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FOREWORD

The Constitution lays down that “the State shall promote with special care the educational
and economic interest of the weaker sections of the pcople and in particular of the Scheduled
Castes and Scheduled Tribes and shall protect them from social injustice and all forms of
exploitation.”

To assist States in fulfilling their responsibility in this regard, the 1961 Census provided a
series of special tabulations of the social and economic data on Scheduled Castes and Scheduled
Tribes.

The Lists of Scheduled Castes and Scheduled Tribes are notified by the President under
the Constitution and Parliament is empowered to include in or exclude from the lists, any caste
or tribe. During the Census operations, the enumerators fre quently face the problem of identi-
fying the Scheduled Castes and Scheduled Tribes. In the President’s notification, though in
some cases, the names of the sub-castes and sub-tribes and synonyms are given, there are many
cases where such names have not been provided 1n thelist. The Census enumerators, therefore,
require guidance about the acceptance or rejection of claims that they come across during the
operations of some communities to be treated as sub-castes or sub-tribes of the notified Scheduled
Castes or Scheduled Tribes. For this purpose, the Census Organisation has thought it wise to
undertake detailed ethnographic studies in respect of Scheduled Castes and Scheduled Tribes
of India. This is also in conformity with the past Census tradition of presenting authentic
ethnographic account of Indian communities.

For conducting the ethnographic studies, a number of ancillary operations are undertaken
by the Social Studies Unit of the Office of the Registrar General, India, as well as the staff of the
Superintendents of Census Operations in the various States. These ancillary operations include::
(i) compilation of available information on each Scheduled Caste and Scheduled Tribe and pre-
paration of bibliography in respect of them; (ii) preparation and interpretation of maps
showing distribution of Scheduled Castes and Scheduled Tribes over time and space and
(iii) special studies. on cultural, technological and economic changes taking place among the
various tribal communities.

Dr. B. K. Roy Burman, Deputy Registrar General, Social Studies Unit, assisted by Shri
N. G. Nag, Officer on Special Duty and Shri A. M. Kurup, Research Officer is coordinating all
these studies at the central level. I avail of this opportunity to extend my warm thanks tc all
my colleagues who have undertaken various studies on different aspects of the Scheduled Castes
and Scheduled Tribes of India.

Shri N. Dutta, Investigator of the Office of the Director of Census Operations, West Bengal
conducted the field Investigation at the first Stage. Supplementary field data were collected by
Shri Subhas Ranjan Choudhury of the Office of the Director of Census Operations, West Bengal,
under the guidance of Shri N. G. Nag, Officer on Special Duty, of the Office of the Registrar
General, India who also personally visited the field. I am happy to record my acknowledge-
ments to the above colleagues as well as to the members of the Editoral Board consisting
of Shri S. Sinha, Shri N. G. Nag and Dr. B. K. Roy Burman.

New Delhi, A. CHANDRA SEKHAR
November, 1970 Registrar General, India
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PREFACE

As an adjunct of 1961 Census, preparation of ethnographic monographs on a number of selected Scheduled
Castes, Scheduled Tribes and ethnic groups with special status and ethnographic glossaries on all Scheduled Castcs
and Scheduled Tribes have been taken up by the Census Organisation.

In India the Census Organisation has a long tradition of undertaking ethnographic studies. Besides, there are
ceTtain reasons why, forits own operational purposes, it is necessary for the Census Organisation to take up such
studies. During census operation, the Census Organisation is required to make a complete enumeration of all tke Sche-
duled Castes and Scheduled Tribes in the country, The ethnographic studies are required to establish the identity
of the various communities including their segments. The social boundaries of various communities are not always
rigid, they are in a state of flux. Ethnographic studies are required to keep track of these changes as well as otherwise
comparison of consecutive census figures would give altogether wrong picture in respect of them. Thereis another
aspect for study in respect of Scheduled Castes and Scheduled Tribes in which the Census Organisaticn as well as the
welfare and planning agencies are interested—it is ethno-demography. In 1961 Census, separate tables were
prepared in respect of the Scheduled Castes and Scheduled Tribes on the following items:

(1) Industrial classification of persons at work and non-workers by sex,

(ii) age and marital status,
(iii) education,

(iv) religion,

(v) persons not at work classified by sex and type of activity for Scheduled Castes,
(vi) persons not at work classified by sex and type of activity for Scheduled Tribes,

(vii) mother-fongue and bilingualism for Scheduled Tribes.

The data available in these tables are to be analysed in respect of each Scheduled Caste and Scheduled Tribe
so that the historical and cultural factors responsible for the demographic pattern can be identified and the impact
of the emergent demographic pattern on the social structure can be determined.

The insight gained by the Census Organisation, through ethnographic studies of the Scheduled Castes and
Scheduled Tribes, will be useful for interpretation of the demographic pattern for the country as a whole: Recent
studies show that in India, even now, it is difficult to correctly appreciate the various social and economic processes
without reference to caste. On the other hand, in the interest of ultimate national goal, caste is not being recorded
in Census, except in case of Scheduled Castes and Scheduled Tribes. The insight gained through ethno-demographic
studies of Scheduled Castes and Scheduled Tribes is, therefore, of invaluable help for Census.

At the same time, such study is very much useful for planning of development activities among the castes or
tribes concerned. For instance, if the Census shows that great deal of diversification of occupation hastaken place among
the Parayans of Kecrala, it is important for the planners to know whether the community consists of a number of
disconnected segments or whether it means that a great deal of individual mobility is taking place where the main focus
of community is other than traditional occupation. Agdin, when among the Bauris of Orissa, it is found that a very
high proportion of the population is engaged in agricultural labour and next to them a high proportion is found in
cultivation and also that there is considerable diversification of occupation, the following questions on sociological
and practical Importance arise:

(a) What is the historical relation between the agricultural labourers and thé cultivators amiong the Bauris of
Ortssa? The Census data suggest one of the two possible developments, namely (1) Bulk of the Bauris were
cultivators and by a process of degeneration of their economy have become agricultural labourers, (2) on the
other hand, it is aiso possible that the bulk of them were agricultural labourers and through a process of
improvement of their economic condition, many of them have become cultivators,
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(b) The fact that a considerablc diversification of occupation has taken place, suggests that the economy has
not remained in a stagnant condition. Here, it is o be examined whether the diversification is the result
of upward mobility, or downward mobility, or even horizontal mobility, and what is the actual process by
which the diversification has taken place.

(¢) The social dimensions corresponding to the diversification in economic life have fo be.examined. It is also
to be examined whether inspite of diversification of occupation, the ethos of particular occupation, for
instance agriculture continues to be dominant. In that case, diversification might have created problem
of adjustment in values and attitudes.

Instances can be multiplied, but it is not necessary. What have been stated above, are enough to bring out the

significance of ethno-demographic studies for planners.

The above dimensions of ethno-demographic studies have evolved through stages. In 1960 at the instance of
Shri Mitra, Registrar General of India, a questionnaire for collection of ethnographic data was circulated among the
Census Superintendents. In October, 1961, the Handicrafts and Social Studies Unit was sef up in tke Office of the
Registrar General of India, to coordinatc the ethnographic studies and a few other ancillary studies, like village surveys
handicrafts surveys. [n December 1961, a Study Camp was organised in Delhi, where the personnel engaged
in ethnographic studies,handicrafts studies and other socialinvestigationsinthe Office of the Census Superintendents,
participated. In the Study Camp, it was considered that the ethnographic notes would mainly aim at making an objeo-
tive assessment of the state of development of the different Scheduled Castes and Scheduled Tribes in the context
of the changes taking place in technology, economic organisation and total culture pattern of the country. It was
further suggested that the primary focus of the study should not be on the exotic elements of the cultures of the dif-
ferent castes and tribes. It should be on the efforts of the communities concerned, to adjust to the modern conditions
of life. Inthelight of the above decisions of the Study Camp, rapid ethnographic studies have been carried on by the
staff of the Superintendents of Census Operations as well as by the Handicrafts and Social Studies Unit of the Offices
of the Registrar General of India, in different parts of the country. These rapid surveys have brought out a number
of methodological and operational problems. In May and June, 1966 two Ethnographic Study Camps were held at
Kurseong and Hyderabad, where personnel from the Office of the Registrar General of India as well as from the Offices
of the Census Superintendents patticipated. In the Study Camp held at Kurseong, the Secretary, Tribal Welfare
West Bengal, and Director, Tribal Welfare, West Bengal, also participated. In this study Camp, an integrated
frame for preparation of ethnographic notes was discussed and adopted. A copy of the same may be seen at An-
nexure. In addition to the studies in respect of each Scheduled Caste and Scheduled Tribe separately, a number of sub-
sidiary studies were undertaken by the Handicrafts and Social Studies Unit of the Office of the Registrar General of
India, for gaining insightinto a number of problems of general nature, which have bearing on the different aspects
of the lives of the Scheduled Castes and Scheduled Tribes of the country. These subsidiary studies are.as follows :

Shifting cultivation in Santal Parganas of Bihar and Garo Hills of Assam.

Pattern of Rehabilitation of displaced tribals of Rourkela.

. Socio-economic survey of the Scheduled Areas of Rajasthan.

. Socio-economic developments among the hillmen of North-East India.

. Social structure and cultural orientation of Christians converted from Scheduled Castes.
. Traditional rights of scavenging as claimed by scavengers in urban areas.

. Grouping of castes and tribes with reference to occupation and inter-group and intra-group comparative
study on the basis of the dala available in earlier censuses.
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8. Social mobility movements among the Scheduled Castes and Scheduled Tribes.

On the basis of each of the subsidiary studies indicated above, a separate monograph is under preparation.
Tt is also proposed to prepare separate monographs on a few Scheduled Castes and Scheduled Tribes and ethinic
groups with special status in each Slate. Besides, ehnographic glossaries are proposed to be prepared in respect
of all Scheduled Castes and Scheduled Tribes. For this purpose about one lakh references have been indexed. The
present report on Savars of West Bengal is one of the monographs included in the series of ethnographic studies

The field investigation was carried out in {wo stages. At the first stage, it was done by Shri N. Dutta of the
Office of the Directorof Census Operations, West Bengal. The data were consolidated under the guidance of Shri
S. Sinha, Deputy Director of Census Operations, West Bengal. This helped to bring into focus some problems
which required further investigations. At the second stage, Shr1 N. G. Nag, Officer on Special Duty, Office of the
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Registrar General, India accompanied by Shri Subhas Ranjan Choudhury of the Office of the Director of Census
Operations, West Bengal , visited tne field and carried out further studies. In thelight of this study in the field,
the first draft was revised by Shri N. G. Nag himself and at the stage of final editing, I shared the responsibility.
Shri Sinha’s contribution to the project has also been quite considerable.

I take this opportunity to-express my thanks to all the colleagues who collaborated in this project.

Shri H. L. Harit, Investigator (now Research Officer) who is looking after the compilation of information from
published sources in respect of all Scheduled Castes and Scheduled Tribes and other special ethnic groups of India
deserves mention.

Shri A. Mitra, Registrar General of India for 1961 Census, whose farsighted initiative is responsible for social
investigations in a large number of fields including ethnography, deserves thanks of all students of Indology. I have
been benefitted not only by his inspiration, but also by his valuable suggestions in connection with the ethnographic
studies as well as the other studies, conducted by the Handicrafts and Social Studies Unit.

The tradition built by Shri Mitra, has been continued by Shri A. Chandra Sekhar, the present Registrar General
of India. Under his guidance, the scope of the Social Studies by the Census Organisation has been further expanded.
Inspite of his other pre-occupations, he has gone through the final drafts of the ethnographic notes and given
anumber of valuable suggestions. I avail of this opportunity to express my gratefulness to him.

B. K. Roy BURMAN






THE SAVAR OF WEST BENGAL

Name and Identity

The Savars are an ancient community which
find frequent references in the Hindn mythology and
Hindu classics. They are spread all over the Central
India comprising Bihar, Madhya Pradesh, Maha-
rashtra and Orissa. Sections affiliated to them are
also found as far south as Andhra Pradesh and in
the east in West Bengal. Some have even migrated
to Tripura as tea plantation labourers. Some sources
give Savars a still wider distribution in the north and
west, as according to them, Saharias or Saheriyas,
notified as a separate Scheduled Caste in U.P. and
as & Scheduled Tribe in Madhya Pradesh and Rajas-
than belong to the Savar group (C.I. 31, Bhopal, Vol.
VII: p. 116 and CI. 31, CLA, Vol. XX, Part i,
p- 217). In West Bengal, however; they constitute a
minor Scheduled Tribe, being motified so in only
Purulia District and the territories transferred from
the Purnea District of Bihar. From the earlier census
reports (C.I, Bengal, 1911, Vol. V, Part II, p. 186)
and other published literature (Risley; 4891, Vel II,
p. 190) it, however, appears that communities claim-
ing to be Savars are found in other parts of West
Bengal, specially in Midnapur and Bankura districts.

According te Cunningham (1884, Vol. XVII,
p. 113) the origin of the name of Savar must be
sought for outside the language of the Aryas. In
Sanskrit ‘Savara’, simply means a “corpse”, while the
Scythian word ‘Sagaris’ stands for an axe. He is of
the view that Savars derive their name {from their
habit of carrying axes, and that the .Scythian word
Sagari has been distorted into Savari and then Savar.
S. N. Roy, however, does not agree with Cunningham,
According to him, “looking to the root meaning -of the
word in Sanskrit we find that it has been derived
from verb ‘roye’, to carry with a prefix ‘saba’, a dead
body or carcasses. So the word means a carrier of
carcasses. This root meaning fits in with the primi-
tive occupation of the tribe, whioh lived entirely en
the spoils of chase. The Savars had the habit of
taking the flesh of dead animals, specially those that
avere thrown on the out-skirts of the villages”. (Roy,
Man in dndia, Vol. VII, No. 4, 1927, p. 17).

The phonetic expression of the community name,
however, waries. 1In fact, in the Scheduled Castes
and Scheduled Tribes Lists (Modification) ‘Order, 1956,
it is differently spelt in different areas. Thus, it is
notified as ‘Sawaras’, including Kapu Sawvaras, etc., in
Andhra Pradesh, as ‘Savar’ in Bikar and West
Bengal, ‘Sawar’ (same pronounciation :as ‘Savar 4in
Vernacular) and ‘Saware’ in Maharashira ant certain
parts of Madhya Pradesh, ‘Sour’ and “Sonr’ in Vindhya
Pradesh region of Madhya Pradesh; “Saora, Savar,
Saura or Sahara” in Orissa and “Sabar” in Tripura.
Various authors have also spelt the community name
differently and mentioned the various phonetic ex-

pressions in vogue in different areas. Risley (op. cit.
Pp- 241) has adopted the name “Savar’ but has men-
tioned Sabar, Saur, Sar, Sayar, Suir and Swid as
variations of ‘Savar. He has also identified them with
the Swari and Sabari of Pliny and Ptolemy. Russel,
like Risley, has also adopted the name ‘Savar’ while
giving the variations, Savara, Sawara, Saonr and Sahra,
According to him they are known as Saonts in
Bundelkhand where they use the honorific title *Rawat’
{Russel, Vol. II, 1906, pp. 500-508). Thurston (Vol.
VI, 1909) also adopted almost similar phonetic ex-
pression and referred to them as ‘Savara’. Cunning-
ham (op. cit. p. 112) has discussed them as ‘Sauras’
or ‘Savaras’ but has given Shriva, Sabariya, Sairi, Suira,
Surai, Suari, Seories, Swirie, Sarhia as synonyms in
various regions. The word ‘Saora’, according to Roy,
(op. cit. p. 16) may be spelt as Savars, Sabaras, Saurs
or Saonrs. He has further mentioned that in Orissa
they are known as Saurs and in Central Provinces as
Baonr. In the Census of India, 1931, (Vol. 1, Part
{il, B. p. 2000 Yeates adopted the speling “Saora’
whi¢h had been used long before by Fawcett. Elwin
(1955, p. XX) also adopted the spellings ‘Saora’ in
his Teports on the tribe residing in Orissa. He also
gave an exhaustive list of variations which in addi-
tion to almost all the variations mentioned by other
authors included a few more. He has noted the
following :—Babar, Sabara, Sahara, Sahra, Saonr,
Saora, Saeura, Sar, Saur, Saura, Saurah, Savar, Savara.
Bavaralu, Savra, ‘Sawara, Sayar, ‘Sobor, Soeri, Soir,
Sora, Seoro, Soira, Sourah, Sowra, Sowrah, Suir, Swiri.
Patnaik (1955, p. 7) has claimed that the correct
pronounciation of the tribe is “Saora’ but is pronounced
as “Savar’ in Telugu and ‘Saura’ in Oriya. In Purulia
district of West Bengal where the community was
studied in the villages Latpada and Phuljhora in
Bara Bazar police station and the villages Doledanria
and Jobla in Manbazar police station the member$
of the community prefer to refer to themselves as
Savar, but their neighbours generally refer to them
as Kheria.

Affinity

From the mrany, though semewhat confused, refer-
ences in ancient literature -of India 4s well as historical
hocounts, it appears that in addition to a distingt
ethnic group—as the recent anthropological research
indicates—the word “Savar’, or its phonetic variations
has been 'used for a wider generic group. In fact, it
appears o have still wider connotation. Thus, Elwin,
{op. cit. p. 1) mentioned that it is possible that the
sword ‘Saora’ (Sabara or Savara) was wused in ancient
times much as people in India today use the words
‘aboriginal’, ‘Bhumijan’ or ‘Adivasi’ for it seemed to
have ‘been :synonymous with such names as ‘Matanga’
“Kirata’, ‘Jannagana’, ‘Pulinda’ and “Bhilla’. He
concluded that the word .could have hardly been
employed in an ethnographical sense.



Several scholars have tried to establish the rela-
tionship of Savara with other Kolarians or Dravidians
in general, on linguistic grounds or other reasons, as
well as with distinct contemporary tribes. Thus, Cun-
ningham (op. cit. p. 139) and Majumdar (1927,
p. 13) regarded Savaras as the mainstock of Kolarians
(Kolids of Eicksted); “all the Kolarians are but
branches of the Sabara people”, thus opines Majumdar
(ibid). Cunningham (op. cit. p. 139) concluded, “that
in early times, where the name of Savara is used it
probably covers all the different divisions of the
Kols, as they are now called, including Korkus and
Bhils in the west, with Santals and Bhuiyas, Mundas
and Hos, Bhumij and Juangs in the east. In the
latter times, when Som Deo wrote the Katha Sarit
Sagra, the name of Savara is used synonymous with
Pulinda and Bhilla and, therefore, means only a man
of an aboriginal tribe of whom the writer knew noth-
ing except by hearsay.”

But Elwin (op. cit) was of the view that the
persistence with which the name recurred suggested
that the Saoras were an important and widely
scattered tribe and perhaps the confusion about the
name was due to the fact that from the earliest period
the Saoras were broken up into different sections ;
certainly today, according to him, many of them have
lost their language and have assimilated in culture
and religion of their neighbours. “There seems good
reason to believe”, Cunningham mentioned, “that the
Savaras were formerly the dominant branch of the
great Kolarian family, and that their power lasted
down to a comparatively late period when they were
pushed aside by other Kolarian tribes in the north
and east and by Gonds in the South”, (op. cif). Roy
also subscribed to the view of Kolarian origin of the
Savars and in support mentioned the fact that Kola-
rian Santals are called Savara by the Male Paharias
(Roy, 1912, p. 52 ). According to the same author
the Kharias originally formed a branch of the great
Savara people. The tradition of the Mayurbhanj
Kharias that they are descendants of Basu Savara
lends further support to this conjecture (S. C.
Roy and R. C. Roy, Vol. I, 1937, p. 30). According
to Risley the Parna-Savaras mentioned by Varaha
Mihira (about A.D. 550) were supposed to be the
leaf-clad Juangs, another tribe of the same group,
though they might equally well be the leaf-clad
Savaras (Risley, op. cit. p. 243). He also considered
that the Bendkars, living between Singbhum and
Keonjhar were included under Savara in the Census
of 1872, He further mentioned that the Malayas
of Rajmahal Hills call, or used to call themselves,
Savar-Pahariag or Saurias (ibid). He was, however, of
the opinion that, the Savars were of Dravidian origin.
Dalton (1872, p. 149) also classified the Savars as
Dravidians and regarded them as members of the
great Bhuiya family. Hutton was of the view that
the Savars of Orissa Maliahs and of Chhattisgarh, the
Saoras of Saugar, Damoh, and Bundelkhand, and
Saharia caste of Malwa and Gwalior (Saharia is
notified as a separate Scheduled Tribe in- parts of

Madhya Pradesh and Rajasthan and as a Scheduled
Caste in U.P.) all belonged to the same original stock
(Hutton, edited O'Malley, 1941, p. 436). Crooke
connected Musahars with the Savaras as well as the
Cheros (Crooke, 1896, Vol. IV, p. 16 f). Now-a-days,
some sections of the Lodhas of Midnapore in West
Bengal also claim themselves to be Savars (Bhowmick,
Vanyajati, Vol. 111, No. 2, 1955, p. 61).

Origin and History

As mentioned elsewhere, there are many refer-
ences to Savars in Hindu mythology, as well as in
ancient and mediacval literature.  The Aitareya
Brahmana has described the Savars as the elder sons
of Visvamitra. According to a recorded legend, “the
\Rishi Visvamitra adopted as hig son a Brahmana
boy who had been offered as a victim in a sacrifice
to appease a deity. Fifty elder sons of the Sage
expressed disapproval of the act and were conse-
quently cursed by their father, ‘your offspring’, said
the offended parent, ‘shall inherit the ends of earth’.
They came to be known as the Andhras, Pundras,
Sabaras, Pulindas, and Mutibas, who lived in large
numbers beyond the borders of Aryandom, and
ranked as Dasyus or outlandish barbarians. An echo
of this legend is found in the thirteenth book of the
Mahabharata” (Majumdar, Vol. I, 1963, pp. 35-36).
The Puranas described them as Dakshina-Patha-
Vasinah and Vindhyamaulika (Matsya Purana, p. 1/4),
quoted by (Elwin, op. cit. p. 6). In the Maha-
bharta, they are said to have been created by Kama-
dhenu. Vasishtha’s wonder working cow, in order
to repel the aggression of Visvamitra (Russel, op. cit.).
According to Muir’s Sanskrit Texts II, 62, quoted by
Cunningham (op. cit.) at the time of the Mahabharata
the Sabaras or Savars, were a well known aboriginal
people who had a dialect of their own called Sabari.
There is also the celebrated reference in Ramayana
to Sabari or Seori, an aged ascetic Savar woman, who
offered hospitality to Rama during his wanderings in
the jungles (Elwin, op. cit. 21). References to
Savars are also found in the writings of Pliny and
Ptolemy and it appears from their account that the
Savars were a well known tribe in the beginning ot
the Christian era (Cunningham, op. cit).

At a later period, between 500 to 600 A.D., Amara
Sinha classed the Savars with such ‘barbarians’ as
Kiratas and Pulindas, and Varah Mihara spoke of
the ‘naked Sabaras’ and the ‘Parna Sabaras’ as living
with the Purikas and Dasamas in the south east, and
the Sauris and Kirnas as living in the south (Elwin,
op. cit). N

Dalton (op. cit.) referred to a local tradition
according to which the Cheros were expelled from
Sahabad by the Savars. Thereafter, the Savars are
said to have ruled in Kikta from 421 to 911 of the
Salivahana or A.D. 500 to 990, umtil their King, Raja
Phudi Chandra, was expelled by Jaidev, an outstand-
ing Raja of Bhojpur dynasty or by Bhoja Raja, the
founder of Bhojpur. According to Risley, a number
of ancient monuments in the Shahabad district are



still put down to Suirs or Savars (Risley. op. cif.,
p. 242). But S.C. Roy differed from this point of
view as, according to him, not a single remnant of
the supposed Savar conquest of Cheros is to be found
in Sahabad at present. Besides, Saora, as the name
of a particular tribe is unknown in the district and,
on the other hand, a number of Cheros still live there.
There are also other evidences of a later Chero pre-
dominance in Sahabad district, besides another tradi-
tion ascribes the expulsion of the Cheros from Saha-
bad to the ascendancy qf another tribe of Hurihobans,
and not the Savaras (S. C. Roy, op. cit. p. 53).

The poet Bana has narrated how Harshavardhna,
immediately after his accession in A.D. 607, went in
search of his sister, Rajyasri, in the wild forests of
the Vindhyan mountains and was helped by a Savara
chief in his mission (Elwin, op. cit. p. 16). Another
poetl, Kavi Vakpti, who flourished in the last half of
the 7th century A.D., has described a shrine at Vin-
dhyachal, near the present Mirzapur, which had a
Sabara goddess to whom Savars clad in leaves offer-
ed human sacrifice. (Majumdar, B.C., op. cit. p. 10).

According to Korni copperplate grant, Karma-
varna, the founder of the Kalinga-Ganga dynasty
defeated and killed the previous ruler, Sabaraditya,
somewhere to the east of Mount Mahindra in about
A.D. 720. “In the Udayendiram plates of the twenty-
first year of the reign of the Pallava King Nandi-
varman Pallavamalla, he is said to have defeated the
Saora King Udanaya and captured his mirror banner
made of peacock feathers. This was A.D. 736” (Elwin,
op. cit. p. 18).

|

“The Savaras are frequently referred to in lite-
rature associated with Bengal, and probably figure in
Paharpur sculptures .................. The Savaras lived
in hills. Their women folk wore ear-rings and de-
corated themselves with peacock tail, and garlands of
Gunja seeds”. (Majumdar, op. cit). Further, a
reference to Savars in Burdwan district of Bengal is
found in the Naihati grant of Vellalsena dated about
1100, which declared that the children of the kings
who were Vellalsena’s enemies had been reduced to
living in the houses of Savaras. (Epigraphica Indica,
Vol. V, p. 176, as quoted by Elwin, 1955, p. 19).

It would appear that the territories of the Swiris
or Savars once covered a large tract. According to
Garrick, their domination extended as far as the pre-
sent districts of Azamgarh and Ghazipur, and near
the present Ghazipur town there still exist ruins which
are supposed to mark the site of an ancient Swiri
town. Further, in and around Vaidyanath, Garrick
discovered many remains which are attributed to
Savar origin (Elwin, op. cit. p. 25). There are
many references to the principalities and states held
by Savars in and around Orissa. The former princely
State of Dhenkanal in Orissa is said to have derived
its name from a Savar, named, Dhenka, and, it is
said, in the middle of the 17th century the area was

conquered by Singh Bidyadhar who captured Dhenka
Savar. Similarly, the principality of the Pal Lahara
is associated with Savars. The Savars are also asso-
ciated with the worship of Jagannath, the famous
deity of Puri and it is said that the original image
of ths deity was discovered in the land of Savars
where its priest was a Savar, named Basu or Vishwa-
basu (O’Malley, Census of India, 1911, Vol. V, Part 1,
pp. 504-506). 1In fact, there are many local legends
with slight variations which associate the Savars with
the worship of Jagannath of Puri.

Thus, it would be seen that the Savars are an
ancient aboriginal community which had a widespread
distribution in middle and south eastern India during
the period 800 B. C. to 1200 A. D. According to
Cunningham (op. cit. p. 139) in none of the authorities,
either native or classical, there is any mention of
Gonds or Kols or Bhils but only of the Andhras,
Pulindas, Kiratas, Pundras, Barbaras and Savars. In
the middle ages there are repeated references of
Savar chiefs and generals who appear to have held
good positions in that part of Central India which
was conquered by the Gonds.

It is in the context of this general appraisal of
the historical Savar tribe or tribal constellation, that
the cthnography of the Savars of Purulia district is
proposed to be discussed. Here it is worth mention-
ing that the Savars of Purulia claim that they are the
descendants of the ancient Savar priest of the deity
of Jagannath of Puri, which originally belonged to
them and was worshippsd by them.

Distribution and Population

The Savars have been notified as a Scheduled
Tribe with slight variations in spellings in the States
of Andhra Pradesh, Bihar, Madhya Pradesh, Orissa
and West Bengal,  They are, also, notified as a
Scheduled Caste in Tripura where they appear to be
migrants in tea plantations, The following table
gives the population of Savars in the various States
and Union Territories as per 1961 Census:

Sl. No. Name of the State Population
1 Andhra Pradesh . . . . . 68,185
2 Bihar . . . . . . . 1,561
3 Madhya Pradesh . 48,506
4  Orissa . 3,11,614
5 West Bengal . . . . . 2,181
6 Tripura . . . . . . 2,150

It will be seen from the above figures that they
have largest concentration in Orissa followed by
Andhra Pradesh. As mentioned carlier, though certain
communities in some other parts of West Bengal, such
as Midnapore and Bankura Districts, claim their affi-



nity with Savar, at present the Savaras have been
included in the list of Scheduled Tribes only in Puru-
{ia district which previously formed part of Bihar
and was transferred to West Bengal only in 1956.
Hence, during 1961 Census they were-enumerated only
10 Purulia district.

The numerical strength of the Savaras in relation
to the total population and tetal tribal population of
West Bengal is indicated in the statement that follows :

Total Total Total Percentage Percentage
populationof tribal Savar of Savar + of Savar
WestBengal popula~- popula- population population

tion of tion to the to thetotal
West total popu- tribal popu-
Bengal lation of lation of
West Ben- West Bengal
gal
1 2 3 4 5
34,926,279 2,054,081 2,181  0-006 0.1

in West Bengal the Savdr, therefore, comprise a
small Scheduled Tribe, numbering 2,181 only which
constitites 0.006% of the total population and 0.1%
of the total tribal population of West Bengal. In so
far as the population of Purulia district is concerned,
the Savar comprise 0.2% of the total population and
0.8% of the total tribal population of the. district. As
regards their distribution in various parts of Purulia
district, they are found to have their main concen-
tration in Manbazar police station followed by Bara-
bazar police station. The following table gives their

distribution in the various police stations of the
district.

%Il. Name of the P.S. Males Females Total

O

1 Barabazar . . . 275 283 558
2 Banduan . . . 34 23 57
3 Manbazar . . . 1,353 51 1,404
4 Para . . . . 4 — 4
5 Pancha . . . — 122 122
6 Purulia . . . 36 _— 36

Total . 1,702 479 2,181

Population Trend

The following table gives the population of
Savars in West Bengal as returned in the different
censuses.

'1S~§6. Year Populatien
1 4891 . . . . . . . . 3,077
2 1901 . . . . . . . . 3,566
3 4911 . . . . . . . . 4,960
4 1961 . . . . . . . 2,181

From the above table it can be seen that there
has been a steady and almost uniform increase in the
population of Savars of West Bengal between ‘the
years 1891 and 1911. The figures for subsequent
Census years from 1921 to 1951 are not available.
It ic also seen that in the 1961 Census there was an
apparent decrease in the population of the Savaras
when compared with the 1911 Census figure. How-
ever, these figures are hardly comparable for the
purpose of studying demographic <characteristics and
population trend of the community, as the population
figures for the years 1891-1911 and 1961 relate to
altogether different areas. The population retumns
upte 1911 mainly relate to Burdwan Division (Mid-
napore and Bankura districts) and to a small extent
24-Parganas, Calcutta and Jalpaiguri districts. Dur-
ing 1961, however, the Savars were not separately
enumerated in the above areas as they were not
treated @s a 'Scheduled Tribe therein.

In, the President’s Order of 1956 they were notified
as a Scheduled Tribe in those parts of West Bengal
which were mainly transferred from Manbhum district
of Bihar after the reorganisation of States. Therefore,
a meaningful comparison of Savar population as
returned in 1961 Census can be made in respect of
figures for previous years of the areas which formed
parts of Manbhum district of Bihar. However, it is
difficult to make an accurate comparison of the popu-
lation of the erstwhile Manbhum district with the
present Purulia district as some of the areas of the
former district, such as the area failimg in police
stations ‘Chas .and ‘Chandankiati trave been attached
to Dhanbad district, while Patamda, Ichagarh and
Chandil police stations transferred to Singbhum district
of Bihar. Thus, the erstwhile Manbhum distrct, in
addition to complete Purulia district of West Bengal,
also covered parts of two more districts of Bihar,
namely Dhanbad and Singbhum of Bihar; the breakup
of Savar population residing in these police stations
is mot always available, with the result it is difficult
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to adjust she population figures for the purpose of
comparison. However, an estimate can be arrived
at by adjustment of the figures upto the police station
level. The same is given in the table below :

Sk Wo. Year Population
1 1901 6 (C.IL., 190%, Bengal).
2 1911 117(C.L., 1911, Bihar and Orissa, Vol.1s
Pt. I1, 1930, p. 120).
3 1921 N.A.
4 1931 762 (C.F Bihar and Orissa, Vol. VII,
Pt. 1L, 1932, p. 160).
5 1941 1752 — 643 = 1109 (C.I. 1941, Bihar,
Vol. II, Tables, pp. 85—86).
& 96t ZI31(C.L. Indiy, Vol. I, Part, V (i),

p.44)

Fhe'figures in respect of the years 1901 and 1911
are too meagie to be taken into consideration for
studying the population tremd. However, some idea
about the population trend of the community can be
had if the figures from the year 1931 onwards are
considered. During the 1931-41 decade, the popu-
lation of Savars increased by 990 from 762
in 1931 to 1752 in 1941. The population for
1951 is not available as no tribe-wise enumeration
was done during that year. Their population increased:
from 1752 in 1941 to 2181 in 1961. But for com-
parisom between 1941-1961, the figures for 1941 may
be taken at 1199 instead of 1752 as 643 Savars were
enumerated in Palamda police station which has been
merged with Singbhum distsict after the reorganisa-
tion in 1956 and no longer forms part of present
Pusulia district of West Bengal.

The above figures are too inadequate to throw
light on the demographic characteristics; but these
do imdicate that the Savara population has been
steadily inmcreasing over the last two decades in the
Purzks district.

Other Demeographic Characteristics
Rural-urban distribution

The 1961 Census data interestingly reveals that
the entire Savara population of 2181 persons reside
in rural areas as nobody has been returned from urban
areas.

Sex ratio: The distribution of Savars population
by sex shows that out of the total population of 2181,
1702 (78%) are mates while only 479 (22%) are
females. This gives a very low sex ratio of 281 per
thousand males. When the sex ratio is examined on
the basis of broad age groups it is seen that out of
1247 persons in the age group 0-14, 1129 are males
and' only 118 are females, while in the age group
15 and above, out of the total 934 persons in that age
group 573 are males and 361 females. Thus, the
sex ratio is 630 among adult population while it is
only 105 among the children falling in the age group
0-14. This is certainly a most disproportionate, rather
abnormal, sex ratio. From the above sex ratios it
seems that probably either there was a temporary
influx of male population due to unknown reasons
at the time of enumeration during 1961 Census, or
there was an error in the enumeration itself. The
latter appears to be a mere plausible factor for the
obvious imbalance in the sex ratio, when the sex ratio
of the various police stations is taker into considera-
tion, Thus, while the sex ratio is almost normal in
the Barabazar and Banduan police statioms, it is
fantastically low in some other areas. For instance, in
Manbazar poliée‘ station, where more than 509% of
the Savars population reside, out of 1404 persons as
many as 1353 are males and only 51 are females. But
while orr the one hand, in Purulia police station the
entire Savar population is male in Pancha police
station on the other the entire population of 122
persons is female. This is rather inconceiveable.
Though one can imagine that all the 36 persons in
Purulia police statior might be male migrants in
search of livelihood, etc., there is absolutely no reason
why the entire population in Puncha police station
should belong to the fair sex.

The miero-study in two villages, Doledanaria and
Phuljhora, do not provide any plausible reason for
the afbnt%rmal sex ratiolindicate‘d above. The break-
up of the Savar population by sex and age-grou
in these two villages is furmished below : gronps

Name of” the village ((:(*)n-l-dltate? (15 ?z.(gg;ve) Fotal population
Male  Femsle  Total * ‘Male  Female  Toml | Mk Female  Totl
l@_ﬁﬂdanari‘a . . . . 20 15 s 8 10 18 28 25 53
Mlihora . . . . . 18 17 35 27 22 49 45 39 /4

I -




From the above table it can be seen that the
sex ratios of Savar in villages Doledanaria and Phul-
jhora is within the range of normalcy. The number
of males is 28 and that of females 25 in a total
population of 53 Savars in Doledanaria, while the
number of males is 45 and that of females 39 out
of the total population of 84 persons covered in 20
households of Savars in village Phuljhora. The sex
ratios in the village Doledanaria and Phuljhora come
to 880 and 867 respectively. The age-wise sex ratio
in these two villages has also been examined to check
whether there is further ithbalance in sex ratio among
the children. It is seen that in Doledanaria out of
35 children in the age group 0-14, 20 are males and
15 are females giving a sex ratio of 750. But in the
village Phuljhora the number of children in the same
age group is 35 of which 18 are males and 17 are
females, showing almost equal distribution of the
sexes in this age group. In fact, the sex ratio is
higher among the children in comparison to the adult
Savar population of the village.

Racial Affinity and Physical Characteristics

As the Savars are spread over a large area,
covering many States, it is not unexpected that their
physical features vary to some extent. The observa-
tions of earlier scholars in respect of physical charac-
teristics of the community in various States, including
Orissa and Andhra Pradesh where it has its largest
concentration, indicates that basically they belong to
Proto-australoid racial stock. In fact, some of them,
such as Majumdar, have categorically stated that they
are Proto-australoids (Majumdar, 1950, pp. 18-42).
Hutton (C.I. 1931, Vol. I, Part 1II, 1935, p. 34) has,
however, interestingly mentioned that their “..........
......... features sometimes slightly negroid, are Mon-
golian ......coveuvennns ” Similarly, Thurston has quoted
Fawcet, according to whom their, “face is distinctly
Mongolian, the obliquity of the eyes being sometimes
very marked and inner corners of the eyes are generally
very oblique” (Thurston, op. cit, pp. 304-347).

The Mongoloid ethnic characteristics of Savars is,
however, not substantiated by other scholars. Thus,
Majumdar, who conducted Anthropometric investiga-
tions among 100 Savars in Ganjam in Orissa, denies
that there is any Mongoloid element in the racial
composition of the community (op. cit., p. 32). The
only physical traits which are associated with Mongo-
loid element, observed among the Savarag by some
scholars are slight to medium obliquity of the eyes
and somewhat high cheek bones, possessed by a
few persons. It may be mentioned here that among
the Savars of Purulia the only Mongoloid trait dis-
cernable was slight obliquity of the eyes. However,
on the basis of this characteristic alone the tribe
cannot be said to belong to Mongoloid stock.

It will not be out of place here to briefly summarise
their salient physical features as reported by various
authors. They have generally, short to below medium

stature; a few of them, however, are medium statured.
The complexion of their face varies from medium
brown to very dark brown, approaching black in some
cases. The lighter shades, such as medium brown
and yellow brown, are generally found in conjunction
with medium stature. By and large, they have broad
and flatish nose, with somewhat flared alae "or nostrils,
and medium to deep depression at the root of the
nose. Their lips are generally thick and slightly
everted. The hair on the head is wavy to curly. In
some cases, the eyes are slightly to moderately oblique,
but not accompanied by epicanthic fold. However, in
connection with the present study somatoscopic obser-
vations have been recorded in respect of 25 adult
unrelated male Savara, Also, out of the above 25,
height vertex in respect of 20 persons has also been
recorded. The tallest individual covered in the sample
is 170.2 cms. in height and the shortest 147.3 cms.
They are thus, ‘short’ to ‘below medium’ statured as
their mean height comes to 159:2 cms., which is
shghtly (0'9 cms.) less than the range of ‘below
medium’ stature. This compares favourably with the
average height vertex of 1604 c¢ms, recorded by
Irawati Karve among the Savara of Orissa (Karve,
1954, pp. 45-75). The mean height vertex of 157:7
cms, among the Savara of Bihar, and 157:2 cms,
among those of Orissa, as reported by Prasad (1955:
p. 231) and Majumdar (op. cit.), respectively is
slightly less but then these values also fall in the
category of short stature, in which the present
sample is included.

The skin colour on the exposed portion, such
as the face, ranges from dark brown to brown colour,
as out of 25 individuals observed, 5(20%) are dark
brown, 11(449%) chocolate, 1(4%) yellow brown, and
8(32%) brown in colour. The hair on the head is
generally wavy to curly. 80% of the persous in-
cluded in the sample having wavy hair of different
categories; 5(20%) each have hair with low waves
and medium waves and 10 (40%) have hair with
deep waves. 4 persons (16%) have curly hair. It is
interesting to note that one individual (4% of the
sample) has frizzly hair, which is generally associated
with Negroid type. Noteworthy as it may be, this,
is not the only case; presence of frizzly hair among
the Savars has also been reported by authors such
as Risley and Sitapati who have made a mention of
“frizzled shocks” and “frizzly hair” among them
(Risley, op. cit. pp. 241-46 and ii—Munro and Sitapati,
C. L. 1931, Vol. 1, Pt. 11, 1935, pp. 3-4). It is pre-
sumably on the basis of the presence of frizzly hair
that Hutton has referred to, “slightly negroid” features
among the Savar (ibid).

Further, nearly half, 48% have broad noses with
flared alae or wings of these, 12% have slight flaring
of nostrils and the remaining 369 pronounced flaring.
More than half of the individuals (68%) from the
present sample have depression at the root of the
nose which can be termed as ‘medium’; the remaining
(32%) have only shallow depression. Their lips show
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a tendency for thickness; as many as 249, having
thick lips and the remaining 76% have medium thick
lips. In majority of cases, 849 the eye slits are
straight; slight to medium obliquity of the eyes is
discernible among the remaining 16%. Noae of
these, however, betray the presence of epicanthic fold.
They have mostly round to oval face, 649, and 36%
respectively. Slight prognathism (projection of jaws)
is noticeable in 409 cases. In case of one individial
prognathism is somewhat more pronounced and can
be termed as medium. The remaining 609 have no
prognathism at all. Their chin is mostly ‘medium’ in
development, as 16 (64%) have moderately developed
chins, the remaining 9 (36%) have somewhat weak
chins with a tendency to recede. As regards develop-
ment of cheek bones, 5 persons (20%) have some-
what weak cheek bones, 18 (72%) have ‘medium’
cheek bones and the remaining 2 (8%) have prominent
and somewhat high cheek bones.

Structure and Function of Family among the Savars :

The Savars reckon descent along the male line.
They are patrilineal, patrynymic and patripotestal. The
residence is patrilocal but as after the marriage the
couple generally sets up a separate household, there-
fore, it is neo-local though patrivicinal. There are,
however, special cases where patriliny is not asso-
ciated with virilocality or neo-locality as in the case
of Gharjamain, when a man comes to stay in the
house of his father-in-law.

The sons inherit the property of their father in
equal shares; the eldest son, however, receives a
slightly larger share. In the absence of a son, pro-
perly goes to brother’s son or, in his absence, to the
closest male kin. Genperally, a man having no son
invites his son-in-law to stay with him as Ghar-
jamain and the latter is entitled to enjoy the property.
Adoption of a son, generally brothers” son or near
male kin is also practised but the custom of Ghur-
jamain scems to be more preferred. Unmarried
sisters and widows are entitled to maintenance but
generally they live with one of the sons or the brothers,
as the case may b2. The latter is given an extra
share of the ancestral property to meet the expenses
incurred for the maintenance of the widow.

A statement giving the distribution of 20 Savar
households at Phuljhora by their composition is fur-
nished below

Sl. No. Composition of the household Number
1 Husband and wife gnd their unmarried children 1
2 Husband and wife . . . . . 2
3 Single male . . . . . . 1
4 Fatherand unmarried daughter . . . 1
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Sl No. Composition of the household Number
5 Husband and wife and widowed mother of

the former . . . . . . 1
6 Husband and wife and a married son and his

wife (no {ssne) and other unmarried children . 1

7  Husband and wife with their unmarried children,
widowed mother and unmarried sister of
the former . . . . . . 1

Husband and wife with unmarried children,
husband’s sister’s widowed husband and
his unmarried children . . .

[c2]

9 Three brothers (two with their wives andun-
married children, one issucless widower),
their widowed mother and uomarried sister ., 1

The statement shows that out of the 20 house-
holds only two are extended families, one is a broken
nuclear family, two are incomplete nuclear families,
one is a single-member houschold and three are
nuclear families with adhesion and eleven are nuclear
families. In the absence of a representative sample
survey, it is difficult to say whether the ratios indi-
cated above would hold good for the Savar com-
munity as a whole of West Bengal. However, from
the group discussions, as well as the impressions
gained during the visits to the different places inhabit-
ed by the Savars, it appears that nuclear family is the
predominant type among them. But when considered
along with nuclear families with adhesion, which
seem to indicate a transitional phase in the domestic
cycle, the extended family type, appears to have not
an inconsequential niche in the community Iife of
the Savars.

If again the concept of family is considered in its
wider connotation and is not confined to houschold
only, the orientation towards extended family, if not,
actual incidence, is likely to be considerably high.

In this conpection, it would be worthwhile to
take a note of some of the recently developed concepts
relating to family. According to one view, family is
an identical concept with household group. Another
view equates family with property holding group.
According to still another view, family is to be con-
sidered as"a functional unit, that is to say, a ritual
and ceremonial group. According to the first defini-
tion nuclear household is obviously the most common
type among the Savars. If the second definition is
considered, a slightly different picture emerges out.
In Phuljhora village itself, it has been found that
though in some cases, the agnates are living in sepa-
rate residential and commensal units, they are holding
property in common and carrying on joint economic
activities and participating in common ceremonies and
rituals. As regards the third definition, it would be
difficult to draw a line, Just as an exercisa n



methodology, Ringdu, an intelligent Savar, was asked
whether all the persons who participate along with
him in common rituals and ceremonies stand to him
in closer relations than other kins. He stated that
normally all the members of his lineage would have
some common ritual roles, for instance, observation
of mourning period in the case of death of one of the
members of the lineage; but in economic and other
matters even some of the affinal kins may be closer
to him. He, therefore, thought that it would be wrong
to cohsider all the members of the same lineage with
the same ritual roles, to fit into the structure of
joint family, as is ordinarily conceived.

There is much force in the view of Ringdu. In
Phuljhora all the persons who can trace their origin
from a common ancestor on the fatrher’s side con-
stitute the maximal lineage; but it would be of little
sociological import, if the extended family is con-
sidered to be identical with the maximal lineage.
But at the same time it is'to be visualised that
though the maximal lineage cannot be identified with
extended family the members of a maximal lineage
are expected to stand by one another in the common
affairs of the village. In hetween the maximal
lineage and the household consisting of a nuclear
family, there is another intermediate category which
is the group of agnates holding property in common
and carrying on economic activities jointly. The
illustration of such an intermediate group is provided
by Ringdu and his brothers.

Ringdu has three brothers, he being the eldest.
Two of the other brothers, namely Mangal and Moti
live with him in the same household alongwith their
wives and children. Besides, their widowed mother and
unmarried sister live with them. They take food
from the same hearth and have common household
fund. Ringdu and Moti carry on agricultural acti-
vities together; Mangal is at present employed in
a different place but his wife and child live with
Ringdu. He sends remittances to Ringdu and contri-
butes to the common fund of the household.  The
fourth brother Phago is also married and has three
children, but he lives in a separate house in the
same village and forms a separate household. He
however, cultivates ancestral common land alongwith
his three brothers and after the harvest, takes the
share of produce for meeting the expenses of his
household.

Besides, he performs the family worship in
common and during important festive occasions, passes
the day in the ancestral household along with his
wife and children. Though he had set up a separate
household because his wife could not pull on well
with the wives of his brothers, she actually spends
most of her leisure time in the.ancestral house.

In so far as families are considered as moral
categories, binding the members to particular types of
behaviour _pattern, the special role of the intermedi-
ate groups describeq above, would require a thorough

probe. Apparently it appears that they stand at
almost the same footing as extended families based
on co-residence and shares of common hearth.

This intermediate group has not only an area of
functional jointness, but also of sentimental jointness
which is of great sociological significance.  While
considering the incidence of different types of families,
it is also to be considered whether this inter-house-
hold jointness among siblings is a moral category,
as sanctified by the ethos of the community or whether
it reflects an ecological response to the organisational
needs of agricultural operations, in immitation of the
pattern which traditionally prevails among the Hindu
castes of the region. During the rapid survey, for
obvious reasons no attempt has been made to find
answer to the question; but the question appears to
be of great relevance in view of the fact that where
the brothers were living separtely, they did not appear
to have any sense of guilt about it. . On the other
hand, where the brothers were living together, they
tended more to harp on the advantages of such
jointness; rather than on the moral aspect of it. It
is quite possible that under the impact of the forces
of modernisation, multichannel thinking has come
to be associated with family structure and family
organisation in the minds of the people. Joint family
may be simultaneously considered to belong to the
amoral category as well as moral category; similarly
nuclear household may simultaneously be considered
to belong to both these categories. It is, however, safe
to assume that even in this framework of multi-
channel thinking, extended family is never looked
upon as an immoral category.

In view of the fact that detailed studies with
adequate research protocols could not be undertaken
during the rapid survey of the Savars, it is not pro-
posed to go beyond the formulation of these opera-
tional concepts for analytical purposes in the present
monograph.

The size of households among the Savars is
rather small. Usually, 4 to 5 persons are found
living in one household. The 13 households in Dole-
danaria and 20 households in Phuljhora covered during
the present study give as average of 4.1 and 4.2
persons respectively.

It would be of some interest to have an idea
about the nature of personal relations among the
members of the joint family among the Savars. Here
again, the household of Ringdu was taken for detailed
study as it is largest and provides various configura-
tions of social relationship. Thus, there is the ex-
tension of relationship between different married
brothers, between the different brother’s wives, bet-
ween the married brother and his younger brother’s
wife, between the mother and sons, between the
mother and her sons’ wives, between unmarried sister
and her brothers’ wives, etc. It was reported that
barring occasional emotional outbursts of minor nature

and tiffs, the relations between various members were



extremely cordial and happy. The head of the house-
hold Ringdu, manages the family purse. He is res-
pected and obeyed by other brothers and their wives
and children. He is an issueless widower and regards
his brother’s children as his own. Ringdu has made
matters easy by not acting as a “patriarch” by insist-
ing upon a rigid and highly disciplined code of
behaviour from his younger brothers and their wives.
He does not throw about his weight in the family.
He least interferes in personal matters of the different
members of the household.  Similarly, his widowed
mother does not meddle in the personal affairs of her
daughters-in-law.

As mentioned earlier relations of the separated
brother Phagu and his family with the members of
Ringdu’s household, are quite good, though not as
among the members living in the same household.
There is no resentment among his brothers that he
hag set up a separate household. He not only culti-
vates the agricultural land jointly with other brothers
but also takes interest jn their family matters.

Attitude towards joint family

An attempt was made to enquire from the head
of the households, covered during the survey, their
attitude towards joint family. Out of the 20 house-
holds, 11(55%) were not in favour of joint family at
all and the remaining 9(459%) were in its favour with
certain reservations, viz., that all the adult members
in the households should be willing and such an
arrangement should not result in quarrels and differ-
ences among the members of joint family, and when-
ever stresses and strains developed they might set up
separate households. Thus, they do not favour un-
conditional jointness. It may, however, be mentioned
that even those who do not believe in joint families
are in favour of including widowed mother or aged
widowed father in the household. This would appear
to indicate that in their familial norms, favouring
nuclear families, aged widowed mother or father finds
a place in the household of a married son.and his
children.

Clan organisation and totemism )

The Savars discussed in this monograph have
a fairly strong clan organisation of totemistic nature
which forms an important aspect of the social orga-
nisation of the community in the area. A few of
the clans reported by them are given below :

Tesa (a bird called Neelkantha in vernacular)
gg:{gﬁﬁly: 1 varieties of fish
Dunra ‘Bhﬁiya J resembling snakes.

Gurai (a variety of fish)

Hans (Gander)

Kisukari (a local variety of grass having long
blades).

Gulgu (Sal fish)

Barda (Totem not known).

PX NP

. It may be mentioned that some of the above
totemic clans are also found among other tribal
communities. For instance, Bhuiya, Tesa and Gulgu
are also reported among the Hill Kharias (Prasad,
op. cit. p. 119). There is no hierarchy of status among
the above clans and all of them rank equally. As
mentioned, these are totemistic in nature and namcd
after specific fauna and flora which are considered
as the totem of the particular clan. There is a vague
idea in the community that there is some sort of
mystic relationship between the totem and the asso-
ciated clan members. Anyhow, there appears to be
no doubt that a special association exists between
the members of a clan and its totem which is re-
flected in certain attitudes and behaviour—mostly
taboos—of the former towards the latter. Thus, they
are not supposed to kill or harm and, in some cascs,
even touch their respective totems which are looked
upon with veneration, though not actually worshipped
in one form or the other. The persons belonging to
‘Hans’ clan and ‘Gurai’ clan will not eat, kill or harm
their respective totems. Similarly, the members belong-
ing to ‘Kisukari’ clan—Kisukari being a local variety
of grass used in thatching in construction of huts—
will not cut this variety of grass or use it in the cons-
truction of a hut. It was, however, reported that the
members of Dhar-Bhuiya clan have no objection to
eat their totem, which is a variety of fish, while the
Neat-Bhuiya clan which has the same totem will not
even touch it. The Dunra-Bhuiya will touch the
totem but will not eat it. It may be observed here
that, just as in the case of other Indian totemic
tribes, it is the social aspect of the totemism which
is more operative and the religious aspect is not so
significant.

>~  The Savars in other parts of West Bengal, such
as Bankura district etc., which have been discussed
by Risley (op. cit. p. 241) are reported to have exo-
gamous and totemic septs, and so also those of
Madhya Pradesh described by Russell (op. cit.). But
from a survey of the literature on the different com-
munities, passing as Savar in different parts of the
country, it appears that their social organisation, even
their clan organisation, differs from area to area.
Thus, while in some areas, such as Madhya Pradesh
and West Bengal, they have totemic exogamous clans,
in others, such as Ganjam and Koraput in Orissa, it
is reported that they (Hill Saoras) lack clan organi-
sation. According to Elwin, “the most remarkable
thing about the organisation of Saora society is its
lack of organisation, its endogamous divisions are vague
and often disregarded and in sharp contrast to all
the neighbouring tribes, it has no exogamous totemic
clans, no pharatries, no moieties” (Elwin, op. cit.,
p. 50). Prasad (op. cit. p. 233) also reported the absence
of clan organisation—totemic or otherwise—among
the Savars of Dhalbhum. The presence of totemic clan
organisation among the Savars in some areas and
and absence of the same in others, have prompted
some scholars to offer a few theories and conjectures.
Thus, according to Risley, the Savars of Bankura



(West Bengal) may have picked up their totemic septs
locally; the more primitive Savars of Orissa have no
septs (Risley, op. cit.). Though he is not so cate-
gorical Elwin also seems to follow the same line of
reasoning as, according to him, the Hill Saoras (Savars)
living in the interior of Ganjam and Koraput districts
of Orissa, who are more backward, comparatively
isolated and less acculturated, have no totemic exo-
agmous divisions, while the Savars in other areas have
assimilated themselves to the local population
adopting its language, its dress, its manners and its
gods (Elwin, op. cit, p. 6). He, thus, implies that
Savars in other areas have adopted, like other cultural
traits, the clan organisation of their neighbours. How-
ever, this appears to be more or less conjectural and
ignores other aspects of the problem which need to be
looked into. For instance, wherever the Savars have
been influenced locally, it is to be examined as to
which communities served as cultural models for them,
from whom they adopted the specific social and
cultural practices. Now, despite the alleged antagonism
of Savars towards the Brahmins in some areas, it is
mostly the neighbouring Brahmins and other caste
Hindus who have served as cultural models for Savars
and that is why the Savars of Bankura and Midnapore
have patterned their customs after them and Hinduised
their pantheon and invite Brahmin priests to preside
over their religious and social ceremonies, such as
marriages, etc. The caste Hindus in the area as a
rule do not possess totemic clan organisation and as
such the question of adopting the same by the Savars
from them does not arise. Actually, in some of the
recent works on the subject also the decline of tote-
mism is attributed to acculturation from higher Hindu
castes. “This decline”, Ferreira states, “is evidently
the result of a long process of Hinduization (or Sans-
kritization), coupled in more recent times with what
may be called, for want of a better term, Westerni-
zation” (Ferreira, 1865, p. 122).

In this connection, a duality, if not duplicity in
the Savar behaviour pattern deserves special attention.
On the one hand, they try to emulate the cultural
traits including the rites and ritual practices of the
neighbouring Hindus, on the other they have a manifest
antagonism towards the Brahmins, who are at the apex
of the ritual order of Hindu society. What is the
structural significance of this emulation-antago-
nism? Is it a dimension of continuity and change?
In that case what is continued and what is changed ?

Before answering this question it is to be noted
that emulation-antagonism syndrome is found not
only among the Savar group of tribes, but also among
others—the Banjaras for instance. All these tribes have
the tradition of being once the masters of their own
affairs; also they have the tradition that either they
themselves or their dear ones were cheated by the
Brahmins. One would be tempted to relate this myth
of shifts in power and prestige structure involving
these communities. It is quite likely that in a world-
view marked by the pervasive character of ritual order,
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the throw-outs of history would ascribe their misfor-
tune to the power of the Brahmins to manage the
supernatural; to “steal” as it were the sources of their
goodluck. These are against the Brahmins, again,
tantamounts to the cultural superiority of the intruders
in the arena of power and prestige. Naturally there
would be the craving to adopt the culture and ritual
system; but at the same time, the memory of old glory
f self would continue to stick on. One way to
resolve the dilemma is to institutionalise vociferous
antogonism and at the same time practise imitation
in a quite way. This situational analysis should not
be misunderstood as a reconstruction of a hypotheti-
cal history; it is only an exercise to logically formu-
late the psycho-dynamics of a culturally and perhaps
socio-politically vanquished community, which, how-
ever, 1s not prepared to surrender on its hours.

In the context of this logical frame of psycho-
dynamics the question of relating to totemic clan
organisations among the Savars can be formulated as
follows—(a) Had all the ethnic groups passing as Sav-
ara today a uniform type of social organisation before
coming into contact with the Brahmanistic Hindus ?
(by Did those Savars who do not have totemic clans
today have it in the past and did they lose the same
in the process of Hinduization ? (c) Is it possible that
in their pristine condition, in all the Savar groups
totemic clan organisation was absent and that they
adopted the same under the influence of their
neighbours ?

Some of the earlier authors were also seized of
the problem, although in a somewhat different manner
and tried to provide their own answers, For instance,
Roy (op. cit. p. 122) considered that the Kharias of
Mayurbhanj, who unlike the Dudh and Dhelki Kharias
of Singbhum and Manbhum did not have totemic
clans at the time of his studies, were having it in
the past and had probably lost it, just as they had
lost their own language (Roy, op. cit. 1937, p. 122).
On the other hand, Risley (op. cit) opined that the
Savar had adopted totemic clan organisations from
their neighbour on a scrutiny of the ethnographic
data of the Savara group of tribes as well as the
neighbouring tribal and non-tribal communities, argu-
ments can be given for and against both the points
of view. For instance, it can be stated that totemic
organisation is found even among very primitive
basically Proto-austroloid tribes like the Birhors hence
there is no reason to think that the Savara group of
tribes could not have it. It may also bs argued that
Brahmanistic Hindus could hardly be a source from
propagation of totemic clan, as gotra division among
the Brahmintistic Hindus, though superficially endo-
gamous is not homologus. On the other hand, the
tribes like Santals, who are one of the dominant
neighbours of the Savars, could not serve as model for
this purpose, as the Savars do not accept their cultural
or social superiority in any field. But it may be
argued from the other side, that the erratic distribu-
tion of presence of totemic clan organisation among



the Savars, can only be explained in terms of adopting
the system as a culture trait in various contact situa-
tions.

1t, however, appears that there is a snag in the
atgument on both sides. All seem to have started
with the assumption of pristine uniformity of social or-
ganisation. But this assumption remains to be proved.
It is also quite possible, that the different tribes passing
as Savar in different parts of the country, were hetero-
genous in origin, were at different levels of technology
and culture, and that presence or absence of totemic
clans among them should be explained with reference
to the specific ecology and culture history of the tribes
included in the Savar group rather than with reference
to those for the Savar tribe as a whole. Further, it
may be stated that the duality of world view men-
tioned earlier would provide a congenial climate for
the diversity to persist inspite of a broad consensus
of kind among the diverse Savar tribes.

Settlement and Dwellings

As mentioned earlier, the Savar settlements are
located in rural areas, mostly in Manbazar and
Barabazar police stations in Purulia district. Though
they lead a settled life with permanent abodes their
settlements and villages are mostly located in inaccessi-
ble interior areas, on the outskirts of forests.  The
villages Doledanaria and Jobla in Manbazar are located
at a distance of 5-6 kms. from any motorable road.
Similarly, the village Phuljhora is located at a distance
of 9-10 kms. from Barabazar, the nearest market
and headquarter of the police station. There is no
regular road beyond 3 kms. of Barabazar. The
village is actually surrounded by forests on two sides
and can be approached onmly after crossing small
streams which are difficult to cross during the monsoon.
The Savars also live in colonies established by the
Tribal Welfare Department of the State Government.
These have compartively better communication, though
still located in the interior areas. Omne such colony
is located at Latpada, 7-8 kms. from Barabazar.
These are, however, discussed in greater details in a
subsequent section.

The Savars in the aforesaid villages have no
idea about their earlier settlements, but they believe
that their original home was in the forests.  They
do not know when and why their forefathers came to
live in their present settlements. They mentioned that
they have been living in these settlements since time
immemorial. They prefer to settle down at places
near the jungles as they still depend on the forest
for their livelihood to a considerable extent.  They
build their huts after clearing the jungle.

The Savars perform a simple ceremony for sclec-
tion of the site for their settlement. An earthen pot,
full of water, and a Paila (sacred basket), full of
atap (rice of unboiled paddy) are kept in the evening
of a particular day at the proposed site of the village.
The next morning, if the level of water in the pot
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and the quantity of rice in the Paila remain the
same, the Laja or the priest of the Savars sacrifices
a red fowl, after smearing it with mustard oil and
vermilion, to Basumata (mother-earth). The site is
then considered suitable for settlement. But, if water
or rice is reduced in volume or quantity, the ritual
is repeated at some other site.

The Savars mostly live in villages of their own
as in the case of Phuljhora where out of a total
number of 40 to 42 houses about 35 houses belong
to them and the remaining are occupied by others,
mostly Santals. They also live in composite villages
occupied by other castes and tribes as in Doledanaria
where they’ live in a Santal village and are having
only 13 households. However, in this case they form
a separate hamlet of their own on the outskirts of
the main village occupied by Santals, In another
village, Jobla, there are only four houses of Savars
on the outskirts of the main village, mostly inhabited
by Hindu castes. The Savars in these two cases pay
rent or lease for the house sites occupied by them
to the landlord. In Doledanaria they are paying lease
to a Santal landlord of the village.

No definite pattern was observed in the arrange-
ment of huts in any of the villages investigated; these
are not arranged in rows or any other order. The huts
are spaced apart from each other and generally
surrounded by small kitchen garden or yards as in
the case of Phuljhora.

It is reported that the traditional housetype of
the Savars was a Kumba, like the dwellings of Birhors,
a food gathering tribe who live in the jungles. The
Kumba comprises a small hut having sloped roof,
thatched with leaves and branches of trees, with walls
made of the same materials as that of roof with a
coating of mud.

At present, the Savars are found to be living in
low and small single-roomed huts with rectangular
ground plan and low plinth. They do not take
elaborate measures in the construction of huts. The
walls of the huts are mostly made of mud and
without any window or any other arrangement for
ventilation, Not a single hut having a window was
seen in the villages studied; the space between the
roof and the wall seems to serve as a ventilator.
The roof, which is four-sloped, is thatched with
straw. It is so low that one has to bend down on
the knees before entering the hut. Generally, there
is only one entrance to the hut through a passage but
it is generally devoid of any fixed door. The entrance
is barred at night by means of a portable door made
of a bamboo frame, straw or twigs and leaves. Only
a few huts are provided with fixed wooden doors.
Some huts also have a covered verandah in the front
as in the case of houses of Santals and Hindus of
the area. The single tenement of a Savar, which is
very dark and unhygienic is used as bed room, kitchen,
store-room and for all other purposes including hous-



ing poultry birds. In some houses, husking levers are
also found in the same room. Sometimes, they
construct wooden racks, for keeping household goods.
An oven or hearth is raised in one corner. Though
there is no separate Vedi (altar) for ancestral deity
in the hut, the souls of the ancestors are offered
drinks by the side of the oven, situated at one corner.
In some houses both parents and sons lead their
conjugal lives within the same room with only formal
separations of walls, erected two or three feet high.

Generally, there is an open courtyard or an open
space in fronf of every Savar house where a Tulsi
Than (altar) is provided for family worship on a
raised platform made of earth and plastered with a
paste of cowdung and water. In many cases a few
terracotfa horses are seen lying scattered before the
altar. .

The Savars construct the houses themselves with
the materials collected from the jungles and other
locally available sources. These materials are Sal,
Kend, Mahua and other wood, a variety of long
blade grass, and mud. Their own labour is the
primary capital invested in the construction of their
huts.

They observe two ceremonies in connection with
the constru¢tion of a hut. First, just before the
roof is laid the head of the household smears the top
cross-beam, where the two main slopes of the roof
meet, with mustard oil and vermilion. Later, after
the completion of the roof, one mango twig and a
tagar flower are suspended from each side of the top
cross-beam. But no animal is sacrificed.

The Savars cleanse their huts on different cere-
monial occasions with a paste of cowdung and water.
They do not have any decoration on the walls, either
inside or outside the hut.

Dress, Ornaments and Personal Decoration

The Savars beliewe that their traditional dress
in the past consisted of barks of trees which covered
the lower part of the body; the upper part remained
bare, in the case of males as well as females.

At present, the common items of dress in use in
the daily life reveals no feature characteristic of the
Savar community only. The males generally wear a
small mill-made dkoti or gamcha (couniry-napkin}
from the waist up to the knees. The upper part
remains most of the time bare or sometimes covered
with a vest. While engaged in work, they generally
wear only a gamcha or a small piece of cloth. Occa-
sionally, they are found only in an underwear or a
lungi (an unsewn piece of cloth of a length of two
yards wrapped round the loin}. During visit to the
market, they cover their upper part of the body with
a vest or a shirt with half sleeves, while they put
on a dhoti to cover the lowcr part of the body.
During festivals or ceremonial occasions, they wear
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_clean shirts and dhutis; some, who can afford, wedr

new shirts and dhutis. But they do not use any head-
gear.

The old women generally wear a saree of short
length and attempt to cover the body as much as
possible. But the younger women-folk use mill-made
sarees of full length—35 metres with which they cover
their body. Ordinarily, they do not put on blouses;
the saree is so tied as to cover the breasts fully. On
special ceremonial occasions or on visit to markets or
towns, however, some women and specially the
younger ones wear blouses and petticoats under the
sari.

During winter, those who can afford put on a
cotton chaddar (wrapper) which is used irrespective of
age and sex.

The children, both males and females, are dressed
in small pieces of rags to cover only the private parts
of the body; the upper part generally remains un-
covered. During ceremonial occasions, those  who
can afford, dress their children in shirts and shorts.

Ornaments : Ordinarily, the majority of Savar
women do not use any ornaments at all excepting ban-
gles of glass and synthetic chemicals. Some women,
however, put on bangles made of alloy of silver and
zinc. Still fewer put on silver ornaments. However,
it is customary for a married woman to put on a Loha
(iron bangle) on her wrist as a mark of her marital
status. The other ornaments commonly met with
among them are Nak-chabi (nose ring) and Pagra (ear-
ring), both made of zinc and Bel-mala (a kind of neck-
lace) made from the shell of wood apple. Excepting
the Loha and the bangles of glass or synthetic chemi-
cals, most of these ornaments are used on ceremonial
occasions. The females as well as males sometimes
put on finger rings made of zinc. Occasionally, the
children put on Sankh-male (necklace made of conch-
shells); however, they are always found to have ataza
(few rounds of threads) round the waist. The orna-
ments are mostly purchased from the markets, such
as the one at Barabazar or Purulia town.

Hair Style : The mode of hair dressing among the
Savars is .not at all elaborate. Generally, the women-
folk tie their hair into a tight top-knot behind the head.
But the younger women dress their hair into different
types of chignon, following the style of neighbouring
women folk of other communities. Use of hair pins,
made of steel or zinc wire, and designed hair-nets of
cotton threads is also observed. These materials are
purchased from the nearby market. Males generally
keep short hair but some keep long hair which hang
up to the shoulder. Both males and females use
comb made of wood or bamboo. Now, plastic
and rubber combs are also gaining popularity among
them. Generally, they besmear their hair with mustard
oil once a week. A few, who can afford, use cocoanut
oil instead.
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7. Savar women in their day-to-day dress



8. A group of Savar children in theirusual dress



Ear boring : Theugh there is no religious signi-
ficance or special rite or ritual associated with regard
to ear boring., it is almost imperative that all the mem
bers of the community must have the lobes of their
ears bored. I'emales also get their noses bored in addi-
tion to the ears for pulting on ornaments. FPaients
generally get the ears and noses of their children bor-
ed at the tender uge of 8 years or so. The cars are
pierced by means of a needle by any member of the
family who has some experience in the matter and
no professional expert is called for the purpose.

Cicatrization : Generally adult
possess a few chika (scar marks) on either right or
left arm. Roundish in shape and more or less
resembling the imprint of coins, the marks are made
by boys themselves at the age of 8§ to 10.  They
twine a rag like a rope and light one of its end
in fire and press the same against the skin of
the arm til] it is burnt.  After the inflamation of
burn is cured, a clear scar mark is left. This practice
of cicatrization is rooted in a religious belief which
contends that after death when the soul of a Savar
man goes to Jamapuri (hades), he is required to show
the scar marks before entry within. These marks,
like the currency of coins of the living world, enable
the dead to purchase the right of admission into the
Jamapuri. It also helps their ancestors to recognise
them by the marks  The females do not have any
such. marks imprinted on their persons; the reason for
the same could pot be explained by the informants.

male 1members

Tuttooing : As mentioned above, though the
females do not bear scar marks on their body they
generally characterise themselves by having tattoo
marks on their person. They believe that every woman
must possess tattoo marks which are but the sub-
stitutes for the scar marks of the males having the
same import. It appears that such mystic beliefs are
fairly widespread. A similar belief was found
among the Mallahs of Delhi (C.1.. 1961, Vul. 1. Part V
(ivs, 1969, p. 9). The tattoo marks are also regarded
as marks of feminine beauty, though some males also
carry tattoo marks. There is no hard and fast rule
for tattoo marks to be made on a particular part of

the body. Generally, these are made on the hands,
uppar arms. forearms, in the region between the
breast and the neck, on the back, checks and the

forehead.  Objects like flowers, creepers, fish. birds
and fowls are the common tattoo designs. It is also
said that sometimes certain tattoo marks, such as a
dot or a mark on the joint of the leg, act as a cure
for certain diseases, like arthritis or rheumatism. The
tattooing is generally done in winter by professional
wornen of Ghasi caste who regularly ply their trade
of tattooing. They are locally called Bcdeni (gypsy
women) and visit homes as pedlars or ply their trade
in the local markets. Tt is said that they make tattoo
marks by a paste of soot or lamp dust and human
milk employing a steel needle. The Bedeni is gene-
rally given Rs 1.25 for her services,
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Food and Drink

Ta: Savars are traditionally non-vegetarians who
have nu compunction to taking mutlon, fish and egg.
Though they gernerally deny taking buffalo meat or
beef, according to their neighbours, Savars are tradi-
tional beef eaters. They, however. do not kill 3 cow;
they take Dbeef if a carcass of a cow or buftaloe is
available. The other non-vegeterian food womprises
non-poisonous varizties of snakes, toads and frogs,
gosap (a variety of lguana) and otuer Jocally available
birds and animals. Occasionally, they take the meat of
fowl and mutton if they can afford it. They, however,
do not take meat of sheep and bour, which. it is said,
is tuboo for the whole conmeunity.

The traditional food of the Savars consisted of
varieties of fruits or tubers collected from the jungle.
Meat of animals hunted and killed in the forest also
contributed to their food. But in the course of time
probably due to the sh-inkuge in the forest areas,
tightening restrictions on the usc of forest produce
and non-availability of the jungle produce and hunting
games, they have changed their food habits quite
remarkably. At present, their main food comprises
different cereals and pulsss though edible roots and
tubers still contribate o tie menu. In addition they
take vegetables generally grown in the kitchen gardens
or the homesteads.

Ordinarily, there is no restriction on certain food
items for the Savars of different age and sex. But
on certain occasions such as whken a woman is mens-
truating she is not allowed to take anything for
three days except fried rice, parched rice and flattened
rice. The saume food items are prescribed to an
cxpactunt mother. Non-vegetarian  items are ulso
restricted; though not altogether prohibited during
pregnancy. After delivery, during the period of
pollution. the mother is allowed to take only boilad
aruwm, arhar pulse and Kurthi-halai (a variely of pulse).
The Savars ordinarily take rice and maize by retaining
its Mar (grael). This ensures less  expense as e
consumption of rice 1s less wlien the gruel is present
but during cercmonial occasions they take Pej (rice
separated from the gruel) along with meat of fowl
or multon. On other special occasions their dish
comprises gruels of rice, maize or pulses, besari (curry
of vegetables or fish) and roasted fish or meat of
animals. Curry is prepared by boiling vegetables
with salt, chillies, turmeric and onion in water.
Now-a-days some of them use mustard oil and spices
as medium to make the curry more delicious. Parched
rice, fried rice and flattered rice with jaggery mark
the dict on the day of Paus-Sunkranti (the lust cay
of the Bengali month Paus corresponding to January-
February).

One major meal a day, generally taken in the even-
ing at sun set, is the general rule. Daily menu consists
of only Mur and one or two of the above items
depending upon the houwschold’s ability to purchase
and availability of the items locally. During the day,



they take tea with salt two or three times which is en-
joyed by all, nrespeetive of age and sex. 1L is said thot
Mahva flowel, made cldible by Leving, comprteed an
important item of their food in the past but  the
flow:rs do not appear in ther menu on account of
rapid deforestation.  They row obscrve a ceremony
symbolising fitst cating of this flower.  On the day
of Chait Sankrunti (the last day of the Bengall month
a Chaitra correspending with Ma-ch Apriby o Alvhua
flower iy kept on a post and pizreed with an arrow.
shot from a distance. The picrced flower is eaten
later.

They also consume aleohohe drinks.  Their main
drink, handia (rice beer), brewed at  home, is
prepared by fermenting boiled rce mixed with some
herbs and rtoots vrought from tne jurele.  Though
the traditional liquor is the intoxicant brewed from
Muahuu, 1ts use at present is resiricted to o few occu-
sions due 1o the scarcity of Aehna tea. Phe Sovars
are also used to distilled country liguors available
in the market but these are tiken iafrequently, once
a week or two, as they are quite costly for them. It
is suid that formerly Savars used to  drink more
regularly; they Fave been farced to change their habit
partly becaus: of the scarcity of the liguor from
the Mahua aud partly due to the  high cost of pro-
duction of handiu at home.  Ordimarily  women and
children do nat  drink handic but on ceremonial
occasions and during festivals drinks are tuken by all
except the children.  Apart from an aleoholic drink
or u beverage, hundia also plays u role in the socio-
religious rites. 1t is oflered to the souls of the deceased
ancestors  during the  fesdvals and other religious
ceremonies  observed by the Savars,  Moreover.
whenever hundie 15 brought in the nouse 1 small
guantity is offered to the souls of 112 ancestors.

Narcotics : They smoke Chuti, a kind of indi-
genous hidi similar to that used hy e neigihouring
Santals, and prepared at home from the tobacco
grown in smull quantity in kitchen gardens and occa-
sionully purchased from the market, wnd Sul lcaf
collected from the jungle. Thay are also addicted to
Khaini, which is prepared with  dry leaf of tobacco
and lime. However, only the adult malss indelge 1n
this habit. They oceasionally smoke hufi  ourchasad
from the market and are very happy if any visitor
offer them cigarettes.

Fire and Fuel: The Suvars at present use mateb-
sticks to produce Agi (fire). But treir rraditional
method of producing fire was hy striking stones, callad,
Chakmaki or by friction of wood. This method s
still practised by them to some extent. They use dry
leaves and branches of trees collected  from  the
jungles as fuel.  Specially  during  the  agricultural
<casons, when they go to the fields for work, they
preserve fire in lighted straw and ropes 1o enable them
to smoke a Chuti.

The hedrt}l or the oven in the Savar kut is made
of mud and sitvated in one corner. Oven is eonsider-
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ed sacred hy them because cfferings are made to the
souls of their deceased ancestors by the side of the
cver, A ceremony of (he oven walled Ovhan-Puju is
observed on the duy of Pun-Sunkranti when cakes or
rice arc prepared on the oven, after it is plastered
with cowdung and water. The first cuke is oficred to
the cven.

Domestic Urensils : Toae Savars of Purulia do
not have many utensils in  their homes. The com-
mon utensils are Handi (earthen  vesscl) for eooking
rice or gruel, Khapri (earthen not) for cooking curry,
Kals! (eartren vessely for fetching and sforing water,
a few paots, plutes and glusses of aluminium for taking
food uod water and one or two Ghats (pote of brass)
for storing water. Besides, a few ladles and snoons
of slumimum may be found in som: houscholds. The
utensils ure purcnased from the nearby markets. It
is said thut in the nast they used to have utersils made
of stonc. These are now almost compuetely given up.

Ravironmeatal Sanitation and Ilygienic Habits, Discases
and Treatment

Swiitury  hubits: The  Swvary  of  Purplia
do not appear to cure much for hygienic habits and
cleanliness. Their huts Jook very unclean in compari-
son to those of their neighbours, the Sanmals. The
floors of their huts are plastered with cowdung and
water, only during some .ecremonial occasions.  Simi-
larly, the walls, inside as well as outside, are plaster-
ed on'y once a year before Kafi-Puju, (worship of the
goddess Kul). They also do not tuke the pain of
decorating the walls of huts as their neighbeurs, the
Santals do Thea dress of the Suvars ulso look dirty
for it is wasked irrcgularly und that too by simply
dipping it in plain water. Only on special occasions
they try 10 clean their dress with soap or <odu if they
can obtain the same. As regards per-oral hygiene it
is reperted that most of them hardly tuhe regular

baths. A fow. however, take bath more than once
a week.  The dnterval of toking bathe increases in
winter.  They generally rub their bedy and hair with

mustard oil before taking bath.  Those wha cannot
provide any o ke Rukshashen {hath without oil).
A handful of well-to-do Savars tuke bath with cocoa-
nut oft and some app’y soup on pecial oecas.ons,
like nrrriag: o the family or the village

Diseasey  and trecanwent : The common Jiseases
in the area are skin discases and infaction of stomach
and intestines causing Jysentry and diarrhoeu. Leprosy
has also a farrly high incidence n the area but it is
not known whether the Savars also show a high inci-
deoce of this discase. Thae Savars believe thut diseases
are cansed marnly by the machinution or wrath of
evil spirits,  Any neglisgence in 11 worship of willage
aztics may alse invite discases.  In every Savar vil-
lage there are Ojhas (medicire man or magidan) The
[ aya (priest) dalso someties acts us & medicine man
A medicine man is <apposed to know the diugnoss
of the diseuses ond their treatment.  He aprlies vasi-
ous herbs gnd roots to ¢ure the disease.  When Ferbal
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medicine fails to cure a disease, the magician tries
to ascertain by divination, if it is caused by any
spirit. For divination a magical rite, called Tel-
Khari, is performed by the medicine-man, who takes
a Sal leaf, puts a few drops of mustard oil on it and
rubs the oil on another leaf of Sal. After sometime
the magician examines the oil to read the signs which
establishes the link of spirits with the disease. If
such a sign is found, the medicine-man performs Tel-
Khari again in like manner to identify the spirit res-
pounsible for the disease so as to exorcise it from the
body of the patient. For this purpose, a fowl of a
particular colour, may be red, black, white or multi-
coloured as required, is prescribed by the magician.
The same is brought by the father of the patient or
the head of the household. The magician then draws
the sketch of a man in dust (from a piece of burnt
earth of the oven) on the ground on which the patient
is laid.  Thereafter, some Atap (sun-dried) rice and
vermilion is placed on the sketch and incense is
burnt. The fowl smeared with vermilion marks is
fed with the Atap rice. The magician then takes the
fowl to the jungle and leaves it there. It is believed
that through the medium of the fowl the spirit caus-
ing the disease leaves the patient and his home.

Another method is applied by the medicine-man
to exorcise the evil spirit out of the body of the
patient, if the cause of the disease is found t6 be in-
gress of some malevolent spirit. First, the spirit is
identified as in the above case, then the medicing-man
takes blood from twenty one parts of his own body
by means of a thorn, mixes it with a few grains of
Atap rice and feeds it to a fowl. It is believed that
the magician sacrifices himself to the Bhoot (sprit)
through the fowl which is then left in the jungle. The
magician can also detect the evil eye or evil looks of
spirits on small children by reading the beat of the
pulse. Baram Bhoot is believed by the Savars to be
responsible for Najar laga (evil eye). In such case, the
magician performs certain magico-religious rites and
chants incantations for relief. The father of the child
also promises offering of terracotta horses and other
offerings to Rangahari Garam. The promised articles
are offered to the deity during the festival of A khan
Yatra. In case of serious disease or illness in the
family the head of the family also vows before the
Tulsi-Than (Altar represented by the Basil plant) in
the house to offer terracotta horses to all the important
deities during the festival of Akhan Yatra provided
the ailing member recovers. In case of an epidemic
or any other calamity in the society, the Savars of the
village as a whole take vow before the village deity
that they would offer mustard oil, vermilion and ter-
racotta horses._to the Ranghari Garam at its than (altar)

~ at the time of A kkhan Yatra festival.

. Only few Savars take recourse {0 modern me-

thods of treatment available in the nearby towns or

markets but that too only when indigenous, roots and

herbs or the magical rites fail. It may be mentioned
6—2 R.G. Indiaf71
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from the fact that of the 8-19%

here that the continued dependence of the Savars on
the magical and religious rites for treatment of disease
is also due to the lack of locally available allopathic
or other medicines. Generally speaking, such facilities
are available to the Savars at a long distance from
their habitations. In none of the villages investigated
there was a localdispensary or health centre.

Language and Education

Languagé : As meritioned earlier, the Savars have
been classified as Dravidians by Dalton and Risley
(op. cit.), while others, such as Cunningham (op. cit.)
considers them as Kolarians on linguistic grounds.
Grierson (1906, Vol. 1V, p. 217) also includes the
Savar language in the Munda branch of the Austo-
Asiatic sub-family of Austric family of languages. It,
however, appears that Savars of West Bengal have
practically forgotton their ancestral language as
according to the 1961 Census data most of them have
returned Bengali as their mother tongue and a few
others, Adibhasha Munda or Santhali. Majority of
them’, however, speak in Bengali as it is the mother
tongue of 2,002 persons (91-8%). That Bengali is
the most popular language among the Savars is seen
speakers who have
returned Santali or Adibhasha Munda as their mother
tongue, 113 or 5.29% speak Bengali as a subsidiary
language.- Thus, 97% speak Bengali either as a
mother tongue or as a subsidiary language. To put
it in other words, only 173 or 7-9% of the total Savar
population speak Santali as their mother tongue, while
only a fraction viz.,, 6 persons (0.3%) have returned
Adibhasha Munda as their mother tongue. The
Savars who have returned Adibhasha Munda or Ben-
gali as their .mother tongue do not know any other
subsidiary language and of the 173 Savars who speak
Santali as their mother tongue, 123 (5-79%) speak a
subsidiary language as well which is mostly Bengali-
spoken by 113 (5.2%) persons. English is spoken as
a subsidiary language by 8 persons (0.4%) and Hindi
by only 2 persons (0-1%). However, during the field
investigations it came to light that all the 53 Savar
inhabitants of the village Doledanaria speak Adibha-
sha Munda among themselves though with outsiders
they speak in Bengali or Santali.

Literacy and educational standard: The Savars
of West Bengal are educationally very much back-
ward as according to 1961 Census data only 1.3% per-
sons among them are literates against 6.69% tribal
literates of West Bengal as a whole. As is to be ex-
pected, the percentage of literacy among the Savars
is slightly higher among the males than among the
females. There are only 6 (1:3%) female literates
and that too without achieving any educational level
and all confined to Barabazar police station. ~ The
following table gives a comparative picture of the lite-
racy among the Savars of West Bengal and tribal popu-
lation of the State as a whole as indicated by 1961
Census data on education and literacy.



Table
Tota! Population Literates
— A - A -

Males Females Total Males Percen- Females Percen- Total  Percen-
tage to tage to tage to
total total total
males Fema- popu-

les. lation

1 2 3 4 5 6 7 8 9 10

All tribss (rural and urban) 1,043,042 1,011,039 2,054,081 116,827 11-2 17,795 1-8 134,622 6.6
All tribes (rural) . . 1,015,479 990,486 2,005,965 110,003 10-8 15,828 16 125,831 6.3
Savar (all rural) . . 1,702 479 2,181 23 1-4 6 13 29 13

When only 1.3% of the Savars are literates the
standard and leve] of education is bound to be low.
None of the Savar has gone beyond the matriculation
stage. There are only 6 Savars-—all males—who have
read up to the matriculation or equivalent standard.
These constitute only 0:4% of the total male popula-
tion; 11 (0.6%) Savar males have read uplo the
primary level or junior basic standard and the remain-
ing 6 (0.49,) have not attained any educational level,

The percentage of literacy is comparatively higher
in Bandwan police station where 7% of the Savars
are literates. Since all the literate Savars of the
police station are males, the percentage of literacy
among the males comes to 11.8%. Of these, 3% each
have achieved primary or junior. basic ard matricula-
tion standard. Otherwise, Manbazar police station
stands at the apex of educational advancement among
the Savar males as 5 persons have gone up to the
matriculation level and 10 persons up to the primary
or junior basic standard. The Savars of Para, Puncha
and Purulia police stations arc all illiterates.  The
emprrical data collected from the village Doledanaria
also paints a gloomy picture. In the whole village
only one male among 53 Savars has learnt to write
his name in Bengali. He is otherwise not acquainted
with the Bengali alphabets. In the primary school
located in the village there are students of the Santal
community of the village but none from amongst the
Savars. In Phuljhora village there is no school and
hardly one or two boys go to the school located at a
distance of 3 10 4 kms. From the 1961 Census data in
respect of person§ not at work classified by type of
activily, it is seen that out of 1,334 persons there are

only 45 (3.4%) full time students who are attending
schools.

From a few Savar individuals who were interview-
ed to ascertain their views in regard to education of
their children. It appears that they are rather indiffer-
ent to this aspect. They just do not know what pos-
sible role education can play in the life of their child-
ren as, according tg them they are to help their parents

in agricultural operations and assist the family by
working as wage labourers. There was hardly any
who showed any aspiration for better. jobs.

Occupation and Economic Life

The Savars are reported to be traditionally food
gatherers and hunters who managed their livelihood
by collecting edible roots, tubers, herbs and fruits and
hunting and killing animals in the forests and jungles.
They narrate the following legend associated with their
traditional occupation as well as that of the Bhumij
tribe.

“One day after both the Savar and the Bhumij
came to this world, Bhagaban (God) summoned both
and offered them two dishes, one large dish contain-
ing large yams and the other smaller dish containing
cooked rice. The Savar became greedy and quickly
tocok the big dish containing yams bat the Bhumij
took the small dish containing rice. God then gave
the Savar a straight stick which later turned into
Khonta (digging stick) for’ collecting. jungle roots and
tubers. The Bhumij got a curved stick which later
turned into plough for cultivating rice. Since then, the
Bhumij are cultivators and the Savars are food-
gatherers.”

This legend appears to be suggestive of the atti-
tude of the Savars towards their occupation. It seems
that they acknowledge the inferior nature of their tra-
ditional occupation of food gathering as compared to
cultivation carried out by progressive tribes in the
neighbourhood. They also seem to blame themselves
for the choice of their traditional occupation.

Working force : During the «course of time the
Savars slowly took to other occupations, such as agri-
culture, which now appears to be the main plank of
their livelihood as is suggested by their working force.
According to 1961 Census out of 2.181 Savars in West
Bengal only 847 vpersons "are workers, or in other
words. 38.89% of the total Savar population constilyte
the working force, That males and females in the
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9. Savars displaying reptile hides for sale



Savar society participale almost equally in cconomic
Iife is evident from the fact that 658 males, constitut-
ing 38.7°% of the total male Savar population and 129
females, comprising 39.5'% of the total female Savar
population ure workers. However, the workers among
the males aie in majority as they contribute 77 7¢,
of the total working force of the community by virtue
of their high proportion among the Savars population
of Purulia, the sex-ratio being 220 only.

As mentioncd elsewhere. out of 1334 non-workers,
there are 45 full-time students or children attending
school and there is only one person, a male, who is
seeking cmployment cither for the first time or was
cmployed beforc and is now out of employment; the
remaining 1288 persons including 248 femalcs, are
idle.

Industrial  clussification :  The following  able
gives the distribution of working force of the Savars

of Purulia district in ditferent industrial categories as

given in the 1961 Census.

Table

Induwivial Classification of Savar Woilers

Occupation Males  Females  Total

1. Cultivation 362 49 411

2. Agricultury! Ladourer 202 1035 307
3. Mining, Quarrytng, Live-
stock, Hun.ing, Fishing,

Forestry etc. . . . 2 — 2

4. Houszhold Indus'ry . 8 30 33
5. Transpor nd Communica-

tion . . — 5 5

6. Other Services b4 —_ 84

TOTAL 658 189 847

From the above table it would appear that the
Savars have more or less stabilised their position in
agriculture as their chosen field of livelihood: the majo-
rity of Savar workers—84 7 ure cnguged in agricul-
ture, either as cultivators or agricultural labourers, In
the district of Purulia  as a whole, 411 persons or
48-5 . of the Savar workers are cultivators, while 307
persons or 36.3  are agricultural labourers, Tt will
also be seen that cultivation is mainly followed by
the males and only about 25¢, of the female workers
are engaged as cultivators. 202 males or 30-7v, of
the male workers are agricultural labourers, while 105
females, constituting 55.6%, of the female working
force, arc agricultural labourers  Only 2 males are
reported to be living mainly on the occupation of
hunting, fishing, forestry. etc.. while 38 persons, which
include 30 females, are dependents on household in-
dustries und 5 persons  all females arc carrying on

17

the business of transport or communication ; 84 per-
sons, all males, are enguged in “other services”.

In order to gam so.e 1nsight abont the mvelihood
pattern of the Savars in Purolia district sonmewhat more
detatled investigations wete carried out in Doledanania
and Phuljhora villages. These indicate that in con-
formity with the census data for the district as a
whole agriculture is the muin occupation of the majo-
rity of Savars in these villages. ‘There they practise
cultivation and also work as agricultural labourers, In
the latter case they generally werk .n tac padoy tiglds
of the Santals or Hindu vas‘es of (he area.

The agricultural lund occupied by Savars is gene-
tully rocky and not very fertile.  Besicos there are
hardly any facilities for mrigation and as & result they
have to go in for dry cuination. 1he main ctops of
the area is maize and 1ice. Maize 18 the pringipal
ceop culiivated by the Savars in Doleuanaria as well as
Pnulfhora.  In the faumer villuge cach Savar hut is
surrounded by maize tields situated i the high home-
stead lapd around therr huts. They sometimes also
cultivate paddy by cutting out terracss i the rocky
soil whicit is o dificult process. The paddy crop is
generally not good cue to lack of ramnfall and irriga-
tion fuclities. The 13 houscholds of Savars in Dole-
danaria had earlicr cleared a juegle for paddy cuitiva-
tion. The samc is jointly held by them for the last
few years but cvery year they are giving the land Lo
the Santals for culiivation by share croppmng. The
lund 15 not apportioned among themselves and they
share the produce equally among themnselves after
their share of the harvest is hanced over to tnem by
their Santal share croppers. Generally ail the adult
males, females as well as children participai> in agr:-
cultural activities. The women participaie .n all the
agricultural operations except ploughing. The Savars
have generally no agricultural implements of theic own
excepting the sichle, Kodal (hue) ane Khonta (digging
stick of ron). Some households, howzaver, also posscss
husking levers for husking paddy and for pounding
paddy and rice grains.  These implements are pur-
chased from the markets. In Phuljhora. there are
very few Savar housenoids who possess plough and
bullocks and none in Doledanaria. 1 the laer vil-
lage, they gencrally hire plougn and  bullocks  from
their Santal necighbours for starting agricultural ope-
rations for raising maize crop. Many of them use noc
and stick instead of the plough in their small home-
stead plots. Cowdung is geaerally the only menure
used by them. Wiien maize crop 5 harvestea in the
months of August-October, some sceds are offered by
the head of the houselinld w the Tuwlsi-Than, which is
first plastered withi a puste of coweung and water for
the ceremony ot first cating of the grain.  Besides,
maize and puddy, the Savdrs grow pumpkin, gourd.
brinjal, jlunca (a cucurbetaccous vegetable), bean,
lady's finger, chillics and tobacco 1 therr homesteads
generally for domestic consamption  In PlLuljhora,
they also sometunes ruise mnferior varietws of local
puses. viz., jhige, vak, kumra for domestic consamp-
tion. Sometimes, f they reap a goul harvest, they
also sell paday or rice in the nearby maikets.



As mentioned elsewhere, they also wnrk as agri-
cultural labourers in the paddy ficlds of ncighbouring
Santals and Hindus. While working &s agricultural
labourers they generally receive payment in kind
(paddy) but occasionally, on their insistence, also in
cash to enable them to defray expenses on clothes and
other necessitics.

The investigations in Phuljhora and Doledanaria,
however, reveal that the census data do not {ully
reflect the importance of different occupations in the
economic life of the community. The Census data
indicates the main occupations of the workers whiic
the survey also attempted to study the main and sub-
sidiary means of livelihood of the ditferent house-
holds. It was found that though agriculture is the
principal occupation, the role of the subsidiary occu-
pations in the economic life of the Savars is by no
mneans negligible. In many of the houscholds which
have returned agriculture as the main occupation, it
was found that actually more income was fetched from
other sources. There are a few households where the
head of the household is having agriculture as primary
occupation and other members have other primary
occupations, but also undertake agricultural activitics
during the peak season. Thus, in order to get a true
picture about the nature of occupation, it was felt
necessary to supplement the data on classification of
the workers by industrial calegories by nformation on
their subsidiary occupations.

It was found that many of the Savars continue
to subsist to a fairly large eatent on their traditional
occupation of food gathering, hunting or fishing. The
others supplement their income by fuel collection in the

jungle, earth digging or by working as day-labourers .

in road construction work of the P, W. D. Some live
on cottage or household industries by preparing mats
and broom-sticks etc. These are discussed briefly in
the following account:

Collection of minor forest produce . 'Though they
do not collect forest produce to the same exient as in
the past, still they sometimes collect edible roots and
tubers from the jungle to supplement their fuod. They
also collect Kita-Pata (leaves of wild date palm
trees) for weaving Talais (mats). The Talais are sold
in the markets. They also collect spear grass {rom
the fields and jungles for making broom-siicks which
are sold in the market to carn some income. They
also prepare Guygi (a kind of fishing implement) from
split bamboo. This work is mostly done by women,
and would account for a fairly lacgs proportion of
workers, mostly women, engaged in the industrial cate-
gory of household industry. The Sal leaves are also
collected from the jungle for preparing Chutis (indi-
genous cigarettes). Mahua flower whenever available, is
also collected from the forests and is used for brewing
liquor as well as a food item. Savars in the village
Doledanaria informed that they also gather paddy from
the rat holes in the fields. Lt is said that in the monthg
of November-December after paddy is harvested, they
visit the field with Khonta and collect paddy from the
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holes. It“was also mentioncd that some holes yield
paddy up to 15-20 kgs. For this unusual ‘harvest’ the
rats are treated as benevolent beings and it is claimed
that they do not kill a rat which is called a Mahajen
(a rich banker); but there is no taboo against eating
a rat killed by others. It is also mentioncd by them
that while gathering forest produce in the jungle the
custom prevails that nobody should talk when any-
onc strikes his digging stick into the earth. The
reason for the above belief could not be explained
by the Savar iaformants.

Hunting : Hunting no longer occupies the import-
ant place in their economy as in the past but still they
do hunt small game in the jungles to supplement their
food. The hunting at present, is confined to shooting
of a few varieties of birds and killing non-poiscnous
varieties of snakes and lizards, such as Sona, Dhemna,
and Gusap (Iguana) available in the fields and bushes.
Tne Savars eat the meat of these birds and animals
and sell the skins and hides of the snakes and the
lizards. It is said that itinerant hide merchants visit
the Savar localities from tinmie to time and collect these
skins on payment of cash. These traders in turn ex-
port the skins to places like Calcutta.

Though believed to be traditionally hunters, the
Savars do not possess many hunting implements and
their only weapon is the bow and arrows or bow and
bolts. Hunting is done at individual or family level
and no ceremony is performed before going on hunt-
ing.

Fishing : They generally catch fish with the
home-made Gugis (fishing baskets) in the paddy ficlds
and small streamlets. They sometimes also dam
walter. of a stream or water collected in the rice fields
by raising a wall and catch fish by Dobka (vessel).
Varieties of fish traps are also used to catch or trap
fishes. The local varieties trapped by them are the
Sol, Maghur, Puti, Lata, Pangra and prawns which
are mostly used for domestic consumption ; they some-
times also preserve fishes for the future use after these
are dried in the sun. Occasionally, however, they sell
the fishes in the nearby market.

Domestication of  cattle and poultry: Soms
Savars also keep cows, goats and fowls as well as
poultry. Domestication of sheep and pig is, however,
a taboo for them. The goats and fowls are used as
items of food as well as for sacrifices to the deities.
Eggs laid by the heng are generally sold in the market.
They observe a ceremony called Garuja in connection

wilh domestication of cows the day before Kali-Puju.

Earth digging : As mentioned elsewhere, many
of the Savars supplement their income by engaging
themselves in earth digging. They are generally em-
ployed for this purpose by their Santal or Hindu
neighbours during the months of Magh, Phaigun. |
Chuitra and Vaisakh and are usually paid Rs. 150
per day, without any meals.



Fuel collection and labour : Fuel collection pro-
vides them a fairly useful subsidiary livelihood, the
whole year. The nearby jungles and ferests assure
them a steady and continuous supply of fuel. They
sell the fuel collected by them at the rate of 37 paise
per headload. Sometimes, they are also engaged as
day-labourers in the road construction carried out by
P. W, D. where they are employed as casual labourers
at a rate of Rs. 2 per day only.

Division of labour: As mentioned elsewhere,
males, females as well as children participate in the
gconomic activity of the household. In agricultural
activities and food gathering the more laborious work
is generally done by the males, while the females take
part in lighter work. However, the women do not
plough. Fishing is done by both the males and the
females but hunting is almost solely the pursuit of
the males. The minor handicrafts, such as broom-
sticks, mats, etc,, are prepared by women mostly. The
girls from the age of nine onwards help their mothers
in household chores, while the boys from the same age
assist their parents in agricultural operations or act-
ing-as cow herds. They are also engaged by well-to-do
neighbouring Hindu castes as day-labourers for which
they are generally paid in kind.

Life Cycle

Birth : The Savars regard barrennes as a matter
of misfortune. They geferally believe barrenness to
be the result of the machination of evil spirits. Some-
times, it is supposed that barrenness i3 caused by wit-
ches in the community. The women believed to be
witches have a difficult time and receive a cruel treat-
ment from ‘the community, and sometimes expelled
from the village. TIf no witch is available as a scape-
goat they regard barrenness as the wrath of the god.
When a woman does not beget a child after a few
years of marriage, the priest is requested to perform
some rites and rituals to appease the deities.

A few Savars interviewed regarding their attitude
towards family planning were ignorant of the family
planning measures; nong of them has ever used a
modern contraceptive nor felt any necessity for the
same. According to them, they do not iind it neces-
sary to limit their family. Children are always wel-

comed and regarded as gifts of the god. One or two
informants, however, mentioned that a few women,
such as dhai-burhi (mid-wife) know indigenous

methods of checking undesirable pregnancies, such as
an illegitimate child. Tt is said that they also know
how to cause abortions by means of drugs prepared
from certain herbs or roots. Though a son is always
preferred to a daughter, the birth of a daughter in the
family is not generally considered to be an unfortu-
nate event.

The Savars of Purulia have reported that they do
not observe any pre-natal. ceremony of any other spe-
cial rite or ritual during pregnancy. The expectant
mother carries on her household chores, such as cook-
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ing, cleaning, fetching water from wells, etc., till the
advanced stage of pregnancy is reached. Thereafler,
she takes up only lighter work. During this stage she
is prescribed a special diet usually consisting of fried
rice, flattened rice and parched rice which, it is believ-
ed, keeps the body healthy and checks excessive secre-
tions. Generally, some elderly experienced women of
the community assist during delivery and no midwife
is called for. However, sometimes, as in the village
Doledanaria, a dhai-burhi (mid-wife) belonging to
Hari caste is called, particularly in difficult deliveries.
She may, however, be assisted by one or two elderly
wonien of the community. She rubs mustard oil on
the abdomen of the parturient which is supposed to
be helpful and facilitates delivery. No separate hut
or apartment is used for delivery. However, a formal
partition is made within the hut with rags ¢r mats
of jute in one corner of the room to have some pri-
vacy. The dhai-bunhi cuts the umblical cord by plac-
ing it on a copper coin and cutting the same with an
iron blade which serves as a knife. The midwife re-
ceives the copper coin as a gift after the umbilical cord
is cut. She buries the placenta under the floor of the
room. The Savars believe that if the placenta is buried
outside or thrown away or caten by animals, the new
born child will come to harm.  After delivery, the
newly born is cleaned with towel, dipped in luke warm
water, and anointed with oil and turmeric paste by
the dhai-burhi. The mother is also cleaned with a
towel but not given a full bath. Both the mother and
the child are kept warm by applying dry compresses.
No other measure is taken or ritual is observed on the
day the delivery takes place.

The period of pollution lasts for nine days when
the whole household is considered ritually unclean and
debarred from participating in social and retigious
ceremonies within the community. During this pericd,
no worship is performed in the house. In some cases,
the father of the child does not shave his head or
takes a bath. However, there is no restriction to tak-
ing any item of food during pollution period for the
father as well as the other members of the family.
The mother is, however, allowed only the prescribed
food. Generally, she takes boiled Arhar pulse, Kurthi
pulse and boiled O! (Arum), On the 9th day, the
purification ceremony is observed in the miorning when
all articles of use in the house are washed and the
floor of the hut is plastered with a paste of cowdung
and water. The members. of the family take bath with
oil and turmeric paste in a nearby stream or tank.

The mother along with her child is taken by the
side of a river or tank, as the case may be, by the
midwife and the other members of the family. First,
the dhai-burhi or the elderly Savar woman who assist-
ed in delivery worships Baram-bhoot with oil turme-
ric, vermilion and Atap rice, etc. to appeaser it lest
it may cause the death of the mother by drowning her
in the river. After the worship, the mcther as well as
the child are given a bath by the midwife. Tt is said
that all the clothes and linen used during the pollu-
tion period are thrown into the river; but on actual



investigation it came to light that as generally they
cannot afford a complete new set of linen and perso-
nal clothes, they thoroughly wash the clothes and
linen and use them in future also. Though the pollu-
tion period of the other memberg of the household is
over on the ninth day and they can resume their nor-
mal activities and participate in worship and other
ceremonies in the community, the mother herself is
considered ritually impure for 21 days. On that day,
she takes a ceremonial bath, which marks the end of
her pollution period when all the restrictions imposed
on her are withdrawn and she starts her normal house-
hold activities. Thereafter she can also participate
in family worship or social ceremonies and religious
functions of the community.

Dukh-Sukh : The Savars perform this ceremony
to determine the fate of the child. The dukh-sukh
ceremony, which can take place on the day of birth
itself or on the 3rdj Sth or 7th day after the birth is
performed by the midwife or the clderly woman who
assisted at delivery. She takes a pot of water con-
taining leaves of Tuisi plant (Ocimum sanctum), Durba
grass, and a copper coin. She puts fourteen grains
of Atap rice in water, two at a time. TIf all the grains
sink under water. the child is believed to be very
lucky with a long, healthy life and least bothered by
evil spirits. If by any chance all ihe rice grains float,
it portends bad luck for the new born whose life is
supposed to be in grave danger, which is difficult to
ward off, and the child is considered to have a short
span of life. 1In the later case they offer sacrifices to
their deities to help the child.

Name-giving ceremony : The name-giving cere-
mony is a fairly important event in the family, when
relatives and friends are invited Lo a feast. Some-
times, this ceremony is performed on the same day
when dukh sukh is observed. [n any case, it takes
place before the child is one year old. No priest is
required to officiate or perform the brief rites and
rituals. The child is first smeared with oil and tur-
meric paste and bathed in water and handed over to
his grand-mother or, in her absence. to some other
glderly female relative. The grand mother or the
elderly relative suggests a suitable name for the child
which is generally accepted by all. There is no special
method for the selection of names. Generally, a child
is given only one name and is not referred to by any
nick name. The name may or may nct be after the
grand father or any othcr male deceased ancestor in
case of a male child, while in case of a female child
the name may or may not be after her grand mother
or any other deceased female relative. The names
traditionally prevailing among the Savars are not ordi-
narily found among the neighbouring Hindu castes.
Some of them are as follows: Rohru, Negi, Sodai,
Godai, Srihari, Ponsu, Chura, Rorha, Turu, Sahodor,
etc. However, now the names found among the
neighbouring Hindu castes are becoming popular
among the Savars and one comes across such names
as Mahadev, Sahadev, Mangal, Moti, Phagu, Nakul
and Gokul, e¢tc. In the past, the women used to have
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such names as Damni, Susuli, Bari, Sumi. Ajami, etc.
Now the fashionable names are Sarla, Nilima, Anna,
etc., which again bear the influence of the Hindu
neighbours.

After the child is named and the brief rites and
rituals are over the kinsmen and the friends partici-
pate in a feast which includes rice served with meat
or fowl or goat ; but an important item of their menu
on this occasion is handia. On this occasion, all men
and women drink handie and sing songs and dance for
the whole day. After the feast is over, the midwife
takes leave. She is paid for her services rendered on
the day of delivery and on other occasions such as
purification ceremony or dukh-sukh. She is gene-
rally given Rs. 5 in case of a female child and Rs. 10
in case of a male child. Sometimes, the entire pay-
ment is made in kind with rice or paddy equivalent
to the amount paid in cash. But, when paid in cash
she also receives gift of small quantity of rice for
preparing cakes on the Paus-Sankranti day.

Mukh-e-bhat : Mukhe-e-bhat or first eating of
rice by the child takes place at the age of 5-7 months,
before teething sets in. No rite or ritual is observed
by the Savars on this occasion. The child is, how-
ever, fed on some rice mixed with jaggery.

Tonsure : The Savars vow before their deities a
sacrifice of a goat or a fowl if the hair of the child
becomes matted. The sacrifice is generally made on
the day of first eating of the rice or sometimes even
before. Generally, the head of the household offers
the sacrifice and gets the matted hair of the child shav-
ed off by a relative who acts as a barber., He latter
floats the cut hair in a nearby river or stream. In
case the child does not have matted hair no sacrifice
is made. But generally hairs are ceremonially shav-
ed. This is, however, not obligatory, which suggests
that it is a somewhat recent trend among the Savars—
may be as a result of contact with caste Hindus of
the area for whom tonsure ceremony is obligatory.

Puberty : The Savars do not observe any cere-
mony or perform any puberty rite for cither sex. The
ficst Masik or menstruation of a Savar girl is,
however, an important event as it is considered indi-
cative of her coming to age and capacity for procrea-
tion. But, they do not observe any ritual in connec-
tion with the first menstruation. But dufing every
period of her menstruation, a woman is considered
ritually impure and she has certain restrictions and
prohibitions imposed on her.  Though there is no
separate hut or an apartment for a menstruating
woman, she is kept confined in one corner of ihe hut,
During this period she cannot do her household chores
or take part in any socio-religious functions in the
family or the community. It is said that during this
period she does not take bath; but takes a special
diet comprising fried rice, flattened rice and parched
rice. After her period is over, she takes a bath after
anointing her body with mustard oil and a paste of
turmeric; she also washes her dress. The utensils in



the kitchen are also washed and the floor of the hut
is purified by plastering the same with a paste of
cowdung and water. This, however, appears te bc
the ideal norm. On further probe, it was found that
generally most of the above rituals are not strictly
adhered to. But it is obligatory that the menstruating
woman confines herself and does not cock food or take
part in social or religious functions in the family or
community.

Sex life and marriage : In the present rapid sur-
vey of the Savars detailed and penetrating studies
could not be made regarding their attitude towards
sex, especially in matter of extra-marital relations and
pre-marital chastity. By and large, the Savar infor-
mants discountenance pré-marital sexual relations or
existence of adultery in their community. However,
according to their neighbours, as well as a few more
uninhabited individuals of this community they have
a fairly tolerant attitude towards sex. This view
appears to be  corroborated by Risley (op. cit.) who
mentions that sexual licence before marriage, though
vehemently, condemned is said to be tolerated, and
if any unmarried girl becomes pregnant her fault is
condoned by marrying her to the father of her child.
During the field survey it was also reported that when
a case of pre-marital sexual relation comes to the
notice of the village eldcrs, they generally bring the
same to the notice of the parents of the concerned
boy and the girl and see to that they are married off,
provided their clans are different. One or (wo such
cases came to light during the field survey. Pre-mari-
tal relations between a boy and a girl of the same
clan is, however, a serious matter as it amounts to
incest. In such cases, the offenders are subjected to
severe beating as well as heavy fine compared to ordi-
nary pre-marital relations. In respect of extra-marital
relations, the Savars have a somewhat stricter code of
discipline. The guilty ones are required to pay heavy
fines; sometimes the clandestine relations, if proved,
result in break of marriage bond. Illicit connections
of a Savar female with a non-Savar male is consider-
ed to be a very serious offence. It causes a great ten-
sion, not only involving the individuals ccncerned but
also their. friends and relations.

Illegitimate children though subjected to whisper-
ed calumny, do not suffer from serious disabilities in
their day to day life and normal social relations.

From the foregoing discussion it would appear
that the Savars have a somewhat ambivalent attitude
towards freedom in sexual matters. Traditionally, it
seems that their society does not insist upon a very
strict and forbidding code of behaviour in the matter
of pre-marital and extra-marital relations, especially
in case of the former. However, they would like to
project the image of their community as one having a
fairly high moral standard in term of the norms pre-
vailing among the Hindu high castes.

The Savars being endogamous, marry within their
own community. The marita] alliances are generally
made within Purulia district. In some cases, however,
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their marital alliances are made even with Savars resi-
ding in Bihar. For instance, two or three cases of
such marriage came to light during the sludy in the
village Phuljhora. In one case the husband belonged
to Phuljhora village and the wife hailed from village
Bhumasuran of Police Station Patamda in Singhbhum
district of Bihar. They, however, do not have territo-
rial exogamy and there is no objection to marrying
within the village itself provided the clans of the
spouses are different. But actually, very few marital
alliances are made in the same village, as generally
a village is occupied by members of oniy two or three
clans, and the residents if all do not belong to the
same clan, generally fall within the prohibited degrees
of relationship.

It is reported by the Savars that their traditional
custom of marriage enjoined the couple to attain
adulthood before the marriage. However, in Dole-
danaria village the ysual age at marriage for the boys
was reported to be between 18 and 24 while in Phul-
jhora it was between 16 to 18 years. So far as girls
are concerncd, the present practice is to marry them
between the ages of 8 to 15 in Phuljhora, while in the
village Doledanaria the age at marriage for the girls
is reported to be between 14 to 18 years. It would
appear from the above data that the Savars have a
tendency to marry off their daughters at an early age.
It was suggested by the informants during the field
survey that this is a recent trend as a result of their
cultural contacts with the neighbouring castes, The ana-
lysis of 1961 Census data on marital status also seems
to confirm the above position. It is seen therefrom
that out of a total number of 1135 males in the age-
group 0-14 there are only 6 married males, while out
of 118 females in the same age-group as many as 14
(13.5%) are married. If the data in respect of age-
groups 15-45 is examined it is seen that out of 329
males as many as 165 (509%) are unmarried, while
interestingly enough, in case of females, out of 256
females in .the same agc-group only 6 are unmarried.
This seem to indicate that while very few females
remain unmarried after the age of 15, most of the
males marry after attaining adulthcod. The above
data indicates possibility of sharp differences in the
ages of husband and wife. This was corroborated by
the data on age at marriage collected during the field
investigation for the present study which indicates
that the wife in most cases is 7-9 years junior in age
to the husband. The Savars explained that the some-
what sharp differences between the ages of spouses are
due to the fact that while they marry off their
daughters at an early age, they mariy their sons when
the latter are in a position to support and maintain
their families.

There is no special preference in the matter of
selection of the mate. As mentioned eatlier, marriage
is not allowed within the same clan as it is looked
upon as incest. It is also reported that they avoid
parallel cousin and cross-cousin marriages. This is
rather interesting conmsidering that many of the
neighbouring tribal communities, such as the Santals.



do practise cross-cousin marriage. Interestingly enough
this appears to be a fairly widespread feature among
the Savars in various regions. While discussing
Saoras (Savars) of Orissa, Elwin (op. cit. p. 53) men-
tions, “......... He cannot marry his mether’s brother’s
daughter or his father’s sister’s daughter for. both have
his blood. Here is another remarkable difference
between Sacras and other Indian tribesmen: cross-
cousin marriage, so popular elsewhere, is not allowed.”

Though polygyny. is permitted, specially in case
of barrenness of the first wife, monogamy is the gene-
ral rule. No single case of polygyny came to light
during the present study. They, however, permit junior
sorrorate as well as junior levirate.

The modes of acquiring a mate among the Savars
are as follows :—

(i) Marriage by negotiation
(ii) Marriage by elopement
(iiiy Marriage by service

(iy Marriage by negotiation: Sage Biah or mar-
riage by negotidtion is considered more respectful
form of marriage. This is accompanicd by the pay-
ment of bride price.

The initiative for entering into a marital alliance
is invariably taken by the boy’s side. 1t is said that
if the mother’s brother is available, he plays the role
of a go-between or match-maker.  Otherwise, some
other relative or friend who is kunown to both the
parties is chosen for this role. He finds a suitable
girl and informs the parents of the boy., While sclect-
ing spouses their family condition,, status, health and
age are taken into consideration. If the girl is liked
by the parents of the boy, they make a further move
in the matter. However, before formally approach-
ing the girl’s parents, the boy is shown the girl by the
match-maker from a distance in any fair or market
place, if the latter has not already seen the girl. In
many cases, however, the boy and the girl may have
already seen or met each other and may actually be
desirous of marrying each other. Often, the girl’s
parents, are first informally sounded through common
friends to know their reaction in the watter, before a
formal proposal is made. Generally, the girl is also
consulted in the matter if she is of age. But in those
cases where a girl is married in infancy, the question
of consulting her does not arise. If both the parties
are in agreement, a formal proposal is made to the
girl’s parents and on a fixed day the boy accompanied
by some of his kinsmen go to the girl’s house. When
the boy’s party reaches the girl’s house, they are ask-
ed by the girl’s party “Why have you come? Are
you ready to take our daughter 7 As the answer is
obviously in the positive, the boy’s party is received
by the girl’s relations. The feet of the members of
the party are anointed with oil and turmeric paste
and bathed with water on a Piri (wooden planky by
the girl’s parents. The girl is then formally shown

22

to the boy’s party. The same day the bride price is
fixed after a lot of bargaining. Bride price is paid
the same day, but if some amount remain unpaid, it
is paid on the day of marriage ceremony and some-
{imes even after the marriage. As regards the
amount of bride price, it varies a gcod deal, accord-
ing to the sfatus of the boy and the accomplishments
of the girl. There has been a steep rise in the bride
price during the last few decades and it is said that now
the Savars usually pay Rs. 50 to Rs. 60 to the father
of the girl in cash in addition to presents such as, a
saree to the mother of the girl, one dhuti each to the
maternal uncles and brothers, dhuti or saree to the
grand mother of the girl besides two sarees, silver ban-
gles and other ornaments given to the girl as presents.
In the recent years in some of the villages, such as
Phuljhora, an attempt has been made to fix the bride
price at Rs. 20 in addition to giving presents to the girl
and her relatives as mentioned above. It appears that
the efforts of the community to fix a reasonable bride
price have by and large failed, as whenever the boy’s
parents are comparatively affluent and the girl is
accomplished, they have no hesitation in raising the
bride price.

After the issue of bride price is settled, the boy’s
party is entertained with a feast of meat and rice as
well as handia. They also sing and dance on the
occasion. After the fesivities are over, the boy’s party
leaves the girl’s village on the same evening. In some
cases, before the formal agreement to the marriage
is made and bride price is paid by the boy’s father,
the girl’s father along with a few of his relatives reci-
procate a visit to the boy’s house. They are rcceived
in the same manner as the boy’s party with a feast,
followed by singing and dancing.

Marriage is generally celebrated in the menths
of Phagun (Feb-March) and Baisakh (March-April).
Marriages arc avoided on Saturdays and birth-days of
the bride and the groom. The actual day of mar-
riage is fixed by the boy’s parents with the consent
of the girl’s parents through the good offices of the
match-maker. Generally, the third or fifth day after
the visit of the girl’s party to the boy's house is fixed
for the ceremony.

Certain rites and rituals are observed on the day
of marriage in the houses of the bride and the groom.
Cl.amratalg (marriage booth to serve ag altar) com-
prising a square platform made of earth and roofed
with leaves and branches and supported by four
wooden posts at the four corncrs is erected in the
open courtyard in front of-the house of the bride and
the groom. The Chamratala is decorated with mango
leaves. Besides a Mahua twig is planted in front of
the altar and three carthen pots containing water,
mango twigs and paddy grains are placed nearby.
Actually three to four days before marriage, the boy
and the girl start taking bath with mustard oil and
turmeric paste. On the actual day of marriage, in
the morning and again in the afternoon the groom is
anointed with oil and turmeric paste in front of the



Chamrutala by his female relatives and bathed in wat.r.
A betel nut is taken and a holc is made in the nut
and a cotton thread with seven folds is passed through
the hole. The thread is put.round the neck of the
groom by seven of his rclatives. Further, a Kanharn,
which comprises a few grains of Asap rice and Durba
grass wrapped in a mango leaf, is tied round the arm
of the groom with a thread. After these rites and
rituals are over all the relatives and friends invited
for the occasion join in a feast. IL is said that now
in some cases the parents of the groom keep a fast
until the son gets married. This was acknowledged
as a4 custom introduced in their society recently in
keeping with the fashion among some cof the caste
Hindus of the area. After completion of the fcast,
they leave for the bride’s village so that they reach
there before mid-night. The bridegroom is dressed in
a dhuti, full shirt and a chadar. He does not put
on any headgear. The other members of the party
are generally dressed in dhuti and shirt and a few
also put on a chadar. Some of the members. includ-
ing the bridegroom, decorate their faces with waarks
of Sandalwood paste. The party travels on foot or
bullock-cart.

In the meanwhile, similar preparations go on in
the house of the bride. On the Jay of marciage the
bride is rubbed with oil and turmeric paste in front
of the marriage booth, as in the case of the groom.
She is then carried inside the hut by the wife of her
elder brother or any other female relative. A kan-
karn, as in the case of the groom, is also tied round
her arm. In the evening, she takes a bath and breaks
her fast, by taking milk and rice or rice with jaggery.
Some decorative marks or designs are also put on
her face with a paste of sandalwood.

1t is now time to receive the bridegroom’s pro-
cession. The marriage party includes 40-50 or some-
times more persons including female relations. Ac-
cording to Savars the participation of females is a
‘must’. They mentioned that in case a marriage party
arrives without women folk, which seldom is the case.
the bride-groom’s father is fined at the rate of Rs. 5
per woman supplicd by the bride’s party on their be-
half. They say that absence of women in the mar-
riage party is a bad omen and does not augar well
for the future well-being of the couple. However.
there is hardly any occasion when a marriage party
arrives without the women-folk.  On arrival at the
bride’s house, the marriage party is reccived by the
relatives of the bride and the feet of the groom und his
other close relations, such as the father and the uncles
as well as the elder brothers, are washed.

The marriage ceremony starts immediately after
the arrival of the marriage party. The groom is seat-
ed on his father’s lap and in the latter’s absence, on
his sister’s husband’s lap or any other male relative’s
lap, in front of the Chaemrarale. In the meanwile
the bride is brought before the Chamratals by her
brother’s wife and scated on her father's lap, ~ The
kankans tied on the arm of the bride and groom are
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then removed. The bride kecps vermilion in her palm.
She closes her fist tightly and the boy tries to snatch
it. ‘'This causes some amusement and is done in good
hkurmour. Finally, when the groom is able to snatch
it from the bride’s hand, he applies the same on her
forchead three times one after another. Sometimes,
he applics vermilion to the bride’s forehead as well as
on the parting of her hair by the convex side of a
nut cracker, brought from his home for the purpose.
After he has applied vermilion for the third time. the
remaining vermilion in his hand is thrown on the
bride’s face in fun. In return the bride applies vermi-
lion on the forehead and parting of the hair of the
groom by a Kujallata (a spoon like utensily used for
preparing stibiunv for the eyes, which she keeps with
her, before coming to the altar. Sometimes, she ap-
plies vermilion to the bridegroom’s forchead by her
little finger only. In some cases, the Pallu of the
sari of the bride is tied with the chadar of the groom.
The father of the groom takes his son on his lap and
the mother of the bride takes her daughter on her lap
and both move round the altar three times. The
bride and the bridegroom may also exchange a garland
with each other, three times. The bride and the bride-
groom are then taken to a room. The female rela-
tions of the bride or her friends in the village unite
the knot of the bride and bridegroom’s dress on the
payment of Rs. 0:50 by the bride-groom. ([t may,
however, be mentioned that the above ceremonies
which appear to be a recent development are not an
essential part of the marriage rites and often dispensed
with as in the village Phuljhora.

After the essential rites and rituals are over a feast
is arranged which consists of rice, meat and handia
and all the relatives of the groom as well as those of
the bride participaic in the feast. After the feast and
drinking are over, singing, dancing and merriment go
on for the whole night.

Next morning, the bridegroom’s party returns to
their village along with the bride. On reaching home,
the parents of the bridegroom bless the couple and
feced them with jaggery and flattencd rice. First, the
Gram devata and departed souls of the ancestors are
worshipped. especially Dhar Bru and Marang Bru,
with oflering of handia and water. Next a feast is
given. The bride’s relatives, who accompany the
bride, depart in the evening.

Chamratale is dismantled the next day and the
branches and twigs are immersed in a tank or a river.
The couple alsa take bath in a tank or a river. On
way home the bridegroom shoots an arrow with a bow
to a certain distance and repeats the performance
twice or thrice. Every time the arrow is collected by
the bride and handed over to her husband.  After
returning home the bride wears a ILoha (an iron
bangle) on the wrist. After taking meals the couple
leave for. the bride’s house to aticnd the immersion
of Chumratala constructed there. The couple return
to the bride-groom’s village after one or two days,



In case the wife has not attained puberty and is
of tender age, the husband is not allowed to cohabit
with her and she is brought back to her village after
two or three days by some of her relations, After
two or three years, when the girl comes to the age,
her husband acecmpanied by some of his close rela-
tions goes to her house and brings her back after be-
ing entertained to lunch by her father. However, no
riteg or rituals are performed on this occasion. Mar-
riage is actually consummated after the bride comes
to stay with the bridegroom on a permanen: besis.

It is interesting to note that the Savars of Purulia
do not require the services of any priest for perform-
ing martiage ceremony. The various rites and ritvals
are performed in the presence of Savar village elders
without any incantations. The elders cf the family on
the both sides look after the observance of the peces-
sary rites and rituals.

{iiy Shikria Biyah or marriage by elopement is of
rare occurrence as generally when the boy and the girl
are desirous of marrying each other, the family mem-
bers of the both acquiesce to their wishes and allow
them to marry. It is rare that they have to resort to
clopement. The elopement is not viewed favourably
by the Savar society. However, they allow the couple
to live as husband and wife on payment of fine imposed
on the bridegroom by the Savar elders. But in such
cases no ceremony is observed and no tites or ritaals
are performed.

(1) Marriage by service

The Savars may also perform marriage by service.
This type of marriage is generally performed when the
Savar boy comes from a very poor family and his
parents are unable to pay the bride price. Instead the
boy serves in the house of his would be father-in-law
for one year or more in lieu of bride price. The
rites and rituals performed in such cases are, how-
ever, the same as in the case of marriage by ncgo-
tiation. If the bride is the only daughter of her
father, as is generally the case in such marriages, the
bridegroom generally lives as ghar<jamai, if he so de-
sires,

Widow remarriage : The Savarg allow widows to
remarry. The divorced or separated men and women
can also remarry.  Such type of marriage is called
Sanga marrioge. This is less expensive as the bride-
groom has to pay a nominal bride price of Rs. 5 to
Rs. 7 only. The feast to the kinsmen, and claborale
rites associated with marriage by negotiations, are
dispensed with in such marrizge. In some cases a
widow and widower may just start living together as
husband and wife with the tacit approval of their
society. In case the younger brother of the deccased
is unmarried and willing, the widow generally mar-
ries him, but it is not at all obligatory for her.

__ Divorce : Divorce 1is practised on grounds of
wife’s barrenuess or adulery. Serious misconduct on
the part of cither the mala or female partner is also
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a valid ground for divorce. No fogmal ceremony
takes place when divorce is cffected. When a divore-
ed woman marries another man the latter is not re-
yuired to pay any compensation to the firsi husband.

Disposal of dead: The Savars of Purulia either
bury or cremate the dead bodies which are both re-
ported to be their traditional modes of disposal of the
dead bodies. Cremation is, however, regarded as more
respectable than burial. but the former is generally
practised by comparatively well-to-de Savars, as it is
more expensive than burial. Howcver, generally,
infants and small children are buried. In case of
death caused by Cholera, Smallpox or Tuberculosis, the
Savars usually abandon the dead body in a jungle.
They believe that in such cases burial or cremation
would make other members of the society susceptible
to the same disease. After the death of a person all
the relatives and other villagers assemble in the house
of the deceased. The dead body is smeared with oil
and turmeric; besides vermilion marks are put on the
forehead of the body. But, it is not bathed. It is
then placed on a charpai {cot) for being carried 1o
the burial or cremation ground. Generally, only the
adult males accompeny the dead body to the place of
disposal. The near kith and kin carry the cot on their
shoulders. When the dead body is brought out of the
hut. some elderly women follow the dead body up to
the boundary of the village, sprinkling water and
sweeping the ground with a broom-stick. This is
supposed to keep off the evil spirit from the house
which might be associated with death. The house is
plastered with a paste of cowdung and water and
after that the household goods are washed with water.
All the members of the household and close kins then
take a bath.

During tae jowneys to the burial ground Khai
(parched rice) js sprinkled all along the routs. The
Savars generally do not have their separate burial or
cremation ground. These are generally lecated in the
jungles cutside the village and comimonly used by the
Savars as well as the Santal and other neighbouring
tribal communities. In case of burial, a four feet deep
pit is dug by means of a hoe. The dead body is then
laid on #s back in the pit with the head directed
southwards. A one rupee coin is also placed on the
lips of the dead body in the belief that it would
enable the deceased to purchase the necessities of life
in the other world. All the perscnal effects of the
deceased are then put on the body, and the pit is
filled up with the soil dug up. XKhai is scattered all
over the site. Some branches of frees are also plac-
ed there and stones are laid on them to prevent the
dead body being dug up by wild animals such as
fox, jackal, etc.

In case of cremation, a pyre is erected with twigs
and sticks collected from the jungle. The dead body
is laid on the pyre with the head directed’ towards the
south as in the case of burial. A silver coin is placed
on the lips of the dead body in the belief that (he de-
ceased require money for purchasing his necessities ip
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the other world. The body is then covered with logs
of wood. The eldest son of the deceased. or in his
absence, any near male relative of the same clan, sels
fire first to the mouth. This is called Mukhe-agun.
Then he sets fire to the pyre, When the body is burnt
completely some ashes and asthis (bones) are collect-
ed in an earthen pot. Then the mourners attending
the funeral, return home after taking a bath. The
asthi is washed in water mixed with a paste of turme-
ric. The earthen pot containing ashes and the bones
is kept hanging from the branch of a tree. All the
members accompanying the dead body are given a leaf
of Tulsi plant (Ocimum Sanctum) and also sprinkled
with a mixture of water and cowdung for purification.

The pollution period lasts for ten days, irrespec-
tive of sex and age of the deceased. The members
of the bereaved family and relatives on the father’s side
observe the customary period of mourning. The mour-
ners in the house of the deceased observe fast on the
day of bereavement and the day afier. Bul members
of other houscholds though related to the deceased
take food though with some restrictions. On the third
day all the members of the family first take bath and
then take Tita-Bhut (rice mixed with margosa leaves),
All the mourners henceforth are free to take rice and
curry of vegetables with salt. During the mourning
period no mourner is permitted to take oil, spices and
meat of any kind. Use of oil in hair is also forbidden
during the mourning period. Rice and water are offer-
ed to the soul of the deceased at the bathing ghat of a
river or a tank on the day of the death as well as on
the second and third day.

[n the morning of the tenth day, the carthern pet
contuining the asth; and the ashes is taken to a place
in the jungle far away from the village. This place
is locally known as Sasar. There the pot containing
the ashes is partially buried in the ground and four
pieces of stone are placed on the ground around the
pot and a slab of stone is laid on the ground cver
the four stones. In case of burial, only a single piece
of stone is erected in the earth in the memory of the
dead. The Savars mentioned that they regard these
menhirs as houses for the dead. Similar practice is
also reported among certain other Proto-australoid
tribes such as the Bhils. Elwin (op. cit. 365) refers
to Koppers according to whom the idea of raising men-
hirs and menhir like monuments or resting places rais-
ed above the ground emnates from the belief that the
evil minded spirits of the dead desire high resting places.
But Elwin himself is of the view that the whole point
of the erection of a menkir is to admit the ghost 1o the
underworld and the Shaman und other dreamers tell
marny stories of the houses which the dead occupy there.
The reason of the menhirs being placed close together
is to bring the new ghost into close association with
other ancestors rather than to provide him with an
garthly home. The erection of menhir saves him from
isolation and loncliness. A menhir may be a tempo-
rary resting place on the earth but the ghosts’ permu-
nent home is in the under world (ibid. p. 366).
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After the disposal of bones, a ceremony known
as Chatshruddha is observed when all the male mour-
ners go to the bathing ghat, shave their hairs and

eards and pare the nails. It is obligatory for the
sous of the deceased to shave their heads. In the
absence of a son, the person who observes the rite of
Miuhhe-agun shaves his hair, The female relatives
also pare their nails at home. Before taking the cere-
monial buath, all the houschold utensils in the house of
the deceased are washed and walls and floor of the
house are plastered with cowdung and water for puri-
fication, The ceremonial bath is taken after anointing
oil and paste of turmeric on the body. But the femules
generally smear their body with only oil and do not
put on a paste of turmeric before taking bath, After
this, a small hole is dug in the ground near the bath-
ing ghar and everyone puts waler in the hole in the
name of the deceased.

On the tenth day, a communrty feast is arranged
by the family of the deceased according to its means
in which all the Bhaiads or clansmen and Kutumbs
(relatives) take part. 1f means permit, the feust is
made more atlractive by drinking Handia. This
marks the end of the pollution period.

1t would be noticed from the above account that
the Savars do not ufilisc the services of a pricst or a
religious functionary in the observance and perform-
ance of various rites associated with death in their
community.

Religion;

During 1961 Census all the Savars of Purulia re-
turned themselves as Hindus. A survey of the Savars
pantheon, religious functionaries as well as various
rites and ceremonies assuciated with the worship and
tackling of gods and spirits, however, brings out a few
inwresting featurcs of their religion, Though they
have taken to some of the festivals and a few of gods
and goddesses of all India spread by and large, the
Savar religion is based on the worship, propitiation and
tuckling of gram devatas (village-girls), hillgods, and
evil spirits, They believe that these deities and spirits,
if not appeased or properly managed may become
angry and cause disease and death, and other calamities
to the family and to the society. In almost all the
Savar villages the main deities worshipped are one or
more gram devatas, but the deities worshippd as gram
devaty are different in name and form in different
areas. In village Phuljhora the two main village deities
are Dhar Bru and Marang Bru, which are worshipped
during important festivals, crucial stages in the life
cycle of an individual as well as during illness and
other serious calamities.

In the village Doledanaria there are two gram-
thans (sacred spots or altars) for the village deities
whick are regarded as the common property of the
Savar residents of the village and worshipped by them.,
Of the two altars, one is for Gosainrai and the other
for Rangahari Garam. The than (spot) of the former
deity is not represented by any image but by a simple



white stone, erected in an open field. The than (spot)
of Rangahari Garam is situated under a Sal tree, and
here also the deity is represented by another white
stone. Here it is to be noted that for marking the
sacred spots of the deities Sal tree is regarded as more
appropridte; but in its absence Kend tree also serves
the purpose.

The village gods such as Rangahari Garam and
Gosainrai in Doledanaria and Dhar Bru and Marang
Bru in Phuljhora are worshipped by the Savars jointly
on a community basis at their respective gram-thans
(altars) once a year.

Besides the gram devatas, every Savar family bas
a Tulsi than (sacred spot represented by a plant of
Ocimum sanctum), where on different occasions, like
the Akhan yatra on the first Magh, worship is pet-
formed. The chief objects of family worship ere four
hills, namely Ghatsila Pahar, Raika Pahar, Dalma
Pahar and Ayodhya Pahar, believed to be inhabited by
the Pahar-~sinis or hill-gods. The Pahar-sinis are pro-
pitiated in the belief that the tigers and bears of the
forests and hills may not do any harm to the Savars.
This belief bespeaks of their association with the hills
and jungles where they lived long ago. Now though
they have left the jungles and hills to live in the plains
and the hills and forests have no role to play in their
life except an occasional hunting expedition or a stray
intrusion into the jungles to gather fruits or roots, they
have not forsaken their faiths yet.

The world of spirits and ghosts has a profound
influence in guarding the destiny of the Savars. Bisal
Chandi, Kalia Kundra and Baram Bhut are the three
leading figures among the spirits, who, though not
actually worshipped, are entreated with certain magi-
cal rites. The Savars believe that these spirits and
ghosts, ever on the look out to do harm to them, cause
diseases, death and other misfortunes by their evil de-
signs. Hence, it becomes necessary to keep them in
check by performing magical rites through the good
offices of the laya (priest).

On the new-moon night in Kartik (October-Nov-
ember) the Savars worship Kali, not represented by
any image. The Savars, however, claim this deity to
be the same as the Hindu Goddess Kali. The day of
worship synchronises with that of Kali-Puja. Although
the meagre data from this fact alone do not convey
any idea about the extent of incorporation of the
Hindu deities in their pantheon, the participation of
Savars in the Charak and Sivaratri festivals of the
neighbouring Hindu castes undoubtedly reveals their
orientation towards the latter’s religious observances.

Unlike the Savars of neighbouring Bankura and
Midnapur who require the services of Brahmin priests
in the worship of gods and goddesses (Risley, op.
cit), the Savars of Purulia have priests belonging to
their own community. For the worship of the village
deitics and for other religious functions each village
has its own religious head whose position is that of
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the priest. He controlg the religious life of the Savars,
prescribes the rites and rituals and advises the house-
holds in need on matters falling in the realm of the
supernatural. The post of Laya, the only religious
head or priest, is hereditary. Generally the eldest son
succeeds to the office. In absence of any son, the
office is generally succeeded by the brother’s son or by
any other male relative on the father’s side, who obvi-
ously belongs to the same clan. No special ceremony
or ritual is observed during the succession. The eldest
son of a Laya when he attains adulthood assists his
father in different ritugls and ceremonies and gradually
learns the know-how from his father.

Concept of soul

The Savars do not have any clear and definite
concept of human soul except that every individual
has a soul, which is indivisible and immortal. It has
the power to move freely anywhere, leaving the body
behind. It temporarily leaves the body, when asleep,
and permanently only after death. After death human
soul is believed to reside in the jungles. Only the
proper observances of funerary rites can release the
soul from its jungle-abode and enable it to be united
with the deceased ancestors in the Yamapuri (Yama
is the Hindu God of Death). In Yamapuri every man
is punished for his misdeeds in the living world. The
soul takes rebirth several years after, the length of
the period depending on the period of punishment
awarded by Yama. The Savars believe that the soul
of an honest man is reborn in the form of a human
being within a short period of his death. But the soul
of a bad man returns to the earth in the body of dn
animal of an inferior species, depending upon the
extent of his misdeeds. The return to the human form
depends on the extent of his misdeeds in the world.
It is also believed that in absence of the observance
of proper funeral rites of the deceased his soul degene-
rates into a ghost or a spirit.

The Savars also venerate the souls of their deceas-
ed ancestors. They offer Handia to them during their
festivals and on other occasions. They never drink
Handia without offering it first to the soul of the de-
ceased ancestors by dropping a few drops besides the
oven or hearth. The souls of the deceased ancestors
are also invoked and pleased with the same drink in
other socio-religious observances, such as marriages.
etc.

Festivals

The Savars observe a number of festivals in differ-
ent seasons of the year. Some of the festivals are
traditional and exclusively of their own. But there
are some others which are of all India or regional
spread. These festivals may be further broadly divid-
ed under two heads, namely (a) Family festivals,
observed by the families individually and (b) Commu-
nity festivals, celebrated by the Savars of the whole
village on a community basis. The following table
gives the annual cycle of festivals of Savars.
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Annual Cycle of Festivals

Name of the month

Corresponding
English months

Festivals observed
A

by the Savars Festivals in which

~— .
At family le

Savars participate with

vel At community level neighbouring Hindu

castes
1 2 3 4 5

1. Baisakh (Baisakh) April-May — — —_

2. Jaisthi (Jaistha) May-June Lakshmipuja — —_

3. Ashar (Ashar) June-July — Ashariapuja —

4. Shawan (Shravan) July-August — — -

5. Bhadar (Bhadra) . August-September — - —

6. Asin (Aswin) September-October ‘ — — Durgapuja

7. Kartik (Kartika) . October-November Gauripuja — Kalipuja

8. Aghan (Agrahayan) November-December — — —

9. Paus (Paus) December-January — — —
10. Magh (Magh) January-February Akhan Yatra Akhan Yatra —
11. Fdgun {Falgun) February-March —_ — Sivaratri
12. Chait (Chaitra) March-April — —_— Charak

A brief description of ecach of the festival given
in the table is discussed below :—

(1) Lakshmipuja : This is observed in the month
of Jasthi or Jaisthya (May-June) by those Savars who
cultivate paddy. The goddess Lakshmi is worshipped
by the head of the household himself before cultiva-
tion is undertaken. This worship is performed by
Savars in Phuljhora and some other villages where
they are carrying on cultivation. The Savars of Dole-
danaria do not observe it and even do not know the
actual ceremony, because they do not cultivate paddy.
Bui, they know that the Savars of other villages in the
Police stations of Manbazar and Barabazar celebrate
this festival at the family level.

The worship of this deity itself is not embedded
in the Savar cult. The Savar agriculturists seem to
havé learnt the cultivation of paddy and the worship
of associated deity from the Hindu co-villagers and
other neighbouridg Hindu castes because Lakshmi is
regarded as the Goddess of Plenty and Wealth by the
latter.

(ii) Gauripuja: In the month of Kartik, on the
day before Kalipuja those Savars who own cows,
worship Bhagabati, who has cow as its incarnafion.
On this occasion the cowshed is washed and plastered
with cowdung and water. The head of the household
observes fast. He offers mustard oil, vermilion, Azap
(sundried rice) to the deily Bhagabati and sacrtifices a

fowl. This worship though known to the Savars of
Doledanaria is not performed by them, as they do not
possess any cow. But, in Phuljhora where some of
them own cow this is an important family festival.

(iii) Kalipuja: 1t is held on the same day in the
month of Kartik as among the Hindu castes. The
head of the family, who performs the worship of the,
goddess Kali, observes fast on this day. However, ro
image is used. The Tulsi than is plastered with cow-
dung and water. Sweetmeat, mustard oil, vermilion,
Atap rice, hemp and Handia are offered during the
worship at the Tulsi than and a fowl is sacrificed.
Dance, music and drinks contribute to the gaiety of
the festival.

(iv) Paus-Sankranti: On the last day of the
month of Paus (December-January) when Makar festi-
val is celebrated by the other Hindus, the Savars pre-
pare festive cakes with powdered Azap rice. Similar
festive cakes are also prepared by the Hindu castes and
by the Santals of the locality. But unlike the former
the Savars perform no ceremonial rites and rituals dur-
ing this festival.

Community festivals

(i) Akhan Yatra: Of the two the festivals observ-
ed by the Savars on a community basis, Akhan Yatra
is celebrated in an elaborate manper and treated as more
important, It is observed on the first day of Afagh



(January-February) in a festive and gay mood when
the harvesting of paddy is over. With the paddy col-
lected from the field, all the miseries and struggles of
life are forgotten for the time being and the festival
is observed with drinking, singing and dancing. The
ceremonial aspect of the festival consists of the wor-
ship of Gram Devta of the village at its Than, where
the deity is represented by a white stone under a Sal
or Kend tree. The Laya worships the village deity
with mustard oil, vermilion, turmeric, Atap rice, Dhup
and Dhuna (incense). He also offers Handia to the
deity and sacrifices fowls and pigeons. The expenses
of the worship is shared by all the Savar households
of the village.

This festival is also celebrated at family level.
The ceremonial part of the festival performed in each
individual household consists of the worship of the
four hills inhabited by the Paharsinis. These hills
namely Raika Pahar, Ghatsila Pahar, Dalma Pahar
and Ajodhya Pahar are worshipped by the households
in the same manner as Rangahari Garam at the Tulsi-
than of the individual families. The head of the family
observes a fast and performs the worship. Laya has
nothing to do with these family worships.

After the religious part of the festival is over at
family and community .levels, the Savars take festive
meals of rice with meat. Flattened rice, parched rice
etc., are also taken and Handig is drunk by all, irres-
pective of sex. The Savars in a group enjoy the festival
with dance accompanied by songs and music.

(iiy Ashariapuja or Ashairapuja: This commu-
nity festival is observed in Ashar (June-July)y with less
grandeur than Akhan Yatra. The ceremonical obser-
vance of the festival consists of worship of Gosainrai
or the other Garam Devia of the village concerned at
its sacred spot. The deity, represented by a white
stone erected in the ground in an open field, is wor-
shipped by the Laya with sacrifices, of fowls, pigs etc.
The festival is climaxed by a feast accompanied by
drinks, songs, music and other entertainment.

The Savars participate in the Charak festival of
the neighbouring Hindu castes in the month of Chaitra
(March-April). They are very fond of riding in the
Charak, as evident from a number of scar-marks on
their body. On this occasion they drink Handia and
smoke hemp. During Sivararri they go to the nearby
Siv-Mandir (temple of Siva) and pour water on the
Sivalinga (idol of Siva). The Durgapuja of the Hindu
castes i1s witnessed by the Savars in nearby Hindu
villages. Formerly, the Savars were not allowed
entry in a Hindu temple. Now, they can enter the
temple of Siva on the day of Sivaratri.

Leisure, Recreation and Child Play

The Savars have to struggle hard to eke out their
livelihood. They do not have much leisure. During
slack agricultural season they get some leisure hours
which they spend in gossipping, smoking chutis and
bidis. They, however, find special pleasure and recrea-
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tion in drinking Handia. The Savars also entertain
themselves by singing and dancing of which they are
very fond of. They, however, neither possess so
many musical instruments nor the varied dances of
their neighbouring Santals.

They have some musical instruments such as
Madal (musical drum), Dho! (drum), Dhomsa or
Nagra (drum) and Bansi (flute made of bamboo).
All the three musical drums resemble those of the
Santals of the area. The Savars of Doledanaria have
the Dhol and Bansi of their own. In different cere-
monies and festivals they hire the other instruments
from the Santals of the village. They do not possess
any stringed instrument.

During Kalipuja, Ashariapuja and Akhan Yatra
festivals the musical instruments are played generally
by the Savar youths during the dances. These are
also played during the dances in marriages. They
also sing and dance when they take Handia or country
liquor.  Savar girls participate in dances but they
never play on any musical instrument, though there
is no taboo.  Both married and unmarried women
take part in dancing. Males also join them often.
It has been reported that the techniques of their dance
called Danr-nach to the tune of Karam songs resemble
those of the Bhuiyas. During the dance the partici-
pants stand in a row, each clasping the palms of
the person on the right or left. The clasped palms
are kept pressed against their breast before clasping
the palm of the other person. The whole row moves
alternately forward and backward. In their forward
movement they jump forward, the body leaning in
front and in the next backward movement they stand
straight. This dance is reported to be typical of the
Savars and is not performed by their neighbouring
Santals.

Children play small games among themselves.
There are, however, no organised sports and games.
A common sport is to play hide-and-seek. Smaller
children make mud pics and toys of clay and soil
They also play at winnowing, cleaning gram and
cooking and imitate other household chores.

Inter-community Relationship

As the Savars are of tribal extraction and live
in isolation, they are not assigned a definite ranking
in the local traditional caste hierarchy. Risley, how-
ever, observes that their social rank is certainly not
higher than that of Bagdis, Lohars, Koras and similar
communities who hang on the outskirts of the Hindu
caste system. (Risley, op cit. p. 246). In Purulia
district the Savars generally live almost segregated in
villages of their own where generally the caste Hindus
are not residing. The latter in the neighbouring
villages, however, assign a low social status to the
Savars. According to them the Savars are not
allowed to use freely any water source, such as well
or a tank, and do not have free access to places of
worship generally frequented by caste Hindus. Their



entry into the Siva temple is prohibited, except during
the Sivaratri festival when the restrictions are relaxed
for the day. The barbers of the Napit caste, it is
said, will not provide traditional service to  the
Savars on their socio-religious occasions.  Similarly,
the washermen of Dhoba caste do not wash their
clothes; their social religious observances do not, how-
ever, appear to otherwise require such services, and on
economic grounds the services of a washerman is an
unthinkable luxury,  The Savars themselves appear
to be rather indifferent about the social ranking
assigned to them by the caste Hindus in the neigh-
bouring villages, as, according to them, there
is no occasion when they would require to have any
sort of ritual interaction or any social intercourse with
the latter.  On the other hand, their contention is
that they would not accept food and water from the
members of Hari, Muchi, Dom, Dhoba, Bauri and
Bagdi communities (Scheduled Castes), etc. This preten-
tion did not evoke any reaction from the caste Hindus
residing in the neighbouring areas when they were
asked to comment on the claims of the Savars. It is,
however, interesting that though the Savars would
accept a low ranking than most of the caste Hindus,
such as Mahato, Rajput, Thakur and Kayastha, they
curiously enough do not accept the superior position
of Brahmins. Infact, they display an attitude of
contempt and disdain for Brahmins. This is rationa-
lised on the myth of fraud said to have been played
upon the Savars by the Brahmins who usurped the
priestly functions of the former in the worship of
Jagannath of Puri and foisted upon the latter the
label of a low class. In the neighbouring Bankura
and Midnapore districts of West Bengal, however, the
Savars freely utilise the services of Brahmins wherever
they can get it and also apparently accept a lower
social status than the latter (Bhowmick; op. cit.). Not
unexpectedly the airs that the Savars of Purulia as-
sume in respect of the Brahmins are ridiculed by the
latter who regard the former as one of lowest with
whom they would deny social intercourse of any sort.

As mentioned above the Savars live almost

in
isolation, as they generally inhabit villages of their
own, sometimes with Santals as their co-villagers. In

Doledanaria and Phuljhora villages they live with a
few families of Santals with whom they have minimum
of social relations. The nearest they come in contact
with each other is in terms of employee and employer
clationship in so much as the former work with the
latter as agricultural labourers. This is reflected in
their social status as the Savars rank lower than the
Santals. This rank is also accepted by the former.
Normally, a Santal would not come to a Savar house
to participate in any family ceremony or even attend
any of their community festivals. While the Savars
would accept cooked food and water from Santals,
the latter usually do not reciprocate the practice,
though they are not too rigid in this matter; if a
Santal has friendly relations with a Savar he would
atcept food and water from him or even attend a
ceremony in the family. The attitude of the two
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communities lowards each other is thus of indifferent
tolerance for cach other. There are hardly any occa-
sions when there is inter-tribal strife between them,
rather they would cooperate with each other in eco-
nomic field and gang up on matter of mutual interest.

By and large, the Savars are cut off from
main stream of social and political life elsewhere in
the district. This appears to be so because the caste
Hindus of the area do not evoke a sense of fellow
feeling or a spirit of communion by having any social
relations with them. One of the reasons is that inspite
of their apparent docile nature and cool temperament
the Savars are viewed with suspicion for alleged
criminal practices. The genesis of this behaviour is
not clearly understood as the Savars have not been
considered criminals or notified as a criminal tribe in

the

the area. It may be because sometimes the Savars
have been associated with the Lodhas, who were
notified as a criminal tribe in the area. According

to the Savars, they become scapegoats for any mis-
deed in the area where they are residing.

The negative orientation of the caste Hindus to-
wards the Savars which appears to be derived from
their poor image as thieves and criminals, has con-
tributed to the latter’s developing a sort of phobia in
respect of the outsiders. It is reported by the local
people, and also acknowledged by the Savars, that
they used to run away until recently whenever they
came across an outsider. However, for quite some-
time or so they have gained more confidence and are
not so much wary of strangers as they were previously.

Organisation of Social Control, Prestige and Leadership

The Savars of Phuljhora narrated that in the past
their community had a strong and fairly well organised
agency for regulating their social and religious matters.
All the adult males constituted the village council,
headed by the Malik or Laya. The office of head-
man operated on hereditary principle and passed from
father to the eldest son. In the absence of a son,
a suitable near kin of the same clan was selected
to hold the office. The Malik or Laya was assisted
by the Bhadda whose function was to act as a
messenger and inform the tribesmen about the meet-
ings of the tribal council and carry out similar errands
for the headman. The Laya also held the office
of the high priest in conjunction with the office of the
headman. The presence of Laya was absolutely
essential, and still is, during marriages and funerals.
He also received the government officials.  But, inspits
of his exalted position the Laya exercised in his political
power on democratic principles as he delivered judge-
ments after ascertaining the view points of the com-
munity men. Free and frank discussions were allowed
on any matter of importance in the open-air meetings.
Even women were allowed to participate in the meet-
ings if they so desired. The council dealt with both
civil and criminal cases, such as disputes arising out



of sale and partition of land and property, cases of
theft, personal quarrels, cases of clopement and other
sexual offences etc. The divorces were also affected
before the council. Decisions were arrived at after
free and protracted discussions, which sometimes con-
tinued for days, and the judgement was delivered by
the Laya. The offender was generally punished by
imposing fines which varied according to the nature
of the offence and his financial standing. At present,
most of the functions of the tribal council have been
taken over by the statutory panchayats.-

The traditional agency of the tribal council and
the Malik or Laya as an organ for social and political
control is languishing now and much reduced in power
and sphere of activities. The Laya is now a formal
headman on hereditary principle and divested of most
of his socio-political power. He no longer holds a
special and privileged position and enjoys no espzcial
rights and higher social status. He is more or less
reduced to the position of a high priest only to
preside over marriages and funerals and worships.

Now, whenever there is a minor dispute, such
as a sexual offence or breach of community taboo,
etc. or a matter of concern to the community the
village elders assemble at a place to constitute the
Panchayat and discuss the matter. Sometimes, they
invite members of other communities of the village
as impartial judges. The offender is punished with
a small fine, which varies from Rs. 5/- to Rs. 20/-
according to the gravity of the offence. The amount
is deposited with Laye and is spent on a feast of
handia (liquor) and meat for the villagers. The
aggrieved party is rarely compensated by way of
money realised as fine from the culprit.

There is no agency at present to deal with matters
at a higher level beyond the village panchayat. In
case of a dispute involving persons belonging to two
different villages the community men from both the
villages meet to form the ad hoc tribal council.

There appears to be a vacuum in the power
structure and leadership among the Savars under dis-
cussion. While the traditional leadership has been
gradually losing ground and withering, no new emer-
gent leadership has come to replace it.  One of the
reasons could be that in Purulia the Savars are more
or less isolated. Another reason may be the poor
state of literacy (1.33%) in the community, It is
noteworthy that none among the Savars was a graduate
upto 1961, as the Census data for the year indicates.
A few matriculates are employed mostly in towns, etc.
These few individuals are respected and consulted in
important matters, but there is no noteworthy person
endowed with quality of leadership. The lack of
leadership among them poses problems for them in
their dealings with the government. ‘There is none’,
as Ghotu Savar puts it, ‘to place our grievances before
the government, no M.L.A. no M.P., There appears
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to be no doubt that in comparison to the neighbouring
tribes of Santal, Munda, Oraon, etc., the Savars are
not organiszd politically.

Social Reform and Welfare

There does not appear to be any
organised or established agency for initiating and
carrying out social reforms among the Savars of
Purulia. An isolated reform movement is, however,
reported to have been initiated among them in recent
years by one Balram Das. This was aimed at revival
of ‘the past glorious culture’ of the Savars.  This
was sought to be achieved by performing a Santi
vajna (offering to the sacred fire) by a Laya (where
the Savars prayed for a prosperous life, disappearance
of the bad and evil from their society and restoration
of their original right of serving as the priest of Lord
Jagannath at Puri.

Social reform :

The initiator of the reform movement is, how-
ever, reported to be a caste Hindu and not a Savar.
He had earlier carried on similar movement among
Lodhas of Midnapore of West Bengal and Singhbhum
district of Bihar. He had also taken interest in the
execution of a scheme for the denotified tribes.

Welfare programmes undertaken for the Savars by
the Government of West Bengal : The Government
of West Bengal have undertaken a few schemes, such
as colonization, promotion of education, agriculture
activities, health, housing, etc. for the development of
Scheduled Tribes in the State under the five year plans.
The Savars are also covered under these schemes.
However, it is noteworthy that the State Government
have undertaken special schemes for the rehabilita-
tion of Savars residing in Purulia district.  From
the information collected from the Special Officer,
Scheduled Castes and Tribes, Welfare, Purulia, it
appears that three colonisation schemes have been
undertaken for the Savars in the district. Of these,
two were started during the first year of the Third
Five Year Plan. Their particulars are furnished below:

(1) The first rehabilitation scheme was started at
Latpada in the Bara Bazar police station in the year
1959-60. Under this scheme, 20 Savar families were
provided houses at a cost of Rs. 500/- per house
with a total expenditure of Rs. 10,000/- on this item
alone. The other important aspect of the scheme was
the allotment of 50 acres of agricultural land includ-
ing homestead land. The cost for the reclamation of
the same and purchase of agricultural implements
came to Rs. 5000. Besides, Rs. 1,500 were spent
on the construction of a well in the colony. The
total cost of setting up the colony came to Rs. 16,500/ -
only.

(2) The second rehabilitation scheme for the
Savars was undertaken during 1960-61, when 30 houses
for 30 families were constructed at a cost of Rs. 750/-
per house at village Rithagora in the police station



Bandwan, at a fotal cost of Rs. 22,500. The scheme
also provided for purchase of agricultural land at a
cost of Rs. 10,000 and agricultural implements at a
cost of Rs. 4,800 For further encourag-
ing economic activity, each of the 30 Savar
beneficiary families under the scheme was provided a
country goat at the rate of Rs. 15 each.  Poultry
birds were also supplied at the rate of Rs, 10 per
family. In addition, for encouraging sheep rearing,
30 sheep were provided to the 30 beneficiaries at the
rate of Rs. 15 per family. The other feature of the
scheme was construction of a two roomed brick
building for housing a lower primary school at a cost
of Rs. 2,500. Thus, a total expenditure of
Rs. 41,000 was incurred on this colenisation scheme.

(3) The third colonisation scheme for the Savars
was started at the village Kalipur of Balarampur
police station. This was initiated during the year
1961-62 and for this a total amount of Rs. 22,800
was spent by the State government. The scheme
provided for construction of 16 houses at g cost of
Rs. 1,000 each. The houses are pucca brick built
with tiled roof. Besides, each has a verandah and
separate cowshed attached. Provision for agricultural
implements was also made at a cost of Rs. 1,000.
Seeds and manures for raising agricultural crops, such
as Juar and groundnuts, were purchased for.Rs. 1,000.
Eight pairs of bullocks were also purchased at the
rate of Rs. 400 per pair. Goat rearing was also
encouraged by providing a sum of Rs. 50 per family
and poultry birds were given to the beneficiaries at
the same rate.

An attempt was made te evaluate the success of
these colonisation schemes and their impact on the
Savars. The Savar beneficiaries under the scheme are
hardly satisfied with the functioning of the above
colonisation scheme. The others also had a poor
opinion about the same as they thought that these colo-
nisation schemes were not properly planned and ex-
ecuted with foresight. The reason for the lack of
success of these schemes in all the three cases was
attributed to scttlement of the Savar families in the
plains area, away from their original habitat; the land
provided was of very poor quality and not fully re-
claimed and without any provision for irrigation.
Another reason given was that the land for agriculture
was provided to the Savars on a co-Operative basis
for all the Savar beneficiary families together. This
invariably resulted in bickering and quarrels as the
Savars were not co-operating with each other in culti-
vating the land jointly.

During the field study, an attempt was made
to evaluate the success of the colonisation scheme for
Savars at the village Latpada by paying a visit to the
colony. This was the first colonisation scheme for
the Savars. It started during 1959-60, when houses
were constructed for 20 Savar families at an expendi-
ture of Rs. 500 per house. Tt was found that only
a few members from each were living in the colony
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and others continued to live in their original houses at
the village Higoli, at a distance of about 5 to 6 kms.
from thé colony. The beneficiaries under the scheme
were also provided 50 acres of land along with agri-
cultural implements, etc., for cultivation on a co-opera-
tive basis. However, this did not seem to have made
any headway as the land alloted remained uncultivated
from the very beginning. It was pointed out by the
Savars that the land in question was of very poor
quality and not reclaimed properly; and without
irrigation facilities it was almost impossible for them
to start cutivation of any sort. The other main hurdle
that they pointed out in the way of cultivation of
the land was that the land was provided to the 20
families on a co-operative basis without any individual
rights. As a result no one among them was willing
to take initiative in the back-breaking task of making
the land culturable for cultivation. Besides they could
not take a lead in the matter on a co-operative basis
and thére were quarrels and bickerings among them.
Almost all the Savars interviewed in the colony were
of the view that if land was alloted to each of the
family on an individual basis, if not all, a fairly large
proportion of them would come forward for cultivat-
ing the same.

Thus, it appears that by and large the schems
has not been successful. It mostly provided night
shelters for a few families. It appears that for more
or less the same factors the other colonisation schemes
could not make much impact on the Savars though
some of them they appear to have met a slightly better
fate than the colony at Latpada.

Biographics

Mangal Savar : Middle aged, Mangal Savar is the
only person in the Phuljhora village who has studied
upto middle class. Considering that the literacy among
the Savars of West Bengal is only 1.3 per cent, it is
no mean achievement on his part. In fact, one can
count the Savars who have studied upto middle class
on one’s finger tips. He is the second eldest among
the four brothers of a fairly large family which has
been living in the Phuljhora village for generations.
He is married and has a son. His wife and son are
living with his two married brothers and their children
in the same house, Mangal himself lives alone in
Jhalda town where he is employed. His widowed
mother as well as his 15 years old unmarried sister
also stayed with them. One of his younger brothers,
Phagu, however, lives separately alongwith his wife,
two daughters and a son. All the brothers including
Phagu, however, cultivate their land jointly and his
share of the produce is given to Phagu.

Mangal’s father was a small cultivator who died
a few 'years ago due to illness. The old man had
hardly visited any other place except the open and
sprawling fields and hills surrounding his village which
was his small world. His family was of average
means, as the standard of living among the Savars
of the area .goes.



As a young boy, Mangal used to visit Barabazar,
the headquarters of the police station of his village,
where in the market places he saw many things and
was particularly attracted by the officials going to
Purulia town or Dhanbad in Bihar and other places.
The place was full of vehicles, jeeps, cars and buses.
This gave him the vision of a world different and
better from his isolated hamlet bounded by green
jungles and emptiness. From his earlier boyhood
Mangal was a restless soul, not happy with his lot.
He wanted to dress like the ‘babus’ and the govern-
ment officials whom he saw in the town and who
sometimes visited his village in connection with the
discharge of their official duties. He realised his
ambition will remain an empty dream unless he
educated himself. He was determined to study hard
and become an officer and not a “meek cultivator”
like his village folk. In his venture he had to over-
come a number of obstacles. There was no tradition
of education in his family, in his village, and for that
matter among his entire community. His elder brother
had hardly any education. Besides, the means of
education were not easy. There was no school in
the village. But this did not deter him at all. He
walked a distance of 12 kms. daily to visit the primary
school at Barabazar. Later, he went to study in
the middle school at Sindri. Eventually his persist-
ence and tireless labour bore fruits; he passed middle
class as early as in the 1950 to become one of the
pioneers among his community to achieve this land-
mark. He could not become a ‘babu’ but he got
a job of a watchman in the Grain Goala, run by the
State Tribal Welfare Department at Jhalda, a few
kilometres away from his village. He is employed
there since 1952 and eams a monthly income of about
Rs. 150 and, importantly enough for him, dresses
in bush-shirt -and trouser like a ‘babu’.

Mangal has recently been allotted a Government
quarter at Jhalda where he is employed by the State
Welfare Department. There he lives in fashion of
the townsfolk.  Mangal is staying alone and visits
his family at Phuljhora only occasionally. He does
not like to bring his wife and children to Jhalda. He
takes his meals in the local market but some time
cooks for himself at home. During his service of more
than 15 years at Jhalda he brought his wifs and
mother to live with him only for a short span of two
or three months. Somehow he feels embarrased to
bring his “junglee wife and children™, as he puts it,
in the town. It is, however, of interest that Mangal
was married at the age of 19. He had seen his wife
earlier and had no objection to marriage though he
did not show any enthusiasm for it. One of the
excuses that he puts forth in support of keeping his
family away in his home village is that he cannot
afford money for the maintenance of his wife and
son in the town where he is employed. His colleagues
and his brothers, however, consider it as a lame
excuse as they rightly point out that Mangal has to
spend a good deal of money for taking his meals in
the market and also on his ultra modem ‘babu’
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dress in the town. His family is, however, not angry
over this issue and seem to have acquiscesed to his
wishes.

In spite of his education and employment in a
Government department, which is concerned with the
welfare of tribal communities, including his own,
Mangal seems to have failed to assume any leadership
and initiative in the betterment of his community or
taking interest in his community’s affairs. Rather he
has alienated himself from his community folk as he
appears to consider them backward, unambitious, and
ignorant. He has not much to offer by way of sugges-
tions for amelioration of his community. He, however,
feels strongly about education which, according to
him, is the panacea for all the ailments of his com-
munity. Sometimes, he sends some money to his
family and occasionally visits his home to see his
family members. He has, however, tried to introduce
new plants in the family homestead in the village.
He has successfully grown two mango trees and a
jackfruit tree. His brothers are very proud of this
feat as they are the only persons in the village having
a jackfruit tree. His mother beamingly pointed out
that last year it gave two fruits and now they could
expect more from it.

Ghoty Savar : Ghotu Savar is a young, intelligent
and outspoken person of about 28 years who resides
in the new colony set up by the Stater Government
for the Savars at Latpada, under the programme for
welfare of backward classes. Though Ghotu is not
a traditional Malik or Laya (leader) of his com-
munity, he appears to have been endowed with
quality of leadership which is recognised by his Savar
brethern in the colony.

Ghotu is married and has children. He feels it
his bounded duty to fulfil the mission of serving his
community and helping it to achieve a better standard
of living. His approach towards community reforms
is pragamatic. He is all for giving up what is bad
and acquiring what is good for his community. He
is also for revivalism of the “past glorious culture
and tradition of the community.” He mentioned that
his community is a very old and ancient one which
lived in princetine glory in the past but has come to
the sorry state of affairs at present. He mentioned
that the Savars were first to inhabit the country, even
before the neighbouring Munda and Oraon who are
also Adivasis like the Savars. According to him the
Shiva came to dwell on the earth first and the Savars
were next to come and, thus, they are children of
the land, the earliest inhabitants.

Ghotu Savar has been in touch with the State
Welfare Department for introducing measures for the
amelioration of his community. Though he has had
no formal education he has an ambition for a better
living for himself and for his community. A decade
ago his visions for a better life and good days were
raised when the government set up a colony at Lat-



pada. He enthusiastically moved away from his
original home at village Hijoli to Latpada though he
'was not satisfied fully with the new site.  After a
«decade, however, he is a frustrated person. Accord-
ing to him the land provided to 20 beneficiaries is
poor in quality and it is very difficult to cultivate
"it in the absence of irrigatioh facilities,. =~ THe entire
terrain, he mentions, is desolafe, the soil most un-
vyielding and unsuitable for cultivation and has failed
0 provide them with a livelihood. According to him
the colony is almost a total failure and is only success-
ful in as much as that it provides shelter to a few fami-
lies. Even then, it is not satisfactory as most of the
families are maintaiming two'households, or rather two
shelters, one in the original village 4 to 5 kms. away
at Hijoli where they cultivate, and the other at Lat-
pada.

Ghotu has, however, not lost all hopes. Even
now, according to him, things can be improved to
a certain extent if the 50 acres of land provided to
the 20 Savar families on a co-operative basis is
-assigned to them on an individual basis. He feels that
this way the present bickerings and lack of initiative
would be overcome to an extent, and at least a few
families, when alloted land for themselves, would work
day and night to get something from the soil: He is
.of the view that by and large the colonisation schemes
undertaken by the government for the Savars have
failed to deliver goods as they did not tackle certain
basic issues. The main failings, according to him, are
that the site for new colonies is generally in the plains,
far away from their original habitats and without the
protection of their gods. The land assigned for culti-
vation is barren, not fully reclaimed and the terrain
more often than not is of extremely poor quality. Tt
4S, however, very important to have the land properly
reclaimed as the land ih the area is rocky, with rough
soil, without any provision for irrigation and almost
entire success of the crops depends on adequate rain-
fall. The land provided for cultivation is given on
:a co-operative basis with the result that no one among
them takes initiative in cultivating it as the same is
a back-breaking job and none of them is certain of
the success. Nobody likes to co-aperate in a venture
of duhious success, He is of the view that if thé
above mentioned lacunae are removed then the colo-
nization schemes would be of some use to them.
‘Otherwise they are a loss to the government and
frustration of the hopes of Savars.

Ringdu : Ringdu is the eldest brother among a
‘family of four brothers. Two of his brothers and
their families are living with him and share the meals
from the same hearth. His another married brother,
thowever, lives in.a separate house.  But all the
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brothers cultivate jointly and 1th share of the produce
is given to the brother who has separated. Incidentally,
the teason of separation wag that the wife of the
separated brother coyld not pull on with the wives
of other three brothers. Ringdu had to hold the
reigns of his family’s household affairs after the
death of.his father, "Tragedy struck him again when
he lost his young wife only after two years of marriage
due to some illness.

Forty years old Ringdu is, however, a contended
person. All his family memebrs live with understand-
ing and harmony and peace is not disturbed by petty
family quarrels. He is respected by his brothers and
his sisters-in-law. He has no child of his own but
affectiondtely fondles his brothers’ Zhildren and con-
siders them as his own. Though Ringdu has had
no education he is a saofart ahd intelligent man who
has seen a little of the world. He has visited the
nearby towns of Purulia, Dhanbad and other mining
centres, Such as Sindri, étc. He is consulted by his
fellow villagers for his straight forward dealings and
progressive views on community affairs. He cultivates
but in lean period sometimes goes to collect firewood
and fuel from nearby jungle and sells the same in
the Barabazar for 50 paise per head load. He is
very proud of the fact that.his younger brother is
educated and is employed with the State government
where he earns a good income every month. Through
his_brother he has come to know of many things,
which are considered as progressive. While observing
the investigators taking their packed lunch of bananas,
husked rice, biscuits and toasts he remarked, “look, I
am uneducated like most of my other villagers 4nd
have to eat jungle roots and tubers like animals. Had
I been also educated, then I would have also become
a ‘babu’ and ‘taken the fhice dishes which you are
taking.” He further added, “My brother who is a
‘babu’ at Jhalda, also takes nice dishes like you why
should then thy brother “stay "in the village and ‘eat
the dirty stuff we do?” Though in the first flush
his rematks appear to be jocular, atleast it was made
in the same vein, one can also discern a feeling of
frusttation and envy. It also appears that he has
got mixed feelings about his educated brother. While
he is happy and proud ‘that the latter is educated,
employed with government and lives like a respected
‘babu’ he is unhappy that he does not mix up much
'with other members of the family and regard them as
backward.

Ringdu likes to travel about in buses and other
vehicles. He was very keen to have 3 joy ride along-
with his other family mémbers and villagers in the
jeep in which the investigators visited the village,
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ANNEXURE
FRAMEWORK FOR ETHNOGRAPHIC STUDY

I. Name, identity, origin and history

. Name; synonym; Sub-caste/sub-tribe as in
' Presidemtysn Og]der and as in other published
sources such as Census reports, monographs
etc., grouping with other castes and tribes
during various censuses. Affinity with other
castes and tribes according ‘to recognised
authorities.

. Etymological significance of the name; names
by which the community is referred to by
(a) others and (b) itself.

. Identification of the community by occupa-
tion or any other way of life.

. Myths and legends connected with the origin
and history of the community and its seg-
ments; historical references and popular be-
liefs about history and migration of the com-
munity.

II. Distribution and population trend

1. Area where found; population and concen-
tration in the State and outside; physical
aspects of the areas of -concentration.

2. Numerical strength in 1961 and population

variations during 1901-61; sex ratio; age-
groups and rural-urban distribution in 1961.

IIL. Physical characteristics

1. Racial Stock; appearance, and affinity with
other known communities.

IV. Family, clan, kinship and other analogous division

1. Family, size (observed and published), Types
of family, residence after marriage, descent,
lineage and its economic and religious func-
tions and inheritance,

. Clan/gotra and sub-clans; names, etymolo-

gical meaning, clustering of clans, belief and
mythology about origin, status among clans,
clan and regulation of marriage (preference
and prohibition), occupation and clan, clan

and rituals, clan and food (restrictions, pres-
criptions etc.).
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3.

Others; Phratry: Duel Organisation, like
moieties etc., as in 2 above.

Y. Dwelling, dress, fcod, ornaments and other material
objects disfinctive of the community

L.

10.

Settlement : Village site, location, settlement
pattern (agglomerated, nucleated, dispersed,
sprinkled, isolated, amorphous, star-shaped,
horse-shoe shaped, linear, rectangular, cir-
cular or ring-shaped etc) and variations;
regional pattern vis-a-vis pattern of the com-
munity.

Neighbourhood pattern on the basis of reli-
gion, castes (Caste Hindus, untouchables) and
tribes, etc., with segregations, if any, and the
basis thereof.

Dwelling unit : compound, entfance, source
of water, the use of different parts of the
house (latrine, cattle shed, isolation huts etc.);
shape (square, round, irregular etc.); storeys;
nature of floor, plinth; wall; roofing, thatch-
ing; ventilations and doors; materials used ;
decorations and embellishments; temporary
structures.

Dress including head gear and foot wear used
ordinarily, on ceremonial occasions and
special occasions, sex-wise and according to
majority or minority; dress of priests and
office bearers; variations,

Ornaments; use; material used; from where
obtained; variations according to sex and age.

Personal decoration; Tattooing; mutilation
{chipping of teeth, etc.); hair cutting; how
done, purpose, attitude and variation accord-
ing to sex and age.

Food and drink : Materials (staple and other),
prescriptions and prohibitions, fuel, utensils
and mode of preparation; practices connected
with serving and taking of food; preservation
of food, rituals, if any.

Equipments connected with economic pur-
suits, religion and ritual; how procured,
material used, construction, manipulation and
purpose.

Other household equipments : As above.

Equipments connected with recording to time,
space and weight and their methods of use,
as above.



V1. Environmental sanitation, hygienic habits, disease
and treatment

1.

Environmental sanitation, settlement, dis-

posal of night soil, garbage etc.

Hygienic habit : cleanliness of body, téeth,
dress, houses, utensils etc.

Diseases : Incidence; local names; interpre-
tation of the causes; symptoms; diagnosis
and cure-persons and methods involved.

Modern system of medicine and attitude of
the community towards it.

VII. Languvage and education

L

Ancestral Language : Classification according
to Grierson, persistence of ancestral language
and literature.

Mother tongue : Classification according to
Grierson; bilingualism and maltilingualism;
regional language.

Information collected during 1961 Census on
language and literature.

Education and literacy : Tradition and
modern attitude, information collected during
1961 Census, literacy and levels of education.

’

VIII. Economic life

L

Economic resources : Land, community land,
individual ownership and types of land pos-
sessed and land utilized.

Forest wealth : Flora and fauna; nature and
extent of right in the forest; forest utilization.

Fishery, Livestock and others.

40

Working force; Sexwise, Urban and -rural .

variations and comparison of the same with
the region.

Non-workers.

Industrial classification: Details as collected
in the field and comparison with that of the
1961 Census figures, traditional occupation and
changes in the pattern; main and subsidiary
occupations.

Forced labour, bonded labour, patron-client
relationship (jajmani), mode of payment.

Seasonal migration connected with occupa-
tion; recruitment, formation of working
Eroups.

10.

11.
12

13.
IX. Life

A. Birth
1.

Nomadic movement : cycle and occupational
pattern.

Shifting cultivation : method, implements and
equipments, produce, participation, cycle of
rotation, meéasure to regulate shifting cultiva-
tion and its impact.

Terrace cultivation : As above.

Income and expenditure : Source of income,
extent, expenditure on food, clothing, house,
education, social functions and others.

Other aspects of economic life.

cycle

Beliefs and practices connected with concept-
tion, barrenness, still-birth, miscarriage, abor-
tion, child death, determination of sex, etc.

Pre-natal and natal practices : Residence, diet,
work, taboos, etc., delivery place, asistance,
ejuipments used in delivery, position during
delivery, severance of umbilical cord (who
does and how done), disposal of placenta.

Post natal ptactises : Confinement and segre-
gation, ceremonial pollution, diet for mother
and child, tituals.

Protection and care of child and training.
Attitude towards birth of child, preference

about sex, préference about number, segrega-
tion of sex, etc.

B. Initiation

L.
2

Initiation ceremony; descriptions.
Pre-marital sex relatiohs within the commu-
nity, outside the community, sanctions and
taboos.

C. Marriage

L.

Age at marriage for both sex; prohibited
degrees of relationship, preferences, widow
temarriage (preferences and taboos).

Civil status and social status.

Types of marriage : Monogamy, polygamy
(Polyandry and polygyny).

Selection of spouse : Qualities valued (for
bride and groom), mode of selection, pro-
cedure.

Modes of acquiring mate: By negotiation,
force, intrusion, elopement, etc.



6. Terms of settlement : Payment of bride price,
dowry, service, exchange, adoption, etc.

7. Ceremonies connected with marriage : Details
including who presides over the marriage and
services of functional castes.

8. Statistical data as per 1961 Census.

9. Divorce : Reasons and procedure. *

D. Death

1. Concept about death, measures to ensure
future well being of the soul, measures to
avert harm by the spirits.

2. Methods of disposal : Burial, cremation, ex-
posure, floating on water, etc.

3. Preparations for disposal of dead, informing
friends and relatives, treatment of the dead
body, digging of pit etc., for disposal; how
carry, who carry, who accompany, place
of disposal, methods of disposal, norms and
taboos.

4. Ceremonies connected with disposal.

5. Death rites : Details.

6. Monuments : Tombs, megaliths, etc.

7. Pollution : duration, restrictions in work,
food, dress, shaving, hair cropping, sex life
etc., removal of pollution.

8. Mourning : mourners and duration.

X. Religion

1. Deities ; supreme deity, benevolent deities,
malevolent spirits, presiding deities of village
and other aspects of life including occupa-
tion, clans, gotras etc.

2. Place of the deities in the regional pattern
and Brahmanical and other traditions.

3. Rituals and concepts associated with the
pantheon.

4. Spots associated with the deities, pilgrim
centres and methods of worship.

5. Religious functionaries.

6. Calendar of festivals and their observance.

7.

Cgmcept of soul, hell, heaven, rebirth, trans-
migration of soul, etg.
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. Sects and denominations : Name, distribution,
beliefs and practices elc.

. Statistical information.

XI. Leisure, recreation and child play

L.

3.

Use of leisure time : For male, female, child-
ren and adult; seasonal variation in leisure
time.

Recreations, their mode
males, females and children.

and * extent, for

Leisure and recreation with reference to work.

XIL Relation among different segments of the Com-

munity recognised segments—name, basis
(territorial, ceremonial, social, prestige, reli-
gion, sect, education, age, etc.); Interrelation-
ship among various segments; status of the
segment; status of women.

XIII. Inter-community relationship

1

. Ceremonial relationship: Service by Brah-
mins, traditional service by castes like barbers,
washermen, etc.

Pollution by touch or proximity
Caste Hindus, wuse of well,
temple.

to high
admission to

Secular relationship: Model for other com-
munities, dominance due to economic re-
sources, political status. social status, etc.

Bridge role, buffer rose, alliance and anta-
gonism of the community.

XIV. Structure of social control, prestige and leader-

1.

ship

Social control : Levels of social control, com-
munity level, regional level, hereditary, special
functionaries, etc., social control by other
agencies.

Mode of acquiring offices.

Control exercised by traditionally recognised
leaders, functionaries of statutory bodies of
the region, powerful individuals belonging to
the commuhity, etc., at the regional level
and local level.

Relationship between spheres of social con-
trol and agencies of social control.
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5. Leadership :For social change, for technologi- XV. Social reform and welfare
cal change, for political action and for other 1. Social reform movements: Intensity, reasons
organised activities at the community level, for raising social status, establishing tradi-
regional level and local level. tional norms, for westernisation, etc), history

and import of the movements.

2. Social welfare : ‘Agency, religious organisa-

6. Social prestige : Method of gaining social tion, community as a whole, Govt,, official
prestige (by performing ritual, merit or feast, and non-official, role of the social welfare
= . N . measures and impact.
associating with historical association, etc.)
symbols of social prestige. XVI, References cited and other bibliography.
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