daughter and arranged the materials like Akta (sun dried husked
paddy), a Boka, a cock, small chicks, a new earthen pot and Arua
rice for cooking Jau and turmeric powder which are required for the
ritual.  In che evening of the 25th February, 1970, he met the village
elders in th® Darpar and expressed his wish to perform God Dhuari
ceremony for his- daughter. This was, however, unanimously
agreed by all.

Preparations for the ceremony were made on the 26th morning-
As the ceremony was performed on the bank of the stream all the
articles were brought there. Those who arranged rice for their

-own use also assembled near the place of worship with their stock

of rice and cooking utensils. All the families could not participate
as they could not arrange rice for their meal. Men and children
joined the ceremony and no woman attended it.

The Djhuri started worshipping at about 10 A. M. after taking a
bath. He cleaned two patches with cowdung and water, laid
naintings of three horizontal bars cross-cut by three perpendicular
bars in liquid rice paste. One patch was meant for the Pats and
spirits, while the other was intended for the deities. He collected
a few boulders to represent the deities and spirit and placed them
on the cleaned patches. Facing east and bending his left knee
in a kneeling posture, he washed Akata and placed nine small piles
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in honour of Gajsiri and the Pat deities. The incense was kept
burning. He then brought a chicken, made it to eat a few grains
of Akata piles, pulled a few feathers from its head, cut the head and
placed it on the pile. The body was thrown to the left side. Six
chickens were offered in the same manner. Some of these refused
to partake the Akata grains indicating that the deities for whom
these were dedicated were not satisfied with the offering. The
member, therefore, kneeled down and with folded hands prayed
the deities not to get annoyed with him as the chickens were small in
size. He also prayed that he did not have any big chickens in his
stock and the deities may be kind enough to accept their shares
merrily. Incense was burnt separately for Thakurani and Boram,
The Dihuri offered nine piles of Akta and slaughtered a big chicken
in_honour of Thakurani and a Boka for Boram. The heads of the
animals were placed on the Akta piles and some water was poured
on them. The girl for whom the ceremony was observed was
bathed and made to wear a new cloth. The member lifted her
and kept her feet above the head of the Boka which was placed on
the Akta piles, The Djhuri poured some water on her feet and the
water was allowed to fall on the head of the Boka. The Dihuri
and the member then bowed down and prayed for health and
happiness of the girl.

Jau cooked in a new earthen pot and curry of dried rice paste
(Bari) were offered to the ancestral spirits separately on leaves.
No sacrifices were made for them.

The head-meat was eaten by the Dihuri and the fxn-married
boys. The member carried some of the goat meat home for his
family use, and the rest was distributed among those who started
cooking there. It is the custom that the meat of this ritual is neither
given to any body who is not related by blood to the family concerned.
Others cooking their meals at the place of waorship are not to bring
any cooked food home, but to eat every thing there.

Fostering—To prevent successive death of the children the parents
may ceremonially handover their child to some body else. Usually,
the child’s father’s younger or elder brother fosters the child. In a council
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of village elders he makes his formal request to the father of the
child. Taking the child to his arms he says “The children are dying
with you. | am taking this child. From to day he/she belongs to
me. | will take care of him and he will look to my comforts in my
old age (in the case of a son) or she shall be with me till she is
married and | shall «sell” her to Bandhus (cognates) and enjoy the
bride-wealth (in the case of female-child)”. The child continues
to stay with his/her own parents, but the foster father feeds him/
her on eeremonial and festive occasions.

A child may also be ceremonially handed-over to the villagers.
The Mahatars (elderly men) and Mahataris (old women) assemble
and bathe the child. They tie a new thread around his/her neck,
give him/her a new name and bless him/her. When the chiid grows
up and before marriage the parents give a feast to the villagers and
take back the possession of their child.

3

First Hair Cutting—The natal hair of the child is called ““Pap
Ba/' (hair of sin).- The child’s mother's brother shaves the head of
the child and the hair is thrown in a stream. He is entertained with
delecious dishes and liquor. Some Bhuinyas may take their children to
some temples and get them shaved by barbers.

. Marriage :

Marriage among the Bhuinyas is endogamous so far as the tribe

‘as a whole is concemned. In the past marriage within the village

was forbidden because the people of a village were agnates and

belonged to asingle clan (Xhilli) believingto have descended from
a common ancestor.

Among the Bhuinyas the name of the Khil/i and that of the
village are synonymous. Since the members of a clan are consan-
guinal the clan is always exogamous. Since the people of a village
are of a single clan the village therefore is exogamous. Village
exogamy as observed by the Bhuinyas were based on clan exogamy.
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All people belonging to a single clan are not confined to a
single village. The blood related families are scattered in different
villages. Thus, the villages which comprise related families of a
single clan are grouped together to form Kutumba or agnatic villages.
According to the rules of clan exogamy a person cannot marry
within the same clan. Any sexual union between members of a
single clan is considered incestuous. But he can marry outside his
own clan. The clans in  which he can marry are his Bandhu or
cognatic clans. Like the Kutumba ot agnatic clans, the Bandhu or
cognatic clans are also scattered in different villages. Following
these principles persons of Kutumba villages can have marital rela-
tionship with those of their Bandhu villages in the Bhuinya society.
With the migration of people from one village to another the Bhuinya
villages have become multi-Kpilli in composition. Though majority
of people in some villages belong to a single Khill i of patrilineal kin
but there are some matrilaterally attached kin members, cognates
and affines now found in these villages. In some other villages
there may be families of patrilineal kin and of matrilateral affiliation
living mixed together in more or less equal number. Inhabitation
of families belonging to both consanguinal or Kutumba and affinal
or Bandhu social units in a village has broken down village exogamy
and has led to marriage between the Kutumba and Bandpu families

within the same village. .

Marriage outside the tribe, though quite uncommon, is never
totally ruled out. Cases of Bhuinya girls martying to Gours could be
recorded during the field investigation but such cases are éxtremely
rare and are considered highly irregular. Child marriages are quite
uncommon, and the Bhuinyas marry when both the partners are full
adults. The boys usually marry after twenty years of age and the
girls after the age of eighteen.

Matrriage is monogamous, and after the death of the first wife
one may marry again. In case the first wife proves to be barren,
one has the liberty to have a second wife. Cases of persons marrying
for the second time during the life time of their first wife are also
occasionally encountered. In Jaldih, a Bhuinya fell in.ove with
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his wife's younger sister and married her when the first wife was
alive. In this case unfortunately the young wife died soon after the
marriage. It is, therefore, not considered proper for asBhuinya to have

two wives at a time.

Cross-cousion marriage is not common and no preference is
indicated for sorrorate marriages. Likewise, marriage by exchange
are very rarely met with.

The following forms of marriage are prevalent among the
Bhuinyas.

1. Dharipala Marriage by elopement

2. Ghicha .. Marriage by capture

3. Phulkhusi ]

4. Amlesare Love marriage with arrangement
b. Kadalesare

6. Mangi Bibha . Marriage by negotiation

7. Randi Bibha .. Widow marriage

Of all forms of acquiring mate Dharipala and Gpicpa marriages
are the’ most common forms. Love marriage with arrangements
(Fhulkhusi) is only in the memory of the Bhuinyas and there is not
a single case of such marriage detécted in the study villages. Mangi-
Bibha is the most recent form of marriage which has been adopted
from the caste Hindus. Very recently, in certain cases of Mangi
form of marriage a Vaishnab or Brahmin is invited to act ag the priest,

This is called Mukut Baha since the bridal pair wear crowns (Mukut)

made of flower during the marriage ceremony. Mukut Baha is still

unfamiliar in hill villages, but in the plains some Bhuinyas have
adopted it to elevate their social status. The rich families living in
the plains can afford to arrange Mukut Bapa. During the field
work one case of Mukuta Baha (a girl of this village marrying in
Dengula) was observed. The marriages other than Mukut Baha
aretermed as Mankada Baha (lit, marriage of fhe monkeys).

v
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Each form of marriaﬁe is a slight modification of the Mangi/ form
of marriage. However a short account of each form of marriage is given
below. Y

1. Dharipala—If a boy likes a girl of certain village he goes to
her village and consults with her about their marriage. Both escape
and come to the boy's village. The girl is left in the outskirts of N
the village and the boy goes and informs his elder brother's wife and =
father's father's wife (own of classificatory) to bring her. The wo-
men bring her home, and kiss the chip and forehead of the boy and
the girl with turmeric powder. Other rites are performed as in the

case of Mangi form of marriage.

2. Ghicha—In this form of marriage the girl’s parents and
villagers are consulted beforehand. After they express their will-
ingness the girl is captured by the boy and his friends either from ths
forest when the girl goes to pluck leaves, from the stream while
taking bath, from market or fairs, on her visit to the boy’e village or
some other village on a dancing trip.

If the girl has to be captured from her village, then on a certain
day the boy and his friends come and hide themselves in the forest.
The girl’'s parents are informed secretly so that they send the girl
without her knowledge to that part of forest with her friends te pluck
leaves. There the girl is captured and taken to the boy's village.
Her other friends teke up a mock fight to save the girl, but in vain. :
They hurry back home and inform the villagers and the girl'’s parents’
that the girl was lifted by a big tiger. The villagers go to the forest
and pretend to examine stones and bushes of the place from where
the girl was captured and say ~Here is the pug marks of the tiger!
Here is some blood! Here is the torn cloth of our girl, and here is
her omament! They then proceed to the groom’s village and that
day the marriage is performed. Next day the women and the girls. %
of the bride's village pay a visit to the boy’s village and they are given
a feast. In this form of marriage bride-wealth is paid after two or
three years of marriage. If a certain girl is captured on her visit to
some village or from the market two Khandrias (middlemen) from
the groom’s village go to the girl's village with sticks. + Reaching
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there they first go to the Naek’s (village headman) house and say—=
“One cow of this village has been eaten by a tiger (or swallowed
by a snake). We dont, know to whom the ‘cow belongs.
The Naek replies ‘“Has the cow been completely eaten or
any part of it is left”. The Khandria's reply—It is almost eaten,
only the head or the legs are left”. The Naek consults the
villagers and later on informs the Khandrias that the cow
belongs to such and such person’s shed. The Khandria’s go to
the girl's house and are duly welcomed. Their feet are washed
in turmeric water by a lady e the girl's family and & mat and
tobacco are given to them. After a short discussion with the
girl's father all come to the Darbar and the same type of conversa-
tion is exchanged between the Khandarias and the villagers, as
the formerehad with the Naek. Then the villagers (300 Ghars)
say—*Any way the Bandhu has taken his property (A girl is
thought to be the property of the Bandhus. She is kept in
custody of the parents and when time comes she goes to the
Bandhu after marriage). There is nothing wrong in it”. When
the Khandrias departt, the villagers tell them—“Age Jauntu Panda
Hal, Pachhe Jauchhanti Jauntu payal, Bandhu, Samphali Tha".
(Lit, let the pair of buffalos-meaning the two Khandarias go
first, later on the mighty bisons meaning a party from the girls—
will follgw, 'Oh Bandhu, be ptepared).

Next day, the villagers of the girl’s village go to the groom's
villaga and marriage takes place there. The party is entertained
with meat and rice.

In this type of marriage, the girl does not get a chance to
offer cakes and mat to the boys and girls of her village (Sang
Chhada). It is formally done to symbolise the dissociation
between herself and her dormitory friends.

3. Phulkhusi—The boys of a village go to their Bapngp,
village for a Changu (musical instrument) dance. There the boy
puts some flower on the bun of his desired girl, and drags her
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while dancing. The girl escapes. In Ghicha the boy with

his friends capture the girl in a group, with prior intimation to

her parents. ‘In Phulkhusi, on the other hand, the girls parents

are not consulted beforehand and the girl is dragged not by the
boy's friends as a group, but by the boy himself. After the

girl escapes, the boy comes back to his village and informs his
parents and the villagers.  After a few days the women and 5
girls of the girl's village bring her to the boy's village for i
marriage. |

4. Am Lesare—A boy and a girl may like each other.
One day the boy splashes mango-juice at the girl in the forest
and throws mangoes at her to get one of her ornaments. The
girl escapes and goes back home. Her mother *says—*You
were with such and such boy, and you have“fost - your ornament.
Why did you not go with him ? Then the Mehataris (village
women) and other girls of her village bring her to the boy's
village for marriage.

G- —

5. Kada Lesare—t is same as Amlesare but in this form
the boy splashes mud at the girl.

[

6. Mangi Bibha—In Mangi Bibha or marriage by negotia- -
tion two Khandrias from the groom's party go to < the girl's
parents. They assemble at Darbar and say. «\e have come to
take a small chicken (or a nice fruit) from your village”. The
villagers ask “to whom does the chicken belong ?*  The Kha-
ndrias say the name of the gitfl's father. The villagers say
»We shall ask him” and tell you. Then the Khandrias 90 back- ; -
In this way they come for five or six times to the girl's villige
till the proposal is finalized. In Pauri areas the Khandrias
receive some rice and liquor from the groom's family every time
at the time of their return home. But in other areas, the
Khandrias are fed by the girl’s family on every visit.

(7
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The following is a brief description of the various steps of
Mangi Marriage :—

1. Phul Handi—When the day on which the bride is

to be taken is fixed, the Kpandrias informs this to
the groom’s party. Two or three days prior to this
day the groom’s party sends Phul Handi, painted
with rice paste and containing paddy and rice,
Gur, flat rice, comb, mirror and flower for the bride.
A ring is also sent for her by the groom which the
girls of the bride’s village put on her finger. The
groom’s relatives come halfway to the girl's village
while sending the  Phul handi. 21 Khandi of
rice (in big Paj) is also sent this day by the
® Khandrias for cooking Bila Jau in the bride’s village.
When the Khandrias arrive in the bride's village the
Mahataris go with the bride to receive them. The
girls sing song and the Khandrias are brought to
the bride’'s house.

L 3
2. Tel Haldi—That night seven women anoint oil on

the girl's head. The girl holds seven straws fixed to
her forehead and the Mahataris pour oil seven times
on the straws with Hu/hula sound.

3. Dia Mangula—The Mahataris go in the four directions

at the outskirt of village next day with the bride
and offer homage to Pat, Dharam Devta, Basumata
and Gramsiri, for a successfu] marriage.

4. That day again Tel/ Haldi ritual is repeated by seven

women.

5. Cooking Bila Jau—Rice brought from the groom’s

village is distributed and given to all families for
cooking. They cook and bring the cooked rice back
to the Darpar. Here, the cooked rice is distributed
Jo all members of the village.

® >
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6. Taking the Bride—One Khandria from the groom’s

10.

party and one from the bride’s village leave earlier for
the groom’s village to arrange food for the girls
party. TWO others remain to take the bride. After
the . party reaches the groom’s village they are given
food and water. Each party ceremonially greets
each other asking about their health and happiness.
The girls of the bride’s village sing marriage songs.
The groom's mother or his father's brother's wife
carries her on her back to the Darbar house.

Ghurur Pani—The bride and the groom are given
ceremonial bath by the women of their respective
villages on the Dobati of the village (Where two

paths bifurcate).

Juali Pani—The bride and the groom are given a

ceremonial bath. They are made to sit on 'yokes. The
women of the groom’s village bathe the bride, while
those belonging to the bride's village bathe the groom.
The groom does not go out of his house on the night

the bride is brought to his village for marriage.

. Selling Medicine (Asa Bika) :—The women and girl of

the bride’s village dress themselves as monks. They start
from the Darbar house 1o the Khanda Sal (kitchen house)
to sell “medicines”. Vulgar talks and jokes relating to
sex are exchanged between the women and the boys.
The boys give twoPai of rice to them. They againgo to
the groom’s village and get another two Pai of rice.
Cakes are prepared out of these four Pai of rice and
distributed among them afterwards.

-

Sala Bidha—In a formal ceremony, the women of the
groom’s village and his relatives make gifts of money to
the bridal pair and to the Girhialis (partners of the groom
and the bride). The bride’s younger brother pats on the
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back of the groom and is given 3 piece of cloth by the
groom. He carries the groom on his back, and the
groom’s younger brother carries the bride on his back.
Both dance for a few minutes.

11. Kada /ata :—When the women relatives present gifts to
the bridal pair on the marriage altar, the persons who;are
in joking relationship with one another throw mud and
cowdung water, ashes and black-dyes. A lot of fun and joke
is thus exchanged between them at each other.

12. Ceremonial Bath and Breaking the Bow—The women
and the girls of the bride's village take the bride and the
groom to the stream for a bath. There the bride hides
the jar under water and the groom finds it out. The
groom also hides it and the bride finds it out: This is
called -~Dub Duba”. The bride carries a potful of water
orr her head on the way back home. The boys of the
bride’s village make a strong bow with -Sa/’ branch and
‘Ponasi* swring: The groom shoats at the water pitcher
carried by the bride and breaks the bow and throws it
away. He should break It at one attempt, otherwise he
is not considered strong.

13. Handi Sara—The bride and the women of her and the
groom’s villages husk about three to four Pa/ of paddy
after the bride returns from the stream. She cooks “Jay’
out of this rice and offers it to the family ancestors of the
groom at the family shrine. The persons of both sides eat
a little of this Jau.

14. “Kanya Samarpan” (Handing over the bride to the Bandhus by
the bride’s villagers)—At the parting time the girl’s villagers
and-some of her close relatives handover the bride to the
groom'’s villagers and say—--Oh" respected Bandpus, now
you get your daughter-in-law. When she was young she
was of her parents, butafter her puberty she belonged to
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the village (300-Ghar). Now we 300-Ghar are giving her
away tp you. She may be ugly or beautiful, blind or one-
eyed, deaf or dumb or lame, she might be a witch or
sorceress (Daini ot Pangini) she may not know how to
cook, how to talk, and how to respect you. Any way, she
becomes your Bahu (Daughter-in-law) now. If she does
anything harm to you, or she is not liked by you, don’t let
her wander shed to shed (begging food) but bring her back
to the same tree (to her parents) where from you have taken
her”. The grooms villagers reply-,~Oh 1 Bandhus, She may
have anything which goes against her, but she is our Bahu
now. She is not only your daughter, ours too. Unless she
does serious offence should we bring her to you ?

e

Gundi Chaul and Mand Chheli—When the bride’s villagers
leave after marriage the groom’s party gives them about
five Pai of rice (called Gundi Chaul) and onegoat (Mand
Chheli) to arrange a feast and enjoy themselves:

«

Consumation of Marriage—Before the boy and the girl
start sleeping together (after three or four days of marriage)
the bride cooks. a little Jay’ in a new earthen.pot and
offers it to the ancestors at the family altar in the Bhitar.
At night the groom’s elder brother's wife (own or classi-
ficatory’) bring the groom and the bride to the_house and
say—-From today you (meaning groom) get” your home
(wife) Start building your shed (lit, have sons and
daughters) and let your family prosper”.

First Visit of the girl and the boy to the girl's parepts

On their first visit to bride’s parents, they are given hearty
meals. On the parting day a chicken is killed for them
and they may be given new clothes, cakes and cooked
rice which they carry to their village.

n
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Bride wealth is same for any type of marriage and is paid
within a year or two. But in the case of Dharjpala it may be paid
after 5 to 10 years when the person accumulates enough to pay
it. In the case of extremly poor persons, they may be exempted
to pay full amount of bride-price. The bride’s father, her father's

- younger brother and mother’s brother go to the groom and collect

their shares of bride-wealths.

Economy in Pauri Bhuinya Marriage :

Ceremonies are most expensive among the Pauri Bhuinyas:
Contribution from the relatives are negligible and the parents
start saving little by little in the form of cash and crop from five
years or more for financing a marriage. Inspite of their efforts
they run into debt to meet the marriage expenses. A considerable
amount is spent in feasts and a sizable amount in the payment
of bride-weaith (Mula) paid to the bride’s relatives.

The items and, amount of bride-wealth are same for all
types of marriages. Iltem-wise detailed list of the bride-wealth
paid in Bhuinya marriages is given below—

(1) One bullock for the bride's father.

(2) One bullock for her father’s younger brother.

(3) One bullock for her mother's brother.

(4) Three rupees and about 12 Pa/ of rice for the
Khandrias (middlemen).

(5) About 71 Khandi of rice for Bila Jau.

(6) One rupee and a Sari for the bride's mother.

(7) About 5 Paj of rice (Gundi Chaul) and a goat
(Mand Chheli) for the bride's villagers when they
leave after marriage.

A piece of cloth or one or two rupees in lieu of cloth is
paid to the bride’s younger brother (Sala Bidha) but this does
not constitute an item of the regular bride-wealth.

-
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Feasts arranged 5uring marriage drain away major savings
of the family. In a marriage feast the groom’s party is expected
to feed the villagers of both sides sumptuously. The groom has
to spend on feastc several times as follows :—

(1) The desy on which the bride is brought for marriage
the boys and the girls of the groom’s village are
fed properly tc receive the marriage party.

(2) As soon as the bride and her escorts arrive at the
groom’s village they are given cooked rice and Dal.

(3) That night after the girl's party reach the groom’s
village they are fed by the groom. .

(4) Next day goats are slaughtered and the villagers of
both the sides are given a hearty meal.

(5) After the marriage, on some day, the groom is _
obliged to feed his villagers once more for their °
co-operation and help in the marriage.

Besides the above occasions, quite a heavy stock. of rice

. is also required by the groom to feed the guests and relatives

who visit him for the marriage. To all these expenses may be

~added other miscellaneous expenses like purchase of new clothes

for the bridal pair and the relatives, ornaments for the bride,

rice given to the different age and sex groups for playing their
specific roles in marriages.

Keeping in view all the items of expenditure the total
amount spent in a regular Bhuinya marriage (marriage by
arrangement) is estimated to be of the order of Rs.1000/- or more.
In other forms of marriages less amount is spent on feasting,
there by reducing the total expenditure to about Rs.200/-. In
the case of second marriage, the bride-wealth is more than the
usual bride-wealth. - %

L
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Conclusion :

Without going into the details of the rites, and rituals of
the institution of marriage, it is signficant to analyse the role
which it plays among the tribe. Its implications on the interplay
of social relationship, group ties, and other social and economic
ramifications are noteworthy.

Marriage is always viewed more as an affair of the village
than as an exclusive concern of the concerned family. The
unmarried girls though biologically belong ‘to their parents, but
sociologically all the unmarried grils are viewed to be the
~property” of the Bandhus They are kept in custody of their
parents and taken careof till marriage, but as soon as the
Bandhus want to take possession of their “property”, the parents
are obliged to part with them,

In a broader sense all the unmarried boys and girls are
viewed to be the members of the village and the village youth
dormitory. In the case of giving away the girls in marriage,
the opinion of the village elders is never overlooked. Likewise
marriage of the boys is the responsibilty of all the families of
the village. The parents finance the marriage, but the villagers
lend their help and co-operation to make the marriage ceremony
a success. While ceremoniallv handing over the bride villagers
of the bride make an appecl to the gronm's villagers and say
that they offer the girl in marriage not only to the groom, but
also to his villagers at large for the proper upkeep of the girl.
In the case of divorce, therefore, the groom's villagers formally
handover the girl to her village elders while performing formally
the ritual concerning divorce.

Marriage is the proper situation to study the roles played by
different age and sex groups. The elderly men (Mahatar) and
women (Mahatariy and the unmartried boys (Bhendia) and
girls (Dhangdi) play specific roles in marriage. The Mahatars
work as marriage brokers (Khandria), fix up marriage  properly
and formally handover and take over the bride in marriage and engage

< 2
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themselves in commundl cooking. The ceremonial rites are
mostly performed by the Mahataris. Ceremonial bathing of the
bridal pair, greetitngs to the marriage party, blessings offered to
the marrying couple, are performed by the women. Marriage
is the only occasion where women have greater roles to play
than men. Likewise, the unmarried boys and the girls are
closely associated with the marriage ceremony. The boys play
on Changu (musical drum) in marriage dance, prepare marriage
bow for the groom, supply firewocd, fetch water and help in
cooking the marriage feast, while the girls sing marriage songs,
grind spices, supply leaf-cups and plates and accompany the
bride while performing marriage rites, For performing their
duties, each group is reasonabiy offered foocd an3 gifts.

An analysis of some of the marriage rites of the® Paur.
Bhuinyas throws light on their social values and belief  system
As they claim to have descended from royal chiefs, the tradition
of riding on horse back is still retained by them. "It is still
customary for the Bhuinyas to carry the bride and the groom on
their backs, which symbolizes horse-riding and after marriage
the rice and dal paid to the persons carrying the bride and the
groom is called Ghoda Dana (lit, fodder for the horse), Likewise,
the breaking of the bow by the groom and shooting arrows are
claimed to be the immitation of the gpic custom of .Rama
breaking Shjva Dhanu for marrying Sita.¥ Bathing the bride and
the groom, making them sit on a yoke symbolize that from
that day they are to share and shoulder the responsibilities of
the marital life. The Bhuinya, like many other tribes have great
attachment to their native soil, and this sentiment has been
reflected in their marriage’ in which the women of the bride's
village worship the Dharti (Earth Goddess) and tie some earth
in the cloth of the bride.

Marriage marks the termination of the one phase of life
and a beginning of a new sphere of life. The married couple
cease to be members of their youth association and attain the
status of the married persons (Mahatars and Mahataris). Before
assuming the .new roles and responsibilities, the bride and the
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groom present gifts to their dormitory friecnds and formally take
farewell from their association. They are also entertained with
feasts by their friends before their final withdzawal from the
dormitory organization.

In case of the bride, she not only steps on to a new
social position from Dpangd; to Mahatri, but it is more significant
for her to enter into the clan of her husband. To mark this
transition the bride cooks Jau (poridge) on the marriage day and
offers it to the family ancestors of the groom at the sacred
Bhitar. Likewise, to mark the consummation of marriage, before
the couple start sleeping together the wife offers Jau to the
ancestors of her husband.

Marriage sample collected from Jaldih reveals that marriage
by capture and elopement, are more in number than the arranged
and more expensive form of marriage. Out of 141 marriage cases,
36:2 per cent are arranged marriage while 63-8 per cent are other
types of -marriage. The following table gives the number of
different types of marriages held in Jaldih village.

TABLE No. 7

Frequency and percentage of types of marriages among
the Pauri Bhuinya of Jaldih village.

Sl Type of English Fre- Per-
No. marriage equivalent quency centage
(local names)

1  Mangi .. Marriage by arrange- 51 362
ment.

2 Ghicha .. Marriage by capture 36 255

3 Dharipala .. Marriage by Elopement 51 362

4 Randi Bhibha.. Widow remarriage .. 3 21

Total .. 141 100
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As marriage is an éxpensive affair and many Pauri families
cannot afford to meet the marriage expenses many Bhuinya
youths are forcedto lead the life of bachelors and spinsters. The
heavy expenditure was minimized to some extent in the olden
days when less expensive forms of marriage such as marriage
by capture or by elopement was prevalent in significant number
without any stigma attached to such modes of acquiring mates.
But such forms of marriage are now-a-days more looked down
upon than what was the case formerly and therefore many Bhuinya
youths whose economic condition has not improved in any
significant manner are forced to remain unmarried. In village
Tantara, it was found in 1969 that 19 girls of ages between 20
and 56 years and 19 boys above 22 years of age were unmarried
on account of financial difficulties. They did not like to take
recourse to marriage by capture or elopement lest they might
be looked down upon by their fellow villagers and neighbours.
This has serious social consequences and unless the bride
price of the Bhuinya is curtailed and other steps are* taken to
liberalize the terms and conditions of marriage, the Bhuinya
youths may not be able to enioy the status of full-fledged member ™.
of their society in their life time.

Death Rites :

The Pauri Bhuinyas believe that death occurs due to il
temper of hostile spirits, gods and goddesses, and due to the
play of black magic. The fact that nobody can escape death
is well known to them, and when death occurs the Pauris make
necessary preparations for proper disposal of the dead.

When a person dies his kinsmen and near relative start
wailing loudly, till the corpse is taken to the burial ground. The
wailing signifies the heart felt sorrow of the relatives for whom —-
the death of their near and dear one was extremely frustrating.

It is also believed that if the relatives do not lament for the
dead, the latter may feel offended in the other world. Both®
Bandhus (cognates) and Kutumbas (agnates) carry  the
corpse to the burial ground. A pit of about seven feet long
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and five feet deep is dug and the corpse is laid down on its
left with the head facing north. The eldest son and in his
absence the brother of the deceased puts the first handful of
earth on the corpse following which others fill up the pit with
clods of earth. Stones and thorny branches are put on the
grave so that wolves and dogs do not open it and disturb the
corpse. Some of the possessions of the deceased like a mat,
one or two pieces of clothes, a pitcher or a gourd, an axe, a
bow and an arrow are left with the deceased in the pit. If
the deceased is a woman all her jewellery except the gold and
silver ones are all burried with the dead body. Itis believed
that the dead needs all the things of daily use in the other
world and if these things are not given the spirit of the dead
might vistt its descendants and press for such things. After the
dead body is buried the members of the deceased family and
their relatives pray as follows :

“As long as you were in this world, we shared a common

life, but now death has separated you from us.

please go and tell the Yama (the God of Death)

that you were the only person of the world and

after you died there is nobody else left here"”.

When a pregnant woman dies special rites are performed
for her burial. To prevent the sorcerers practising black magic
through the medium of foetus, the Pauris draw seven lines on
the womb of the deceased before she is buried. Such cases
of death amount to serious social offence called Stri Hatya
(lit, woman-slaughter) and the family members remain socially
outcasted until they can afford to summen the Bar (wider tribal
organization) council to perform necessary ritual purification.
Persons killed by bearand tiger are believed to turn into malevolent
Jspirits. Especially the tiger spirits (Baghia Bhuta) create dreat
havoc and kill human beings in the disguise of tigers. When
som@ body is killed by a tiger the Raulia is called on to perform
specia| rites in the burial ground while burying the dead body.
ldols of the tiger and the dead are made of earth and the Raulia
propi tiates’ them by slaughtering a Boka. The heads of both
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the idols are cut and these along with the head of the slaughtered
animal are thrgwn into the flowing stream. This prevents
further attack of the Baghia Bhuta.

The pollution period lasts for two to three days. At the
end the villagers are entertained with a small feast. During
the pollution period all the families of the deceased’s lineage
and also Bandhu families throw away their old and used earthen
cooking pots. Mats and other household articles are all washed
in water. The clothes are also properly washed or given to
a washerman for washing. On the final purification day all
the members of the lineage clip their hair and shave their beard
and pare their nails. During the period of pollution they refrain
from eating any non-vegetarian dishes and anointing their bodies
with oil.

Calling back Soul home (Jiba Anba) :

The Pauri Bhuinyas believe that life does not come to an
end with death. Itonly separates a person ohysically from his
kith and kin but the deceased continues to dominate the sacred
world and lives in the form of a spirit and always watch over
the activities of the two family members, whom he left behind.
With the passing away from the mortal world the spirit of the
dead takes seatin the sacred Bhitar of the family and is duly
propitiated on festive occasions. By virtue of its higher position
as a supernatural and superhuman being the ancestral spirit
commands respect and reverence from the living descendants
who try to maintain a haimonrous relationship with their ancestral

sprits.

The spiritof all the dead persons cannot attain the status
of ancestral spirits (pitu) and therefore can not have a seat in
the scared Bhitar. A person killed by tiger, bear and snake-
bite anyone who died of serious diseases like cholera, small-pox
and leporsy, a woman dying with the babyin her womb; any
person who committed suicide; and any-one who died unmarried
do not constitute the ancestral spirits of the Pauris. « After death
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the souls of these persons float in the airor are changed to
hostile spirits having their abode in ‘the woods and forests,
and causing illness in the villagers. On the other hand the
souls of the persons who die a normal death are ceremonially
invited to the Bhitar and are propitiated periodically. Such ancestral
spirits afe bencvolent in nature and unless they are offended
they safeguard the interest of their descendants and keep thom
and their livestock in good health and give them prasperity and
happiness.

The day on which the shade of the deceased is brought
home, a goat is slaughtered in front of the deceased’s house
and is offered to the family ancestors. A few drops of blood
and some meat are cooked in a new earthen pot which is
called Ains Handi (pot containing Non-vegetarian dishes). The
son of the deceased or any other male relative observes fasting
for the whole day and remains seated inside the Mulaghar.
At sun set seven villagers with g basketful of rice, flour, the
Ainshandi, two pieces of Sa/and a piece of Kendu stick proceed
from the deceased’s house towards the graveyard.  On the
way where two paths meet ordiverge they plaster a patch
with water and fix up the three sticks in the form of a tripod.
The pot with cooked meatis kepton the tripod in  honour of
the deceased and the sameis broken in a single blow by striking
it with a stick. Asthe pot breaks the persons call loudly address-
ing the decaesed to come with them and enter the Bhitar. They
say “Where are you? May you be under rocks and stones and
behind the bushes and trees. Please come and take your
seatin our house (Bhitar)”. It is believed that being attracted
by the smell of the mutton the spirit of the dead comes to the
spot and enters into the basket filled with rice flour. Poor
families may put fish and Biri Dal in the Ains Handiin the place
“of meat curry. Calling the spirit seven times the Bhuinyas
draw some impression on the rice flour with thorny branches
or with fingers and carry the basket back home beating two
pieces of iron rods or sickle together. Reaching home they
beat the roof of the house and those inside the house ask
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+what have you broug&ht?" The persons reply “We have banished
sickness and brought health and happiness”. Then they enter
the house and® all assemble to examine the foot prints of the
spiriton the rice flour. The man on fast cooks some meat of
the goat slaughtered for the purpose. Meat, curry, rice, cakes
and Jau are offered to the ancestral spirits including the new
comer at the sacred altar of the Bhitar. Then he first takes some
of the offered food. Following him others start eating. The
extra meat and the cooked rice should not be stored for the
next day, but be all eaten of thrown away.

The shade of the dead is brought home on the third or
fifth or seventh day. Until the soul calling ceremony is performed
the deceased’s son of brother offers rice to the spirit at the
outskirt of the village. After the soul of the deceased is brought
home, the deceased family and all others, agnates and cognates
become free from death pollution and resume their normal
activities.

B
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CHAPTER VI °

YOUTH ORGANIZATION e

Bachelor's dormitory, a traditiona! educational institution
was once in existence in many tribal communities. But itis fast
disappearing as a result of the impact of modern forces. The
tribes such as the Hill Juangs and the Hill Bhuinyas are singular
exceptions who have maintained the bachelor's dormitory in
all its fullness and orginality. Wherever the tribes have been
in contact with the non-tribals and other agencies of change like
the Juangs of Dhenkanal and the Bhuinyas of Sadar Subdivision
of Sundargarh district, bachelor's  dormitory among these
people have disappeared. The youth organization and bachelor's
dormitory &s prevalent among the Pauris of interior areas of Kgira
region of Bonai, have been described below.

The unmarried boys above 14 years and the unmarried girls
above 12 yedrs of age constitute the formal members of the youth
dormitory. The boys are called Dhangada and the girls as Dpangdi.
The unmarried boys®and girls taken together as a group are called
Sunderphul (lit, red flowers), and their association centres around
the Mandaghar as it is called in Keonjhar and Darbarghar, in
Sundargarh. The Mandaghar is by far the most commodius hut
preferably constructed in a central position of the village. The
boys sleep inthis dormitory house, where as the girls do not have
any such special hut to serve as the gitl's dormitory. They usually
sleep in fhe house of a widow of the village or in different houses
according to their convenience. But for other purposes their
activities are associated with the main dormitory house of the
village. The boys take care of thatching and repaiting of the
dormitory whereas the girls do the cleaning, plastering its walls
and floor and sweeping the plaza. A fire is kept burning day and
mght in the centre of the house for which the logs are brought
by the boys. Onits four walls hung Changu or the tambourines
played on by the boys duting dance. In a portion of the dor-
mitory are kept bundles of grains and cereals on a raised wooden
platform. The boys sléep around the fire keeping their feet
towards thé& flame to drive out cold during winter.
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Admission into the dormitory does not require any special
rites and rituals. Al the boys and girls of proper age-group Wwho
are able to contribute to the common fund of the dormitory are
taken as its members.

Within the framework of the  dormitory organization the
Dhangadas and Dhangdis have specific roles and responsibilities.
The former bring logs of wood for the sacred fire of the dormitory.
As indicated above, the fire is kept burning throughout
the year, otherwise if it is extinguished it is believed to bring
ill luck to the village. During marriage they fetch firewood for
the groom's family and help in drawing water, cooking marriage
feast, accompanying the bride to the grooms village with Changu.
They also help in cooking the communal feastse«on other
occasions.  The repairing and thatching of the dormitory
is the responsibility of the boys who either do so by themselves
or take the help of the elders of the village to get it done.
When any Visitor stays in a Pauri village, the boys take care
of him by supplying firewood and water for cooking his meals.
During the visit of Bandhu (cognatic) gir\§ to their village it
is the responsibility of the boys to raise contributions and collect
grains and other food materials to feed the girls during their
stay in the village. The unmarried boys and girls gonstitute
an effective working potential who may be hired by any villager
to work on his field on payment of cash or kind. If they so
desire, the boys and girls may also cultivate patches of land
jointly and utilize the yield for their common purposes. In
some important village rituals the boys and girls are required
to contribute a goat by raising contributions from among them.
To add to all these it is the duty of the boys and girls to keep
Changu dance going during feasts and festivals.

Like the boys, the girls too have their specific  rites and
duties as members of the dormitory. Itis the duty of the girls
to plaster the dormitory and sweep the plaza ordinarily once
in every week and positively on important occasions like marriag.e
village festivals and during the visit of Governent officers
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to the village. In some villages, they supply sleeping mats
of date palm leaves to the boys andin return the boys supply
them with firewood for their sleeping apartment. During,
marriage, and when a visitor halts in the village the girls supply
leaf-cups and plates, grind spices for the marriage feast, and
fetch water, In marriage, the girls accompany the bride to the
groom's village and sing marriage songs. When boys of a
Bandhu village pay a visit, itis the responsibility of the girls
of the village to look after them and arrange for their food.

The association of the boys and the girls confers communal
responsibility. For the fault of any individual member of the
dormitory the whole group of the boys or girlsis held responsible.
For negligence of their duties the boys or girls are fined by
the village elders, the fine being a few measures of grains and
a goat for any major offence or liquor worth four to five rupees
for minor offence.

Association of the Bandhu boys and girls :

The boys and girls of a village are supposed to be of the
came Khilli and therefore they consider each other as brothers and
sisters. In such a situation joking, funmaking and exchange of gifts
are not possible among themselves. The boys and girls, therefore,
exchange gifts with the girls and boys of Bandhu villages. In
fairs or market places the boys offer presents of Gurakhu (tobacco-
paste), fried rice, comb, mirror and ribbon to the Bandhu gitls
who reciprocate with gifts of cakes, flat-rice and .tobacco leaves
to the boys. They usually purchase the gifts after raising
contributions, from among themselves and tie those to the cloth
of the receiver. While reciprocating the boy and the girl exchange
hearty and joking remarks with each other. Each party tries to
aldress the other party in superlative terms and place the self
in the most insignificant position. A boy always addresses a
girl as princess and refer to himself as an untouchable.  Similarly
a girl address a boy as king and calls herself as an untouchable.
While giving away the gffts the boy tell the girl.

®
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“Oh, dear; princess, the untouchable is making you an
offer of a bupch of flowers (meaning the gifts). If you so
appreciate, then adorn yourself with them. Otherwise, throw
them in the stream.” The girl in return reply. “Oh, boy: you
are the prince and | am an untouchable. Why should | throw
away vyour kind gift? It is the most prized thing | have been
looking for’. On the day of a ritual observed by the Pauris
the boys collect honey from the jungle and the girls make cakes.
Honey and cakes are exchanged between Bandhu boys and
girls on this day.

Dancing Trips :

After the exchange of gifts for a couple of times. the boys
and girls invite each other to visit their villages for Changu
dance. When a party of Bandhu boys arrive, they send a
message to the girls of the village who meet the former in the
house of a widow and greet them enquiring about-their health
and happiness. The boys reply jokingly that they are not
well and some of them are suffering from- fever, some have
injured thier fegs on their way to the village, some have been
attacked by bears and tigers, and the like and ask about the
health and happiness of the girls. The girls also reply in similar
fashion. The gift brought by the boys is distributed among
all the dormitory members and the visitors are supplied with
tobacco and Sa/ leaves by the girls for smoking.

When the girls intend to visit a village they first discuss it
with the widows and a suitable day is fixed. The girls make
prior arrangements and collect rice for preparing cakes, tobacco
and other articles to carry with them for the Bandhu boys. On
reaching the village they take shelter in the house of some
widows or any relative where the boys meet them, greet each
other and accept the gifts.

During the visit of boys or girls, Changu dance goes on
day and night and the boys try to iritate the girls thrcugh the
songs and the girls respond to it by rhythm and stepping of their
dance. A lot of fun and jokes are thus exchanged between
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them to make the dance more lively. At the dead of the night
after the village elders retire for sleep, the boys and girls may
pair off and go to some secluded places where th& girl messages
the boy. The Vvisitors are provided with food by the boys and
girls of the village. The requirmentis met by raising contribu-
tion from the dormitory members or from their common stock
of grains, if any. In the case of scarcity, they may geta loan
- from somebody promising to pay it back by working on his
field. Ordinarily the guests are provided with rice and Dal,
but on the partnig day a goat or sheep is slaughtered for them.
At the time of departure the boys or the girls as the case may
be walk certain distance with their Bandhu friends to see them
off. The girls sing Doli songs on the way and at the time of
parting and one party, tells the other party in jest.

~Farewell friends, do not wish to come to this village again.
We could not feed vyou, properly. Tell others that no rice is
available in ,our village and we fed you with only roots and
tubers”. The other party replies that their stay was most
comfortable and they were provided with sumptuous food. One
party requests the other notto call their names at the back and
expresses gratitude for the trouble taken in arranging food and
making the stay comfortable.

Duri'ng the visitof the girlsone or more girls may be captured
for marriage and intimation is sent to their parents afterwards.
But with the changed circumstances this paractice is becoming
rare day By day. Cultural contact between the Bhuinyas and
the non-tribals and increasing mobility and develppment of road
communication have all combined at the present time to weaken
the dormitory organization and disintegrate the Changu dance
and music.

Retirement from the mombership of Dormiory (Sang
Chhada).

Membership in a dormitory terminates with marriage and
after marriage a boy or a, girl ceases to be a formal member of
the dormitory. After the marriage proposal is finalized and before

-
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the commencement of marriage the dormitory members collect
grains and other things from among themselves and provide a
hearty feast to~ the departing member, bid farewell and wish
good luck and happy days in the next phases of life. This rite
is called Sang Chhada (i.e. departing companionship). In the
case of a boy he offers puffed rice, sweets, combs, mirrors, and
tobacco-paste to his dormitory friends on the occasion of his
farewelll ceremony. Likewise, a girl offers cakes, tabacco, flower
and a new matfor the boys. Some elderly Mahataris (married
women) act as intermediaries between them when the gifts
‘are made over to the dormitory members. In the case of a
‘girl the Mabhataris offer the gifts to the boys and say.

~Oh boys, accept the small gift of your sister:Till to-day
the girl was a member of the dormitory. She might not have
fulfilled her duties regularly and might have offended you. She
now begs that she may be pardoned for all her lapses. Now
the time has come for her to leave your association and build
her own house. Eat the cakes which she has prepared for
you and sleep on the mat which she has made for you”.

The boys accept the gifts and reply

~She was never a bad girl and has not done any thing
wrong. Rather we might have done some injustice to her, for
which she may forgive us. She was very nice to us, she liked
us and has prepared cakes for us. Now the Bandhus have
cometo take her from us. Let her be happy in her new
home™.

The girl then sings some melodius marriage songs in
weeping fashion and greets the boys by making Juar (bowing
down) to all. The same procedure is followed for bidding
farewell to a boy. That night all enjoy grand feast arranged
by other members of the dormitory and Changu dance is held
to mark the parting ceremony. )



99

Functions of the Dormitory :

The institution of dormitory occupies a key pcsition in Pauri
society and plays a significant role in sociocultural life of the
people. In fact all phases of Pauri life—social, economic, educa-
tional, political and religious centre around this institution. Among

- others, the most important functions of the dormitory are stated
~ below.

(1) Dormitory provides sleeping accommodation to the
unmarried boys of the village and for the guests and relatives
during their stay in the village.

(2) The dormitory serves as a meeting ground where the
village elders assemble every morning and evening, around
the fire place and discuss matters relating to the village.

-

(3) Educative role of the dormitory is immense. Here

# the boys are taughi rhythms of Changu stepings of dance, and
folk tales and legends. They are taught the habits of discipline,
manners and etiquette regarding behaviour towards senior members

of the dormitory and elders of the village. Dormitory provides
opportunities for boys and girls to develop in them a sense of
responsibility, awareness towards their duties and inculcates

in the young people the duty of loyalty and norms and values

of their society. This institution provides training to the boys
and gitlson the artof co-operation, fellow feeling and hospitality.

(4) The life in a dormitory inspires not only its
members but also prepares the boys and girls to take up economic
pdrsuits and become successful earning members of the society.
The boys and girls cultivate patches of forest land and store
the produce in a common fundto feed the guests and visitors
to spend on gifts and to meet their own expenses. They also
provide labour to those® who need their help in agncultural
Operations, «



100

(5) The dormito?y serves as grain-gola of the village. In
a portion of the dormitory is built a raised wooden platform on
which are kept straw packs containing paddy, husked rice,
pulses and cereals. These may belong to the common stock
of the village and of the dormitory members.

(6) The plaza or the open ground in front of the dormitory
is used as a court where open sessions are held by the village
elders to discuss the current affairs of the society and other
topics of interest, to take decisions on important issues, quatrels
and conflicts. Topics like selection of day and time for performing
village rituals, marriage proposals, selection of hill-slopes for
shifting cultivation are discussed at the Darbar.

a

(7) Dormitory house is used as a kitchen- The food for
the guests and relatives and for the dormitory members of other
villages coming on dancing trips is cooked in the dormitory.
During community rituals the consercated rice grains and the
sacrificial meat are cooked by the Dipuri of, the village in the
dormitory. Some of the marriage feasts are also cooked either
in the dormitory or close to it in the plaza.

(8) Darbarghar is a sacred institution. In some village
the goddess Thakurani takes her seat in  an jnner apartrent
constructed in ane of the co/ne's of the dormitory. Besides
the deities connected with Changu and other kinds of drums
"are believed to reside in the dormitory. Close to the dormitory
is usually installed the sacred pillar of Gaisiri, the village tutelary
deity. During religious ceremonies the Dihuri and others of
the village stfart their procession from the dormitory. During
their menstrual cycle the women are not allowed to enter the
Darbar lest the deities will be defiled. .

(9) The last but the main function of the dormitory is
essentially recreatiopal in nature. The musical instruments are
kept hanging on the dormitory walls and the dance is performed
infrontof iton an open ground. In orderto forget the worries

=
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and tribulations of life, the Pauri youtBs, after their day's toil
engage themselves in dancing and singing from the evening to
the late hours of the night- On marriage occasions, the boys
and girls of the bride’s village visit the groom’s village and take
part in dancing competition. The Changu dance performed
by the boys and girls of Bandhu villages is more lively than that
which is held by the boys and girls of the same village. The
reason for this is obvious. In the former case the boys and the
girls being not related as affines to one another can joke and make
fun with each other in course of dancing and singing while in the
latter case the boys and girls being related to one another by
consanguinity are forbidden to cut jokes with each other.

v

It has been indicated earlier that the dormitory organization
is in the process of disintegration and with it also the Changu
dance which is an intregal part of the dormitory, is meeting the
same fate. Both the dormitory and the Changu dance made
the life of young people of the Pauri scciety most glamorous and
colourful. But with the gradual decay of the dormitory complex
the boys and grils have almost lost their artistry, joy in life and
aesthetic qualities which distinguished them from their dull
grief stricken and charmiless counterparts of the plains. As
indicated above the dormitory functioned as a school where
youths were initiated into tribai tradition and the art of community
living. But with the gradual passing away of this institution
vacuum is created in the sphere of aducation. The reasons of
disintegration of the Darbar complex are many. During the
earlier dispensation of the ruling chief of Bonai State the Dewan
100k a poor view of the Pauri life and looked askance at the
picturesque custom of dance of boys and girls together. He
-asked the Pauristo stop such dances where by in some villages
the dancing and singing was given up. After the merger of
the State with other parts of Orissa roads were built to connect
the backward and interior areas with the developed areas
in the plains. Such road communications facilitated frequent
visits of officials and people from the plains to the Pauri areas

~ ~
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Such visits resulted in cultural contact between the primitive
Pauris and the advanced Hindus. Land survey and settlement
in the Pauri area changed land holding system from communal
ownership to  private ownership. Prospective geological ex-
plorations identified areas of mineral deposits and thereafter
establishments of mining and industrial complexes followed
in the Pauri - country. Administrative machinery stretched its
tentacles into these inaccessible areas. Slowly but steadily
the people of these areas were drawn to the Vertex of civiliza-
tion. Ina nutshell all these forces have combined to alienate
their people from their cultural tradition and disintegrate their
traditional institutions. With the penetration of political moderniza-
tion and socio-economic change into the Pauri area the current
tendency seems to be an ambivalent attitude towards tHe values
current in the modern society, same are inwardly accepted,
even ' while there is an idealization of the Pauri‘s ancient culture
not for the preservation of their cultural heritage hut largely
for gaining political privilege.
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CHAPTER Vi
SOCIAL ORGANIZATION ~

Essentially social organization appears as a complex process
by which groups of people within societies relate themselves to
each other in-a net-work of relationship based on consanguinity
and affinity or differentiate thamselves from each other in the setting
of available resources. In otherwords, a social organization is a
set of members related to each other in ways that facilitate the
carrying out of activities characteristic of a particular society.
Social organization can be viewed structurally, in terms of the
various activities by means of which it is maintained. Elaborating
the concept concerning the social organization a little further, a kin
group belonging to a patrilineal clan can be viewed structurally as a
kind of social alignment. This kin group can also be viewed func-
tionally in terms of the behaviours expected from and exhibited by
the members who comprise the society. The social structure and
organization of the Pauri Bhuinyas are described in this chapter
both structurally and functionally.

Family

Family is the smallest social unit. Among the Pauri Bhuinyas
it is patrilineal. It consists of members who are related to each
other both by marriage and by birth. The former relationship exists
between"the husband and the wife, while the blood ties exist between
father and son, brother and sister and the like. Members related to each
other by blood are called agnates or consanguinal kins while the
relations determined by marriage are known as cognates or affinal

" kins. Marriage is strictly prohibited among the agnatic kins. For
matrimonial purposes spouses are always selected from cognatic
‘groups, As the family is patrilineal the descent is always counted
through the male line from father to son. A daughter is regarded
as the member of her father's Kpilli (extended lineage group) so
long as she is unmarried, but after marriage she becomes a fulfledged
member of her husband’s family. Even in the rare cases, when a
Bhuinya adopts a son-in-law in the absence of any son of hisown the
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basic structure of the family remains unaffected in the sense that
the son-in-law is not included in the Khilli of his father-in-law,
The adopted sontin-law takes care of his father-in-law in his old age
and inherits all his property. Even then he does not qualify himself
to be counted in the family line of descent of his father-in-law.

Property is always inherited by the sons after the death of the
father. It is equally distributed among all the sons, except the
eldest one who gets a little more than others. When a Bhuinya dies
without leaving any son, the propetty cannot be claimed by his
married daughters, but by his close agnates such as brothers, father's
brothers, or father's brother's sons, living either in joint families,
or separate families. In case such relations cannot be traced out
the property is enjoyed by the tribal community at large. Such cases
are referred to the Bar (inter-village council) which is attended by
the headmen of different villages. They assemble at an appointed
place on the appointed time and discuss the matter and, arrange a
feast by disposing off the properties of the deceased.

L[]

The Pauri families are patrilocal. The daughters continue to
be regarded as members of their father's family for a temporary
phase till they marry and leave their parents. After they are married
they live in the villages of their husband. In the case of the sons
they stay with their parents and even after their partition. They
continue to have links for ever with their parents and also with one
another, in all social, economic and religious matters. They take

care of their parents in old age and inherit their father's properties
after his death.

The eldest male member of the family is considered the family
head. He s usuailly the father in a nuclear and extended family or
eldest brother in a joint family where the father is dead. The fathen
being the family head exercises considerable authority over all
the members of the family and all others are expected to obey him.
The father owns the property which is not divided during his life
time, even if the sons establish their independent households.
After the death of the father the widow mother neither owns property
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nor is viewed as the family head. In factd the authority vested in
the father descends down to his eldest son. The family head
exercises considerable authority, but in no case he is the totalitarian
head. Before taking up any decision it is customary for the family
head to discuss the issue with other members of the family and take
their suggestions and views into consideration. In all cases he,
takes the consent of other members of his family before he doeg
anything concerning the whole family. The famities of the Pauri
Bhuinyas can be classified into four groups, i.e., nuclear- joint
extended and mixed families. A nuclear family is composed of such
members as a married couple either widow mother or widowed
father and their unmarried children. The grown up sons usually
establish their independent households soon after their marriage.
Separate ¢ooking marks the establishment of a new family. Married
sons like to live separately by building their own houses and are
eager to lead an independent life and shoulder the responsibility
of earning their livelihnood separately and Maintaining their own
families. Moreover the Pauri houses are not big encugh to accom.
modate more than one couple. It is therefore necessary on the
part of the married sons to live separately from their parents by
establishing their own families wherever space permit in their parental
village. Being a family head a person enhances his position in the
society and enjoys several social advantages as the elders of the
village do.

Joint family is an extended form of nuclear family which s
composed of more thanone nuclear family, the family heads belonging
to same generation. After the death of the father the marsied sons
with their children may continue to live jointly. Their unmarried
brothers and sisters also stay with them. Thus a joint family
Comprises married brothers and their children and unmariiad brothers
and sisters, if any. In a joint family the eldest brother is considered
to be the family head who assumes the roles and responsibilities of
the father. All others are expected to obey him. His wife is also
viewed to be the chief housewife who usually cooks for all
distributes food for all the family members.  Such families

<
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extremely rare among the Pauri Bhuinyas. After the death of the
father the brothers may continue to live jointly for a few vyears, but
very soon they fedl the need for establisfiing their independent house-
holds. Frequent quarrels among the sisters-in-law, poverty and
lack of accommodation in the parental house are among the most
important reasons for the break-up of the joint family.

An extended family is a variant of joint family where the married
sons and their spouses live jointly with their parents, the head of
the family being the father and not the eldest brother. A single
married son with his children living together with his parents may
also constitutes an extended family.

The types of families other than those described above are termed
as mixed families. Such families are composed of widow and her
unmarried children, orphans and such relations as father's sister,
sister's children and widow sisters, etc.

.

The Pauri families are usually small in size, the smallest one
having in the maximum three members. Larde families having
more than 10 members are occasionally met with. The house to
house census taken in the two study villages, i.e., Jaldih and Tantara
which comprise 53 families shows that 37 families (69-8 per cent)
were of nuclear type, 6 families of joint type, 7 families of extended
type and tha remaining 3 families of mixed type. A Pauri family
irrespective of type is characterized by a tie of belonging together
economic co-operation, common religious functions and inter-
personal intimate relationship.  All the members of a family think
themselves to be the branches of a common tree and the emotional
attachment and sense of oneness bind them together. If one of
the family members is beaten or offended the matter is taken into
heart by other members and a joint effort is made to take revenge.

L 3

A Pauri family is an economic unit. Patches of forest land are
allotted family-wise for shifting cultivation and the shares of meat
procured by hunting or of sacrifical meat are distributed to individual
a milies. Likewise, annual revenue, collection of grajns for the
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village fund and subscription for village rituals are paid on family
basis. The male and female ¥ambers have distinctive duties to
perform and both men and viliien work hard in agricultural and
other pursuits. But all the earnings of individual members

. go to
the common economic pool of the family,

The Pauri family is also a ritual unit, The ancestral spirits of
a family are propitiated by the parents and offerings of food are made
to them for their blessing. Before a new fruit or crop Is eaten this
must be offered to the ancestral spirits  at the family altar. The
festival called Akshaya Tirtia clearly signifies the emotional tie
of the members of a family as distinguished from others. The sacred
paddy seeds are sown in a separate patch of land and the produce
is kept separately after harvest and consumed only by the members
of the family and not by anyone else outside the family including
the married daughters. This paddy is also not used for paying up
the loan or for giving away as giftto anyone outside the family sphere.
As mentioned already authority is vested in the father whom all
others of the family are expected to obey. The women are never
under subjugation irfanyfamily though they occupy a lower position
than men in the Pauri society. The women are more hard working
than the menfolk. They perform all the domestic duties and join
the men in agricultural operations. In feasts and festivals and in
. marriagevand birth ceremonies the women play greater role than
men. Their position in the family sphere is pretty high and they
are not under the male tutelage. A man hardly scolds his wife lest
she might“ flee away to her parents. For this reason she is treated
with affection and tenderness. Their only disability is the periodic
pollution caused by their menstrual cycle that they suffer during
which they are segregated and debarred _from taking part in any
ritual affair. Other points which contribute to their low position
is the lack of their voice in any political matter and their ineligibility
to inherit paternal property.

It is observed that the prescribed norms and behaviour of family
members towards each other vary a great deal from the actual
behaviour. According to the ideal pattern the children are expected

v

¢



108

to obey their parents and persons of younger age group should treat
those of older age group with deference. Brother to brother rela-
tionship should* be heartly and congenial. In this context the
interpersonal relationships between different membars of a family
may be described here.

The biological age cross-cuts the social age and the latter over-
rides the former. In some cases the persons of upper generation
may be younger in age, but they are theoritically superior to those
of lower generation who may be older in age. In actual practice
this norm is hardly followed. Persons calling their father's younger
brother and the elder brother (own or classificatory) by name and
not by Kinship terms. The authority of the father wanes with age
and though he is considered to be the family head theoritically, in
practice the eldest son exercises great control in the family. In
old age the parents become completely dependent on their sons

and have little or no voice in th2 family. In Jaldih, a man wanted -

his second son to marry the widow of his eldest son but the son
refused to do so. Levirate marriage IS in vougue, among the Pauris.
But in this case it did not materialise.

After separation the brothers seems to be pretty individualistic
and they look after their own prosperity. The emotional tiés which
bound the brothers when they were in joint mess with their parents
becomes very weak after separation. The data gathered from the
Jaldih village show thatin 3 out of 15 cases, the brothers lived
in a joint family with their wives and childrea while in th2 other
cases the brothers lived separately in their own respective nuclear
families. In the casa of the brothars” wives strangely some thing
opposite takes place. While in joint mess they are eavious of each
other and quarrel among temselves frequently, but after separation
their relationship with each other becomes cosy and congenidl.
Physiological and sociological kin relations seems to have no
difference. For example the children of a man born by his
levirate marriage and by any other type Qf marriage are not discri-
minated against one from another.

.
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Lireage : N

The maximal descent group called Kpai/ii is divided into a
number of smaller social units called lineage. The, broader group
is called major lineage which further splits into a number of smaller
segments called minor lineages. To put it otherswise, a group of
families who can identify their consanguinal relationship with one
another with a fairly accurate knowledge constitutes a minor lineage
by means of their genealogy. There may be a number of minor
lineages who are related to one another by consangunity. They all
believe to have descended from a common ancestor, but vaguely
remember who that ancestor was. In such a case the cluster of
related lineages constitutes a major lineage. In the case of Khilli
which comprises a number of mythically related major lineage
groups thez idea of common ancestry is still more mythical and

vague.

Jaldih comprises more than one Khilli. Some of them consist
of major Iir.reages and some others do not. Again some major
lineage are split up into a number of minor lineages while some
others are not. For example, Sarkondi Khilli consists of only one
major lineage which is divided into two minor lineages. The
Kadakudi, Batagain and Kasiali Khillis have more than one major
lineage each but none of these units is further split up into the
minor lipeages. Hence these major lineages are for all socio-
religious purposes treated as minor lineages. Chadi, Derial and
Kemsidi Kpillis have each only one family, and therefore the differen-
tiation of the lineages into major and minor units does not arise
in these cases. Some of the salient features of lineage organization
is described below :

(/) When a death of some one in the lineage occurs and as
soon as the lineage members, wherever they are, get
the news, they throw away the earthen cooking vessels
and remain polluted till the purificatory ceremony is
held in the family of the deceased.

(i) In successful hunting, the hunter gets a special share
of meat, a portion of which is distributed among the
lineage memlyers.
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(7if) On festive and ceremonial occasions shares of cooked
rice, meat curry and cakes are distributed among the
families of a lineage.

A%

(vi) Lineage members.help one another in  economic
pursuits and on marriage and festive occasions on the
basis of reciprocity and mutuality of obligation.

Khilli :

Khilli is composed of a number of lineages the members
of which believe to have decended from a common ancestor, though
such ancestry cannot be traced out genealogically. The member
of a Khilli consider themselves as brothers and sisters and there
by marriage within the Khilliis incestuous. A Kpilli thus regulates
marriage. The differnece between Khi//i and clan is* that the
former is non-totemic and the latter totemic.

The Pauri Bhuinyas lack any clan organization. Originally
a Pauri village was composed of a single Khilli named after the
village. Thus the Pauris of Patuli village belonged to Patilia Kpilli
and those belonging to the village such as Kasira, Losi, Sarkonda,
Raisuan, Batgaon, Sareikala, Chaada, Kadakala and Raikala claimed
to have belonged to Kasiri, Losial, Sarkondi, Raisuin, Batgain
Sareikuli, Chaadi, Kadakali and Raikuli Kpillis respectively. [t
has been already mentioned earlier that when a village was uni-
Khilliit was exogamous. Among the Pauris the village exogamy
i@ same as Khilli exogamy. But certain Khillis among the Pauris
are agnatic and these agnatic-Khillis are foundin different villages.
Since Khilli is exogamous no marriage can take place among the
members of the Kutumba Khiilis no matter whether they are found
inone village or a multiple of villages. That means that marriage
cannot take place between the pedple of these villages which
are comprised of Kuiumb Khillis. .

In this case the village exogamy that means people of a
group of villages which fall to the Kutumba category cannot marry
among themselves. They can have murital relationship with

.
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people of those villages which fall to the Bandhu category. The
guiding principles in the matter of marriage is not only the Khilli
but also the village. Asthe villages have been heterogeneous in
Khilli composition. Now-a-days the Khilli has been the main
guiding factor rather than the village in regulating marriage.

Village :

Every village in the Pauri country has a definite location
in space and a definite area and boundary in extent. The size
of villages varies from one to the other depending upon the popula-
tion and location. It is observed that the villages which are
situated not far from the business and market centers, towns
and roads are bigger than those which are situated in the interior
areas.

A Pauri village is a closely knit social entity with a huge
measure of cohesion and continuity. In a village the people are
interrelated and share the sorrow and happiness of one anothor.
Itis a land owning ‘unitso far asthe sites which are suitable for
clearings are concernad. These lands which are situated in
hill-slopes are distributed by mutual consentin the village Darbar.
The business of Bringa cultivation is closely connected with the
village Darbar. As long as a person carries on cultivation in a plot
of land he is not dispossessed by any means. But as soon as
it lies fallow it comes back to the Darbar for redistribution among
the villagers.

Recently private property in land situated in the plains has
been introduced by the operation of land survey and settlement
in the Pauri area. Record-of-right has been given to the persons
in oespect of the lands held by themin the plains. The homestead
lands and kitchen garden and other types of lands around the
village are recorded in the name of the individual owners. In
spite of these changes the traditional collective outlook and
cohesiveness continue as dsstinct land marks of the Pauri villages.
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The social life of a Pauriis morea village affair than an individual
concern. The rites and rituals connected with birth, marriage
and death require the cooperation of all the villagers. If in a
family children die one after the other in young age, the family
head ceremonially handover his child to the villagers to avert further
misfortune and ensure its health and happiness. The unmarried
boys and girls are viewed as assets of the village rather than as
exclusive possession of their respective parents. Marriage is
the affairof the village. The bride wealth received for the village
girls is enjoyed by all the families, and in the case of the marriage
of the boys each family contributes grains and money as gifts
Starting from the selection of marriage mate till the final marriage
rite, active co-operation of the villagers is needed at every step.
Darbar house symbolizes the unity of the village. It functions as
" the club house of the village boys and the meeting place of the
village elders. The ritual organization of the village shows elements
of community feeling and sense of solidarity, Every Pauri village
has Gaisiri, the tutelary deity installed close to the Darbar of the
village. She is worshipped on many occasions for the wellbeing
of the villagers. Thereis a common set of dejties and each village _
has a set of religious functionaries of its own to propitiate these
deities and perform the rituals. The Dipuri again comes into the
picture in a very big way in the religious activities of the villagers,
The dayon which different rituals would be performed és decided
by the elders at the village Darbar. The Darbar of the village
inaugurates the jungle clearing by setting fire to the combustible
matter with the sacred fire which is kept lighted in .,the Darbar
throughout the year by the bachelors of the village.

Each Pauri village is also quasi-political unit. There is a
secular head in every village and heis cailed Naekor Padhan. Minor
quarrels and conflicts are decided in the village level. Darbar serves ~
as the court where the village elders assemble morning and even?n-g
to dispose of cases and discuss important matters. Issues like
changing village site, distribution of forest land, selection of days
on which to perform rituals are discyssed at the Darbar. The
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role of the secular head of the village and the procedures followed
for deciding quarreis and conflicts have been discussed in a separate

chapter.

Inter-village Relationship
& Though a Pauri village is an independent unit economically,

~socially, ritually and politically itis never an isolated entity. For
various purposes interaction between villages becomes extremely
essential and a village thus forms a segment of the wider inter-
village organization called Pirh or Bar organization. The following

occasions necessiate interaction between villages.

According to the rules of village exogamy a Pauri boy of
a village seeks for his mate in another village. With the break-
down of the traditional strructure of village, marriage within a
village has become possible now, but the Pauris prefer to marry
outside their V|Ilage and therefore matrimonial relations bring
people of different villages in contact with each other. The
# dormitory organization facilitates interaction between villages
when the boys and girls of one village visit other villages and
and spend some days there dancing and singing with their
counterparts in their cognate villages. For agricultural purposes
help from a neighbouring village may be sought for. If sujtable
i forest clearings are exhausted in a village a few delegates from
*  the village visit a neighbouring village and seek their permission
to cultivate ‘some patches of forest land of the latter. In such
cases, after harvest the villagers visit the land owning village
with gifts of a few measures of grains, some bottles of liquor
and some amount of money as a token of respect. In scarcity
of loans, grains for seeds may be brought from another village.
=!n busy agricultural season a Pauri may need the help of a
nelghbounng village and hire its bachelors and spinsters to work
on his field. In such cases the iabour force is not paid in terms
of wage, but is entertained with delicious food. During some
seasons the women of a village may visit another village with
gift of cake and tobacco and on their return bring gift of
turmeric, mohta flower, maize and jackfruit .

- -
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For various reason some families may leave their parental
village and ettle down in another village with their cognatic
kins. On special occasion such as death or divorce it becomes
necessary for these families to visit their original village and
seek help of their agnatic kins. Cases of pre-marital and extra-
marital activities, and divorce involving more than one villag
are settled by the elders of the concerned and neighbouring
villages.

Feasts and festivals like Pirh Jatal Puja and Thakurani Osha
observed in a few selected villages also bring the people of
those villages together. The market centre acts as the meeting
place of people of a number of villages. It is the place where
the elders from different villages meet together, regotiate on
marriage proposals and hear from each other about a variety of
matter concerning their villages. Likewise bachelors and spin-
sters exchange presents, jokes and words of love when they
meet at the market place. ©

Pirh or Bar organization :

Superimposed on the village organization is the larger
organization called Bar in Sundargarh and Pirh in Keonjhar. For
socio-political purposes the Pauri Bhuinya villages are grouped into
number of Bars, each Bar consisting of a number of villages,
the number varying from one Bar to the other. For example,
the Tinkhandia Bar consists of three villages and the: Satkhandia
Bar seven villages. There are also still bigger Bars in the Pauri
country. Delegates from different villages of a Bar assemble on
an appointed day at a fixed place to take steps on matters
concerning readmission into their society of a fellow tribal who
was excommunicated for committing such offences as killing a
cow or a woman; distribution of the property of a heirless
Bhuinya; and incorporation of a non-tribal such as a Gour in
the Pauri community and the like.

A religious festival calledPirh Jatal Puja is observed at the
Bar or Pirh level and this ritual reinforces and maintains solidarity
and unity of the Bar. -
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Representatives from all the villages of a Pirh meet together
to participate in the ritual with contributions of ,a goat, some
paddy grains, and a small amount of money. The Pirh Jatal
Dihuri officates in the ritual and offers sacrifices to all tha Pat,
deities of the individual villages of the Pirh. Jau cooked in a
new earthen pot is also offered to the ancestral spirits. The
Pir Jatal festival is performed to mark the observance of Gamha
festival in individual villages. The religious rites and the political
aspects of Pirh or Bar are described in detail in sections dealing
with religion and political organization .of the Bhuinyas.

Tribe :

The 8huinya as a tribe is the most prolific and numerous
one widely distributed in different areas of the State of Orissa
representing varying socio-cultural stages of development. Until
recently there was no organization or forum which brought
different sections of the tribe together for some common purpose
Only myths, oral traditions and common cultural heritage helped
in binding different sections of the tnbe together and brmgmg
about awareness in them, an awaraness that they were branched
off from a common stock. In recent times the same myths,
tradition. and culture are used for bringing about unity not at
the regional, narrow, tribal level but at the national, wider, trans
tribal level. The factor which fosters the wider tribal integration is
not cultura\ it is the concept of sub-nationalism which is largely
responmble for bringing about unity of multiple tribal groups in
a larger political arena. The objective of this inter tribal unity
and integration is not to revive the tribal cultural heritage but
to gain political previleges.



CHAPTER Vil
RELIGION

Religion forms one of the broad groupings of cultural aspects,
the other broad groupings being technology and economics,
social organization and education, political systems and
mechanism of social control and folklore, drama, music and
language. The aspect of arts may be included in the groupings
of religion. Each of these cultural aspects satisfies specific wants
_ and requirements of man. For example technology and economics
fulfils the basic physiological wants of man, Social organi-
zation and education Serve to perpetuate the group and its
thought-ways and work-ways, Political structure safeguards the
rights of the members of a society. As against these needs and
requirements what the religion does is to adjust the man to his
universe by providing security against forces more powerful than
himself.

E. B. Tylor defined the religion as ~“Belief in Spiritual Beings
or ‘Animism* which centres round the belief in soul, deities and
subordinate spirits and practices of worship and propitiation of
these Spiritual Beings. The important aspects which chdtacterise
religious phenomenon are animistic or animatistic beliefs, concepts
of spirits and ghosts, power concept, mana, magic, taboo, mono-
theism and polytheism. It is necessary to understard these
concepts in the context of the culture of the society thatis studied.
Religion, as it is revealed from the studies of different cultures
is a universal phenomenon and man had developed some religious
beliefs and practices long before he devised means of producing
food through agriculture and animal husbandry.

©

The least utilitarian aspect of culture such as the religious
beliefs and practices developed so early in the experience of man.
Why ? The man must have been filled _with consternation and
awe having his dream experiences and having been obsessed by
the fear of supernatural powers and spiritual forces of the universe.

“ &
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The man thought that the most austere and the most remote
deities and spirits must have much in them thatis human. He
must have observed that the supernatural power which gave power
to gods and ghosts and made it possible for inanimate objects to
become entities motivated by good or ill will, was a humanly
controllable essence.

The primeval man's approach to achieve this objective had
been through supplication, propitiation, expiation and magical
means. The description of the ‘Religion,” among the Pauri Bhuinyas
which follows in this chapter includes the religious belief with
particular reference to different Supernatural powers and the
particular .manner in which they influence the life of the Pauris,
the rituals by means of which these powers are enlisted in
behalf of them and the religious and magical functionaries who
mobilise efforts through their occult controlling techniques and
prayers to achieve desired results.

v

Pauri Bhuinya Pantheon :

According to the Pauri Bhuinyas the universe is believed to
be dominated by a number of deities and spirits with varying range
and intensity of their powers. According to their faith, a social
hierarchy exists among the divine beings. The gods and spirits
of the Pduris may be broadly classified as the supreme deities,
general tribal gods, nature deities, village deities and family and
ancestral spirits.

Like most other Munda group of tribes the Pauri Bhuinyas
esteem Dharam Devta (Sun God) and Basukimata (Earth Goddess)
as their supreme deities. The Sun God shining high above the
sky sustains life on the earth by giving light and the Mother Earth
provides food for all. Dparam Devta and Basukimata or Basumata
are described as husband,and wife by most Pauris, but unlike the
Earth G0dd§ss the Sun God moves around the world regularly to

-
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look after the living beings. These deities occupy the highest
rank and there are no specific ceremony meant for worshiping them.
But whenever ||quor is taken a few drops are first poured on the
ground with the prayer, “Upere Dharam Devata Tale Basumata
(lit, the Sun God above and the Mother Earth below)” is a common
incantation expressing reverence to the Supreme Deities. While
taking an oath or a vow either the name of Sun God is uttered or
a fistful of earth is held. It is believed that nothing can be kept
hidden from the Sun God who keeps a watch over the activities of
the human beings and any lie or falsehood in his name is sure to
bring ill luck to the offender. Likewise if a person tells a lie by
holding a handful of earth serious calamity must befall him leading
to death after which he gets mixed in the earth. Dparam and
Dharti are always viewed as benevolent deities.

Boram, Birda and Kanto Kuanri are some of the general tribal
deities worshipped by the Pauri Bhuinyas. Of all, Boram is con-
sidered to be the most powerful. Some Pauris identify Borams
with the Sun God, but others view it as a distinct entity. Boram
is viewed to be a female dieity and like Sun God she is benevolent
in nature. She resides in the sacred grove situated at the out-
skirt of the village and is represented by stone emblem. _In most
of the major ceremonies she is propitiated duly and fowls and goats
are sacrificed and rice is offered to her. The festival called Boram
Puja which is performed in the month of Chait is celébrated in
honour of Boram to mark certain phases of agricultural operations
such as forest clearing and setting fire to dried matter in the
swiddens and sowing paddy and Gul/ji. Besides, other important
annual festivals like Kath Jatra Akshya Tritia, Bihira Puja are
performed near the sacred altar of the Boram called Boram Merh.

-

Birda a male god of not very great significance and a few
other minor gods are also worshipped along with Boram in major
rituals. But Kanto Kuanri has attained the status of a national
deity of Bonai. She is of tribal origin and worshipped by all tribes
and castes including the ioyal families of erstwhile Bonai State,

-
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She takes her form as a round piece of metal and appears once
every year before her annual worship. It is said, that a cultivator
found her out while ploughing his paddy and gave her to a Pauri
priest of the village Jolo near the Khandadhar waterfall who
started worshipping her. During the days of worship the dieity
is carried by the Dipuri from village to village and to the palace of
the ruling chief of Bonaigarh. During her visit she receives
offerings and sacrifices from Pano to Kshyatriyas and from all the
local tribal communities. After the festival is over the dieity is
kept hidden in a secret place in the jungle to be taken out for worship
next year,

The spirits residing over the local hills, forests, streams and
rivers are also propitiated by the Pauri Bhuinyas during village
ceremonies. The term Pat usually refers to a block of hills, but
in generat the deities residing in the hills, forests and fields,
streams and rivers are also called Pats. Thus we get Kurali Pat
Bhairpat and Kopta Pat named after the neighbouring hills, Ka/a-
pat and Rengapat named after the forest and Brahmani Pat, the
deity in charge of the river Brahmani. Each Pauri village has a
set of Pat deities named after the local hills, forests, stream and
rivers °to whom the Pauris worship during all ceremonial occasions,
and specifically on the last day of Maghn Parab to guard them
against the wild animals and evil spirits dwelling in the hills and
forests.*A group of villages in a locality assemble at one place to
worship their common Par deities. During Pich Jatal worship
while the delegates from all the villages of Koira Praganna assemble
at Koira they sacrifice fowls and goats, worship their territorial
Pat deities such as Mandal Pat, Pauri Pat and Kula Pat.

Gaisiri and Thakurani are the two important village deities of
the Pauri Bhuinyas. - Gaisiri represented by a wooden pillar fixed
on the ground near the Darbar is regarded as the tutelary deity
of the village. She is-benevolent and protects the villagers and
their cattle and crops from diseases. When the village is shifted

el
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to a new place the sacred pillar of the Gaisiri is first installed at
the new place and then construction of houses starts. In some
Pauri villages stone slabs represent the goddess Gaisari During
each and every ritual Gajsiri is worshipped without fail. In
emergencies like sickness, epidemic and cattle disease the Dihuri
burns incense, offers prayer and food and propitiates the Gaisir/
in great solemenity so that she wards off all troubles and diffi-
culties. She is also worshipped to give the people a bumper crop.
Thakurani, otherwise called Mangala is worshipped in many
Pauri villages. She is associated with Gaisiri and is installed by
her side, close to the Darpar. The terracotta image of Thakurani
is supplied every year by the local potter, and worshipped in the
month of Margasir. During the whole month sacrifices af goats
and fowls are made to the deity in fulfilment of personal vows
and the image is immersed in. a stream at the end of the month.
The ancestral spirits comprise the family deities and are offered
consecrated food and insence on every ritual and festive occasions.
The gpirits of the unmarried persons and the children and those
who died of cholera, small-pox, leprosy, snake-bite, tiger-kill and
by commiting suicide do not have any place in the spiritual world.
They turn into ghosts and hover around the village. These
ghosts are believed to cause illness and therefore, are appeased
by offering tobacco, liquor and food. The ancestors of the
village in general are worshipped by the village Djpuri during
all collective worship where as those of the families are w0r§hipped
separately by individual family heads. The ancestral spirits are
generally benevolent in nature and help the family members in
every way and keep them and the cattle healthy. If they are
offended and neglected they get angry and bring sickness and
kill cattle. Therefore every family is very pariticular about the
worship of the ancestral spirits.

In addition to their own indigenous gods, spirits and ghosts
Pauri Bhuinyas have adopted many Hindy deities like Shiva,
Laxmi, Durga and Mahadev and have started worshipping
them. ‘

L2 1

4



121

Religious Functionaries : .

The sacerdotal-head of Pauri village is called Dipuri who
officiates in all communal worships of the village and propitiates
the deities on behalf of the villagers. He is said to belong to the
senior most branch of the original village family and his post is
hereditary. There is no bar for an unmarried or young man to
hold the post of Dihuri. After the death of the Dihuri of Raikara,
his son succeeded him at the age of nine. In case a Difhuri dies
without leaving any son to succeed him the post goes to his
brother. The insignia of the office of Dihuriis a basket (Dala)
used for carrying consecrated materials which are offered to the
deities during ceremonial occcasions. This basket is considered
most sacred and kept hanging in a canying rope (Sika) from the
roof of jthe inner house. None except the Djhuri may touch it
lest the basket is defiled and replaced by a new one forthwith.
At the time of succession to the post of Dihuri the village elders,
on an appointed day, assemble in the Darbar with a collection of
about a handful of paddy from each family. They put all the
paddy in a new basket with some incense and hand it over to the
new Dihuri with-the following announcement “Oh, Dharam
Devta, Basukimata, Gaisiri, Boram, Pitrupita from to-day we get
our new Dihuri. Let every thing go well with him and with the
villagers. Let all the deties receive gifts from his hand merrily”,
The paddy which the. Dihuri receives from the villagers is husked
by him and offered to all the deities. Some of the husked rice
is kept -separately with the Dihuri and cooked by him inside
the Bhitar of his house and offered to the ancestral spirits of his
family.

In case crops fail every vyear, people fall ill constantly and
die in spite of treatment and serious calamities over-whelm the
village, people feel in such situations the need for replacing the
existing Dihuri by some one selected from the Khilli which settled

first in the village. The following test is applied while selecting
a new Dihuri.

A village elder plasters a patch of land at the Darbar with
cowdung and water after taking bath. He husks some paddy and
collects the rice grains. Praying Dharam Devta, Basumata and

o 5
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ws a circlewf turmeric powder on the plastered spot
and places three piles of husked rice. The first pile is called
‘pDharam Punji—{lit, the pile in honour of Dharam Devta) the
second the Dihuri Punji (the pile representing the proposed new
Dipuri) and the third the Parja Punji (the pile representing the
common villagers). The piles are then carefully covered with
an earthen vessel and cowdurg and mud are plastered around its
rim so that ants and other insects cannot enter and disturb the
position of the piles. The piles are kept covered overnight and
are opened next morning. |f the piles are found intact and undis-
turbed the proposed person is selected as Dihuri, otherwise,
similar test is applied for others till a suitable man is found out

by the process of such divination.

Gaisiri he dra

The Dihuri being the sacerdotal head of the village works
as a priest on pehalf of the villagers to propitiate the deities for
the genetral wellbeing. He starts first various phases of agricul-
tural operatiof. like felling trees in Biringa setting fire, ploughing,
and sowing and then other follow suit. By doing so it is believed
to result in bumper harvest and the village Padhan enforces it.
By virtue of his ftual status in the village the Dihuri enjoys
certain privileges. He gets the head of all the animals sacrificed
to the deities on ritual occasions. During communal hunt a day
rs devoted exclusively for him as is done for the village Padhan
and is entitled to @ special share from the hunt. In all ritudls each
family contributes a handful of paddy to be husked by the Dihuri
and the rice grains are used as offerings to the deities. ‘After the
ritual is over these grains are cooked and eaten by the Dihuri. In
some villages situated in the plains one or two plots of paddy
land are giver to the Dihuri to grow crops and meet out of the
produce, the ritual expenses. In good old days all people used to
work free for a day in the field of the village Dihuri, but this
practice is no longer in vogue.

An unmatried boy (Bhendia) acts as a priest in a ritual called
Jangal Puja (lit ritual for forest) or Dhulia Puja. This ritual is
performed on the last day of Magh Podei a festival in which a
Rhendia offers cakes on Sal leaves to the deceased unmarried

[
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boys and girls. Likeswise, on certain ceremonies like Gilor Jatra
and those associated with life cycle and crisis of life the wife
of the Dihuri and the married Women Mahataris play the role
of priests.

At the family level each family head plays the role of a priest
while performing family rituals. After the communal worship is
done by the Dihuri at the village level, the family-heads perform
the same in their own houses and propitiate the family ancestors
by offering them cooked rice and other eatables. Ceremonies
Connected with birth, marriage, and death are all performed
in individual houses in whcih the married women and or the
family-heads perform the rites.

The inner tabernacle where the ancestral  spirits  reside,
Boram Merh or the sacred grove where the deities like Boram
and Gaisiri, inhabit and the shrire of the village Thakurani are
considered sacred by the Pauris. Women during their menses
are not allowed to step into these places lest thjs might drive
away the deities resulting in unforeseen calamities and disaster.

Ceremonial cycle :*

As indicated above, the Pauri Bhuinyas like most other tribes
observe a series of feasts and festivals. Besides their religious
significance most of the festivals are closely associated with the
agricultural cycle and are performed to mark different phases of
economic  activities. Agricultural operations like distribution of
forest land for shifting cultivation, felling trees, ploughing, weeding,
debushing, harvesting, and eating new crops are all solemnized by
performing appropriate rituals and worshipping concerned deities
and ancestral spirits. Besides their economic significance festive
occasions provide scope for interaction and get-together of kith
and kin. Of all, the most important purpose of the feasts and
festivals is to break the monotony and boredom of daily routine
ddties and to provide relaxation and leeway for enjoying life. The
religious occasions come off and on in both slack and busy periods
in the life of the Pauris. Some relaxation and digression from

routine activities help one, to feel envigorating and work with a
new zeal,

(3
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All the rituals of‘the Pauri Bhuinyas exhibit a common trend.
The procedures followed, equipments used and personnel involved
in the rituals lack any variation and are extremely stereotyped. The
materials used in the rituals include turineric powder, vermilion
husked Arua rice, incense, wicks, milk, molasses and leaf-cups and
the animals needed for sacrificial purpose are goat, sheep and fowi
Axe is the only tool used for slaughtering the animals. The pro-
cedures followed for performing the rites vary from ritual to ritual
depending upon the simplicity or complexity of the rituals. But the
common trend in all cases is more of less standardized. The
universalities of the rites are clearing the place of worship  horizontal
and vertical lines, cross-cutting each other with turmeric powder
putting vermilion dabs inside, burning incense and lighteing the
wicks, washing the husked-rice and offering piles of rice in honour
of individual deities, pouring milk and molasses water on the piles
formally offering the sacrificial animal by lifting it in hands making
itto eata few grains from the rice piles, pulling some hairs or
feathers from its head, slaughtering it by an axe, placihg the head
of the rice-pile and pouring the blood over it. The final step of the
rituals is to bow down and pray for health and happiness, plenty
and prosperity. Since all the ritual are standardized it may not be
useful to describe all the rites of different rituals in detail. However,
a short description of the festivals observed by the Pauris is neces-
sary to throw light on their belief system and the aims and obijectives
of each festival.

Magh Podoi :

Magh Podoi is observed in the months of January-February for
three days. After the year's harvest is over a day is selected in
meeting of the elders at Darbar and all the villagers are informed at
teast four to five days in advance so that each family keeps every
thing ready to perform the ritual. Advance intimation helps evesy
family to prepare required quanity of Kusana (rice beer) and arrange
required quantity of rice and other requirements. One day prior to
the ceremony the unmarried boys collect a leaf-cup full of paddy .
and Katala from every family and take thbse to the Dihuri’'s house.

«
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The Dihuri who has observed fasting and®has alread){ taken his
bath receives the paddy and Katala and husks them separately.
The first day of the festival is called Kpjr/ Katala (lit offering of
poridge prepared out of Katala). When the Dihuri worships the
Gaisiri and offers shares of husked rice and molasses water to all the
deities. He also cooks some rice and prepares gruel from Kataja
and offers them to all the deities and ancestral spirits.

The second day of the festival is called Peda (lit, burning)
A patch on the ground near the Gajsir is cleaned and a small hut
i s constructed with four pieces of freshly cut logs of wood. This
miniature hut is thatched with wild grass. The Dihuri propitiates
all the deities and kindles a new fire by friction of two pieces of
sticks. He lights the ghee-soaked wicks in this new fire and sets
the newly constructed hut on fire. A chicken duly worshiped is
thrown in to this fire.On this day every family of the village puts cut
fire altogether from the family hearth and takes a little bit of the
sacred fire from the place of worship to kindle a new fire in the
hearth of its kitchen. No.outsider is allowed to take this sacred
fire. When the hutis on fire the Djhuri and all present there shout
“Haribol” and pray to all the deities. All the feasts and festivals of
the year is over and here comes the new year with the cycle of
ceremonies. Let every thing be auspicious for the new year.
After the fire is extinguished the villagers carry, the Dihuri on
their back and proceed to his house and all others follow  them,
Dihuri’s vyife pours a little water with turmeric powder on every
body's fegt and all are given cakes to eat. As the ashes of the new
fire is supposed to carry good-luck all but a mark of it on their
fore head and carry the new fire to their houses. Gruel is prepared
out.of paddy and Katala in this new fire and is offered to the ancestral
spirits.

On the last day of the festival called “Pjtha Khiani” (iit, eating
of cakes) the Dihuri goes to the place where the newly constructed
hut was burnt. He worships the deities by offering rice grains and
then sows a handful of paddy on the ashes. The place is ploughed
with a ploughshare. The family heads prepare cakes and offer
cakes and Kusana (rice.*bear) to their family spirits in the sacreq
Bhitar. With this the ceremony comes to an end.
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Magh Podoi marks the termination of the new agricultural
year. ltis observed to bid farewell to the last year and to pray the
deities fora bedutiful and prosperous new year. The burning of the
hut the sowing of the paddy in the ashes and the ploughing of the
place of worship signify that such activities as cutting trees,
setting fire to bushes and trees and all other activities connected
with forest clearing and ploughing sowing and all other agricultural
operations are now open 1o be taken up by anyone of the village
according to his convenience. Similarly, the Pauris are now
free to collect broom-stick and thatching-grass from the jungle, split
raw Biri and eat Katala, without offending any deity and without any
detriment to their health and happiness.

Am Nua :

Am Nua is observed in the months of January-February when
the mango trees are in blossom. A day for the ritual s fixed and
the same is communicated to all. On the appointed day the
Dihuri, after taking a bath, husks paddy collecied from individual
houses and proceeds 1o the Borammerh with other offering
materials. Some others of the village who must have observed
continence on the previous night, and whose wives are not in
menstrual period and the boys for whom no negotiatich for
marriage is yet been made may accompany the  Dihuri
to the Boram Merh. The Dihuri worships all the deities and
offers husked rice, molasses and milk. Either a male goat or a
pair of chicken (one hen and one cock) are sacrified on every
alternate year to appease the deities. The Dihuri then cooks some
husked rice mixed with mango blossoms and offers the gruel
to all the deities. The villagers present at the spot catry with them
rice cooked in their housesin new pots. Afterthe rites are observed
the meat is cooked on the spotand all enjoy a hearty meal there
and return home. Any surplus food is never brought home.
Until this ceremony is performed no Pauri may eat raw mango of
manure his fields. 1f he breaks the taboo, calamities are likely to
pefall him and his co-villagers. S
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Kath Jatra : -

The burning of dried trees and bushes in the forest clearings
may only be started after the Kath Jatra ceremorly is held in the
months of January-February’. Like many other festivals this
ceremony is not celebrated on any definite calendar day of the year.
A day is fixed by the villagers for holding the ritual. The Dihuri
installs twg pieces of Saflogs, one dry and the other green, at the
Darbar. He plasters a patch on the ground and offers husked-rice,
molasses, and milk (Pa/ Sital) to the Gaisiri. He then goes to the
Boram Merh and after performing necessary rites sacrifices a fowl.
The rice grains and the meat are cooked and eaten there. Unless
this ceremony is performed the Bhuinyas do not eat fried Mohua
flowers which are eaten before hand only by boiling.

Gilor Jatr'a :

Gilor Jatra follows Kath Jatra in the month of March to mark
the eating of Gilor flowers, which are collected in plenty from the
jungle to se.ve as one of their supplementary diet. As ccllection
of Giior blossoms are done mostly by women this is the only ritual
for which they fixaday and make necessary arrangements to perform
it. The Mahataris (married women) who are neither pregnant
nor during menses collect a handful of paddy from every household
and give it to the Dihuri’s wife. The later husks itand with other
material such as incense, milk, molasses, proceeds to the forest.
Other women of the village accompany her. Reaching there the
Djhuris wife worships a Gilor plant with offerings of milk and
molasses and all return to the village with a Gilor branch. The
branch is stuck on the ground at the Darpar which was previously
cleaned and marked with some paintings. Here the Gilor branch is
worshipped with offerings of milk, molasses, and Mohua flowers,
Seven women carry the plant to the stream for immersion after
which all the women enjoy rice and dal cooked near the stream.
Iz is only after this ceremony that the Pauris may collect and eat
Gilor blossoms.

Akhani :

Akhani, otherwise called Akpan, Paridhiis celebrated to mark
the beginning of the commupnal hunting.  This had been described
in detail in *chapter Four, :
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Boram Devta : -

A day in the months of March-April is fixed for worshipping
Boram Devta. One day prior to the ceremony (Bar Rua) the
Dinuri keeps fasting and does not smoke until he husked paddy
collected from all the families to be used in the ritual. After doing so
he eats once only in the late after-noon and observes continence.
At night every family takes a gourd-ful of paddy to the Dihuri‘s
house and leaves it there overnight. Next morning the Dihuri
slaughters a chicken at his door step and sprinkles the blood on all
the gourds containing paddy. Women with veils on their face come
and take home their respective gourds. It is believed that this
paddy carries good luck (Subha) and is stored for the first sowing
on the Akshaya Tirtia The Dihuri then, proceeds to Boram
Merh  with a group of villagers and propitiates Boram by offering
rice-grains, milk, molasses, and by sacrificing fowls and/or goats,
The meat and rice are cooked and eaten there and are never
brought home. Itis only after the Boram Devta is observed that
the Pauris can take up works like setting fire to their Biringa and
sowing upland paddy and Guiji. “

Tirtia or Akshya Tirtia :

Tirtia ceremony is observed on the third day of the-moon in
the month of Baisakh by individual family heads to initiate the first
sowing of paddy. One day preceding the ceremony the .man keeps
fasting and after taking bath he husks some paddy. Aftei arranging
husked-rice, turmeric powder, vermilion and other offerings he eats
only one meal at late hours of the day. That night he observes
fasting and continence. Early next morning he takes a bath and
proceeds to his Bakadi or paddy field with the consecrated
materials. Facing to the East, he cleans a patch of land and worships
Gramsiri, Dharm Devta, Basmata and Boram by offering rice,
milk and molasses. He then sacrifices a fowl in honour of the,
deities and sprinkles drops of blood on the piles of offered rice grains
After propitiating the deities and praying for good harvest he digs
up some soil with a plough-share and tovuching the paddy on his
forehead sows two handsful of paddy. Some of this paddy are
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sown in a separate plot, the produce of whith is consumed by the
family members and are neither sold nor given to others. On
return from the field some gruelis cooked in a new-earthen pot and
offered to the family spirits in every house.

The Pauris observe a series of taboos on Tirtia ceremony.
Any man whose wife is pregnant or is during her menses may
not perform ceremoney. He shou!d observe continence preced-
ing night and should not touch a menstruating woman on the
ceremonial day. On the day of the ceremony he should not
brush his teeth, smoke or eat any food and talk to any body until
the ritual is over and neither he nor any of his family members
should go to any body’s house until the family head has performed
the ritual and taken hisfood. An outsider is not allowed to witness
the ritual, and the family members donot give any thing to any
body outside the family until the ritual is over. The produce
from the land in which the Tirtia Muthi  (sanctified seeds) s
sown is kept separately for family consumption. As this harvest
is believed to carry good-luck, this may not be sold or given away
to others. N

Asadi or Bihira Puja :

Asadi observed in the month of August is intended to
ensure good rainfall. The Djhuri worships the village deity,
Gaisiri and sacrifices a goat or fowl alternately every year. It
is after Asadi that the Pauris may undertake such agricultural
operations as cross-cultivation, transplantation and weeding of
low land paddy, sowing of Biriand Kolath and ploughing of Guda
land for the second time.

Pirh Jatal Puja :

-

This is the only ritual observed communally by a group of
villages. Delegates from all the villages of the area participate
in the ritual which is observed in the month of August. The
Pauris of Koira area celebrate it in Koira village and a Dihur/ called
Pirh Jatal Dihuri performs the religious rites. He selects a day
for holding the ritual and sends message to the respective villages

-
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th rough an office bearer <called Gadhai. The Pauris of the participant
villages raise subscription and purchase a male goat for the
ritual. Those who intend to go to attend the ceremony collect
rice and curry with them for theit own food. Qn the appeintsd
day delegates from the concerned villages assemble at the place
of worship with their goats. The Pirth Jatal Dihuri worships the
tutelary deity of the area and other important local hill deities
(Pat) and offer sacrifices. Rice and meat are cooked on the spot
and the participants enjoy a feast. It is only after this festival
that the Pauris can observe Gamha in individual villages and eat
malze.

Gambha :

v

Soon after the Pirh Jatal Pu)a is over the Pauris gpbserve
Gamha in thair respective villages on the fyll-maen day in the
month of Sraban (July-August). A few days prior to the
festival, the Naek (secular-headman of the village) brings some
paddy on a loan on behalf of the village to be paid back after
harvest. This paddy is shared by all the families of the village.
On the festive day the Pauris offer gruel, rice cakes, and meat
curry to the ancestral spirits in their respective houses. In the
morning the cattle are given salt to eat and their hoofs are washed,
homs anointed with oils, and forehead besmeared with turmeric
.paste. They are given full rest for the day. Atnight Paufi women
greet them with lighted wicks and offer fried-paddy (Khai) and
cakes to eat. -

Nua Khia :

Nua Khia or new-rice eating ceremony is observed in the
months of September-October to make the eating and reaping of
new rice innocuous. On the festive day the Dihuri cut a few
sheaves of up-land paddy from the Guda of the villagers afte making
libations (Pal Sital) of milk, molasses and rice grains to Gaisiri
and Boram. Following the Dipuri other villagers go to their
respective fields and after praying Dharma Devata cut a few
sheaves of Guda paddy. These are kept hanging on the roof in
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a bunch. Subsequently they reap Guda~ paddy and after the
harvest give some of this paddy to the Dipuri. On ‘same day
the Dihuri husks the paddy, prepares a gruel and offars it to Gaisiri,
Boram and the ancestral spirits along with sacrifices of fowls, Jau
is also prepared in individual houses and offered to the familt
ancestors. It is only after this ceremony that the Pauris may eay
newly hatvested Guda rice.

Karama :

Karama festival is observed preferably after the paddy is har-
vested in the months of November-December. Four or five
days earlier the Pauris make necessary arrangements for the ritual.
On the appointed day the D'huri and the girls of the village fast for
the whole day. In the morning the Dipuri takes bath and goes to
the jungle with flowers and a potof waterin search of the Karama
(Nauclea parvifolia) plant. When a suitable plant is traced out,
he greets the plant with flowers and retumns fo the village. In
the evening he goes to bring a branch of the plant to the village,
The unmarried boys accompany him  with drums, The Djhuri
makes libations to the sacred plant by offering rice-grains, molasess,
and milk and cuts the branch. Seven boys carry the branch and
on reaching the village the women wash the feet of the Dihuri with
turmeric ‘water. The floor of the Darbar is now plastered and
a mud altar with a canopy of twigs and branches is prapared. The
Dihuri plants the Karama branch on the altar, and worships it by
offering rice-grains, molasses, milk and sweets to the branch.
The girls provide fried Gangei to the Djhuri to offer to Karama
Pevata. A man who knows the tegend of Karama Raja narrates
it. The girls spend the night by lighting lamps near the sacred
plant and the men eéngage themselves in dancing.

- Next morning, the Djpuri worships the sacred plant and sactri-
fices chicken cantributed by the girls. In every seventh year
of the worship a girl is ohliged to contribute a chicken for sacrifice
In honour of Karama Devia. After the plant is worshipped the
Dihuri uproots it and hahds it over to the hoys. Seven boys
carry it to evary house of the village where they are greeted by
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the women and with o?ferings of rice cakes. Finally the branch is
thrown in a stream or river. The festival is enjoyed with feasting
and great rejoicing and during this festival many guests and relatives
visit the Pauri families.

Makar Jatra :

Makar Jatra is not a traditional festival of Pauri Bhuinyas
and is observed only in the Koira village where the Pauris from
some of the neighbouring villages assemble to celebrate the
festival. On the full-moon day in the month of Paus (December-
January) the Bhuinya Dijhuri of ¥Koira village worships a sacred
peice of stone called Nageswar Mahadeb installed in an open
place at the outskirt of the village. Persons belonging to other
castes and tribes also participate in the worship and present offerings
of coconut, ripe bananna, fried-paddy and sweets to the deity.

The above account of the feast and festivals of the Pauri
Bhuinyas shows that the Pauris worship their deities more with
a view to gain economic and other benefits than merely for
religious and devotional purposes. Almost all rituals and festivals
which are observed by the Pauris are closely associate d with
agricultural activities and the deities are propitiated to gliard their
crops, ensure good rainfall and help in getting a bumpur crop, and
to keep the Pauris free from disease and disaster. All the important
agricultura | operation like distribution of forest lan d “for Biringa
cultivation, feeling trees and firing dried trees, ploughing, sowing,
transp'anting, weeding, reaping and harvesting, and eating of new
crops are marked by religious observances unless the Djihuri starts
them first no other persons of the village dare to do so for fear of
divine punishment.

The religious practices of the Pauri Bhuniya are based on
community feeling and co-operation. Most of the ceremonies are
observed at the village level in which the village priest worships
the deities on behalf of all the villagers and prays to the deities
for the welbeing of the village and all people on the universe at
large. Every household contributes offering materials and objects
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of sacrifice and the village Dipuri makes sacrifices _and offers
consecrated materials to the god and spirits and propitiates them
for the wellbeing of the community. -

Traces of borrowing from the Hindu Pantheon and the religious
ceremonies are noticed even among the remote Pauri Bhuinyas
who lay greatly insulated from the outer world due to lack of
suitable communication and due to geographical and cultural barriers.
The gods and goddesses like Shiva or Mapa eb, Durga, Laxmi,
and Jagannath are revered by many Pauris, and in Makar Jatra,
a Bhuinya Djhuri worships at the shrine which is dedicated to
Mahadeb called Nageswar, one of the Holy Trinity of the Hindu
Religion. The festivals like Makar Jatra and Gamha lack any
feature of the tribal religion and are clear case of cultural borrow-
ing. It is interesting to note that the borrowing of religious
traits has been a two-way traffic. The Pauris have borrowed some
religious trait from the neighbouring non-tribal communities and
vice versa. For example, groups of men and women belonging
to different castes ,and tribes assemble at Koira to celebrate the
Makar Jatra. Kanto Kuanri is supposed to be a Bhuinya deity,
when it is carried by a Bhuinya Djhuri from village to village the
deity is offered sacrifices by all irrespective of castes and tribes.
One and all starting from the low to high caste Khsyatriyas and
Brahmins participate in the worship of the deity along with the
Bhuinyas and other tribal communities like Kondh and Gond
who live,in the area. The tribal deity called Pauri Devi is often
indentified as Durga worshipped by caste Hindus in the low-
country villages. The process of trans-acculturation in religious
life as a general phenomenon is very much evident in the Bhuinya
area.

= Unlike many tribal communities such as Saora, Kondh,
Santal, Oraon and Munda, the Pauri Bhuinyas have not embraced
Christianity. Their strong religious sentiments and a sense of
higher social status have kept them free from all allurements of
the Christian missionaries in spite of their poverty and indigence.

$



CHAPTER IX

LEADERSHIP PATTERN

The Pauri Bhuinyas like the Juang are a peace loving
people and therefore do not like to interfere with or intrude upon
the affairs of others. Even if they are displeased with somebody
they try to supress their feelings and do not give vent to their
emotional outburst. Inhabiting inhospitable terrain they want to
lead a smooth life free from animosity and Dbitterness with their
fellowmen. Intra and inter-village quarrels are rarely met with.
However, the human nature in general as it is the Pauri Bhuinyas
are not completely free from jealousy, covetiousness and wantoness
which create occassions for quarrels and conflicts, but these are
never so serious as to threaten the community life. Conflicting
situations in the village are decided at the village level by 2 council
of elders under the leadership of the Naek while inter-village
quartrels and conflicts which cannot be decided at the village level
are decided either by the elders of the concered villages or are
referred to the wider territorial organization. The political orga-
nization in practice moulds and modifies the behavioural pattern
of the Pauri Bhuinyas in confirmity to the traditional norm of the
society. In this context the role which the village traditional
elites such as the Naek, and Dihuri play is very significant. These
elites not only occupy higher social status in the society, by virtue
of their authority, but are also guardian of traditional values and
social control.

Such leaders of the Pauri society may be classifed as tradi-
tional and new or emerging leaders. The post of the traditional
leaders is hereditary where as that of the new leader is held on
tenure basis for a limited number of years. One of the new
leaders is the member of Gram Panchayat who represents the
village in the statutory panchayat. The panchayat member is
invariably selected by unanimity not by majority vote. Pauri
village in general works harmoniously and there is very little intra
village conflict. 1t is almost free from any disruptive - influences

.
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of party polities and majority votes. Every one nparticipates in
decision-making and decisions are reached inevitably by conscience
and not by majority vote. A short account of different leaders
of a Pauri village is given below.

Village Leaders :

Naek.

The secular-head of each Pauri viage is called Naek or
Gauntia in the Bhuinya area of Sundargarh district and Padhan in
the corresponding Bhuinya pirh of Keonjhar district. This office
was created by the ruling chiefs for administrative purposes. The
Naek used to collect annual revenue from the village, decide
quarrels and conflicts, attend to officers during their visit to the
Pauri villages. After the merger of the states, the Naek continued
to collect the revenue which was levied on village basis and not
on individual basis. The Naek decided the amount to be paid
by individual families according to their economic standard.

The post of the Naek is hereditary. Since the Pauri society
is patriarchal the office of the Naek descends from father to the
eldest son. A turban is the insignia of the office of the Naek
and when a new Naek assumes his office, the villagers tie a turban
an his head, bow down with folded hands and pray “You have
become our new Naak from to-day. Letyou be in best of health
and let you look after your Paraja (lit, the villagers)*.

Being the secular-head the Neak plays a very important role
in judicial affairs of the village. He presides over the viflage
meeting and decides cases telating  to interpersonal quarrels,
breach of social customs, partition of property among cosharers,
and marriage proposals. In all such case he discusses the issue
with the assembled elders of the villages and takes their co-nsensus
and arbitrates the matter on the basis of the colictive opinion of
the villagers. He serves as the chief spokesman while negotiating
with the Bandhus redarding any marriage proposal and handsover
the bride pri%e on behalf of the groom's Parents to the bride's
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parents. Distribution of fresh Biringa lands among the families
is done by the\Dihuri and the Naek. The first day of the annual
ceremonial hunting expedition is observed in honour of the Naek
who performs a ceremony to appease the deities for successful
hunt and if any animal is killed the Naek gets the hind legs as a
token of respect. In short the Naek works as the conscience
keeper of the villagers and all the villagers are expected to respect

him and obey his orders.

As the village-headman the Naek enjoys some other privileges
For example all able bodied adult persons of the village at the
rate of one from each family work one day free on his field. In
Cock-tail parties the Naek is served more quantity of liquor than
the commoners and he is served first than the others of the party.
For his wotk as the revenue collector, the Naek gets remuneration
of two Pais of husked-rice and some cash called Bheda Paisa
at the rate of one anna per rupee of revenue collected. In Gamha
festival it is customary for the Naek to incur a loan of grains on
behalf of all the families and it is he who also clears the loan in

(%

time.

Dihuri :

While the Nask in the capacity of secular-head works as
the intermediary between the villagers and the governmental authori-
ties and external agencies, the Dihuri as the sacerdotal head acts
as a link between the supernatural powers and the living beings.
Being the religious head and having hailed from the senior most
branch of the village the Dihuri is respected by every one of the
village and enjoys certain privileges which are limited to contri-
bution of free labour for a day by the villagers, and extra share of
sacrificial meat including heads of the animals sacrificed in rituals.
The village Dihuri is strictly viewed as religious head while the
Naek as the kingpin and the formal leader of the village. 5

Member :

The post of Member of Ward Member is a new office creates

after introduction of statutory panchayét in the tribal areas.
Functionally the posts of the Naek and the Membercare comple-
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mentary to one another. The main differences between them are
that the former is the traditional leader who is the q[:ardian of
ocial cortrol, values, and code of conduct and %he latter is an
emerging new leader who is largely concerned with the economic
development and welfare of the village. The Naek is the spokes-
man of his villagers while the Member is the liasion between the
villagers and the Grama Panchayat at the lower level and the Govern -
ment officers at the higher level. In education, wealth and general
outlook the Naek is almost same as commoners of his village.
But the Member must be more articulate and active and have more
contact with outsiders than others of his village in order to be
effective in his works.

Village Blders (Bhal Bhai) :

Apart from the Naek, Member and Dihuri who constitute
the formal leadership of the village, the village elders play no less
important rele in the socio-political area of the village. The
village elders take part actively in all discussions which are held
at the Darbar of the village and their opinion is duly taken into
consideration before any decision is taken finally. Any difference
of opinion is sorted out and discussions. are held threadbare until
unanimity is reached. In a Pauri village an individual is regarded
as an integral part of the organic whole and in such a social
structure  unanimity rather than majority vote is followed as the

- guiding principle in decision-making process.

&

\Village Council :

The village council is composed of the formal leaders such
as the Naek, Dihuri, and the Member and a group of elderly men
of the village. The deliberations of the council are made at the
Darbar or in the dormitory house either early morning before the
villagers leave for their fields and forests or in the evening when
all return home after the day’s toil. Every day the elderly men
assemble twice in the Darbar in the morning and evening in an
informal meeting to discus§ about the current affairs of their daily
life and other topics of interest. But when summoned for arbitration
of any impertant case the council of village leaders and elders
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constitute . the  jury and the Darbar serves as an open-air court.
The Pauri Bhuinyas have a set of formal leaders, but

e real authority is vested not with the

house. €
as a democratic people th

defacto leaders but with the council of elders. All present in =

the Darbar take part inv the arbitration and the decision is accepted
with unanimous approval of the jury. The Naek’s duty at the
close of the arbitration is only to declare the verdict of the council

The topics which come up to the village council for decision
include such matters as quarrel between co-villagers, partition
of property among brothers, breach of taboos, negligence of
duties of Dhangdas and Dhang is adultery, exira marital and
socially forbidden sexual relationship, etc. The concemed parties
are summoned 1o the Darpar, and the party which is found guilty
is fined a few measures of husked-rice, a goat oOr fowl, afew
bottles of liquor and some cash. In the case of adultery, the
woman may be handed over to the adulter as his co-wife. In
the case of love between Bandhu partners the gitl is given im
marriage to the boy with whom she has intrigue. H any body
tries to conceal his faults, it becomes necessary to detect the
actuat offende
are asked to tell the truth by touching seme earth or a piece of
tiger skin. It is believed that any body telling lie by touching
earth or tiger skin soen meets death and becomes a part of the
earth of is killed by tiger. In serious cases the alleged person
is asked to face ordeals like picking up & coin from 3 ‘pot-ful of
boiling water of holding a piece of hot iron,. The fine. collecled
from the offenders is spent in holding a feast and the liquor is
sprinkled cetemonially to mitigate the conflict. The cases of
land dispute between two villages, incestuous love affairs, pre-
marital pregnancy. witchcraft of serious  nature, homicide,
divetce and separation which cannot be decided at the village level
are refetred to the council of wider territorial organization.

Inter-village Council :

As has been pointed out previously, ' such matters as disputes
over boundary between two villages and cases of divorce, whieh
cannot be decided by one party and are not importent enough
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to be brought to the notice of the Pirh council (council of wider
territorial organization) are decided mutually by the ,elders of
concerned villages. To settle any dispute regarding village
boundary, elders of the neighbouring villages are invited and the
matter is decided by divination which is described in chapter Four.
In the case of divorce, a delegate of village elders proceed
to the girl’s village and discussion is held at the Darpar. If the
woman is proved to be at fault the groom's party may claim
compensation for the bride-wealth they paid to the girl's parerts.
On the other hand, if the man is found guilty the woman.s parents
may claim a few measures of husked-rice and some amount in
cash towards the maintainance of the woman during her stay
with them after separation. The formal divorce is declared
jointly by both the parties after ceremonial drinking of liquor and
thereafter “the woman is free to marry again. But so long as the
divorce is not formalized and rites connected with it not observed
her husband continues to retain all the jural claims over her and
may perforrg necessary funeral rites in case she dies in her
parental village. During this period if she remarries, her legal
husband may claing compensation of bride-wealth from the new
husband. Cases of separation are also likewise discussed bstween
the elders of both the villages and the girl is advised to go back
to her husband and lead her family life.

[ ]
Bar organisation or Pirh Council :

For judicial purposes the Pauri villages are grouped under a
wider terdtorial organisation called, Bar. A Bar may consist of
three or more villages to decide socio-political affairs which cannot
be settled at the village level. In Koira and Bonai areas of Sun-
dargarh there are 7in Khandia Bar consisting of three villages, Sar
Khandia Bar having seven villages, Battish Khandia Bar with thirty-
two villages under its jurisdiction and other Bars like Modani Bar,
Majuri Bar, Nadir Separi Bar, etc. The last three Bars taken toge-
ther constitute a still bigger socio-political organisation called
Panchasaghar (lit, five hundred houses). The Bar is also desig-
nated as Pirh and the council held by the Bar is thus called Pirp
Council. Each Pirh or Bar has its own tutelary deity worshipped
on the occaf.ion of Pirh Jatal Puja. The village Jaldih comes under
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Majuri Bar and a total number of 20 villages belonging to three
(Majuri, Modani and Nadir Separi) Bars constitute a Bar for socic-
political and other judicial purposes. Simeswari is the presiding
deity of the Bar.

As has been pointed out earlier serious offences affecting
the tribal life, such as violation of incest taboos, adultery, homicide,
cases of women dying of labour pain, killing cow and marriage outside
the tribe, witchcraft and sorcery of serious nature, disposal of pro-
perty of hairless Pauri cannot be decided at the village level and
are, therefore, referred to the pirh Council. The Pirh Council also
meets to readmit the excommunicated persons after performing
proper purifcatory fites. Circumstances which lead to excommuni-
cation of a person is the formation of worms in a wound, admission
into hospital for medical treatment and imprisonment in a jail. It
may be mentioned that hospitalization and imprisonment are by
themselves not causes of outcasting. The real cause'for excommuni-
cation is eating food from the hands of persons of low castes.

Each Pirh has it public functionaries who are allotted specific
duties to perform when it is in session. The‘name of the offices

and their functions are as follows :

(i) Bhal Bhal : Elderly persons delegated from each village
to participate in the deliberations of Pirh ceuncil and
offer their opinion in deciding case.

(if) Pirh Bhandari o the barber : He sheves the ‘head oi the
oftender. Ordinarily, Pauri Bhuinyas doriot employ
the services of a barber and they shave their own heads.
In the past one of the Pauris was employed to act
as the barber of the Pirh council but at present a man
of barber caste is employed to act as Pirh Bhandari.
It is believed that shaving by a barber ritually purifies
the offender and makes him free from pollution. .

(iiiy Dhoba, Behera or a washerman by caste : He washes
the clothes of the offender on the day of the Pirh
council. Ordinarily the Pauri Bhuinyas wash their

.
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own clothes, but on occasions dike birth, death and
Pirh council the clothes are washed by a washerman

for ceremonial purification. .

(iv) Pirh Naek or Jati Behera : His duty is to perform the
purificatory  rites by sprinkling diluted cowdung
water and cow’s urine on the head of the offender.
He also eats the first morsel of cooked food touched
by the offender.

(v) Dal Behara : He acts as the treasurer. The fine collec-
ted in cash is kept with him to be used during the Pirs
council.

(viy Ghadai : He is the messenger-cum-errand man whose

*duty is to inform the date and the place of the Pirh

ccuncil to all the villages so that all may assemble on

the appointed day. It is also his duty to intimate the
d.ate of Pirh Jatal Puja to all the villagers concerned.

(vii) Pirh Brahman : Coming in contact with the non-tribals
the Pauré Bhuinyas now seek the services of a Brahmin
priest in Pirh council to purify the offender. After
the culprit undergoes the traditional rites and rituals
to purify himself the Brahmin burns some ghee to mark

* the final purification.

The different functionaries of the Pjrh are paid for the services
rendered them. The Jati Behera is considered the highest offi-
cial by virtue of his social position and his role in the Pirh council
is very significant. His office is honorary. The council of elders
coming from different villag2s (Bhal/ Bhai) also donot get any fixed
remuneration but are given a token amount of the money collec-
ted as fine from the offenders. The remaining office bearers are paid
in,cash and or in kind for discharging their duties. The barber and
the washerman get each a piece of new cloth and five rupees,
with a few measures of husked-rice given extra to the latter towards
his food. The Pirh Brahmin is given iwo pieces of new clothes
and two to five rupees. ©Of all the functionaries the Ghadai gets
the most. F.or his services during the Pirh council and Pirh Jata/



144

Puja he collects ten Lai of paddy and some guantity of pulses from
each village of the Pirh duiing harvest every year. It shows a
patron-clien: relationship between the Ghadai and the Pauris.

The Pirh council is held in the village of the offender. The
method of convening the meeting and the proceedures followerd
are as follows. After the case is detected the Naek and Dihuri *
of the village of the offender first call a meeting and sit down for a
preliminary trial of the case. The offender is fined a few measures
of husked-rice, some amount of money and a goat. These are
kept in the common stock of the village to be used for feeding the
Pirh people on the day of the Pirh council. The Naek then asks the
offender to arrange provisions to feed the delegates and the offender
is outcasted. He lives in a hut constructed at the outskirt of the
vilage and nobody dines with him, exchanges tobacco or
maintains any social relation with him. After the person has arran-
ged the provisions the village Naek calls for the Pirh Ghadai and
sends the messaga through him to all the villages of the Pirh infor
ming the date fixed for the Pirh council. On the appointed day-
delegates from different villages arrive in the village of the outcaste
where they are greeted by the women who wash their feet with
turmeric water as a token of respect. The delegates in return may
present a few coins to the women. The visitors are then given
tobacco and smoking leaves and are provided with food which is
cooked in a separate hearth. The provisions for this meal is pro-
vided by the villagers of the outcaste. After the Uelegates sit
down for arbitration, the Naek makes them acquainted with the
topic of discussion. The outcaste is called to the spot to express
his views. After he begs excuse for the fault, a decision is taken
for his restoration to the tribal community. The Pirh Bhandari
now sprinkles a few drops of cowdung water on the head of the
outcaste, shaves his head and pares his nails. The Dhoba Behera~
washes his clothes. The outcaste then takes a bath and the Desmae
or the Pirh Behera purifies him by sprinkling some more water in
which some cowdung is mixed and a copper-coin is dipped. The
outcaste also partakes a few drops of this water. After he is puri
fied in the traditional methods, the Pirh Brahmin burns some ghee

4



-

145

and sprinkles water on him with Tu/si leaves for final purification.
After the purificatory rites are over the concerned person gives about
five to seven Khandi of husked-rice, one or more gosts and some
cash for liquor in payment of the fine. With these provisions a big
meal is cooked in a common hearth called Mahakhanda by those
who stand as Bandhus to the offender. After the food is cooked,

# the Desmae offers the cooked-rice and meat curry to the common

ancestor facing all the directions. The offender then touches the
piles of cooked-rice and pots of meat-curry and the Desmae eats
the first morsel of food. He then loudly passes his order five times
requesting all others to take their meals. ’

Itis cnly after this declaration that all the delegates eat the
food along swith the offender. This makes the offender free from
all sins ard he regains all his normal position in the society. In
some Pauri villages readmission to the tribal community is declared
only after the offender shares a common tobacco-pipe with the
delegates. In‘one session a Pirh council may decide a number of
cases. An arrangement like this in which a number of cases

& clubbed together to be decided on one date in a single session of

the Bar council saves time of the delegates and minimises cost
incurred on such occasions.

Pirh council is also held when a Pauri dies without leaving
behind any male heir to inherit his property. In such 2 case a
small share of the property of the deceased is given to his married
daughters and close agnates and the rest are sold away. The sale
proceeds are utilized by the Bar Council inacommon feast. In the
case of adultery the adulter is asked to accept the woman as his
co-wife. Incest cases are dealt with utmost severety. The
offenders are ostracized from the village and are considered dead
-and gone. The villagers perform funetal rites for them. A Pauri-
“make marrying a Gour girl is duly admitted to the society after paying
usual fine to the Pirh council. If a Pauri girl elopes away with a
Gour boy or any other non-tribal her parents may have to face the,
“Pirh council and pay fine. lfthe girl changes her mind and wants
to remain as a Bhuinya, the Pirp council may restore her member-
ship in the tribal community. However, Pauris marrying in castes

> -



7

146

which are considered very lowly by them are permanently out-
casted. ‘Cases of homicide are dealt by the Police, but after the
offenders are ‘released from jail they may have to face the Pirh
council for their entry into the tribal community as bonafide
members.

Pirh-Counci! in Bada Patuli, a case study :

in the month of Magh (January-February), 1962 the Pirh
council metin Bada Patuli village to decide three cases. The
first case was thatone Jata Dihuri of village Jaldih was outcasted
as his wife died of difficult labour. As this amounted to Stree
Hatya (lit, killing woman) the deceased’s husband had to under go
ritue! purification. The second one was thst one Danei Bhuinya of
Bada Patuli was goirg to plough fields with his pair of bullocks
On the way, the bullocks which were tied to the yoke fell in the
river. The river was in full spate and the bullocks died. As Danei
was responsible for the death of the bullocks he was charged with
the oftence of killing cow (Go Hatya). The third one was like that
of Stree Hatya which is referred to in the caseNo. 1 which occurred
in Sarigarh village. All the three cases were difficult to settle at the
village level and therefore it was necessary to convene the Pirh
council.

The Naeks of the respective villages referred the cases to the
Desmae. In order to relieve the outcastes from heavy econcmic

_burden of feeding the delegates and to save the time cf tfe delegates

the Desmae thought it proper to fix a single date for disposing of
these cases in a single sitting of the Pirh council.  The venue for
this meeting was fixed at Bada Patuli. After the harvest was
over, a day in the month of February was fixed and the Desmae
sent message to all the villages of the concerned Bar and also to
some of the villages of Bhuinya Pirh of Keonjhar district throlLJgh
the Ghadai. Thus several representatives from Chamakpur Pirf,
Sunderpur Pirh and Char Naek Pirh of Keonjhar district attended the
meeting. Intimation was sentto the Pirh Bhandari (Raghu Naek,
barber by caste) Dhoba Behera (Rama Parmanik of Patuli,
washerman by caste), and Pirh Brahmmn (Gokul Naek of Jakeikala).

o “
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On the appcinted day the delegates «from different villages
gathered at Bada Patuliand the women of the village greeted them
by washing their feet with water. There was pothing contro-
versial to be debated in the council. Every thing was done
according to the prescribed procedures. Pirh Bhandari shaved the
heads of the offenders, Dhoba Behera washed their clothes, and
Dasmae sprinkled over them some water mixed with cowdung
and cowurine including a coppet coin dipped in it,. After the
offenders had taken bath, the Pirh Brahmin sprinkled Tulsi water
over them tc purify them completely.

After the purificatory rituals were over the offenders supplied
eight Khandis of rice and three goats forthe feast. The goats were
slaughtered and rice and meat were cooked to feed the delegates.
After the food was ready the Desmae offered shares of cooked-rice
and meat curry to the general ancestral spirits facing all directions.
Then the purified offenders touched the heaps of cooked-tice and
meat-curry. After taking permission {rom the Bhal Bhai the Desmae
took the first motsel of food following which cthers including the
ritually cleaned c¢fferders satdown to take focd. By this process
the offenders were made ritually clean and readmitted into the
society.

The ;barber, washerman and the brahmin were paid their dues
which Consisted of three pieces of new  clothes and
three rupees for the barber, the same for the washerman, and three
pieces of new clothes and five upees for the brahmin priest.

An amount of Rs. 3500 was deposited by the Naeks of the
Yillages to which the offenders belonged with the Da/ Behera as the
treasurer of the Pirh. This amount was collected by the village
councils from the offenders as fines during their preliminary trial of
the cases in question. This amount was distributed among the Bhal

Bhai including those who came from Keonjhar towards their pocket
expeneses.,

S ~ :
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With the changing pattern of life, the rigid structures enforced
by the tribat council have been relaxed to a great extent. ~ The rules
and regulations of the traditional political organisation are not
strictly adhered to and the Bhuinyas have become more liberal in
their outlook. Two cases of incestuous matriage recorded from
village Tantara have not been so seriously viewed. In one case a
Bhuinya married a girl of Kutumba (agnate) Khilli, and in the other case
both the husband and wife hailed from the same Khilli and were
related to each other as brother and sister prior to their marriage.
Normally, such cases would have been considered very serigus
offences and the offenders would have been driven out of the
area and their agnates who lived in the village would have observed
death rites thinking the offenders to have died and gone. On
inquiry it was, however, revealed that the offenders were found llvmg
with others in the village withoutany ritual stigma and without causing
any indignation of the ancestral spirits and other gods and goddesses.
The Pauris no doubt consider these offences most serious, butin these
cases they just did not bother about them. Tantara villageis situated
at a stone’s throw distance from Tensa town, the centre of Barsuan
Iron Mines. The villagers of Tantara are in closé contact with a
multitude of mine workers of heterogeneous caste composition and
socio-cultural background. The impact of the mining activities on the
people of Tantara has brought about modernization in the life style
and value system of the Pauris. Moreover their full-time engagement
in mining works as labourers leaves little time to bother about breaches
of socio-cultural customs and traditions. People of younggr gene-
ration who are change-prone are more in number than those of
older generaticn. Al these factors have combined to weaken the
social fabric and cultural tradition of the Pauris of Tantara village and
therefore breaches of social rules and conventions donot concern them
much in the changed context. :

Ny
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CHAPTER X N

SOCIAL CONTROL -

The Pauri Bhuinyas lead a sedentary life. Although their
swidden cultivation shows periodic shifting from one clearing to the
other, but there is nothing of nomadic nature in their settlement pattern.
Among the Juangs the settlement is shifted in every 10 or 12 years,
alternatively in two sites. But this is not the practice among their
Pauri neighbours.

The Pauris have long since given up the parasitic economic base
of hunting and food gathering as the primary source of livelihood.
Although they are largely slash and burn cultivators, but the produc-
tive system in their case has been more systematic now than before.
Most of the Pauri Bhuinyas have based their economy on the periodic

- felling of trees and the cultivation of millets, pulses, maize and vege-

tables in the -clearings. Those living in the valleys have taken to
plough cultivation in permanently owned plain lands in addition to
shifting cultivation ard have been trying to improve their economic

- condition. In course of transformation from nomadic habits to settled

life the Pauris have gradually adopted their life style to the .changing
techniques of productive system.

The Pauri Bhuinyas live in small villages. Originally the settle-
ments were homogenegus, that is, the households were related by
blood to the founder family and belonged to one Khilli. But with the
spread of population the villages located in accessible 2reas have
become heterogenous in Khilli composition. When villages were
homogeneous, village exogemy wes prevzlent. But as the compo-
sition became heterogenous merriages within the village cculd take
plage. With the change from homogeneity and village exogamy to
heterogeneity and village endogamy many changes in interpersonal
behavioural pattern and intra village code of conduct have of late
surfaced. :

Primitive cultivation of crops involve preparation of soil, felling
of trees and buming of forest, sowing of seeds, watching and harves-
ting of crops: These practices force people to stick to one locality.

o -
~
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Moreover, the storesoi grain make movements fromone placeto the
other practically impossible. Thus cultivation of crops brings greater
stability to the settlements than that foodgathering and hunting do
among hunters and collectors. The greater permanency of the local
group creates a greater need for social control capable of keeping in
check socially disapproved activities and maintaining morals and
values, ethos and taboos in the society. The following paragraphs
give a discussion of the social control as observed among the Pauri
Bhuinyas of the study villages.

Every Pauri village has a well demarcated boundary within which
there are hills, forests, hill streams and valley-lands. The residents
of the village may hunt and collect forest produce anywhbre within
the territory which belongs traditionally to the village. The villagers
distribute among themselves according to their requirements the hili-
slopes for shifting cultivation. As long as a Pauri cultjvates a hill-
slope the land and its produce are his undisputed property, but when
after two or three years the soil losses its fertility and the swidden
allowed to regenerate it also reverts back to the ownership of the
village. When after seven to ten years it is again ready for cultivation
any one of the village may clear the forest and the previous occupier
has no prior right to its utilization. "

in the case of the lands situated in the valleys private® ownership
is recognized. A Pauri who has made a piece of land arable in the
valley bottom and has taken to plough cultivation diverts this land to
his private use and permanently owns it. However, such individual
rightin lands which are under settled cultivation does not weaken the
solidarity of the village. The main reasons are that wet cultivation
inarable lands is a secondary source of livelihood and not all people
are priveleged to have such lands in their possessions. As against
this, shifting cultivation is widespread and universal in the Pauri
villages. It is the the primary source of living for the Pauris.  The
common ownership which is associated with land under shifting
cultivation serves as the main basis of the village cohesion and
continuity. ' 3 i
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The cohesiveness is further strengthened by the practice of
common ritual activities. All people in a Pauri village join hands to
celebrate seasonal festivals and perform sacrificiai rites connected
with the agricultural cycle. The village astrologer fixes the day and
time of all rituals, the ptiest performs them and the headman
mobilises the people and monitors the activities. During certain
festivals all adult members of the village observe fast, propitiate the
earth-mother and other deities at the village Darpar, offer prayer and
sacrifices to the village deities for the prosperity of the community as
a whole, and at the end enjoy the occasion by feasting, singing and
dancing together. On the whole the atmosphere which prevails in
the village is entirely egalitarian and community works like an organic
whole.

3

The Administraticn of Justice :

The Pauris, like other castes and tribes are subject to the ordinary
judicial procedure of the state. Serious crime such as murder,
homicide, suicide and theft are dealt with by the local police and
judicial courts. But breaches of law of clan exogamy, mMmarriage
rules, and minor disputes over women and land, are referred to the
traditional village council where the case are adjudicated by the
village headman and elders. Any sexual relation with an agnate or-
with a person of the same KA/l is considered a serious offence, and
the man and woman guilty of such offence are driven out of the
village. - They are treated as dead and their family members undergo
necessary ritual purification by shaving head, paring nails, cleaning
houses and clothes, throwing away earthen cooking vessels. Even
if the guilty man begs appology for his guilt and expresses before the
village council to break off the incestuous intrigue and is willing to bear
the cost of feasting the entire village, his request is invariably turned
down'and he is not excused. The belief among the Pauris is that any
lenity shown towards the wrong doers for such offences causes " dis-
pleasure of the earth-mother and other deities who bring misery and
misfortune not only upon the culprits butalso to the village.  According
to the Pauri Bhuinyas the offences such as incest between
agnates are held to be of particular gravity and are not pardonable.
The only-way of averting the supernatural sanctions from the

-~
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offender’s kinsmen and his co-villagers is to severe all contacts by
driving the guilty persons away from the village for good. The idea
of taking such a seérious step is largely for self-preservation.  But the
practice of ostracism serves as a punishment to the offenders as well
as a safety device for their agnates and the village community.

Cases of adultery are generally an intervillage affair and the
offender is brought to justice by the joint council of elders of concer-
ned villages. At the meeting of the council the two headmen
in conjunction with the older men of the two villages discuss the case
and in most cases the abductor is ordered to pay a fine in money
which is given to the aggrieved husband towards a token refund of
his bride-price and mariiage expenses. The offender also gives a
goat and some rice which are used in a feast for the assembled® people
of both the concerned villages. Generally cases of adultery and abduc-
tion are of rare occurrence and therefore the social sanctions by
which such cases are handled do not confirm to any set pattern.

Supernatural Sanctions : i

The Pauris believe in many supernatural beings which live in
their homes, villages, fields and hills. They appear in dreams and
influence human fortunes. They are worshipped and propitiated
in festivities and are offered food and drink to appease them. They
demand from the Pauris the observance of certain taboos and punish
those who break them. For example, if any one eats a mango before
" the relevant first-fruit offerings have been given to the deities, he
suffers from a serious illness or is killed by a tiger.

There are various ways by which the elements of supernatural
sanctions come into the picture of social control. A person who
has committed some offence but pleads his innocence may take an
oath to show that he is not guilty. The mode of taking an oath is
by either holding a handful of earth or placing his palm on the ground
and calling upon Mother-Earth as witness. Another way is to place
the palm on the head of one of hissons. Now a daysthe guilty persor

is asked to go to a Sivatemple and take oath by touching the garland-

o &
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which adorns the deity. The Pauri family believe that a man guilty
of perjury, will be killed by a tiger if he takes oath by touching the
ground, his son will die if he takes oath by touching the head of his
son and he will be bitten by a snake if he takes oath by holding the
Lord Siva’s gar'and. If he speaks truth while taking oath his accusers
will come to harm.

One problem which requires examination is that whether or not
supernatural forces have any concern about the relations between
man and man and whether there is any divine punishment for crime
or reward for virtuous behaviour, Though there is no direct link
between the human moral conduct and super-human reactions, offen-
ces such as clan-incest arouse concern and wrath of the gods in
many indirect ways. For example, the Pauris believe that an offence
like clan-incest pollutes the earth and residents of the village where
it has occurred. Unless the offender is driven away from the
village and all contacts with him is severed the deities would not
accept any food and drink offered to them in festive occasions and
as a result they would cause misery and distress for the villegers.  In
such a case expulsion of the offender from the village is the only way
to wipe out the sources of danger.

Merit and Status :

The_Pauris lead a life almost below the level of subsistencs,
Everybody in the community has to work hard to eke out his
living otherwise he has to face starvation. In such a situation
to sit idle and become lazy is out of question. |t does not mean
that all people are equally energetic and industrious.  There are
successful cultivators and less efficient husbands, more pro-
sperous families and careless cultivators. But the difference
between the skilled and unskilled workers is ephemeral and is
“not expressed and perpetuated in distinctions of material weglth
and economic status. Even then those who are lazy and idle
are looked down upon by others of the community and such
disdainful attitude of tha public serves as a corrective to transform
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the passivity of the lazy persons 10 activity. There are several
Pauri proverbs which condemn laziness. One of such proverbs

is— .
«Askara ke Askari,

Daiba Deichi Vetkari”

It means that the god has united in marriage a lazy man with a
lazy woman. The lazy couple feel ashamed when the above
proverb is addressed to them and in order to avoid such dero-
gatory references they tend to shake off their idle habits and try

to be hard workers.

Pollution and guilt

Certain codes of conduct and social customs of tHe Pauris
consciously guard their distinctiveness as a community separate
from other communities. Any action which infringes the integrity
and prestige of the tribe is severely dealt with. For example, if
an unmarried girl is suspected to have sexual relationship with
any outsider she s immadiately ex-communicated. Such  an
offence is considered not SO serious as the clan-incest is and
therefore she can be readmitted into the tribal society provided
she pays a fine which is charged on her by the village council and
bear the cost of the feast of expiation. .

When a man returns home after undergoing imprisonment
he is kept secluded ina separate hut until he is made rituguy clean.
The Pauris believe that corfinement in a jail is defiling and any
petson who is imprisoned is ritually polluted. ~ On his return from
jail he is kept secluded until he buys his way back to the com-
munity by bearing the costofa feast for the villagers and under-
going the purificatory rites.

A man may become polluted through no fault of his own.
One example of this situation is the formation of maggots in an
open wound of a person. The man having worms in his wound
becomes polluted and is therefore, ex-communicated. When

~
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his wound is cured he undergoes the rituat_ls of purification. On
an appointed day the house in which he lives is cleaned and his
head is shaved and clothes washed. The earthen’ cooking
vessels are thrown away. He takes bath in‘the stream and
the water mixed with Tu/si leaves and cowdung is sprinkled over
him to remove pollution. Food is cooked at the stream and all
the assembled people of the village including the concerned man
eat it on the spot. These rituals and the feast of expiation are
believed to wipe out pollution and the man is readmitted intc
the society.

Other sources of pollution are menstruated women. The
shadow of a woman during her menses is defiling and therefore
she is forbidden to visit the places where the village deities reside.
If by mistake she passes by these places the deities are poliuted
and necessary rituals are performed to purify them. The people
supplicate the dieity who is polluted by a sacrificial rites and beg
appology and pray that such defiling acts should not be repeated.
Any negligénce in their performance of necessary rites and
rituals of purification is considered not only too hardy but also
dangerous to the® community. The concerned deity who s
polluted by the shadow of menstruated woman appears in dream

“and particularly the village Dipuri sees this dream and becomes

aware of the matter. He then reveals it to bis covillagers who
thereupcn take steps tc perform the purificatory ceremonies to
remove pollution from the concerned deity.

<

Sorcery and Shamanism :

The ritual life of the Pauris bears imprint  of many features
of social control and the ritual functicnaries like the Dihuri
(Priest), Raulia (Shaman) and Bejuni (Sorcerer) piay a structural
role of great significance in day-to -day adjustment and adaptation
of Pauri society. Using the idiom of mystical affliction, the prest
and the shaman are busy in appeasing the gods and spirits, redres-
sing breach of customary norms and reaffirming values of Pauri
society. To meet the need of maintaining the social order ang
harmony, many calepdrical rituals presided over by religious

@
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headman are performed. Similarly . many curative rituals are per-
formed by the  shaman who tries to redress. natural misfortune,
cure illness and neutralize the effects of sorcery and blackmagic.
Both the shaman  and the’ sorcerer. are able to establish. contacts
with the supernatural forces. But the former uses such forces
for good purposes ‘while the latter for evil purposes. The shaman
like the priest strives to gain divine favour for the individual and
the community at the time of crisis. -But the sorcerer manipulates
the agents of affliction through black . magic to the detriment of
specific individuals. Though blackmagic is frowned upcn as a
disrespectable activity, no one dares to expose the person who
performs " it. By doing so he fears that he may fall victim to the
sorcerer's spells and occult - controlling ~ idioms. if anyone
thinks that he is the speil of blackmagic he employs a shaman or
a more poweiful sorcerer to perform counter-magic. * '
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CHAPTER XI .
HEALTH AND NUTRITION

Nothing is known about the health condition and nutritional
status of the Pauri Bhuinyas as no comprehensive study of this
problem has yet been undertaken among this tribe. The present
study centres round this problem and its coverage is limited to the
Jaldih village. The main objectives of the study are :—

(1) To assess the health status and disease profile of the
tribe;

(2) To find out their dietary habits and assess the extent
of malnutrition among them;

(3). To get an insight of their belief system regarding
diseases, their traditional methods of treatment and
attitude towards modern system of medicine; and

(4) To find out the existing modern health facilities in
the village.

L 4

lg\ Methods of Study*:

34 Pauri Bhuinya households comprising 86 males and 92
females were selected for a door to door survey. All the 178
persons were examined physically, clinically and the blood samples
were tested for malarial parasite, (Plasmodium falciparum), sickle-
gene and ,G-6-PD (Glucose-6- Phcsphate  Dehydregenase) cell
delicrency. The averall nutritional appearance cf each case was
appraised to find out whether a person is grossly underweight
or has generalised skin lession or other indications of unsatis-
factory health, possibly due to nutritional imbalance. Changes
in hair, eyes, skin, neck, mouth, teeth, knee and ankle, jerk
reflexes, oedema of lower extremeties suggesting pcssible
nutritional deficiency were evaluated. .

Consumption of food was assessed by taking up a diet
survey in which weight of raw uncooked food articles was taken
twice daily for seven consecutive days in four selected house-

holds. <
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Data on hygieney sanitation, religious beliefs about health
practices, traditional methods of treatment, present health condi-
tion and health facilities and medical care available in the village
were collected by observation and by interviewing people of the
village.

Haematological investigations with special reference to
genetic diseases such as sickle-cell disease and red-cell enzyme
deficiency (G-6-PD) were carried out with the help of following
‘methods :

(/) For detection of sickle-cell disease the simple sickling
test was conducted using sodium-meta-bisulphite.

(i) For detection of G-6-PD-deficiency Breinstins’ method
was adopted using 2-6-Dichloro-Phenol jndophenol
and Phenacin-methasulphate.

(iii) For detection of malarial parasite thick and thin
blood films were taken and examined.

.«

From the study the following health problems have emerged.
Like most of the other primitive tribes the. knowledge of the
Pauri Bhuinyas regarding health and nutrition is rudimentary.
Their isolation and backwardness and their faith and reliance on
the traditional medico-religious methods are the main reasons for
the low degree of awareness about modern medical epractices.
Other factors which attribute to poor health are the lack of
environmental sanitation, poor living condition inlcluding improper
ventilation and the like. As regards the personal cleanliness
they are not so unclean compared to some of the other primitive
tribes. Mostly all adults take bath regularly. This may be one
of the reasons for the lower incidence of skin diseases among
the Pauri Bhuinyas. They brush their teeth with Sa/ twigs and
perhaps this may explain why their teeth are in healthy condition.
In fact our observation is that the incidence of dental diseases
is not significant among the Pauri Bhuinyas of the study village

Source, quality and quantity of drinking water

There is no well in the village and the people drink water
from ponds and hill streams. Water sources are used for more
than one purpose. Water of a particular place is used for multi-

- .
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farious purposes such as washing clothes, Bathing, washing their
body after defecation, scrubbing their cattle, cleanihg  their
utensils and also for cooking food and drinkings This explains
why water-borne diseases are very common among them.

Population Composition K

As indicated above the total population of the Pauri Bhuinyas
surveyed in the study village comprises 86 males and 92 females.
The percentage distribution of population by age and sex is
presented in Table No. 9.

TABLE No. 9

o Distribution of population by age and sex

Age-group Male Female Total
in vyears

(1) (2) (3) (4)
0—9 o4 (224) 4 (224) 8 (449)
1 1—2 .+ 1(056) 1(056) 2 (112)
2 1—3 < 2(112)  1(056) 3 (168)
3 1—4 e 4(224)  3(168) 7 (393
4 1—5¢ . 1(086)  2(112) 3 (168)
5 1—9 o 4(224) 8 (449) 12 ( 674)
9 1—14 o 14(784) 8 (449) 22 (1235)
14 1—24 - 9(505) 15 (842) 24 (13.48)
24 1—34 .- 10 (556) 10 ( 556) 20 (11-23)
34 1—44 .. 15 (1842) 20 (1123) 35 (19-66)
24- 1—60 .. 15 (1842) 10 ( 556) 25 (14.04)
60 I - 7(393) 10 (556) 17 ( 955)
Total .. 86 (4832) 92 (51:68)  178(100-00)
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The study included 57 children (32:02 per cent) under 14 vyears
of age and 17 persons (9-55 per cent) of 60 years old and above.
The number of males and females as distributed in different age-
groups do not indicate significant variation except in the age-
group of 91 to 14 years where the male population is signi-
ficantly higher than the female population.

Health status and Disease profile:

The data regarding the general pattern of diseases prevalent
among the Pauri Bhuinyas of Jaldih village is presented in

Table No. 10.
TABLE No. 10

Distribution of major diseases prevalent in different age-groups as  per the
Health Survey -

Sl Name of the major 0—4 4.1—14
No. group of disease P — PR N,
M F M F
) (2) 3) (4) (5) (6)
1 Disease of G. 1. Tract X 8 7 6 1
@11) (272 (233)  (428)
2 Disease of Respiratory system 4 5 4 8
(1-65) (1-95) (1-65) (3-11)
3 Worm infection 1 2 7. 8
C(039) (078 (27 (311)

7 10 16

4 Nutrition disease 6
(2-33) (2-72) (3-98) (5-49)

& E, N.T. disease o 4 2 3 2
(1-55) (0-78) (1-17) (0-78)

6 Malaria 1 8 6
(0°39) (311) (2:33)

7 Cold, cough & influenza .. 3 4 5 8
@17y (188) (195 (311)

1 2 1
© (039) 078)  (0-39)

8 Skin disease
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TABLE No. 10

[

Distribution of major diseases prevalent in different age- gloups as per the

Health Survey—Contd,

14'1—24 24.1—44

Sk Name of the major ———A —A

No. group of disease M F M F
(1) (2) N (8) (9) (10

L ———

1 Disease of G.l. Tract 5 2 8
(1-95) (0-78) (3-11)

2 Diseadh of Respiratory System . 1 3 3
(0-39) 1-17) (1-17)

3 Worm inf&ction 1 2
(0-39) (0-78)

<

4 Nutrition disease 1 12 14

(0-39) (4-66) (5:05)
L J

6 E.N.T, disease 5% 1 1 3
o (0-39) (0-39) (117)

6 Malaria . 1 5 2 4
(0-39) (1:95)  (0-78) (1-565)
7 Cold, cough & influenza 1 2 2 1
(0-39) (0-78) (0-78) (0-39)

8 Skin disease 1 1
‘ (0-39) (0-39)
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TABLE No. 10

Distribution of major diseases prevalent in different age-groups as per the
Health Survey—Concld.

Name of the major 44-1—60 60+ Total
Sk group of disease e Py
No. M F M F
(1) (2) (11) (12) (13) (14) (15)
1 Disease of G. |. Tract 1 1 3 25
(0-39) (0-39) (1-17) (20-23)
2 Disease of Respirarory System 2 1 1 32
: (0-78) (0-39) (0-39) (12-45)
3 Worm infection 1 22
(0-39) (8-56)
[
4 Nutrition disease 5 1 2 69
(0-39) (0-78) (26-85)
° 5 E.N.T. disease 1 1 1 17
(0:39) (0-39) (033) (6-12)
6 Malaria 1 1 1 1 30
(0-39) (0-39) (0-39) (0-39) (11-67)
7 Cold, cough & influenza 2 1 29
(0-78) (0:39) (11 29)
8 Skin disease g 6

(2+33)
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The major complaints in order of their fréquency are as follows

for each group of diseases:—

(1) Diseases of Gastro-intestinal
(G. 1.) tract.

(2) Diseases of Respiratory System

(3) Worm infections

-

(4) E.N.T. diseases

-

(5) “Cough, cold and influenza

(6) Skin diseases
(7) Malaria

(8) Diseases of Nutrition

w

Dysentery (amocebic and
bacillary), diarrhoea,
gastritis, co litis,
constipation and
dyspepsia.

Bronchitis (acute and
chronic), asthma and
disease of upper res-
piratory tract.

Hookworm and round
worm.

Tonsilitis, otorrohea,
p haryngitis, and otitis
media.

Ringworm and
eczema.

Vit. ‘A" deficiency B 2
deficiency, nutritional
anaemias, Vit. ‘D’
deficiency and others.,
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The Table No. 0 shows that Gastro-intestinal (G.-1) tract
diseases are most prevalentand comprise 2023 per cent of the
total diseases. - The frequency of dysentery (amecbic and bacillary)
and diarrohea is also equally high. Other G. \. ract diseases
prevalent in the village are gastritis, colitis, gastro-enteritis
and dyspepsia,. 11 cases of G. 1. tract disease were detected
among the female children within the age-group of 41 to 14 years.

The common diseases of the respiratory system which were
diagonised in the village were acute bronchitis, chronic bronchitis
asthma and diseases of the upper respiratory tract. 32 cases of
respiratory diseases were detected which constitutes 12:45 per
cent of the total diseases. The incidence of malaria (Plasmo-
dium falciparum) in this village is as high as 11-67 per cent.
Worm infestations (round worm and hook worm) constitute 856
percent of the total diseases. 29 cases of influenza, cold and cough
were observed which constitute 11:29 per cent. The incidence
of malnutrition is very high among the children and infants. 39
cases (14:43 per cent) of malnutrition with typical clinical
signs (frank nutritional deficiency) were detected in the age-
group of Oto 14 years. Malnutrition causes loss of resistance
even in ordinary diseases. Due to undemutrition and malnutri-
tion, diseases of respiratory system and those of ear, nose
and throat make their appearance in many cases at ~frequent
“intervals. Nutritional anaemias due to iron, folic acid or B/
deficiency is most commen among women of child bearing
.age. 14 cases (5°05 per cent) of nutritiona! deficiency anaemia
were detectcd in the age-group of 241 to 44 years among
the females. No case of nutritional anaemia was detected amcng
the males in the same age-group. The ENT (ear, nose and throat)
group of diseases constitute 612 per cent of the total diseases.
Incidence of splenomegally and hepatomegally is high in the
village due to malnutrition and prevalence of maleria. Onlv
6 Cases (2:33 per cent) of skin diseases were diagonised during the
Survey. Detailed investigation is necessary to find out the cause
of sucha lower incidence of skin disease. No cases of filariasis
leprosy. veneral diseases and yaws were detected atthe village
duering the survey. . -

< ~
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Similarly no cases of genetic diseases or deficiencies such
as haemoglobinopathies, including sickle cell disease (Sickle
cell anaemia and sickle cell trait) and red-cell enzyme Glucose-6
Phosphate-Dehydrogenase (G-6-PD) deficiency were detected .
in the study village. Blood pressure on an average varied
between the normal range.

Bhuinya Diet :

The data on the Bhuinya diet are presented in the Table-11
and 12. These tables show that the staple food of the Pauri
Bhuinyas is rice which is husked at home with the help of
morter and pestle. The Bhuinyas do not wash the rice before cooking
and never throw away the cooked rice water (Peja). An adult
person eats twice a day and children as many times as the food
supply permits. An adult Bhuinya consumes on an average 339
gms. of cereals per day which is 61 gms less than the daily
allowance recommended by the I. C. M. R.

Usually they eat rice with salt. Dal and green leaves
and vegetables are cooked occasionally. They ‘use oil for
cooking vegetables.

As mentioned in earlier chapters the Pauri Bhuinyas practlse
shifting cultivation and the production of food from this source is
scarce and therefore not sufficient for the whole year. To increase
‘the " stock they exchange black-gram and mustard for paddy.
Millets such as ragi (Eleusine corocana), Gangei  (Sargham
vulgare) and Bajra (Pennisetum typhoides) supplement the rice
meals alongwith edible roots, tubers and vegetables collected from
the forest. Pulses like blackgram (Phaselus mungo)  horse
)gram (Dolichos biflorus) Kanduia (Cajunus indicus) and Masura
(Lens esculents) comprise to some extent the dietary stuff of
the Bhuinyas. The diet survey shows that the daily intake of
the pulses on an averageis 28 gms. as against the recommended
daily allowance of 85 gmis. It shows that the deficiency of pulse
is of the worder of about 68 per cent.



166

& TABLE No. 11

Composition of the Average Diet of Pauri Bhunya compared with the
Indian Couacil of Medical Research (I.C. M.R.) recommended Diet.

Sl Food Stuffs *C.M.R. Average Defici- Per-
No. recom- intake Excess ency cehtage

mended of an
quantity.  adult

Pauri
Bhuinya
(1 (2) (3) (4 (5) (6) (7)
1 Cereals .. 400 gms. 339 gms. .. 61 gm. 15:25
2 Pulses o0 85 gm. 28 gm. .. 57 gm. 67:06
3 Leafy Vegetables .. 116 gm. 64 gm, .. 52 gm. 44-83
4 Other Vegetables .. 85 gm. 35 gm. .. 50 gm. 58-82
5 Oils and Fats - 28 gm. 5 gm. .. 23 gm. 82-14
6 Milk and milk product .. 170 gm. ™, .. 170 gm" 100
7 Meat, Fish and egg Ee 28 gm. 53 5 28 gm. 100
8 Fruits (and nuts) e 57 gm. e = 57 gm. 100

* Aykrod—The Nutritive value of Indian foods and planning of satisfactory diet

TABLE No. 12

-

Compasition of the Average Diet of Pauri Bhuinya compared with the Indian
Council of Medical Research (ICMR) recommended Diet

Sl. Constituents *|.C.M.R. Average Excess Deficiency Percen-
No (Nutrients) recommended intake of an ~ tage
quantity adult Pauri
Bhuinya
(1) (2) (3) (4 (5 e -«
1 Protein .. 70 gm. 37°14 gm. .. 32'86 gm. 47-04
2 Fat s 50 gm. 8'82 gm. .. 4118 gm. 82'36
3 Carbohydrate .. 440 gm. 276'41 gm. .. 16359 gm. 37°18
4 Calories .. 2500 K.cal 131269 K.cal .. 1,187'31 K.cal 187
5 Calcium T 5 08 gm. 0.651 gm. o 0149 gm. 187
6 Phosphorous 9% 14 gm. 1.142 gm. o 0:258 gm 1843
7 lron o0 40 mg. 27°7 mg. 12.3 mg. 30°75
8 Vit ‘A’ .. 7,300 iU 2,106'66 1U ..5,139'34 U 8114
9 Vit. By | oL 18 mg. 0'64 mg. oF 1.16 mg. 64 45
10 Vit. ‘C’ ok 200 mg. 22:77 mg. .. 177°23 mg. 8862

* Aykroyd —The Nutritive value of Indian food and the planning of satisfac-

tory diets.

-

o
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The Pauri Bhuinyas take a lot of Yreen leafy vegetables
but infrequently i. e., whenever available. The survey shows that
mustard Sag (Brassica comperstris var sarason) wes consumed by
all the four sample families. The average daily intake of leafy
vegetable came to 64 gms. By the 1. C. M. R’s recommended
standard whichis 116 gms per daythe intake of leafy vegetables
shows a deficit of 1483 per cent. The common vegetables
which are used by the Bhuinyas afe brinjal, tomato and potatoes.
During field work the vegetables which were found to be eaten
are pumpkin, onion and bean. The average daily intake of these
vegetables is 35 gms. as against 85 gms. which is I. C. M. R’s
recommended deily allowance. The vegetable intake records
a deficit of 58-82 per cent.

Fats and Oils—All the four households surveyed used
oil for cooking purposes in a small quantity. The food survey
shows that the consumption of fat and oil was below the
recommended level by 82:42 per cent.

Sugar—None . of the surveyed families did use sugar
during survey.

Meat and flesh foods—The Bhuinyas are non-vegetarian
but the use of mutton or chicken is only restricted to festive and
ritual oécasions which are limited in number. As none of the
families under investigation was found to have eaten meat
during the survey it was not possible to estimate the daily intake.
Among the Pauri Bhuinya some food items are considered food and
acceptable food and some other kinds, however nutritious they
may be are rejected on the ground of religious taboo, ignorance
and taste. The Bhuinyas were never beef eaters and have given
up eating pork even since they have come in contact with the
Hindus. They consider the beef and pork ritualy unclean food
and therefore defiling.

Fruits—All  kinds of edible fruits available in the habitat
and forest. Fruits are eaten by the Pauri Bhuinyas with a special
liking for the mangoes* and jack fruit. But during the survey
none of the four families consumed any type of fruits.
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Milk and mitk ;;roducts——Milk and milk products do not
constitute a major food itemin the Bhuinya diet. They think that
the milk is for® the calves. Moreover milk is not available in
sufficient quantity in the Bhuinya village and there is no taboo
against taking milk and milk products. During the diet survey
milk and milk product was notan item of food in any of the

sample families:

Nutrient Intake :

Constituents of food are very important in order to assess
the nutritional status of the individuals. Table No. 12
shows the average daily intake of food constituents per adult
Pauri Bhuinya along with the I. €. M. R. recommended

standard.

(7) Protein —Whatever protein  was consunied by the
Bhuinyas during the survey was from the sources
of cereals, millets and pulses. ‘The calculation of
protein intake shows that the average intake of
protein by an adult was 37-14 gms. as compared to the
I. C. M. R. recommended standardof 70 gms.indicating
a deficiency of 47-04 per cent. ¢

(2) Fat—Pauri Bhuinyasdo not use much fat oroil. The
average intake of fat is 882 gms. The quantity
recommended by 1. C. M. R. is 50 gms. which
means that the Bhuinyas recorded a deficiency of
fat intake by 82-36 per cent.

(3) Carbohydrates—The content of carbohydrate in the diet
of an adult Bhuinya came on an average to 27641
gms. per day. The corresponding figure which is
recommended by I. C. M. R.is 440 gms. which means
that there isa shortage of catbohydrates by 37'18 per
cent. . ‘
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(4) Calcium—The average intake of calcium is 0'65 gms.
whereas the recommended daily allowance ,is 0-8 gms.

(5) Phosphorous—The average daily phesphorous intake
is 1142 gms. which is little less than the recom-
~ mended daily allowance of 1'4 gms.

(6) /ron—The average intake of lronis 27 mgs. which is
# far less than the recommended daily allowance of
50 mgs.

(7) Vitamin ‘A’—Green leafy vegetables provide vitamin A
mostly in the form of B-Carotene.

e (8) Vitamin ‘B,"—(Thiamine) Cereals like rice, Gange/ and
and pulses like black gram provide Thiamine. The
* average intake of Vitamin B, is 064 mg. as against

the recommended daily allowance of 1-8 mg.

(9) Vitamin 'C” (Ascorbic acid) —Green leafy vegetables
-provide Vitamin C to the Bhuinyas. The averagea
intake came to 2277 mg. while the recommended
< daily ailowance is fixed at 200 mg.

(10) Calories—Calotie is a measure of energy supplied
by the food intake. The average Pauri Bhuinya
diet consists mainly of cereals and pulses whigh
mostly account for their calorie intake. In assessing
nutritional status of an individual it is very much
essential to find out the calorific requirement and
intake. The average calotie intake of an adult
Pauri Bhuinya is 131269 k. cal and this has been
calculated from the diet of the sample families. This
value is less by 1187-31 K. cals as per standard from
the Calorie recommended by . C. M. R. which is
fixed at 2500. K.cals. The families which were
v observed and studied showed a calorie deficiency
by 4750 per cent by the ICMR’s standard. The
analysis of Calorie intake does not include the
alcoholic beverages which the Bhuinyas are in the
habit of dFinking.
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The Pauri Bhuinyus are very much addicted to alcoholic
drinks. The common drinks are Mohua liquor (Mahuli), rice beer
(Pahhi). liquo: extracted from date palm (Toddy) and from
Sago palm (Salap) and liqguor prepared out of cereals. These
alcoholic beverages are taken to get relief from fatigue after
hard days work. It was difficult to determine the quantity of
beverage consumed by the members of the sample families and
therefore the calorie content of beverage has not been taken
into account in the calculation of calorie intake. On the whole
the diet survey shows that the Bhuinyas are undernourished and

malnourished.

The food habit of the Pauri Bhuinyas does not present a
monotonous picture. It is rather more varied depending on
seasonal variations and availability of food materials. There is no
regulated menu for their daily diet. The survey shows that the
Pauri Bhuinya diet is nutritionally deficient as per the ICMR
standard. It is ill-balanced throughout the year and lacks several
essential nutrients. Deficiency in diet is both qualitative and
quantitative. Basic caloric requirements are “not met. Intake
of protein is very marginal while intake of vitamins and minerals,
falls far short of the desirable level. There is not enough food and
the food gap for the majority of households is considerable. Health
conditions under such gross dietary deficiency can never be satis-

mostly
upon its nutritional status and on intake of food. The survey
in the Bhuinya village shows a high incidence of diseases
caused by nutritional deficiency. However, it is very difficult
to ascertain and confirm clinically the cases of protein calorie
malnutrition (P. C. M. ) in adults. But these clinical signs are
quite apparent in infancy or childhood. Moreover, insufficiency
of one or the other nutrient in smaller quantity, does not nece-
ssarily lead to a clinically defined nutritional disease. Symptoms,
of illness and disease caused by nutritional deficiency is met
with in some form or other in the whole population. Among
children, malnutrition is a rule rather than an exception. The

population surveyed showed physical signs of deficiency of one
R .
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or more nutrients to a varying degree wity its clinical manifesta-

On clinical examinations 69 cases showed ome or more

signs and symptoms of nutritional deficiency, thus constituting
26:85 per cent of the total diseases. Most common deficiencies
observed were :—

(1) Protein calorie deficiency in the form of Oedema,
muscle wasting and moon face.

(2) Vitamin .A’ (Retinol) deficiency in the form of conjucti-
val xerosis, keratomalacia and Bitot's spots detected
mostly in the age group of 4.1 to 14 vyears.

(3) Vitamin B, (Thiamine) deficiency with loss of
ankle jerks and calf muscle tenderness seen in some

v cases

(4) Vitamin B, (Riboflavin)deficiency was found clini-
cally manifested in the form of angular stomatits,
.cheilosis, glossitis 2nd magenta tongue.

(5) Vitamin .C* (Ascorbic acid) deficiency which was
clinically manifested by the presence of spongy
gums and petechiae.

(6) Vitamin .D’ deficiency detected in the form of , active
s rickets in children, healed rickets in children and few
adults and Ostemalacia in adults with local skeletal

. deformities.

(7) lron deficiency anaemia in the form of pallor of
mucous membrane and koilonchia detected in women
of child bearing age.

Health culture and magico-religious System of treatment :

The chapter on Religion and social control have covered
in detail the religious beliefs and practices including cosmology
spirit-world and ritual and magical functionaries and diviners,
The most important personnel which concerns us most in the
context of health culture, is the Raulia who functions as a witch

S
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The Pauri Bhuinyas belief in many Gods and Goddesses.
Some of * them are benevolent and others malevolent. The
sorcerers set the evil spirits against persons of their target by
means of divination and magica! performances and cause illness,
There are shamans and witch-doctors who know the techniques
of counter acting the evil effects of black magic. A study of
both black and white magic reveals the world of information
about illness and disease, supernatural agencies causing such
illness, machinations of witchcraft, eavileye, blackmailing  deities,

and methods of curing illness.

The Pauri Bhuinyas follow several taboos concerning social
and religious life. Any breach of such taboos causes illness
and death. There are several guardians of culture and, tradition
e in charge of values and social control. These guardians
any infringment of social teboos through various
mechanisms of social control and try to maintain harmony with
the universe. ~The study of tribal culture indicates “that public
health is an integral part of the social process in which wants
being and function, his body. mind, activity, emotions and social
relations are intefwined into an organic whole. Any imbalance
in the unity of functions of this whole or any part thereof may
result in iliness in any of the parts of the configuration. This
structural peculiarity of the tribal society is such as any one
" living in that society would tend to believe that which causes
disease is also responsible for failure of crop, menace of tiger,
" development of maggots in a wound illluck in hunting and so
on and so forth. Briefly speaking the study of Bhuinya culture
reveals that the concepts of health and ‘disease are part of man’s
view of the universe and his place within it. However things
are changing in the Bhuinya community with considerable
rapidity. Though their faith on the medicine man has changed
least the Bhuinyas have shown an inclination towards moderp
medical practices. During the field work in the village it was
apparent that the Bhuinyas are becoming favourably oriented
tcwards modern medical practices. For example, they wanted
to be examined with the help of the stéthoscope, get thetmselves

[
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checked up by blood pressure measuring Instrument and also
wanted\their blood to be taken and examined under’the micro-
scope,. They attached great curative value to ifjections (Suin).
The difficulty is that no medical facility is now within their
easy reach. The nearest Primary Health Centre is located at Koria
at a distance of 8 kms. from the village. Thickly wooded lofty
hills of Malayagiri mountain range have separated the village from
Koira, the nearest urban market centre. This geographical barrier
is a disincentive to the doctors and local officers in making visit
to this village and keeping contact with the people. Unless 3
plains man has a strong determination and wish to cover the
five hour journey uphill through dense forest on foot it is not
possible for him to visit this village even once in his life time.
[ ]

Conclusigns and Recommendations:

(1) Gastro-intestinal (G.l.) tract diseases were of common
occurrence and the frequency cf dysentery. and diarrohea was high.

(2) The other major diseases prevalent were those of
the respiratory system, Malaria, ENT group of diseases, worm
infestations, influenza, nutritional diseases and skin diseases.
However, the incidence of skin diseases was low.

(3) “No cases of veneral diseases, yaws, leprosy, tuberculosis
and filarisis were detected.

(4) Genetic diseeases such as sickle cell disease (Sickle cell
anaemia and sickle-cell trait) and G-6-PD. deficiency among the
surveyed population was absent.

(5) The dietsurvey indicates thatthe Bhuinya diet is deficient
both in quality and quantity as compared to the accepted standard.
Even the basic caloric requirements are not met, let alone other
dietary components.

(6) The unsatisfactory food intake is reflected in the wide
prevalence of signs of malnutrition. The incidence ot malnutri-
tion is very high among the children and infants. In children
malnutrition_ is a rule rather than an exception.

. -
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(7) Due to. undernutrition  and malputrition, disease of
respirator\f system and. those of ear, nose and throat make their
appearance significantly. Nutritional dificiency anaemia is most
common among women of child bearing age.

(8) Nutritional needs should be solved by the community
itself through a better utilisation of its own resources i.e., locally
available, cheap but nutritious  food. Specific objective shoud
therefore, be to test at the village level how locally acceptable
and available food can best meet the putritional needs of
vulnerable groups; infants, children, pregnant women and
nursing mothers. It is therefore, necessary to analyse the food
value of such foodstuffs which are locally available and popularise
such nutritious food as to provide a balance diet to the 8huinyas.

(9) The Pauri Bhuinyas have a strong habit of drinking
alcoholic beverages. Before any attempt is made to stop this
habit, it is necessary to analyse all types of alcoholic beverages
chemically and find out if they contain any nutrients, minerals and
vltamins. ANy proposal for stopping the hab of drinking should
include suggestion of substitute which will supply the same

nutrients.

(10) The nature and value of traditional medicinale systems
articularly the herbal medicines should be studied, understood

p
lysed in order to assess their scientific worth apd efficacy.

and ana

(11) Most of the diseases afflicting the Pauri Bhuinyas of
Jaldih village are mainly due to insanitary condition, ignorance
and tack of health education. It is necessary that proper health
education should be imparted to the people so that they under-
stand the problems in scientific perspective and adopt remedial

measure to improve their health.

-

(12) Many enteric ailments can be gliminated by drinking
water from protected sources. It is necessary to dig wells in the
village and make the water free from contamination and

pursuade the people to use water from this source for driking.

-
.

-
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