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ABSTRACT
The eastern state of Jharkhand in India has been the site of contention between Adivasi
communities, like the Munda, and the national government. This is a relationship between
these communities and centralized, outside power that has existed for santdiferent
forms. To understand this ongoing conflict, we need to understand the root causes of
contention. Various scholars have traced this to a general rejection by Adivasis-of State
sanctioned neoliberal development projects likedgrabbing ananining. | analyze, based
on a fifteen month long ethnographic study conducted from May 2017 to December 2018,
the meaning of land for the Munda community, and how these meanings underlie the
Adivast-State conflict, based on several forms of qualitatita.daargue that at the core of
this ongoing conflict lie questions of identity construction and representation, neoliberal
market forces, gender, and a historical narrative of resistance against outsiders. Importantly,
to best understand Adivasi politiaad their relationship to their local environment, one must

actively listen to how these communities represent themselves.
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Pallavi Raonka

GENERAL AUDIENCE ABSTRACT

The eastern state of Jharkhand in India has been the site of an ongoing conflict between the
Munda Adivasi (indigenous) community and the State. This contentious relationship has existed
for several centuries and continues until now. Various scholarslueter conflictas the
general rejection of the attempts of State and corporate actors to grab lands in order to carry out
neoliberal development projects such as mining and hydroelectricity dams in the region. |
analyze, based on a fifte@month long ethographic study conducted from May 2017 to
December 2018, the meaning of land for the Munda community, and how these meanings
underlie the AdivasBtate conflict. | argue that the current ongoing conflict underlie questions of
identity construction and repsentation embedded in the historical narrative of resistance against
outsiders. More specifically, one must understand the subaltern communities, such as the Munda

Adivasi, through their discourses.



Acknowledgments
This dissertatiomesearch work was not possible without the help and efforts of many people,
whom | would like to thank, and without whom | would not have completed my Ph.D.

First, | would like to thank both my ethairs Nicholas Copeland, and Dale Wimberley,
who have prowmed relentless support for my research work. | also would like to extend my thanks
to Sam Cook and Daniel Breslau for serving on my committee. | would also like to recognize and
acknowledge the suggestions and assistance provided by Kaushik Ghosh atnd Sactanta to
improve my work throughout the process.

| would also like to acknowledge the generous funding provided by the Joseph Hunkler
Memorial Fellowship and Center for Peace Studies and Violence Prevention, Virginia Tech, to
complete my field reseeh and dissertation writing efforts.

| would also like to acknowledge the efforts of the undergraduate Research Assistants, Alex
Enriques, Alana Calhoun, and Bailey Turnicky, who provided support in analysing the dense data
collected over the course o&fd work.

This dissertation has its roots in the grassroots research and advocacy work | conducted in
Jharkhand from 20124 with NREGA Sahayata Kendra Khunti and Manika. | would like to
extend my gratitude to Sahayatha Kendra Sathies and Jean Drezevermoegine opportunity to
work as a grassroot scholar activist. This work was carried out with the generous fellowship
provided by the India Friends Association. This original work sowed the seeds of the entire
dissertation project.

| want to thank all théocal community members | worked and stayed with in Ranchi,
Latehar, Palamu, and Khunti. | cannot thank them enough for their friendship and guidance for

completing this research. This dissertation was not possible without the local activiatisvasd



women's guidance, whwosted men their homes and treated me with love and warmth. It is not
possible to name them all here.

My greatest debts are to my family members, my grandmother, my parents, my siblings,
and my partner, Gunjan Singh, who all prodiaee with unwavering support and love throughout
this journey. This dissertation was not possible without you all.

Photographs included in this dissertation were taken by me, except where noted.

Finally, I would not have completed my dissertation work without the kindness, support,
and love of many friends | made through the journey. | especially would like to thank Anthony
Szczurek for his relentless love and support; thank you for all the chai, donutsiggles. |
would also like to extend my gratitude to Anna, Inaash, Deeksha, Vazida, Jyotsana, Sourabh, and

Neeti for being a great support system.



TABLE OF CONTENTS

CHAPTER 1: INTRODUCTION 1
- 5. $183 #/..%#4)/ . 41 1.3 5
THE POLITICS OF REPRESENTATION 99

CHAPTER 2: PATHALGARHI MOVEMENT 31
THE COLONIAL STATE AND THE ADIVASI (before 1947) 47
THE POSTCOLONIAL STATE AND THE ADIVASI{22800) 50
NEWLY INDEPENDENT JHARKHAND STATE AND THE ADIVASI {2@8@nt) 55
CONCLUSION: STATE RESPONSE TO THE PATHALGARHI MOVEMENT 60

CHAPTER 3: MUNDA ADIVASI AND LAND 71
MUNDAS, THE GRAM SABHA, AND DIKUS 77
MUNDA ALTERITY AS PRACTICING UNTOUCHABILITY 86
ELEPHANTS, THE STATE, AND THE MUNDA COMMUNITY 08
STATE, ANIMALS, AND MUNDA SOCIETY 108
KHANIYOOS 112

CHAPTER 4: MUNDA ADIVAS| WOMEN 121
THE PARADOX OF MUNDA ADIVAS| WOMEN 123
THE ADIVASI WOMAN AND THE PLOW 127
A DAY IN THE LIFE 131
RICE BEER 141
WITCH HUNTING 143
THE FAILURE OF THE NEOLIBERAL STATE 150

1 +) 283 $!$) ! .$ #/.#,53)/. 156

CHAPTER 5: CONCLUSION 157

FIGURES
FIGURE 1. PEOPLE GATHERED FOR PATHALGARHI MEETING 163
FIGURE 2TRADITIONAL PATHALGARHI STONES (Sasandhiri) 164
FIGURE 3: PROVISIONS OF CONSTITUTION OF INDIA CARVED ON A PATHALGARHI
STONE 165
FIGURE 4: PATHALGARHI STONE COMMEMORATING MIZRTO! - ) 4 * | 3 %0 (
4710.1 6 166
FIGURE 5: SCHOOL BUILDING, REMATA VILLAGE, KHUNT! 167
FIGURE 6: DAYAMANI BARLA, A PROMINENT INDIGENIOUS RIGHTS ACTIVIST
ADDRESSING A MEETING 168

FIGURE 7: MUNDA MEN TILLING THE LAND 169



FIGURE 8: AN ADIVASI MUNDA WOMAND THE AUTHOR TRANSPLANTING PADDY

SEEDLINGS 170
FIGURE 9: AN ADIVASI MUNDA WOMAN SELLING BAY LEAVES 171
FIGURE 10: AN ADIVASI MUNDA WOMEN GOING TO THE WEEKLY MARKET TO BUY
FOOD 172

FIGURE 11: AN MUNDA ADIVASI WOMAN WHITEWASHING HER MUD HOUSE/3
FIGURE 12: ADIVASI MUNDA WOMEN AND THE AUTHOR MAKING DISHES OUT OF

SAAL LEAVES 174
FIGURE 13: SCHOOL TAKEN OVER AND TURNED INTO BARRACK BY THE
PARAMILITARY FORCES IN KHUNTI 175

BIBLIOGRAPHY 176



1 CHAPTER 1: INTRODUCTION

It was another oppresrely hot summer afternoon in Khunti, Jharkhand. | was at the
District Collectordos office with some Adivac
the National Rural Employment Guarantee Act (NREGA). We were all waiting to meet with
the officials todemand their unpaid wages. We had been waiting for the past two hours and
were getting restless. The office was newly constructed, the walls clean and painted white,
except the corners stained with the rustic red color of tobacco spit. There weredesvtpla
sit so we all took turns. | went inside the clerk's office, which was full of dusty files. There
were a few people sitting in a group, their desks pushed close to each other. | asked one of the
clerks how much longer it would take to meet the dadfidiVith a disgusted face, he responded
with no clear answer, as if | had asked a wrong question. | again repeated my question but this
time in English and added ASiro at the star
forwarded your application; yor chance wi | | come soon. o He
answer regarding the waiting time, but | was happy at least his demeanor changed so rapidly
and he took action. Javier Auyero (2012) writes about waiting in bureaucratic spaces as a
form of powe over poor communities as a mechanism to marginalize them. This is certainly
the case here. Akhil Guptabds (2012) ethnogr a
how the bureaucratic mechanisms used by the Indian state to look after the poortegtlgma

produce arbitrary outcomes whose consequences can be catastrophic.

Looking back, | remember asking myself why he was so hostile at first. It might have
had something to do with the fact that | then worked with the NREGA Sahayata Kendra, Khunti
(HELP Center), an organization run by locals with the help of activists, to act as a bridge

between the local administration and the Adivasis for addressing grievances related to the rural



development welfare programs. This work required me to make freqimentdrthe District
and Block offices of Khunti. Since we were not a registered NGO, and conducted social audits
of State programs highlighting needless delays and corruption, most of the government

officials did not like us.

Suddenly | noticed alocalshut i ng at the top of his voic
this. You are not an Adivasi! o He was dr esse

his knees, and slippers with blue straps stitched from the middle with white thread. The clerk

cameoutah s houted at hi m, ADon't come here, dr
at him, ADo not come here again, drunk! You
then come sober over here. o The Adi vElsi boy

land with the oxen for even one day under the hot summer sun and then you will understand

us and the hadiya bMundaden Tdling(TReeLane)rThid ircideRti g u r e
startled me. The local administration did not only fail to addres®the grievances made

by the Adivasi of the region, but also often mistreated them. This behavior was very normal in
government offices in several states including Bihar and Jharkhand. Most of the staff working

in the offices were upper caste Hindus, glanth a few Adivasis who often acted as translators
between the groups. This moment remains very stark in my memory until now: the anger and
disgust the officials had in their voices still echo in my ear. This scene reminded me more of

a movie made inhie colonial Raj, in which British officials did not treat the Indians as equals

to themselves, paternalistically amused at their mannerisms and habits.

One of the local community members who was an active member of Sahayata Kendra,
Rajendaran, knew the Adsi boy who had been kicked out of the office. Rajandran was in

his midtwenties, tall, with a long face. He loved playing football and was a part of the village



team. Football remains a popular sport in the region, unlike the rest of India which

predomhant!|ly | oves cricket. Rajandran approach
He sai d, Amy father was picked up by the | oc
hasnét returned home. I have madistictoffeesbaitr al tr

they have not entertained my application. Every time | come here they make some excuse to

send me back. o He then added, AAl I these mi |
region, are not for the Maoists, they are hereforaos | | ooked at him in hi
| decided to stay quiet; Il just wanted to he
is to scare us, so that they can easily take

The wages due to the workers ultimately remaingzhighfor several months. The case
was eventually filed in the labor court of Ranchi, the capital city of Jharkhand state. This
meant several trips to Ranchi which would roughly cost Rs 80 (1.30 US dollar) at that time
and for the mazdoor it meant losingges for the day they went to Khunti. Ultimately, after
a wait of two years, the wages were paid to the workers. This case is unique since wages of
many Adivasi mazdoor who have worked in government programs remain unpaid through

today.

These questionsoged by the Adivasi Munda locals have stayed alive in my memory.
At the time, | was unable to understand why after Jharkhand achieved its independence as an
indigenous state in the year 2000, nothing has changed for the Munda Adivasi. They still
remain inpoverished and are struggling for basic development resources. This experience led
me to start to question the Munda community

neoliberal forces.



In 2000, the Indian state of Jharkhand achieved its indepeedfrom Bihar and
received recognition as a separate Aindigeno
long struggle by the Adivasi (indigenous) majority population and a cause of celebration
among progressive and activist circles of indigemiglsts activists and organizations. They
strongly believed that independence from the Hiddminated Bihar, which they said treated
Jharkhand as an internal colony, would bring solutions for the chronic underdevelopment and
political instability plaguingthe region. Jharkhand is home to the Munda tribe, an Adivasi
community that has preserved many of their traditions, religious practices, language,-and self
governing institutions into the present. The goal of independence was economic and political
empowement of the Munda: development that respects Adivasi rights and customs, especially

in relation to autonomy over the lands they inhabit.

This initial excitement was shdiited, however. Extreme poverty and appalling rates of
malnutrition have remained ratly unchanged, and corporate land grabs have increased,
causing widespread political conflict. Jharkhandi independence offered little protection from
neol i beralism. Neol i beralism is best unders
Jharkhand heexpressed itself as the opening of natural resources for mining, a decrease in
welfare benefits to indigenous communities, the weakening of laws that protected traditionally
indigenous lands from being sold to riibal actors and from being exploiteal tommercial
purposes, among other shifts (Harvey 2004, Ghosh 2006). In response, Munda communities
have strongly resisted these efforts through violent anevimd@nt means including protests
and bandhs (general strikes), and supporting different greap®e of whom the government

treats as extremists in the region.



However, rather than being a monolithic group, Munda political agency is divided
among numerous, seemingly contradictory political movements, including some groups that
support neoliberaolicies. Mundas have variously supported the Maoist insurgency, alongside
strong support for the traditional left, indigenous rights activists and organizations, rightwing
political parties including the Bharatiya Janta Party (BJP), and the-bghedapproach of
development promoted by the State, developmental organizations, and the Right to Food
campaign, among others. But at other moments, they resist each of these movements and

programs.

These seemingly contradictory alliances exist alongside &/resanplete rejection of
nearly all neoliberal development projects such as land grabbing and mining. Further, they
reveal a foundational concern with indigenous communal rights toward their lands, a
longstanding goal of the Munda community of resistaiites research aims to understand
how the Munda conceptualize their land and how this animates their politics. My dissertation
research project is an ethnographic study of Munda everyday life which seeks to understand
the relationship between the Mundaivaki and the land and forest they make claims to be
their own. This research study analyzes the meanings of land and forest for themselves, and
how those meanings shape contemporary Adivasi politics as they confront the Neoliberal
State.The aim of thisesearch is to understand how the Munda conceptualize their land and
how this animates their politics. This project is an ethnographic study of Munda everyday life
which seeks to understand and explicate the meanings of land and forest for themselves, and

how those meanings shape contemporary Adivasi politics as they confront the Neoliberal State.

1.1 MUNDAG®GS CONNECTI ON TO LAND
| was told by Mundas several times that maintaining autonomy over their land was an

exi stenti al ai m: ni f our | ands are evicted,
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we anyway get murdered (sic).o h& Munda trirer g u me n
which outlines their rationale for defending their land. During several discussions | had in the
Munda community during my fieldwork, both men and women vehemently argued that their
entire life and in turn their identity is defined by thietrinsic relationship to the land, water,

forest as they inhabit. One can argue thaiMbada conceptions of land and identity resemble
"essentialist” discourses of indigeneity, which stereotype certain attributes as prominent in and

exclusive to this articular community.

Scholars like Shah (2007) have argued that the romantic imagery of adivasi
communities living in harmony with the forest and lands have rendered these communities
open to the capitalist development forces. | do not understand this, why does esserdnadism le
them open to capitalism? She further bl ames
the Adivasi and their way of Iliving in fiharn
categorization of Cc 0 mmu n igihalizessthesee comiunities ibyg e n o u
pushing them to live in the forest they inhabit, and framing their agency that contradicts this

essentialist imagery as inauthentic.

The drive to essentialize Adivasi communities is very common, both in the history of
ethnogaphic scholarship and the State, first under the British and then New Delhi. Others
have argued that this is perhaps in part due to the effects of colonization, discourses of
indigenous rights, but also due to the history of resistance to colonial arcopmial state
formation and capitalist accumulation by dispossession (Baviskar, 2006) However, | will show
that both essentialism and critiques of essentialism fail to explain why the Munda Adivasi have

time and again fought to defend their land am@$t.



For instance, Munda Adivasis are currently running a new political and social
movement without any help from any fAforeign
which | witnessed during my field research. The main demand of the movemenbyrihae
Munda Adivasi is autonomy over their territory and forest, within the periphery of the Indian
nationstate. They believe that this demand for sovereignty over their forest is their political
and social right, which I will show in this dissertatioriginates out of Adivasi alterity in
response to a changing factor, i.e. the rise of neoliberalism. Essentialist frameworks that
dominate Adivasi and Indigenous Studies have failed to explain the motivations of the Munda

Adivasi claims over their land aridrest through the Pathalgarhi Movement.

At first it may seem that | am making an essentialist arguntiesit land is central to
the Mundas. However, | argue that the anti essentialist look at the choice, agency and history

of these communities whidtefines the politics of these communities.

What is critical here is that these hegemonic frameworks have missed the most
important aspects of Munda everyday life. Munda Adivasi lives are rooted in the land and
forest: for instance they carry out subsisteagriculture which means they grow only as much
as they need; they collect forest products like wood for cooking, herbs for medicines, and
vegetables and fruits for their meals. They also hunt animals from the forest and fish from the
water. In additionyarious cultural practices and festivals revolve around their forests and land,
reflected in their music, dance and other cultural practices. What is crucial here is to note that
they firmly believe in utilizing as much as they need and from the envimnaw they
recognize the criticality of the presence of nature and environment for their existence. These

everyday choices and practices underlined the Munda alterity or way of being.



This is not fixed or static (essentialism); it is an evolving andcadya system, and
some people dissent, but it is nonetheless real for a vast majority of Munda who reproduce a

distinctive way of being in their everyday lives.

Munda alterity, | argue, is embedded in the everyday lives of Munda Adivasi men and
women, notm preconceived notions about their epistemology or ontology. For instance,
during my field research | witnessed how the Munda Adivasi communally governed the natural
resources like livestock, the river, the land, and the trees through the Gram Sabhatsyste
ensure an effective way of controlling Nature without exploiting it, the presence of which is
critical for their existence. The importance here of their-geliernance system will be

explored further in later chapters.

The epistemological meaningétheir relationship with land and forest becomes more
pronounced as one observes the Munda way of living as they confront and negotiate with the
Neol i ber al St at e. For instance, the el ephant
harmful entryinto the community due to deforestation, for a Munda Adivasi is a manifestation
of neoliberal Indian state that seeks to invade their lives and lands. In this case, to negotiate
with this manifestation of the neoliberal state as a community, they ertbatat one in the
community harmed any invading elephant, which may lead to State officials visiting. Instead,
they worked together as community guardians at night to prevent animals from entering their
paddy fields, as they know as a community it is ingt to stay together and protect their

food and fields.

As | analyze meanings of the land and forest of the Munda community, it would be
incorrect to leave the Munda alterity unchallenged without teasing out the meanings of the land

and forest through g endered | ens. The Munda Adivasi



embedded in their knowledge and relationship with the State is often seen as a part of Munda
Adivasi identity as a whole and misses the important gendered understanding of these women
who have atively participated in creating the Munda Alterity and self representation. These
women, through the knowledge they gain as full participants in movements like Pathalgarhi,
are active agents of negotiations with the Neoliberal State. For instancechbiee of
choosing community land rights over individual land rights is based on the idea of keeping the
land and community together as the State invades them. These women actively use their
knowledge of herbs, plants, forests, etc to deal with mediealspéood insecurities in their
kitchen and field spaces as they deal with the failures and violence of the neoliberal State. As
the question of gender shows here, whi ch |
describes, constructs, and represenisidi& identity is a crucial question to understanding the

connection between the community and their land.

1.2 THE POLITICS OF REPRESENTATION
The various definitions of nAdi vasi , o ATri l

language in tracing the ihst ory of the Mundads self repr e
community. Scholars have argued that these categories represent different historical contexts,
histories, and legacies, both colonial and fmaébnial. Various theorists have attempted to

exdain the history of the terminologies and their relationship to their land. They have used
essentialist, norssentialist, strategic nassentialist theories/approaches to understand this
history. | argue that they have all failed to adequately explasréiationship and these
categories remain limited in their scope. Thus, | conclude that Adivasi Munda are caught in a
politics of selfrepresentation and representation by the Other, with the latter categorizations

not representing the Adivasi Munda aiiy



MUNDA SELF-REPRESENTATION
Alpa Shah, an anthropologist studying Adivasi communities in Jharkhand, argues that the

representation of the indigenous communities by the few-medining foreign educated

activists is generally detrimental to the Manédivasi community in their attempts to
represent them to the larger world. She argues their use of essentialized frameworks of the
Adivasi as simple forest dwellers romantically inhabiting their forests have pushed them into
isolation and poverty, #refore further marginalizing them. | generally agree with her
observation that the use of these essentialized stereotypes misrepresent the community by
ignoring what I cal l t heir AAdiIi vasi becomir
relationtoa | ar ger wor |l d. However, | argue that S
that the Adivasi Munda living in the rural area of the Chota Nagpur region have represented
themsel ves for centuries, r e g aonitd tleisspsocessf act i
She also fails to take into account the rich history of the resistance in which they have
participated, predating the British period and through to the present day against those they
think of as di kus ( outis ladkiegras she anch@hlehehtge ar g

conceptual framework is premised on a few activists and on their worldview.

Kaushik Ghosh argues similarly that that the urbdncated, selproclaimed activist
representing the Adivasi at international organizatidees the United Nations do not truly
represent the Adivasi communities because they create a false imagery of Adivasi identity and
community, leading to false sekpresentations by Adivasis themselves (Ghosh, 2006). Thus
he advocates for the Munda Adsi community based in the rural areas to truly understand
the Munda self representation. The problematic part of Kaushik's work is that his primary
interlocutor is not just an activist based i
a powerful position; he is not just a male patriarch but also someone who is viewed by Mundas

10



as versed in the Diku (outsiders) ways of communication and worldly transactions. Even
though he acknowledges the importance of hearing rural Munda voices, GHasfiegtion
privileging a few select voices and using them to represent the totality of Munda identity and

alterity.

Shahdés and Kaushi kds ethnographies and co
of the Adivasi self and the Adivasi worldvieWhis is mainly due to two reasons: (a) they both
anchor their conclusions and analysis of Munda identity and their connection to their land on
a minority of indigeneious rights activists who do not fully represent the Adivasi Munda
community; (b) they bib treat the Munda Adivasi community as a monolithic group.This last
point is important because too often scholarly and popular accounts of Adivasis represent them
as uniform, and same, all thinking the same way. However, this ignores the inhererydiversi
of the Munda community: consisting of men and women, educated and uneducated, English
and Hindi speaking, and those who only speak Mundari, they are Christian athmstan,
and finally, they inhabit a wide range of seeiconomic statuses. All ohése attributes, as |
will discuss throughout this dissertation, shape and construct different aspects of the
community membersd representations of themse

among them is all of them is their shared communal lands.

| argue that both Adivasi women and men living in the Chota Nagpur region create
Munda Adivasi alterity as they confront the neoliberal state. These women and men are active
political agents. Their political agency can be best understood in the evehalagscthey
make, which my ethnography of the everyday is attuned to observing and analyzing. For
instance, in my field research | found that Adivasi Munda women who were the heads of the

households living in the villages made the same socio, economi@oéitidal decisions as

11



their husbands had migrated. They were not just taking on household chores and children, they
were also working in the fields, taking care of their cattles, and carrying out economic activities

in the market by selling their produdeRefer to Figure 0An Adivasi Munda Women Going

To The Weekly Market To Buy Food) | will explore more fully to best understand the question

of Munda representation, it i1is critical t ha

subaltern within darger subaltern community.

THE ONTOLOGY OF THE MUNDA IDENTITY
| asked Balbir Munda, an old friend and a middgeed man from the Siladon

Vill age, iWhat on earth will you do with so n
to me: A T h enot Wwa withduti wathar, Mureda cannot live without his forest and

l and. o

Balbir Munda, a community member in Khunti, pointed out an ontological question of
inquiry for me, namely whether the Munda exist without inhabiting their land and forest? And
how does this identity change for them when they migrate outside for theirowankrry a

nonMunda? What is the substance of Munda identity?

Shahés ethnography demonstrates that wvari
framework are flawed. In attempting to do so, she juxtaposes the concept of indigeneity with
everyday Mund life and cultural practices. For instance, she claims that Munda villagers, if
given a choice, would prefer to clear the trees and forest around them, as they attract
meandering animals that destroy their mud houses and crops and keep them isolatesl from
rest of the natioistate. However, she ignores primary government reports that demonstrate
these wild animals are displaced due to mas

and development projects that need large patches of land (The BefwetElephant Task

12



Force Ministry of Environment and Forest s,
|l ocation that i1s the problem but the Stateos
what is most critical here is that she misses thatpghat Mundas use forest products like

wood, herbs, and vegetables for their everyday life. Without the forests, their everyday lives
would disappear. In addition, various cultural practices and festivals revolve around their
forests and land, reflected their music, dance and other cultural practices. Without their

forests and lands, large parts of their culture would literally disappear.

She further argues that Adivasis who find work in brick kilns far from home or on
farms as seasonal laborersigally find it a liberating experience, away from conservative
village life that sanctions alcohol use and sex. Her understanding is problematic as the
seasonal migration in the region is actually a form of distress migration because of droughts in
theregion; these Adivasi return back to their own lands during monsoon for cultivation. These
are not examples of liberation, but of economic distress and lack of choice. In addition, she
misses the critical issue of labor conditions that are inhuman, ytlslams often plagued
with a scarcity of space and diseases. For example, during my fieldwork, | personally withessed
the deaths of two family members who migrated to an urban town to seek treatment for malaria
which had devastated their familiesinthé | | age. | argue that Shaho
critiques of fAindigeneityodo do not authentic
perceptions of the world. What is problematic here is that Shah completely associates the
idigeniousiden i t y wi t h Apovertyo and a dlife of d
for the choice that Munda Adivasi are making of living with their land and forest. The rationale

of Adivasi agency is missing fr dywonfplicatedl 6 s wor

13



picture of Adivasi agency in which they actively make choices and are not just the passive

receivers of what they are being told by the activist.

aO)

Il n contradiction to Shah, Ghoshoés 1 deas
argues agast an essentialized identity, that the Munda Adivasi are much more than just their
land. He argues that the Adivasi have been actively engaging in politics with the hegemonic
Indian State and have consistently engaged in acts and movements of redistance
maintaining their sovereignty over their land and territory; today it is resistance against a
neol i ber al I ndi an State. For Ghosh, At he
has emerged around land struggles, including a large numaeivasi ones, which have been
facilitated by the tradition of movements against tdigpossession in the last three decades,

a tradition which is overwhelmingly adivasi
large extent, we agree that a layggat of Munda identity is constructed through resistance

toward land dispossession by dikus (outsiders).

Whil e | argue that Ghoshés questions abc
relevant: AHow mi ght t he f ertiraughii.e.ybymeansp ot en
of ) the indigenous be appreciated? This is t

to questioning how Adivasi subjectivity is constructed by both Adivasi forms of being and
becoming is a vital question for Adivasi Stesli | argue that he gave us a pertinent question,
but wunfortunately not the answer for it. |t
what their relationship with the forest and

| explore in ths dissertation.

THE INVISIBLE CATEGORY OF THE MUNDA ADIVASI WOMEN
So far the scholarship has generally treated all the Munda Adivasi as one monolithic

category. If women have found mention in the scholarship, they have largely remained like
14



the side adrs, not equal partners in the creation of the Munda identity with their land. These
dominant scholars have completely ignored the half of the Munda Adivasi population by not

recognizing and acknowledging their presence to Adivasreptesentation.

| argue the lack of scholarship and understanding of Adivasi women as a category is
attributed primarily because the western frameworks of feminism often see these women as
victims: first as Adivasi and then as women. | find this problematic as, (a) wesotdo
acknowledge the presence of these women in fighting in every movement or movement of
Adivasi resistance and (b) we assume that only the acts of participating in the Gram Sabha are

political, not the sites where women labor and live everyday, likeiticeen and fields.

| argue that these women use their knowledge as both Adivasi and women to confront
the Neoliberal State. Ghosh and Shah both have mentioned in their work about the migratory
patterns among the Munda community as they go out of tikiger to seek casual labor.
However, they have failed to acknowledge the role of the women after they migrate for several
months. These women, by choice or not, are the female heads of the household when their
husbands, fathers, and brothers migrategui@the act of choosing what seeds to grow in their
field, what vegetables to cook, and which party to vote for during the election time are all
political choices they make and thus are active agents in creating Munda identity. For instance,
Scholars (8ah, 2006) find connections between the Adivasi way of living and locally made
alcohol Hadiya (rice beer) adahuwaadrink (alcohol made oMahuwaaflowers). These
beverages remain a crucial part of the Adivasi identity, festivities and culture. hatirélee
scholarship on this but what is missing is what these |looadlgle Alcohols mean for these
women? During my field study, | found that these women actively opposed consumption and

production of Hadiya antMahuwaadrink in their village and compeltl the Gram Sabha to
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penalize whosoever did so. Their rationale was that if alcohol is available in the immediate

vicinity, men world drink more and this would lead to more domestic violence.

Shah and Ghosh both have completely ignored the perspedtivgormen in
understanding Munda Adivasi identity. The gendered perspective of indigeneity thus is
missing from the scholarship this leads mainly to three things: (a) making these Adivasi Munda
women a completely invisible category and further adds tonsilée ng t he mo (b)
acknowledging these Munda Adivasi women and sharing with their land and forest, we assume
them to be passive victims of patriarchy and capitalism; finally, (c) this also creates an
incomplete distorted understanding of the questanadigeneity. My dissertation research
partially engages in understanding the category of the Munda Adivasi woman and the meaning

of land and forest for them.

WHAT ARE WE MISSING?
What i s missing from the ant hr thedotengal c a | d

contribution for highlighting the relevance
ownership, or of subalternity and alterity. Calling for an end to the conceptual debate, Pathy
(1992) argues that the concepts are nothirtgcbastructs shaped largely by contemporary
power structures and current dialogues of academics. For him, such debates only lead to

acrimony and so provide little room for resolution of the problem.

Thus | agree that the question of categorization of dglidentity, between essentialist
or nonessentialist frameworks, is not the most important question. Rather, the primary

guestion here is how the Adivasi Munda represent themselves. One way that could give us an

! These women also occasionally consumed alcohol during festivities. They simply advocated for moderate
consumption of alcohol.
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answer is to look at how communities ube terms themselves. In my own experience
working in the Central and Eastern States, t
and nontribal populations for communicating to foreign audiences and international
organi zations.iABotvlasiiori halromnsarmd e used by t

describe themselves or assert their Rights or claims for sovereignty over land and forest. The

communities such as the fAHo, "' AfiMunda, ' and,
AAdaisvi 0 while the tribes Iiving in the North
fadi vasi . 0 fnAdi vasi 0O i s a Sanskrit wor d me ¢

(Karlson and Subba, 2013). Sanjay Basu Mullick notes the term was origirailized by
Adivasi sympathizers during the formation of the Jharkhand Maha Sabha in 1938 (Mullick,
1992). Thus the term, as a communal identity, joins together a history of subjugation by the
dikus with a strong history of resistance. The fact thattdri® is conceptualized by these

communities as the correct one means scholars should also use it in their analyses.

The history of the terminology has its roots in the Munda historical narrative of a
Agl ori ousao hi story ofty inte Choth dagpureregiam abainsto mmu r
the Colonial Raj. This narrative of a history of resistance is intertwined with the history of
subjugation experienced at the hands of Dikus (outsiders), British and Hindu. During the
Colonial Raj, the influx of @&ders, HinduZamindars (Landlords) who had established
themselves under the protection of the colonial authorities, took advantage of the imported
British judicial system and made repeated attempts to subjugate Adivasis by alienating them
from their landsind forest. This culminated in resistance against the British officials and Hindu
Zamindarsby many Adi vasi communities, resulting

for Adivasis between themselves and dikus. In this context, the formation of comdeumidy
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as an Adivasi, partially identified as si mp

Adivasi consciousness is at least part of a result of historical communal identity formation.

Amita Baviskar argues t hatintemdlized byateei 0 t e
communities (Baviskar, 2013). Over a period of time, communities such as the Munda have
internalized this term and attached meanings to it based on shared experiences and history. As
Baviskar descri bes, IimlAddiandafsen usedibycommuriitiesofar i a |
their political advantage. Some scholars have argued that the Adivasi terminology is an
essentialist concept and does not represent the true reality of these communities . | argue this
contradiction is crucialat understanding and defining the category of Adivasi. In this regard
the history of Adivasi resistance and subjugation which underlines the Adivasi consciousness

and their politics is crucial.

The Adivasi communities in India share multiple subjectivitiessed on their
relationship with land, forest, and the various State and corporate actors. They actively mediate
and interpret their everyday lives and practices in the context of their identity as subalterns. |
argue that the t erdecoldnfldinnatars. Itaso hekps usto anderstadr e
both Adivasi beings, as well as becoming, in the face of a changingesmiomic context,

and enhances our knowledge about Adivasi Munda politics in relation to their land and forest.

larguethatbt h Adi vasi fAbeingd and fAbecomingo
so must be analyzed together. | argue that the Adivasi constantly interpret and create Adivasi
alterity premised on essentialized notions of Adivasi being as they negotiate withliberako
State through the multiple forms of subjectivities and, in turn, shape their becoming. The focus

of this dissertation is to understand Adivasi being and becoming by analyzing their response
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to the neoliberal St at mtd their jumglesy rdsduss the poldgicst o t F

of creation of the Adivasi being and becoming in my dissertation.
1.3 METHODOLOGY

This project is an ethnographic study of Munda everyday life which seeks to understand
and explicate the meanings of land @mkst for themselves, and how those meanings shape
contemporary Adivasi politics as they confront the Neoliberal State. More specifically, this
research project analyzes the politics of the creation of Adivasi representation by analyzing the
c o mmu n iolitigs Ghsouglp the essentialist notions of land and forest for the Adivasi
community and how these meanings feed into the Adivasi politics of becoming as they

navigate the current soemlitical cultural milieu.

How can one understand the questions alvasi being and becoming? | argue that
decol oni zing met hodol ogi cal framewor k as a
reconstruct this communityos political four
methodological framework for interpretidglivasi politics as a matter of negotiations with

the political realities of the contemporary Indian State

What kind of research is needed to understand the relationship between these concepts
and political resistance? Baviskar and Sundar highlighptheacy of understanding the
complex conditions of everyday life of those engaged in violent aneviotant political
resistance. Participant observation is an ideal way to investigate the shared meanings generated
in these processes and to understand tiay inform particular ways of being and acting
Adi vasi . Aln every society pe-m@ahirg systeniséo cons
organize their behavior, to understand themselves and others, and to make sense out of the

world in whichtheylive. Tese systems of meaning constitute
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This research project focuses on understanding cultural knowledge embedded in everyday life
of people with the multifaceted relationship with the land they inhabit. For instance, Munda
community members exercise political agency at different scales in attempting to maintain

tradition.

It is important here to note that my intellectual position for this project is decolonial but
my methodological position remains postcolonialThis leads ra to my Methodological

position.

| had to consider the method and methodology of doing this dissertation that will best
represent Adivasi and acknowledge Adivasi self representation. But the methodological
concern over here i s the Qquesion pasdddy Gayatsi&£l Spieak.n s p
Spivak pushes us to be wary of our intellectual positions as we conduct our inquiry of the
subaltern subject since the position can close or open a space for the subaltern to be ignored,
or heard (Spivak, 1985)Thus, in this situation as an outsider studying the subaltern Adivasi
subject, it is important not just to be mindful of your own position as an outsider, but also be
open to listening to the subaltern voice. How can we do this as we are conditioneet sbeuntd

subaltern subjectivities through a very eurocentric and western epistemological framework?

Spivak gives at least one part of the answer by framing the concern as an issue of
ethics, which she conceptualizes as responsibility by the researchetryihg to represent
the Subaltern to the rest of the world, and to themselves. This act of responsibility is a call
from Spivak to address the transaction between the listener and speaker. She argues that, in
this act, the researcher is responsible fakimg space for the Other to exist. If the researcher
is not both cautious and conscious of the su

can |l ead to epistemological violence, 1 n whi
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the worldisi gnor ed, di smi ssed, or framed as fAback
i mperative for this project to put Spivak?éb

forefront.

In this project, as | attempt to understand Adivasi being and beccesiaggraduate
student studying in the United States, also coming from a middle upper class and caste in India,
my positionality remained as an outsider, and a privileged one, in the field. To keep the
subaltern Adivasi men and women voices aliveinthiopp ect , | use Spivakos
as suggested in her work on French Feminism, of understanding women and men through their
discourses and not putting western frameworks on them as a way of understanding their alterity
and connection to the landpi8ak conceptualizes such a position as a position of hyper
reflexivity (Spivak, 1981).
This methodological positionality, of actively listening to the subaltern, must extend to
all parts of a research project, including analyzing field data and writing.crucial in this
context to be cautious of the distinction between giving voice to the subaltern versus keeping
the subaltern voice alive. For this project | have attempted to keep the voice of the subaltern
alive, not to insert any voice, not to @pe any voice, as | embarked on a journey of writing
about the subaltern Adivasi subject and her alterity.
DESCRIPTION OF THE FIELD SITE AND METHODOLOGY
The town of Khunt. is situated | ess than 60 mi
undulating landscapes of degraded forests typical of this region, the Chota Nagpur Plateau. It is
home to the Munda community, which constitutes about forty percent of the total population,
around 40,000 people total (Census 2011). Ninety percent of Khstnictds considered rural, so

the Munda community is dependent on subsistence agriculture and forest produce for their

21



livelihoods. They live in close harmony with their local environment and their festivals, rituals,
and general culture revolve arourgeir land and their immediate environment. It is a unique
place to study the motivation of local communities like the Mundas, who have been engaging in
resistance efforts to save their lands and environment. It also has a special place in Adivasi history
in India, being the birthplace of one of the most popular Adivasi leaders in Indian history, Birsa
Munda. Born in 1875, he spearheaded a movement against the colonial regime and promoted tribal
identity.

Khunti has a long history of resistance agadlistis(outsiders), starting in preolonial

ti mes, and r unni Agepéntdence togdday. Ongbingarésistange eefotts are

aimed against neoliberal development projects like land mining and hydroelectricity dams; the
most prominent among thegethe Pathalgarhi movement, which will be discussed in the next
chapter. Alongside this political struggle, there is a visible struggle by locals in their everyday

lives for necessities like running water, electricity and medical facilities, in additibigh rates

of malnourishment among children. This is despite the fact that the state government, NGOs and
missionaries working in the region have poured in money under the name of curbing
underdevelopment and escalating violence in the region. Thenregcurrently experiencing a
Maoi st insurgency which started in | ate 19904¢

committed by both State and Maoist actors.

| conducted an ethnography of Munda everyday life to capture their engagement with the
land and surrounding environment. The fieldwork lasted for a total of fifteen months over three
years. This included preliminary data collection during Summers 2015 and 2017. Findings from
this preliminary study pr ov umdalide foctheudissedation d at a

research project study, including the use of recorded interviews of Munda community members
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and observer participation. My primary ethnographic fieldwork ran from February 2018

December 2018.

| stayed with an Adivasi MuradChristian family in the Siladon village of Khunti region.
This helped me to engage in and document theitalayay farming tasks and household chores,
along with their other routine activities, including lamsk such as farming and harvest practices;
collection and usage of forest products such as herbs and firewood; religious practices and festivals
around agriculture practices like funerals, marriages and birth ceremonies:aeati@ed songs
and dance; and the weekly village meetings, the GramaSabince it was not possible for me to
take detailed notes in the field, | instead took jotted notes including photographs, audio and or

video recordings of public meetings, memos, objects from the field.

My previous experience in the area meant thatas somewhat familiar with local
dynamics. | was doing research and advocacy work as an activist in issues of food and security
and that drew my attention to this area in particular. My professional background prepared me
well to conduct this study, datallection, and analysis. | have conducted research and advocacy
work on the issues of food security from 2®14 with Munda community members. This work
of mine familiarized me with Munda community culture and everyday life. In addition, | am well
versed in Mundari and Hindi, languages spoken by the local population in the region. This reduced
my dependence on translators and the likelihood of misinterpretations. This reflexive thought

process has helped me to minimize the extent to which my owrsl@ate my work.

DESCRIPTION OF KHUNTI (FIELDSITE)
It was a hot sweltering summer day in June 2017, and | was heading to Khunti for my

fieldwork. 1 was extremely tired; | had taken the local Jeep from Ranchi railway station. The

vehicle was overcrowded witmore than fifteen people squished together. The top roof of the
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vehicle was also full of produce and hens. Before joining my doctoral program, | worked and

stayed in Khunti from 20%24 with several Munda communities.

On the way to Khunti, the massive¢s and dense forests alongside the highway grabbed
my attention; the land was breathtaking and beautiful. As we entered Khunti town, we came across
a newly built Usha Martin University for Management Studies. Itimmediately caught my attention
since itis a coal mining corporation and was involved in land grabbing in different regions in the
St at e. Usha Martin had recently been subject

plans to mine coal.

Between the big old trees and green fields, wes®d a bridge. On one side of the bridge,
| could see a creek and fields which the farmers were tilting with the oxen. On the other side was
a | arge campus for the COBRA Battalionbés Unit
section ofthe natongg over nment 6s paramilitary force, Il nd
to combat local insurgency issues dealing with Adivasis and Maoists. The location of the Battalion
was at a very strategic position, right before you entered the town. And the narRAG@Bified
to scare people away. A few miles further down the road was a Hindu temple. This temple, the
biggest in Khunti, was painted bright orange and golden, like any other Hindu temple, with a
saffron flag on its top. Both the battalion and the termparked not just the presence of the State
and Hindu religion respectively, but also a marker of their power and hegemony in the region.
Along with these actors, | also observed the presence of various Christian groups, the Church, and
missionary run orgazations like schools and NGOs. The question of uneleresentation of
Adivasis in the area lingered in my head. What did it mean for the majority, Adivasi population

that there were few markers of their identity, be it buildings, the architecture poormaks?
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As the Jeep arrived at the local market, | was greeted by a friend who was waiting for me
at the bus stop. The local market is the main stop for all the buses and jeeps ferrying people from
Ranchi. Next to the market, a police station sprawled ases was located. As is usual, the stop

was crowded with people and local eateries.

On my way to my friendds home, Adgherant opped
missionary school, the Ursuline School, due to a massive traffic jam. It was thetlkadiay and
all the kids were running out of the school in their white and grey school uniforms. Girls had their
braided hair tied with red ribbon. The school premises also contained a church, which was visible
from outside. There were other missionarstitutions in the region also. They all had crosses and
statues of Christ and Mary outside. The neighbourhood my friend stayed in had several houses
with a cross outside or scriptures from the Bible written on the walls. In this way, one could easily

demacate between the Christian Adivasi homes and nonChristian homes, both Adivasi and Hindu.

Khunti town has two additional main chowks (roundabout), which mark its main street.
Both these chowks have statues of two Indian Independence freedom fighteesiSGbhandra
Bose and Bhagat Singh. As | looked at them, | wondered why the town did not have any statues
of Adivasi leaders like Birsa Munda or the Jaipal Singh Munda. Around the whole town, the local
administration had set up billboards and painted this withe government buildings to advertise
the plethora of government programs available to serve the poor. The Government of India and
international organizations have spent hundreds of millions of USD since Jharkhand independence
in 2000 to curb the @oing insurgency by targeting poverty and deprivation in the region. Many
things had changed since | had last visited Khunti in 2014, including an increased paramilitary

force, the number of Hi ndu templ es amdentmi ssi o
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offices. These changing landscapes are visual representations of the power struggles between

several organizations and presented a classic case of the Neoliberal development.

The stark inequality was not only in the landscape of Khunti town; orld observe it
between the locals also. It was very easy to differentiate between the local Hindus (mostly Sedans)
and the Adivasi. While Adivasis were mostly engaged in selling their local produce and daily wage
work, local Hindus were mostly involved innmning formal businesses. Most of the Adivasi locals
came from the villages surrounding Khunti town to sell produce in the local market. (Refer to
Figure 9 An Adivasi Munda Woman Selling Bay Leaves)They often carried small amounts of
these produce and satar the roadside to sell. One can also observe Adivasi men standing in large
groups every morning for any work available, with their tools at the ready Local Adivasis often
worked in the local restaurants, eateries, and shops owned by the local Hindusoul also
observe the Adivasi Munda children attending government and missiamargchools and
colleges. The local Munda Adivasi interacted with each other in their native language, Mundari.
They were generally not fluent in Hindi but made an efforspeak it with the local Hindus
including the government officer as they generally do not speak or understand Mundari. For
example, the women in the village often lamented that during financial transactions with the local

middle men and women, they wertten deceived as they could not fully understand Hindi.

THE VILLAGE
The villages in the Khunti district present a completely contrasting picture from the Khunti town.

Khunti was 90 percent rural and inhabited by the Munda Adivasi population. MundasAdiva
villages are surrounded by large dense forests. Most of these forests are a part of the Munda
Khatkhati land and so, legally, were communally governed. The villagers traveled mostly on foot,
cycles, and local auto rickshaws. In one entire village, psrianly 23 families owned

motorbikes. The State development of infrastructure has been rapid since Independence in 2000,
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primarily in the form of roads built in the region. The villagers always questioned the new roads
built in the region as several olckés which served generations of their ancestors had been cut
down for this purpose. On the other hand, the schools and the local government offices like the
panchayat bhawan (centralized office for panchayats in the region) aadgaewadi $taterun
nursery), both run by the government, were in debilitated physical condition. (Refer to Figure 5
School Building, Remata Village, Khunithese buildings contained broken, old, or no furniture

for the students. These schools were often sftafted, somettnes with as little as one teacher
covering 23 classes in one classroom. These regions also had a strong CRPF (national
paramilitary) presence. One could almost always see these CRPF Jawans (soldiers) patrolling in

the region. In some instances, they odedjhe school to establish their base cafmps.

Inside these villages, the inhabitants live in mud houses whereas most of the missionary
run organization offices, schools, and churches are made of more durable materials, like concrete,
bricks, and stonesThe church was often full of locals on Sunday for weekly mass. These villagers
practice subsistence agriculture and so are dependent on the forest for food, herbs, and livelihood.
Villagers also rear animals like goats, sheep, ducks, pigs, hens,andhdhb e r egi onoés
activities were most visible in the weekly market where the locals sold and bought local produce,

ate in the local eateries, and enjoyed loephyduced alcohol.

Early Thursday mornings generally mean weekly Gram Sabha meetings for most villagers,
the system of selfjovernance they employed. During my entire stay and work in the region, |
regularly attended Gram Sabha meetings. The Gram Sabha, and other pabt& déke

communal celebrations, took place in one designated place in the village. This place has a tamarind

2 prior to my fieldwork,| had investigated a few cases of the CRPF, in 26#2aJing funds
and food meant for local children, reporting this to the district administration.
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tree and is named Aakhra, a common site for most Munda villages. | also noticed that many of
these Munda villages also had Pathalgarhi storeegrglly used to mark the village boundary and
more recently, featured at the center of the Pathalgarhi Movement, which | will disalegsthn

in Chapter 2.

During these Gram Sabha meetings, villagers discussed and resolved local disputes
between neighbs, discussed new government proposals, put together strategies to combat
neoliberal development, monitored forest and sand mafias, made political decisions of whom to
support in the elections, they also resolved land and cattle disputes among thesvilagewill
show in later chapters, the Gram Sabha was treated with the utmost importance by villagers, who
viewed it as an important mechanism of their political agency. These meetings were regularly
attended by at least one member to represent eadly.faim most of the villages, women were
not allowed to attend the meeting, which draws criticism by scholars and activists and which | will
address more specifically in Chapter 4. Further, the Gram Sabha systerrgolseffance is also
at least formail recognized by Schedule V of the Indian Constitution, meaning it is both an

Adivasiadopted form and one recognized by dikus (outsiders).

IRB APPROVAL
IRB approval was granted via expedited review on June 27, 2017 to condiaisganeation

fieldwork research for this study. Approval was granted to audio record the interviews of activists
working with Munda communities. After the dissertation proposal has been approved by my
committee, | revised the IRB submission as needed following the approval dissgrtation
proposal to indicate that the study has moved beyond the pilot interview phase and to take into

account any changes that my committee recommends.

1.4 CHAPTER OUTLINE
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Overall, this project is an ethnographic study of Munda everyday lifeg¢bks $0 understand and
explicate the communityds meanings of l and at
contemporary politics as they resist the neoliberal State. More specifically, | analyze the politics
involved in Adivasi selrepresentatoby observing and analyzing th
and imaginaries through particular ontological and epistemological relationships with the land

and forest they inhabit. 1 hope this work contributes to greater understanding of the complexities
involved in land politics and indigenous communities in postcolonial societies in a wide range of

disciplines.

In Chapter 2, | explore the history of the State of Jharkhand, through to the jl@g&aithalgarhi
Movement. | will argue that the Pathalgarhovement represents the contemporary form of
negotiations between members who claim Adivasi identity and the Indian State, one which
simultaneously asserts their rights as citizens of the Indian state as well as autonomous, subaltern
communities. In thisantext, | argue that the Munda communities are continuing their history of
creating their own form of Adivasi politics that contrasts with the colonial concepts of Adivasi

ness as a binary one.

In Chapter 3, | explore how Munda communities inhabit pidtg changing, neoliberal
environment today. Since 1991, neoliberalism has led to the rise of corporate power and
environmental destruction, under the watchful eye of the State. In Jharkhand, this has meant
increased conflict with mining companies, Ibc&tate administration, and the national
government 6s paramilitary forces. |l di scuss
these actors as they interpret and practice their Munda alterity. | conclude by arguing that Munda

forms of alteriy like their unique relationship with their immediate natural environments, and that
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the use of institutions like tH@ram SabhdVillage Council) remain bulwarks against neoliberal,

State, and corporate forces.

In chapter 4, | discuss a very unexploespect of Munda alterity, namely the role of gender and
womenos practices in everyday |ife. Gender
Adivasi scholarship. Too often, Adivasi women are subsumed under representations by outsiders

as simplypassive and oppressed by patriarchy and capitalist forces. | show how the questions of
sustenance and property rights, usually treat
womends i ssues. O I demonst r afoos secunity macticds aso u g h
understood and practiced by these women in their kitchen and field spaces as they confront the
Neoliberal State by consciously crafting a gendered Munda Adivasi alterity. | conclude by arguing

that rather than being just a simplietim of tribal patriarchy and the State, Munda women are

active political agents who emnstruct the meaning of land, jungles, and political resistance.

In Chapter 5, | conclude, first, that Munda Adivasi alterity cannot be understood within the
framewor ks o f Ai ndigeniouso and fAtribed as thes
second, that Munda subjectivity is constantly in flux as the Munda community mediates multiple
forms of Adivasi epistemology and ontology while negotiating with Statiecanporate actors;
third, that Adivasi studies should critically
fully understand and address the questions of
ethnography should utilize post colal frameworks and methodologies and should be focused

on understanding the Subaltern communities through their discourses instead of western,

neol i beral, or other fADi kuodo epistemol ogi cal f
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CHAPTER 2: PATHALGARHI MOVEMENT

| was in Khuntitown; it was an oppressively hot summer morning in April 2018. There had been
no electricity most of the night at my place, and around six in the morning, my phone rang. It was
Mangra Munda, a local villager and a friend from Koenara village. He called ask if | would

be interested in attending a Pathalgarhi meeting at 11 that morning in Hakkaduba village. Later,
we met near the police station at Khuttowk and took an autackshaw along with some other

folks. The rickshaw had more people thazomld carry; some villagers were hanging off the sides,

and some were standing on the external footrest. The women villagers in the rickshaw were donned
in red and whitesarees while the men were wearing whitartaswith red and white scarves. The
colorswhite and red are a symbol of Adivasi solidarity and resistance. Striking up a conversation
with one of the women, | asked her if she was headed to Siladon for the Pathalgarhi meeting. She
nodded her head to confirm yes and quickly turned away herdaoeid answering any further

guestions.

On the cramped ride to Hakkaduba, | saw several local people walking towards the meeting
location, dressed in white and red with bows slung over their backs, and various farming tools in
their hands. From far, thedows and arrows looked like a big gun (like-AK) but looking up
close they had only been decorated in a manner that they appear to look like a gun. For me, it
represented a show of power in front of the local Hindu administration of Khunti. Mothers had
their children swaddled in cloth and dangling from their backs, while also carrying coconut, saal
tree leaves, flowers, plates and urns made of copper. About two miles away from the meeting
location, there was a small congregation of three or four paficers and paramilitary personnel,
however, there was no presence of any police or local administration the Closer We Got To Our

Destination. The Road Ended Near A Green Colored Stone Covered With A White Cloth That
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Was Standing In The Midst Of The Paaght. (Refer to Figure 3: Provisions Of Constitution Of
India Carved On A Pathalgarhi Stone Near The Stone), People Had Gathered In The Thousands.
Men And Women, All Dressed In White And Red, Were Sitting On The Dusty Ground In Separate
Rows. Not Far FronThe Large Stone, Was An Elevated Stage Set Up With Microphones, A
Loudspeaker And A Few Chairs For The Dignitaries Attending. There Were No Women Sitting
On The Elevated Stage. The program was very well arranged with many of the organizers serving

as voluneers.

As soon as we reached the venue of the meeting, Mangra introduced me to his friend
Somari, who was the resident of the village. Somari was the student of history and was studying
at Khunti college. Mangra asked me to stay with Somari as it wask@nvded and he made sure
that we got seated on the ground in the area where women were sitting. There were many women
and children around us. It was very hot. The program started after a further two hours. Everyone
was eagerly waiting to see Yusuf Purine of the main faces and leader of the Pathalgarhi
movement in Khunti. Yusuf came in a Jeep with1POmen and women. While walking, he was
at all times surrounded by 46 Munda men and women who had formed a circle around him to
protect him from any glice officials. There were no pending cases against him at that time but
Adivasi Munda felt that he might be falsely implicated in a frivolous case and arrested by the local
administration and police officials. By this time, the Pathalgarhi movemeng&iaéd much
attention both in local and national media. Many local journalists with their cameras and
microphones were also present at the venue. | could also spot some foreigners and students from

outside the region at the event as well.

Yusuf Purtiwas n hi s mid 406s. He had a dark compl

had recently learned that he has a Ph.D. from Ranchi University in Sociology and was teaching as
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a faculty member at Torpa College in Khunti. The program started with the inaugreadony.

Purti and other leaders cut the ribbon to unveil the erected Pathalgarhi stone. As soon as the ribbon
was cut, the Shaman of the Hakkaduba village started his prayers and used Saal leaves and water
to complete the ceremony. After prayers wererefle Adivasi women made a circle around the

stone and started dancing around it, while musicians around them Négmadker (Munda
traditional drum). As they sang their songs and danced on the beatdairttier, other men also

joined them and made anotharcle, dancing and singing with them. Together, these Munda
rituals, prayers and dance, were meant to bless the stone. As soon as the singing and dancing was
over, journalists gathered around Purti to interview him. He asked them to wait until thetesd of

meeting to interview him.

The green Pathalgarhi stones set up outside various villages have inscribed on them, in
Hindi, the provisions of the Constitution of India applicable to the designated Fifth Schedule areas
of the State of India. The Constian of India makes special provision of Fifth Schedule Areas,
where tribals are predominantly in majority. In these Scheduled Areas tribals are entitled to self

govern themselves through Gram Sabha based upon their local customs and practices.

Accordingto The Panchayats (Extension to Scheduled Areas) Act (1996), popularly
known as PESA Actgram sabhashave a decisive say in many matters, and the local
administration then has to go by the decision of the gram sabha. All these provisions of the
Constituion were written in Hindi (not in Mundari, the language of the Mundas). So, it was clear
that it was not so much for the Munda community but for the outsiders coming to encroach over
Adivasi land and forest. It was also a reminder to the state that timawmal local governance

structures (thé&Gram Sabhgsare supreme and powerful in these regions, and they cannot be
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governed by national laws. (Refer to figure 3: Provisions Of Constitution Of India Carved On A

Pathalgarhi Stone).

Soon, Purti, along with ber leaders, took the stage. After a 20 minute introduction by the
Gram Pradhan of the Hakkaduba village, Purti came to speak. His entire speech was in Mundari,
not Hindi. His speech specifically focused on addressing the mass gathering of locals who were
mostly Mundas. (refer to Figure 1: People Gathered For Pathalgarhi Meeting) He started his speech
by raising the popul ar sl og aAbuadeshum Abaaraffly nda st
country, my rule.)o0o This s | ondaeademaadkicorcfmmitnee d by
early 19006s, who successfully resisted agai n:
Muda lands. It was the success of the Birsa Munda movement that the Mundas were successful in

forcing British to pass customalaws protecting the tribal land from non tribal populations.

As Purti raised the slogan, the public cheered him and the environment of the meeting
became very jubilant. Yusuf was a confident
the DistrictColle t or , t he | ocal of ficial, for this e\
then added, AfHe i s scared to come to the eve
to answer our guestions. O Af t BPikusda nopveants e , h ¢
to have answers to tell us for the years of
speech had elaborate details of the constitutional provisions, which gave special status to tribals
and protected the Adivasi land from nrAdivasis. He added, Al f we wan
ourselves, we need to fight for our rights. No one can empower us, we will have to stand up
for ourselves, our ancestors, and fight for our rights. This is the only way we can defend

ourselves and our | ands. 0
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The centralemand of the Pathalgari movement is to have autonomy over the land through
evoking the Constitution of India that recognizes the-geWfernance system of tribals, the
Gram Sabhand its powers. The Pathalgarhi movement also emphasizes primacy of Adivasi
customs and practices in formulation of development policies for Adivasis. It spoke of Adivasi
centric development which prioritizes education, health, andlveallg for Adivasis. Towards
the end of his speech, Purti raised the slagdha Jaan, DNa g&eWwe ewmi | | nei
give our | ife, nor our |l ands)o and concluded
the Government and the multinational corporations. This is the land of our ancestors who have
given their blood to protect these farésrests from the Diku Raj. Now we need to protect our
| ands for our existence and for children an:i
estimate is that there are-80 villages in the Khunti region currently participating in the

movement.

This is not the first time Munda Adivasis have organized themselves. They had
organized themselves several times historicéllgwever,what was different this time was
that they are talking to the State in its own language by inscribing the relevantutorsl
provisions enshrined for the Adivasis on their Pathalgarhi stones in Hindi to remind the State

of its obligations to these communities.

The sense of resistance in defending their land against outsiders dates baek to pre
colonial times and emnges from a strong underlying Munda consciousness. This Munda
consciousness and the Munda imaginary of the world emerges from the dual, entangled
histories of Munda Adivasi Oppression and Resistance against outsiders, both in colonial, and
postcolonial ers. Recognizing these histories and the consciousness and imaginaries that result

from the Munda relationship with the State &
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is that the Munda Adivasi continue to fight for their land rights. Munda Adigasa subaltern
communi ty, have refused to accept t heir S
asserted themselves as rightful citizens of the State. This refusal to accept their subalternity,
and the subordination imposed on them by outsidems, important parts of Adivasi
consciousness and contemporary Adivasi imaginaries. The Pathalgarhi movement represents

the changing nature of the AdiveSiate relationship.

Previously, Adivasi scholarship has generally focused on framing Adivasi politcs an
resistance as originating solely in opposition to the State (Kumbamu, 2017). | argue that
Adivasi politics and resistance should not be discussed simply in opposition to the State; rather,
their resistance is also the result of their political and ecanorarginalization, which in turn
has transformed the Adivasi into a sovereign community capable of asserting its rights. The
relationship of the Adivasi with the State is one that involves both oppression and resistance.
The key elements underlying thislationship are claims to citizenship and land rights. The
Adivasi have a long history of fighting for their citizenship rights while also using claims to
citizenship to advocate for access to health, employment and education and other human
development sues. This history dates back to colonial and postcolonial erardb@teolitics,
which informs contemporary Adivakd social movements, such as the Pathalghari

movement.

This chapter is based on oral history of the interviews conducted with leattérs a
participants in the Pathalgari movement, and also based on participant observation of in Pathalgari

meetings and visits to the villages that were a part of the Pathalgarhi movement.
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Following the Pathalgarhi movement meeting at the Hakkaduba villagas left with
several questions lingering in my head. For me it was really important to understand why the
Pathalgarhi movement chose to invoke the traditional Pathalgarhi practice to assert their
contemporary political, economic, and development sigkithy do they choose to write the
constitutional provisions on the Pathalgarhi stones? How do they envision their relationship with
the Indian State? And most importantly what was their motivation to defend their land? To
understand all these questionisgdecided to interview Yusuf Purti to understand the movement

better.

It was early in the morning as my friend Jyotika and | drove on my scooter to Udburu
village in Khunti. Udburu was a part of the Pathalgarhi movement and Purti resided there. This
wasnot my first visit to Udburu. | had visited the village and the nearby area quite regularly in
previous years while working with the community on the issues of food insecurity. My friend
Jyotika was also a wetkspected journalist in the region. She wasanly a Munda but also
a female journalist. She had managed to put me in contact with Purti, and recommended me,

so he had agreed to meet me.

As we reached the village, we decided to park our scooter just outside its border. At the
entrance to the viige, a large stone had been erected as a marker of the Pathalgarhi movement.
We went inside the village and decided to wait under the tamarind tree of the village (every Munda
village has a tamarind tree where traditional gram sabha meetings and fedtkitigplace). The
village looked like any other Munda Adivasi Village, with mud huts in a row, and dense green
trees scattered here and there. As we sat under the tamarind tree, we were aware that the villagers
would observe us closely for sometime befangone in the village would come and talk to us.

This was not the first time this had happened to me, earlier | faced similar situations. Before
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interacting or making friends with any outsider, the Mundas would observe and scrutinize them. |
knew that thgeople of the village and Pathalgarhi leaders were most fearful of the police or state
officers coming into the village and capturing Purti and other leaders. After some time, two men
dressed in casual clothes and flip flops were seen walking towartisaysasked us our purpose

of visiting the village. We told them we were there to meet Yusuf Purti. They asked us to wait and
said they will get back to us soon. Right after, we noticed that people were starting to move around
pretending to do their work,uib actually observing us. After a few more minutes, a man rang a
bell with a wooden block. This was a way to say everything was safe for Purti and other Pathalgarhi
activists to come out. As Purti and others came into view, he got a sheet to spreagrourttie

for everyone to sit on. He greeted everyone and we all sat together on the sheet on the ground.

People in the village offered us water to drink. Our conversation began after that.

Yusuf: How have you been? How is your Ph.D. coming along? And wihat ispic of
your study? | am glad some Ph.D. scholars are interested in the Pathalgarhi movement.

Pal |l avi : | smiled and said, AMy Ph.D. res
Pathalgarhi movement. | attended your meeting in the Hakkadillage. There are various
guestions that | have for you today. o0

Yusuf : il am happy to answer. I was once &

easy process. But | want to make sure that whatever we discuss today should not be
manipulated or chared? Many media professionals who have recently covered the
Pathalgarhi movement or taken my interview have manipulated the details and have portrayed
us as Oant. national 6.0

Pal |l avi : I joki-ngtyosal 8, mBBasnyg ceeeyenée & doi
the government ffeel s trhateiaotneanledd obry G usr btaenr nmead

To make sure | did not take up much time as he was a busy man and had other
commitments, | quickly took out my notebook to ask the questions thatdrbpdred. Since
| did not want to make him uncomfortable by using my camera or audio recorded, since he was
under surveillance by local authorities. | must admit these were among the few moments of the
field work | was very tense, as anyone from outsite region of Khunti was also closely
surveilled and scrutinized by the government officials. | made sure that | did not express my
anxiety and show my nervousness in front of him and quickly started the interview.
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Pal |l avi : AWhy di dhiyWwhat isdhe messagedhattyou Rra tryingtb g a r
give the Government of Jharkhand?o

Yusuf cleared his throat and stood straight and asked someone standing by his side to get
his books. He then proceeded to respond to my questions.

Yusuf : A P allkhoa very well avtsat heppened after Jharkhand got independent.
After years of struggle of Munda Adivasi, where we put our blood and sweat, our cause has
gone to vain. After Jharkhand became a separate state and gained a new meaning, the ruling
parties/@vernment in Jharkhand have tried in different ways to displace adivasi from their
|l ands for the corporations. O

AThe Government of Jharkhand has failed to
survival like schools for their children, health clinics, food entitlements, and employment.
After Jharkhand got independent, we thought we can attend schools, aad faenac on our
land peacefully. But the formation of the separate state of Jharkhand has become a nightmare
for us. o

AGover nment of Jharkhand has made several
attempts were both through constitutional and uncongtitadi means in order to help big
companies. As you know, in the summer of 20
policy in which it increased by 20 lakh acres the amount of land to be given away to mining
companies in the emerging development laapgs. Most of the land as noted by the officials
was Ogair mazurwad | and (common | and, incl uc
the land transfer, the ruling BJP government tried to pass laws to remove the crucial aspects
of the Chotanagpur Teincy Act (CNT), 1908 and Santhal Parganas Tenancy Act (SPT), 1949,
that protects adivasi land against transfer to ftabals. Additionally, a substantial size of the
territory was also to be auctioned off to private development. All this informatioaiisiale
online. o

He | aughed and said, AYou should check the
window system, one stop solutionbo, for thos
industries and lease mines in the area. All the land thatwebsite shows is the one that
belongs to us and we are currently living and farming on the land. Government believes in one
click they can give away our land. If they fail to encroach over land they start labelling as
Maoist and putting us in Jail. Tlieemploy tactics of violence to threaten us. In some cases

they also try to break our unity by interfer
AAlI'l we are trying to do is respond to the
not doing anything unconstitutional d in fac

Constitution. O
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AThe Pathalgar hi movement needtodatewasmoasibilityn g t h
for their own development by invoking powers given to the Gram Sabha®@grikgtution of
India. Gram Sabha is important for the empowerment of the Munda Adivasi communities. This
simply means that the Gram Sabha represeatstional local selfgovernance and thus ought
to be given power by the state to implementMunaant r i ¢ devel opment . 0O

He then asked people who were sitting around us to get us some water to drink. He also
asked if | was hungry and would like toeatsoniei ng. | replied saying,
for now, maybe | ater we can try to have so0me
the way the stones in the Pathalgarhi were used. As | understood, these stones were a part of
the larger cultural paice for the Munda everyday practices. Not many people outside the
Munda community know about the practice of Pathalgarhi. Traditional Pathalgarhi stones have
inscriptions in Mundari (language spoken by the Munda people) but the stones used in the
Pathal@rhi movement had inscriptions written in Hindi.

Pal |l avi : AnWhat is Pathalgarhi ? How is the
the earlier practice of pathalgarhi ?0

Yusuf: Al am sure since you have baagn in t|
This practice of the Pathalgarhi has been ce
of the Mundari. Thatdéds the reason you wil/

inscriptions. It was after the Church from Germany came and desetlbye script for Mundari

we started writing details about our ancestors on the stones. Several Pathalgarhi stones of
different villages bear witness to the presence of the Munda Adivasi region, which dates back

a century. These Pathalgarhi are both sacaad political for the Munda Adivasi. They are a
witness to our ancestors and the fight for o

ATraditionally, Pathalgarhi refers to a ri
rites of a person who has died. (refeffigure 2: Traditional Pathalgarhi Ston&aéandhiri))
Pat hal garhi can also be understood as fASas

at the tomb of a dead person. Pathalgarhi or Sasandiri is not just a part of traditions and
rituals, it also seres as an important marker of lands and communal autonomy. This is also

done in the memory of the ancestors to ensure that they would not be forgotten and was
essentially a form of record keeping. Sasandiri or Pathalgari practice is documented in the
bookthcycl opedi a Mundarica by Father Hoff man (

Yusuf opened the booklets he had and started showing me the details of the Pathalgarhi
practice they outlined.

AThe Pathal gar hi stones are used for wvario
village territory in the Munda governance system between the villages of different Munda
Clans. This was done by the tribals, not only for territorial demarcation of the village
boundaries, but also for highlighting the system otgelfernance which hasisted for ages,
such as drawing the impression of the family tree, a few big stones placed in some villages also
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had the power and functions of the Gram Sabh
often resides in a large village with many househatithe same ancestry, has its own
Asasandiri o that runs across sever al acres.
marry outside the Munda clans. 0

AYou must have heard the famous story of hc
through he Pathalgarhi stone. In the past, colonial encroachment of tribal lands was resisted
by the Mundas through the Pathalgarhi system. In 1908, when asked by the British to produce
legal documents stating their right over the land, the Munda carried tha#®eaRafrom their
Sasandiris hundreds of miles to the théoeroy of the region. The Viceroy conducted carbon
dating to investigate the claims by the Munda Adivasi to be the first settlers of the land. Even
the government of t h&hi@sireahe 8ritighhadvteeagreenceonrt o f
cl ai ms. o

AToday,-gowemnancessysterh, the Gram Sabha institution is threatened. Our lands
are being taken away. Adivasis have become slaves in their own land. The Panchayats
(Extension to the Schedul@deas) Act, 1993, providing a sgJbvernance system for tribals
has not been implemented by the Jharkhand Government despite it being passed by the
Parl i ament of India in 1993. The PESA recoghn

AThr ough P a tate areatjng mawarenessvamong the Adivasis of their rights
enshrined in our Constitution, which gives right to the Adivasis tegsetrn. We are trying
to strengthen and claim back the rights of the Gram Sabha, which is central to our self
governance. Té Constitution of India provides supremacy of Gram Sabha and mandates that
all the land acquisition and developmental projects in Schedule V areas be carried out after
obtaining permission of the Gram Sabha. Today, no such permission is obtained. We want
implementation of the law, which gives the Gram Sabha the right to decide the developmental
projects in the region. This is the only way

ASince independence all the Goverooaant s, w
for the last 70 years. They have not implemented the constitutional provisions which were
meant to safeguard the interest of Adivasis. The way Northeastern states in India enjoy the
rights being in Schedule VI areas in the same manner we wanhbfiddivasis in Schedule V
areas to be implemented. Since political leaders have failed to implement the rights
guaranteed to the Adivasis, and there is regular attempt by the State to forcibly acquire land
in tribal areas, we are coerced to start thevement. The main issue is land and our fight is
focussed, but not I imited, on the issue of |

The current ruling government is saying that we are doing-raational things and
demands are not constitutional.

He sai d with e mpduknswwhy? TheBIJPrgovernmer is scared offusy
They always think that we are stupid Adivasi who do not understand anythig. What is different
this time, is that we are talking to the State in their language. We have inscribed the relevant
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constitutional povisions enshrined for the Adivasis on the Pathalgarhi stones to remind the
State of our constitutional rights. They are scared that if we start asking for implementation of
the Constitutional provisions, they wonodot be

My friend Jyotika, who was the journalist accompanying me, quickly jumped into the
discussion and posed a question.

Jyothika AMany Adivasis in the region have s
issued by the Government like the AADHAR (Unique Identificatodg(, ration card, voting
card? What is your stand on this? This was a strategy used by Gandhi during his time in Africa
to show his protest against the British.Oo

Yusuf laughed and responded to her.

Yusuf: AJyoti ka, I do ok weowant yobng educatedAdivasi T h a
to join the Pathalgarhi movement. You represent the new generation of the educated Munda
Adivasi women. You can be an inspiration for so many young girls in the village who aspire to
study. o

AAsS you know, endegtd tithik e fouOnalts of the @onstitution of India.
Our Constitution provides special status to Adivasis. But today, wherever we go,schools,
hospitals, banks, everywhere we are asked to produce documents issued by the Government,
thus we aretregétd | i ke ordinary <citizens. Adi vasi s
stated in the AADHAR card (a 12 digit Unique Identification Number issued by the
Government of India), they are a special class and owner of this country. Adivasis also do not
need vagr cards, as it is a proof of citizenship and meant for casting votes, we (Adivasis) are
owners not citizens, so the Government cannot grant voter cards to Adivasis. By granting
citizenship and voting rights, Government tries to put Adivasis at par vdtbaimmon man.
This is done with the motive to extend application of laws to the Adivasis and their region and
to deny them their special status. o

AGovernment has completely ignored us. We
dondt hayv etoatragd nb graper foedso eat. There is only one government run
hospital in the entire Khunti district. Most of the time when we visit the hospital there is no
electricity. We do not have any hospitals to go to when we fall sick. Even in the 215t centu
our kids are dying of malaria and malnourishment. Where does all the money that comes on
the name of development goes? All of this has been swindled away by the corrupt officers.
What are we |l eft with then?o

Yusuf looked at me with an angry and frutéchface and asked.
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Yusuf: APallavi, will you send your chil dr
parents to Khunti hospital for treatment? Then why do you expect an Adivasi villager to live a
l'ife |Iike this. Il s this not wunfair?o

A We wtablish oueown system, where we will run institutions as per our local customs.
Our banks, schools, hospitals and defence system shall work for Adivasis. The Gram Sabha
wi | | hold all the power and prioritize Adiva

| understood hisause for these demands but | was unable to understand how they run these
institutions without government funding. One of the villagers who was standing guard came
and whispered something in his ear. He looked at me and then his watch. | knew we had to
quickly wrap up the interview.

Pal |l avi : AThis will be my | ast guestion t
schools, and hospitals for adivasi s? How do

Yusuf: AWe have just start edalthethitgspeaple pr o]
talk about banks most. The Bank of Gram Sabha is being welcomed by Adivasis in the region
and we are getting calls from different states in India, thus we will be gradually expanding the
Bank of Gram Sabha to the rest of India. We @s® being threatened with false cases for
starting the bank but we are not scared and will continue our project. We need money to invest
in our own development. 0

Pall avi: Al know your movement has been fa

Yusi f : AAs you very well mi ght know. Thi s
pretext of maintaining security they are harassing local adivasis. All those riding bikes in the
region are unnecessarily stopped by the police and asked for bribes. Jdiesemen are
goondas [thiefs/ dacoits] in uniform. They in the name of maintaining law and order are
illegally collecting money.We must inform ourselves of all the laws governing us to ensure that
we are not unnecessarily harassed by the dik

A Al dse gedple who comment on our movement should also read the provisions of the
Constitution of India and then only should comment on our movement otherwise it will not be
a valid comment. o

He then said, Al have t o g o onoeenhere Wamvevy | | h
happy to meet you both. You guys asked me so
He then gave me two books which had all the documents used to argue in favour of the
demands of the Gram Sabha. These books also clearly mentioned the demands of the
movement and the strategies they wanted to use to build their own educational, health, and

banking institutions.
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Pall avi: AThank you for your time! And all

Yusuf: AMake sure to shar eawawgoodtaread ather t at i
peoples research work. | miss my days of teaching in the college. You should teach in the
Khunti college. Young people |like you can ma

| laughed and wished him goodbye again.

This was my last meeting with Yusudter on local administration charged him and other
Pathalgarhi movement leaders with rape and murder. These charges remain unproven until
now. Due to an increase in State repression, the local administration destroyed his mud hut and
suspended him fromid teaching position in the Torpa, Khunti College. His family was
harassed continuously by the local administration. Yusuf and his family escaped from Khunti
region and remain untraceable until now.

ANALYSIS:
The Pathalghari movement, although in lweéh traditional Adivasi goals as | have

discussed so far, is also very different from previous movements, including the movement for
Jharkhand independence, during which they called for formal independence. By contrast,
Pathalghari demands focus on gagniautonomy over their land and resources, and
acknowledging the obligations owed to them by the State of India as rightful citizens of India.
In addition to demanding for the autonomy over their lands and resources, the Pathalgarhi
movement demands for tiedegeniouscentric development i.e. education, jobs, and health
care system. Underlying both the Stateds den
rights, is the Adivasi claim to citizenship. The Pathalgarhi movement marks the era where
Adivasi Munda relationship to the State is transformed. While the Munda seek to claim their
rights by exercising their rights, they are making dialectically contradictory demands. | argue
that the Adivasi Munda community asserts their rights as full sovecgigens of the Indian

nation State while distinguishing the state as a separate entity from themselves. In this way,

they are demanding recognition by the state while also keeping the state at bay.
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The Pathal gar hi movement idewbit¢hessraftedoeer Mu n d a

the period of time by the history of resistance. The Pathalgarhi movement uses this as a key
strategy to organize and mobilize the Munda community. The movement does that by relying
on their traditional practices. The decisiorecécting traditional Pathalgarhi stones and using
Munda folklore, prayers, song and dances while inaugurating the Pathalgarhi stone in the
ongoing movement are the examples of this strategy. These traditional practices which are
sacred to the Munda cultureve become symbols of the contemporary Adivasi movement
and identity today. Thus the sacred, traditional practices like the Pathalgarhi becomes political
over here as it evokes Munda cultural identity as a response to the Neoliberal State. In the
similar manner, Pathalgarhi movement used the iconic leader Birsa Munda for the Adivasi
struggles to evoke the history of resistance by performing prayers for the Birsa Munda, who is

al so popularly referred as ABhagwan Birsao

In the Pathalgarhi movement, the Munda Adivasis have effectively used the provisions
of the Constitution of India, that safeguard their interest as a key strategy to assert their rights.
The act of inscribing provisions of the Constitution of India om taditional Pathalgarhi
marks a departure from the earlier strategies employed in the Munda struggles to defend their
lands. This act of using the State language to negotiate with the neoliberal state gives

legitimacy to their claims over their lands dodests.

The interpretation of provisions of the Constitution of India by the leaders of
Pathalgarhi movement have evoked sharp reactions from many political leaders, State officials,
academics and civil society groups. There remains a difference adropimong the Adivasi
themselves. | argue that the debate over correctness of the constitutional interpretation by

Pathalgarhi leaders is a different one. However, what is important here is the very act of placing
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reliance on the Constitutional provisiobg the Munda community and making it central to
their movement and this is noteworthy. Nonetheless, these debates over Constitutional
provisions have brought the long standing demand of recognition of the self governance
institutions at the center stagathérto the demand for strict implementation of the laws have
largely been based upon the poor economic conditions and under development of the region.
Pathalgarhi movement makes a radical change as it seeks implementation of the laws for

claiming autonomyand self governance and rejecting existing systems.

The Pathalgarhi movement is the turning point in Adivasi politics in India, as now they
demand not just autonomy over their lands andgmlernance, but also marks a shift from
the politics of indigeaity in the Adivasi community. As in the case of Pathalagarhi movement
they are also asserting their rights for education, health care, employment, etc by claiming their
claims over their citizenship. The contemporary Pathalgarhi movement represents/dse Ad
political imaginary.

This Adivasi political imaginary is a result of the Adivasi consciousness of living with
the State and also constantly negotiating with the State to keep it at bay. | argue that the
contemporary Adivasi politics as representgdtiie contemporary Adivasi movement is a
result of the Adivasi history of resistance and also the Adivasi history of subjugation. In this
context it becomes important to analyze Adivasi history. In the next section, | will discuss the
history of oppressio and resistance of the Munda Tribe, during the Colonial Raj and in
independent India. | show in the next section that these histories continued to inform each

other and have shaped the contemporary Pathalgarhi movement.
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2.1 THE COLONIAL STATE AND THE ADIVAS | (before 1947)

The exploitation of Adivasis during the colonial period was deeply rooted in the
probl ematic understandings of the tribes the
borne out of an administrative need to manage various pamsaind land. British officials
conducted several ethnographies and surveys to categorize tribal populations and differentiate
bet ween the categories of fAcasteodo and Atri be
shared idea running through the wals studies of the colonial period was the general
assumption that "tribes" are cultural isolates, separated in time and space from mainstream
Hindu society and modernity in general. In this regard the British administrators argued that to

preserve the digctiveness of the tribal culture and language, these communities had to be

protected from influence from mainstream, siobal society (Nongbri 2006).

There is consensus among scholars that this set of colonial representations of the tribe
was problemic (Xaxa 1999). Scholars argue that British policies that implicitly aimed to
provide these communities protection carri e
tribal communities. Ultimately one can argue that this categorization is probleasatic
essentializes Adivasi communities as primitive and only belonging to the forest which further

marginalizes them.

The administrative categorization of tribes also assisted British administrators in

maintaining indirect control of tribal tracts, firdly imposing taxes over land and crops by

enactment of land and forestlaheand second, through the Chri st
5The idea of protecting populations identified as #

to enact various laws and policies. Foramste, the Scheduled Tribe Area District Act (1874) kept communities

identified as fAtribald outside the automatic applicat

areas throughout the country. It authorized local governments tareleelrtain communities as tribal, obligated
them to respect the tribes, specified which laws were to be or not to be enforced in such districts, and obligated
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Acivilizedo the Abarbarico. Nongbri (2006) ar
the tribes themselveshe British authorities eroded existing cultural and material bases by

disrupting tribal autonomy over their lands and hence, ultimately broke theHhssgation.

The introduction of land taxes and restrictions over traditional tribal autonomy and
which led to shifting agriculture patterns, imposing taxes over the land and crops, and
Acivilizingodo missions, was met by wunrest and
British to figoverno the regi on swlabengedctrtbalby r e
authority and autonomy over their land. In this case, British attempts of subjugating the tribes
informed the Adivasi resistance and fought for their land. The experience of confronting the

Colonial State led to the constructionof h¢ at e a's ifOt her o for trib

Notably, in the late 1700s, the British establisheddamindarisystem in an attempt
to control the tribal tracts. The introduction of thamindari system led to the complete
transformation of the Adivasi landystems which had been communally governed by
introducing private property, money for financial transactions, and taxes. As a result of the
introduction of theZamindarisystem, there was an influx of Hindu elites arriving in the region
who exploited thetribes (Thappar and Siddigi, 1979) by levying higher taxes on their land.
TheseZamindarsalso exploited tribals by lending money to them and in return mortgaging
their land. The fight against exploitation of adivasis by the money lenders (who often not
aways wereZamindar$ became one of the main issues in the post independence Jharkhand

movement. The exploitation of the Adivasi by Dikus created a new division in identity between

them to notify with modifications or restrictions any law enforced elsewhere. Experienceabfutrilest had
already prompted the British to come up with a formalized protection system, the earliest one ever enforced.
Going forward, the assimilation vs. protection debate remained a prominent argument: which of these historically
racialized conceptaould be applied by the newly independent Indian government to manage these populations
and lands?
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the two groupsvhich further solidified the Adivasi class consciousnesss Adlivasi class
consciousness i nformed t heasAanethirg soibémotectesll at i C

from dikus In this way, their experiences of oppression and resistance informed one another.

All these new changes in the land system werehyea series of armed rebellions by
these communities against outsiders, including the British. These include the Bhumij Revolt
of Manbhum (17989), the Chero uprising of Palamu (1800), the Tamar region uprising
(1807), followed by the Bhundu region (320) under the leadership of Dukan Mank, Bundu,
and the Konta, Kol insurrection (1833) (Horo 2013). The initial struggles documented
were sporadic and confined to small geographical locations throughout Jharkhand but were
impactful enough to grab thegtention of the British. These resistance efforts also strongly
instilled the difference between two communities through a different understanding of land
from the nortribal communities leading to the creation of the Adivasi etmsamunity
consciousnes which informed the Adivasi resistance against the dikus. These movements

remain a source of inspiration for Munda land struggles.

Among these movements, the Birsa Munda movement remains one of the most
memorable. The Birsa movement in the early 20titweg spearheaded the agitation against
the restrictive measures imposed by the British over the traditional rights of the Mundas over
the forests (Thappar and Siddiqgi 1979). The Birsa Munda movement was also successful in
getting the Adivasi Christian ambn-Christian communities together to fight the unjust land
laws against their lands which were alienating them from their land. After struggling for three
decades, the Birsa Munda movement was successful in getting the Chotanagpur Tenancy Act

(1908), pased by the British Parliament, which prohibited transfers of tribal land te non
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tribals, and ensured tribal community ownership and management of the rights of forest

communities ovekhunt kattiarea$ (Das, 1990).

It was the first formal recognition é{divasi ownership of the land by dikus. The Birsa
Munda movement remains vivid in the memory of the Adivasi consciousness and is a source
of inspiration for Adivasi resistance and resilience. The success of the Birsa Munda movement

is celebrated by the Aghsi community to this day.

This era of increasing conflict between the Adivasi and the Diku was also met with
another devel opment, namely the formation of
collective identity to represent their issuaghe parliament. ThAdivasi Maha Sabhaas
formed in 1903 under the leadership of Jaipal Singh Munda (Singh, 1888)asi Maha
Sabha ater |l ed to the birth of the AJhar khand

a separate state of Jharkhdodits distinct tribal identity.

Postindependence, these indigenous communities have consistently organized
themselves under the banner of the Adivasi class to assert their rights over land and natural
resources against the displacement and disruptiaru s ed by fAdevel opment o
further solidified a particular communal identity formation amadgasicommunities who
share the same experience of alienation from their land and repeated displacements (Skaria

1999).

2.2 THE POSTCOLONIAL STATE AND THE ADIVASI (1947 -2000)
As | discussed in the previous section, the

and administrative need to manage various populations and the vast land of India. The

4 Khuntkatti: Thedescendants of original settlers held common ownership over certain lands in Munda
areas.
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categorization was based on racialized and éséiegad understanding of the communities by
colonial anthropologists and administrators.
gener al trend of anthropology at that ti me,

worthy of ongoingstudgnd required Aprotectionodo to maint

Unfortunately, such racialized understan
Independence, to overshadow the administrative and political distinction formally recognized
intheConstirt i on by the term AScheduled Tribeo (Sh
and confusion over the term in newly independent India. The new State debated with itself
how to approach these communities as part of a broader process of developing aomav nat
identity. The debates around Adivasi development oscillated between the policies of
Aassimilationd and Aisolation. o Those who
suggested approaching the tribes as a part of the mainstream national develdjnenen
argued that the distincttriiome d eitrwelemd iteahre SAd aii
much sociol ogical wei ght . I n contrast to thi
feared that the mixing of the Adivasi communities wodddgtroy their distinctive culture and
way of living. Not having clearly defined policies for the tribes in India led to more confusion
at the policy level, while at the grassroots level it translated into further marginalization of the

Adivasi.

Both assiniation and isolation have their roots in the British Raj, which essentialized
these communities as Aprimitived and dAwil d.
misleading and led to further marginalization of these communities. For instares band,
the Indian government provided reservations for members of Scheduled Tribes in higher

education spots and government ] obs. This ¢
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solely to transform the fbackwate themewstistile of t |
rise of independent India. On the other hand, areas with high concentrations of tribal
popul ation were designated as fASchedul ed Ar e
categories from the rest of society in order to ensarnee level of Adivasi control over their

land, forests, water and other natural resoutcggis allowed the Scheduled Tribes to have

some degree of autonomy. Unfortunately, the special provisions made for the tribals remained

mostly on paper and the Adisi situation remains fraught with underdevelopment and poverty.

The newly independent India followed the Nehruvian development model for national
development, which emphasized planned industrialization projects centering on heavy
industry, including a lae expansion of mining and setting up of heavy industries in tribal
areas. The socialist framework of development pursued by the central government led to forced
acquisition of tribal lands by the government, with the usual problem of inadequate
compensabn. To add to this discontent, the industrial development brought about a further
influx of outsiders, with local people complaining that they were not being hired in sufficient
numbers. For instance, the nationalization of the mines in 1971 was follywtbé firing of
al most 50,000 miners from Jharkhand and t hei
development program in the pdstlependence era and the large, medium and small scale
industrialization that occurred played crucial roles in suppgpthe influx of outsiders in the
region as many offices were being set up on

1990).

The Constitutionds chedufetcarie®aver thalpuriciples af thd Scedutet DistriBts
Act of 1874 which excluded these Scheduled Areas from the operation of ordinary laws in British India. Since its
formation, however, like many of the special tenancy actsibial areas, thd-ifth Schedule has been under
constant threat of amendment in order to enable transfers of tribal landsttibatsnand corporate bodies.
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After national independence was achieved, Jharkhand region was a part of Bihar state.
Bihar as a whole was dominated by #iirelites who treated the Jharkhand region, which was
predominantly Adivasi, as an internal colony (Roy, 1982). The Jharkhand population felt
dispossessed from their own natural resources and land. This exploitation of the resources led
to massive underdelopment in the region. In response, Adivasis continued to resist the
outsiders coming to the region and consistently demanded independence for Jharkhand from
the Hindu dominated Bihar. Such demand was aimed at stopping the exploitation of the natural
resaurces of Jharkhand and to prioritize Adivasntric development. The oppression of the
Adivasi and the looting of their resources intensified the demand for the separate State of
Jharkhand. Prakash (2001) writes that the Jharkhand movement, thoudi lb@itiat on tribal

identity, was later carried on as a movement against the failure of development practices.

Leaders of the Jharkhand movement asserted that the poor condition of the
Chotanagpur region was a r esulrdmBihdr. Ontisep mo
basis, they demanded Jharkhand as a separate state. The history of underdevelopment in
Jharkhand fits well within the lines suggestedd®pendencidheory, i.e. underdevelopment
theory (Frank 1966), which suggests that present undeajewent is largely linked to
regional dynamics in economic and social history. The-tenm underdevelopment of
Jharkhand is the result of its colonial past and the adherence to same policies as of the colonial
era by different administrations in indeykent India. This theory, through the metropolis
satellite framework, explains that the regions which are the most underdeveloped today are the
ones which had the closest ties to the metropolis in the past. Also, these underdeveloped areas
are large expoers of primary products and capital for the world, metropolis. In the case of

Jharkhand, this reflects reality. As a region with rich mineral reserves, Jharkhand was
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historically wellconnected with the global economy through railways. Mining started way

back in the 18th century. So, in spite of its close ties with the metropolis sites, it remained
underdeveloped. This was only possible through the nature of the state which put satellite states

|l i ke Jharkhand at the perilmpmerzyatwionmhi)n amhde a
exploitation of resources with few spillover benefits. The underdevelopment of Jharkhand
region was an important factor in the emergence of development as a politically charged
signifier in the Jharkhand movement (Roy 1982hisTis yet another example of how the

history of oppression, in this case, the economic and social marginality, transformed the

Adivasi into a sovereign block demanding statehood for Jharkhand.

The radicalization of the Jharkhand movement under ShibenSord Binod Behari
Mahto, president and general secretary of dharkhand Mukti Morcha(JMM) party
respectively, led to a profound shift in the Jharkhand movement. JMM was formed in 1973,
focused on the agrarian crisis and exploitation by landlords. I&tiiso an adoption of the
Jharkhandi identity by netribal communities as well. This was a sharp political move by
JMM as it was aware of the declining proportion of the tribal population and it also learned
from earlier mistakes of the Jharkhand Pdttlyied to widen its canvas and gather the support

of the working class as well as the peasant class (Prakash, 2001)

At the same time as the struggle for the separate State of Jharkhand movement was in
full swing, the Unit edndieadus rightssarid prbtectiomia 1982r e c 0 g
led to an increasing international focus on indigenous issues helped to give the Jharkhand
movement more legitimacy and helped unite the disparate groups across the region (Shah

2007).

54



Indigenous leaders played a crucial role in the reframing of the movement by adopting
the international discourse on indigeneity to appeal and advocate for the cause to the
international community. Thus, underdevelopment in the region, coupled with acidisti
indigenous identity, become the stated motives of the movement. The discourse of
underdevel opment fits well with the <concur
international level giving the Jharkhand movement more bargaining power. It ignigythes
| anguage of #Aindigeneityo that the demand f

2000, Jharkhand was formally recognized by the national government as a separate state.

This concept of indigeneity was a much broader concept than prex@ss which
could encompass both Adivasi and fsdivasi culture as Jharkhandi culture. The Jharkhandi
identity represented the aspiration of the Adivasi andAxtimasi of the region. The Adivasi
view of development was based on autonomy over theirdaddchatural resources, while the
nontAdivasi Hindu population aspired for marketl development, the latter finding currency
in the Jharkhand state government which advocated for Neoliberal corporate projects at large
scales. The formation of Jharkhandirted into a nightmare for the Adivasi as the historical
demand of preserving tribal identity and promoting-geWernance systems of Adivasi was
compromised in the newly formed Jharkhand. The oppression of the Adivasi continued after
Independence whichag met by the strong resistance by the Adivasi community until now. |

discuss this in the next section.

2.3 NEWLY INDEPENDENT JHARKHAND STATE AND THE ADIVASI (2000 -
present)

Upon Jharkhandos i ndependence I n 2000,
communities that this state was not formed in the interest of Aereasiic development, but

rather to facilitate a Hindmajority vision of development, i.e. industrialization aethsumer

55



markets. The Jharkhand movement became a reason for Adivasi disillusionment adding to
their conceptualization of the State as the Other. While the Adivasi community resented the
State and its failure to give them their rights, this failurefalsted the Adivasi discontentment

with the state, and their resolve to fight for their rights. On one hand, the Adivasi were
continuously engaging in defending their lands against outsiders like the State and corporate
actors Koel Karo, Andolan, Movementgainst theArcellor-Mittal, NetarhatField Firing

Range, Andolan). On the other hand, while many of these efforts have been successful in
resisting individual stateorporate efforts to grab land and resources, they have been less
successful in changindate or globalevel trends of neoliberalism; they win battles but are
losing the overall war. The continuous emergence of neoliberal development actors has
strengthened the Adivasisd disillusionment
enabledhe conditions for the neoliberal development leading to further alienation of Adivasi
from their land and resources. This created disillusionment with and mistrust of the State. In
this manner, both their oppression by and resistance against the sta#ynmfluence one

another.

ROADS OF OPPRESSION
The first time | visited Siladon Panchayat was in 2012. When | returned in 2017, the roads

were bigger, well made, and freshly tarred. Commenting on the roads, my friend Somra said

t o me, ATh ewneolof autsidess erdering and looting our region. They are coming

to take our lands and minerals. People are very tense as everytime roads are broadened, we

|l ose our |l and. o He | amented, fiSince | ast Dec
macke regular visits to the village. Under their pressure, | agreed to give up my land. We were
assured that we will get compensation for th
lost a great deal of cultivable land, two mango trees, andraiiatree; these trees were
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critical sources of lifdong sustenance for which he felt no compensation could suffice. He
further added, AThe Dkusv elr nanemat bex mingisn ttoh &
have lost the trees we lost served our generatjome danced around them, we ate and sold

the products of the trees, used their flowers for offering prayer, we also ate the ants and their
eggs near the trees. They are used to prepare delicacies for the feast on festivals. But dikus
dondt g e tnk by tompefsatiagyus with money, they can compensate for everything

including the trees. 0

Somrabés reaction baffled me. How coul d Sc
its willful ignorance of the importance of Adivasi land and way of living? Sotrs
sophisticated understanding of the Stateds &
conflation of the State with the outsiders spoke volumes to me. The tension felt by Somra has
been a result of a long and historical relationship that thedd Adivasi share with outsiders
and the State, which is marred by the extraction of mineral resources by the state and
oppression of Adivasis. I n Independent Jhark
scale land acquisition but involved intiuction of massive developmental projects and mineral
extractions. Mundas have responded by fiercely resisting against the Neoliberal development
in an independent Jharkhand State. The continued oppression by the State has further
contributed to the Adiva consciousness of treating the State as an outsider, while also leading
to a stronger Adivasi identity, who coll ect

deliver on its promises of prioritizing Adivasi development.

India after 1991 saw an irgasingly liberalized economy which sought more
privatization of land and natural resources. This trend affected Jharkhand strongly after its

independence in 2000. Jharkhand©6s i ndepende
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success by locals and pregsive organizations that would lead to indigencersric
development policy: policy that would prioritize indigenous and Adivasi culture, assert
indigenous and Adivasi agency over their natural resources and put a rest to the continuous

political instabiity in the region.

However, the Jharkhand government, regardless of which party has been in power, has
insisted on promoting neoliberal development projects that promise jobs and industrialization
for the region and has also been confronted by contintegistance by the indigenous
communities. These projects have historically involved the systematic and methodical
dispossession of local populations from their means of production for survival. Further these
populations have been disposed of their politeaegonomy over their natural resources and
land. The majority of development funds were used for three State priorities: neoliberal
development projects like mining, deforestation, building roads, toilets and other infrastructure
projects (World Bank Rept 2007); a massive increase of paramilitary forces deployed against
the growing extremist forces; and government schemes launched in the name of protecting the
welfare of indigenous communities (Development Challenges in Extremist Affected Area
Report, D08). Together, these efforts, the government argued, would ensure effective

development of the region (World Bank, 2007)

AThere are appalling rates of rates of po
in the regiono ( Dr ez des afhamanSrights,viol&iong ivolvingnd hi
killings, rapes, and abductions in the region committed by both State and Maoist actors (CDRO
Report 2013). The deprivation and dispossession visited upon Jharkhand communities,
especially indigenous and Adivasi comnities, has only accelerated since 2000. Indigenous

rights activists and communities alike have since come to view the last twenty years since
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independence as a Atrai.l of broken promi

underdevelopment (Sharan 20I8eze and Sen 2015).

The governmentdos failures here were twofo
not reaching the populations in need and second, their inability to curb local resistance to
neoliberal projects like land grabs. They in tursated spaces for various actors like Maoists
and missionaries to present themselves as effective partners for the Adivasis. As the
government itself has said, fimassive underde
have left open spacesforthéd@a oi st actors to step ino (Devel
Affected Area Report, 2008). Both the Maoists and the missionaries have received massive
support from the Adivasi Munda community. The Maoist supported the Adivasi initially in
their fight aginst the landlords and later against the neo liberal forces and multinational
corporations because that aligned with their politics of resistance. The Missionaries' support of
the Adivasi struggle continued because of their focus on education and hetiéhtribal
areas. However, the support of the Maoists for the Adivasi struggle has declined over the years

because of the movement s fragmented nature

The history of oppression and subjugation of the Adivasi has been coupled with the
history of resistare. The Adivasi have time and again fought against the oppression by
outsiders to defend their lands and resources which they consider as their own. These
dialectical histories have resulted in the formation of Adivasi consciousness which has led to
the cration of the contemporary Adivasi imaginaries as both the subaltern and the sovereign.
This similar trend can be seen in contemporary Adivasi politics. The Pathalgarhi movement
and Stateds response to it showstheNeelibetaensi on

Jharkhand State. However, the Pathalgarhi movement shows the changed Adivasi relationship
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to the state as it has been transformed from the binary antagonistic one to the one in which the
Adivasi are making claims to the claims of citizensdmpa sovereign subaltern citizen. In the

next section, I discuss the Statebds response

2.4 CONCLUSION: STATE RESPONSE TO THE PATHALGARHI MOVEMENT
| and Kailash, a local friend from Khunti, decided to visit Kochang, which was a

Pahal gar hi vill age. Kochang had recently bee
between the Adivasi Munda participating in the Pathalgarhi movement and the local
administration. o In this fAconfront atagesn, 0 tF
were injured, with one of the villagers shot
huts and beat children and women present at the meeting. In retaliation for this State violence,

the Mundas abducted two guards of the local Memb&aoliament, Kariya Munda, whose

house was very close to the Kochang village. After keeping the two guards for one whole day,

they were released safely. After this incident, the paramilitary forces invaded the village and

did not allow any Human Rightsaups to visit the area and document the incident.

Kailash and | were able to go to Kochang Village nearly two weeks after this incident
had occurred. We decided to reach Kochang early in the morning as the State forces and local
administration were comuously surveilling the region. Kailash was not a Munda, but he was
a local and people in the villages recognized him as he actively worked on local issues of food
insecurity. We knew that villagers were also on alert and were not meeting any new people
coming from outside. In their own ways, the villagers were monitoring the area intently and
discreetly. | reached Khunti from Ranchi about 5 am in the morning. | decided to take my
scooter with me and also cover my face with a cloth and a helmet so tleaeneould
recogni ze me. I al so covered my scooterds ni

met near the Khunti bus stop. | picked him up on my scooter and as he had instructed a night
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before over the phone, we did not stop anywhere, headiamghdtto the village, about 15 kim
distant. Kochang was nestled in the beauty of lush green dense forest. In my head, | was

thinking how these police forces cruelly wrecked these beautiful villages.

Upon our arrival, | found people behaving differentiy)Kochang. It did not resemble
a normal morning routine of a Munda village. Usually, during mornings in a Munda village,
one can see people busy preparing for the day, women washing dishes at the wells and fetching
water for cooking, people taking out theattle for grazing and children getting ready to go to
school. In contrast, on that day, we barely saw anyone and after a long wait w& saen2
and women doing daily chores. It was also the day on which the weekly Gram Sabha meeting
was scheduled, f05:30 a.m. The night before planning this trip, Kailash had contacted his
friend John, who was a resident of this village and informed him about his visit and John had

agreed to meet us. But now, his phone was switched off and we could not find him.

After waiting for an hour, we decided to go to thakhra (meeting place of Gram
Sabha under the tamarind ty@éhere theGram Sabhavas supposed to take place. We could
not see anyone over there either. Kag | ash 1
us. We need to be patient. Let s keep waiti:
observed two men coming towards us. They were both in their early twenties, with thin frames
and were wearing colourful vests and denim pants. They both ldaa ¢ietton cloth on their
head. They asked for our identification cards and inquired about our purpose of visit. We
handed our identity cards to them, which they carefully inspected and handed them back to us.
We explained to them our purpose ofthevasi d about Kail ashés frienct
pl anning to meet there. They both | ooked at

get back to you.o06 After more than an hour,
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asked us to follow them tine village church; we quietly followed them. They apologized for
making us wait and said, AWe recognize you (¢
in the villageo. There we met John, who sho
everyonecoming inside the village. There are a good number of chances officials from the

local administration or any spies could have followed you. As you know, after what happened

| ast week we are on alert at all utinfomals. 0 He

instructions given to us by local administration to not to gather anywhere or have any meetings.

They have also sent us informal notice on pa
stamp instructing us to not to hold any gram sabhreatmé ngs. 0 John added, i
together, we will completely vanish together

Upon asking them what had happened the day of the incident, John pointed to one of
the boys in the group who was ftegn years old, and asked him to narrate his story. The minor
narrated his ordeal i n his dismayed voice,
came to our village and randomly started beating us. They beat me and my sister mercilessly
who is 2 year old, until she became unconscious. It was a weekend and no doctors were
available in the hospitals. We had to take her to Ranchi for treatment. They did not spare even

old people in the village. Tell us how it is fair to beat children and old peaple

On June 26, 2018, a Pathalgarhi meeting was held in Ghaghra village, with 2,000
people in attendance. These villagers had gathered from nearby areas to inaugurate a new
Pathalgarhi stone which was to be erected outside the Kochang village. Despiitg i be
peaceful event, the local administration and police showed up at the meeting venue on the
pretext of searching for people who had been charged with rape and assualt case. John

described the State forces t adfitersditavgsaroiindl t was
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25-30 trucks [approximately 3000 paramilitary personnel]. It was out of question that we could

have negotiated with them. All thiswasod anned. 0 John added, AT
many paramilitary forces gathering around éwvent, we were horrified, we knew what was
coming next.o John explained that the gr ol
paramilitarydés arrival. He sai d, NnTWE best
women stood between the group &mel paramilitary forces.These women were unarmed. We
wanted to make sure that the Paramilitary forces do not directly start attacking the people
gathered in the meeting. o0 John adde8@8meniThi s
for peaceful negaditions. The men who went to negotiate with the paramilitary forces
immediately got attacked by the police. We made sure to announce it on the loudspeaker
repeatedly so that officials present at the
Whileex pl ai ning the horror of the event he add
the police forces to |l eave these men. o0 Frust
request, group of about 8D unarmed Munda Adivasi women retaliated viigine hands and
chased several police officers, who took ref
Munda® The Munda Adivasi women group then abducted four house guards, who were
guarding the house of the leader. These women then demanded defupéaiks between

them and Khuntii admini stration for the rel ea

6 Kariya Munda, membeof parliament and the form&eputy speaker (2002014) of the
15" Lok Sabha. He has beeleeted 8time MP from Khunti constituency of Jharkhand State
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The next day, on June 27, a large battalion of paramilitary personnel were deployed,
who ransacked the whole village, mercilessly beat villagers, raidestboused tear gas and
violentlathi (batons)}to attack villagers, causing the death of one person. Late in the evening,
abducted Hohouse guards were released on the assurance of the district administration of
maintaining peace and not attacking locabkgkrs. However, the promise of police to maintain
peace was not kept and villagers were attacked again, this time by a bigger group of police

forces.

The next day, on June 28, Ghagra and seven other villages were completely evacuated
by the police. Joha d d e d , AWe are all stildl in trauma!
the forest have not returned to their homes
broken huts and vehicles. Paramilitary forces had also destroyed stored food graintes peop
houses and killed their cattle. | was very upset and angry after listening to the testimonies of
the villagers. This was yet another act of state repression in response to perceived dissent by

the Adivasis.

After the meeting, Kailash went back to hsme in Khunti and | straightway returned
to Ranchi because of the increasing State surveillance and deployment of police forces in the
region. It was becoming very difficult for me to stay back in Khunti as anyone from outside
the region was being integated by the police and looked with suspicion of being involved in
the movement. Next day evening, | started getting repeated calls from Kailash. After missing
his calls initially when | was able to take his call. He was panicking. He said that the
Intelligence Bureau (IB) officials came to his house to inquire about me. Officials asked
Kailash questions focused on the purpose of my visit, and where | was receiving funding for

my work in Khunti. Kailash told me that he fears being implicated in a falgearabwould
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be going to another town, Kanpur, where his brother worked in a factory. He said he would
return after a few months when things calmed down. He then suggested to me that | do not

come to Khunti for the next few weeks.

The incident in Kochanghade me very unsettled. With the help of some activists,
we were able to put a team of Deblased activists and lawyers together who would go to
affected villages and make reports. But this team was stopped by the police to visit Pathagarhi
villages. Theteam then spoke to villagers from adjoining villages and gathered relevant
information about the incident and later prepared a detailed report, documenting evidence of

police brutality and sought judicial inquiry in the matter.

Towards the end of my fieldwk, | again decided teeturn to Kochang to follow up
with the developments. However, my contacts citing the prevailing situation of increased State
surveillance in Khunti asked me not to meet in Kochang, instead suggested meeting in a
different village,Ghagra, which is about 40 kms from Kochang. After reaching the village
Ghagra, they asked me to wait near a small makeshift grocery store which was near the road.
After waiting for half an hour, asmall girlof§ year s ol d came tro me a
scooter here and | wil/l accompany you to th
walked together a few miles through the fields and reached a spot behind a big hay stack. There
were around eight to nine people sitting there on a plastic sheetheden. We greeted each
other and they offered me a glass of water and hot Kaali Chai (black tea). Although it was a
very sunny and hot day, | followed an important fieldwork rule, namely that you never say no
to food and water offered by my intervievseeAs the conversation started, Amrita, the only
woman in the meeting, sai d, APall avi , I apol

added how they had to be alert at all times due to State surveillance. Ramesh, one of the people
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| had metin Koh a n g, pointed to the hut he was | ivi.
case registered on my name, yet police officials bulldozed my hut by a bulldozer. Since | was
involved in the Pathalgarhi movement they recognized me and every few days theyitome

a bulldozer and ask me to name people involved in the Pathalgarhi movement, when | refuse

to share details, they break my house. | have shifted to several makeshift places due to this
reason. |l tds not me al oneo tfhaecrien ga rseu cshe vpeorl ailc
Amrita further added that paramilitary Jawans (officers) had come inside their huts
unannounced and destroyed their grains and chickens. While | was taking detailed notes, they
showed me a notebook in which they had creatdidt of villagers they knew were being

surveilled or harassed on the pretext of being involved irState activities. They also had a

list of people who were arrested and were languishing in jail and requested me for legal aid. |

then put them in cdact with my friends who were human rights activists. In India, the term

Atri beo was born primarily out of a col oni

populations and the vast land of India. and lawyers. Their case was further taken up and many

of them were later released on bail. However, the cases are pending till today.

The State's response to the Pathalgarhi movement was extremely violent and it used all
its machinery to terrorise people involved in the movement. The blatant use of arms by the
police and armed forces against unarmed villagers was not only illegal amdané but was
deliberate to have a chilling effect. Sedition cases were registered against about 30,000 Adivasi
Munda residing in Khunti villages, in some cases naming all residents inhabiting a particular
village. Such blatant misuse of the Sedition lawajch is a coloniakra law against such a
large section of the society was the first of its kind in independent India. Sedition cases are

registered mostly against individuals, not in such a blanket manner. In addition to sedition,
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many activists and véigers were also illegally charged with criminal cases by the local police.
Most of these criminal cases are false without proof, which are bound to fail during the trial
but they are only registered to create fear among the protestors. However, manyg Merala
arrested after this incident, including top leaders of the movement. The exact number of
persons arrested remain unclear; however, most of them are out of jail but the cases are still
pending. Sadly but not surprisingly, many social activists woaved their solidarity with the
Mundas on social media were also booked under SeditioTlaw is a fairly common tactic

used by the current Modi administration, to use laws like sedition, as a tool to suppress any
form of dissent. Sedition is also usaghinst people involved in social movements, who oppose
so-called developmental projects, which are detrimental to the interest of the poor and more

particularly Adivasis.

Even after months of the Kochang incident, villagers in the region were contipuousl
harassed by police and security forces on a daily basis. Under the pretext of maintaining law
and order, heavy forces were deployed in the villages, with schools sometimes being converted
into makeshift barracks (Refer to figure 13: School Taken Ovdar@yParamilitary Forces In
Khunti), making it into a police state. These forces used to check the entry and exit of everyone
in the village and unnecessarily harassed them, sometimes by requiring a fee to enter and
leave. Anyone not belonging to the vglwas not allowed entry without the permission of
the security forces. Villagers were frisked and their belongings were checked when they left
the village to buy something. Though these strict measures were relaxed in many areas later,
some continue to @erience a heavy deployment of forces. Free and fair movement of villagers
is not permitted, clearly violating their fundamental rights enshrined under the Constitution of

India.
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The oppression of Adivasis was further accentuated by the slow, costly,exoamul
indifferent judicial process. Many Adivasis were languishing in jail since they did not have
money to pay legal fees, with some having to sell their land and belongings to bail their
relatives. The superior courts (like the High Court and the Swpfeourt) have also failed to

provide timely relief to the Adivasis against whom false cases were registered.

As the time passed on, the movementds act
secretly. Villagers continue to hold regular Pathalgamdi@ram Sabha meetings. After a few
days, | learned from a friend that a new Pathalgari stone was erected in Kochang Village, to
commemor ate the movement6s martyrs. I nscript
Figure 4: Pathalgarhi Stone Commentoiang Mar tyr AAmit Joseph To
the killing of a young Munda Adivasi journa
Birsa Munda but not in their own hoedbes but
2018) worked fearlessly and tideep commitment, as a journalist and a social worker, to
safeguard constitutional and traditional rights of the Adivasis. He was shot dead on 9 Dec,

2018 . For l' i feti me, he shal.l stand as a roc

It is noteworthy that the inscription dhe stone was in Hindi, not Mundari. | believe
this was a deliberate and strategic move, to convey the message of oppression and resistance
of adivasistotheneadi vasi people. The Statebs oppress
| at t er Oesxffortse Whes yiouadeny a group the rights which are due to them, by socially,
economically, and politically marginalizing them, they will seek to remind the State of their
rights (as per the Statedbds | egal rcaizemshippol i t i

rights only fuels their rightful claims to citizenship and calls for autonomy over their land.
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The current grassroots politics of the Munda tribe as represented in the Pathalgarhi
movement is the response to the oppressive State policids fehve not only failed to address
Adivasi issues but have exploited their land and resources. The policies proposed by the State
focus on neoliberal development and prioritizing corporate development, leading to massive
displacement, and political turmail the region. In addition to the loot of resources and land,
there has been continuous undermining of the local customs and practices of Adivasis in State
polity. Such marginalisation alongwith historical injustice has also fuelled the anger among the
Adivasis both against the outsiders and the State. This anger and distrust with the State has
pushed the Adivasi to resort to extreme measures. Pathalgarhi too, for many, is an extreme

step. Pathalgarhi has created a difference of opinion within Aditasis

The current Munda Adivasi struggle represents the changing nature of AStasesi
relationship previously it was antagonistic but today, it's much more complex. The
relationship of the Adivasi with the State is one that involves both oppressioasistdnce.

The key elements underlying this relationship are claims to citizenship and land rights. The
Adivasi have a long history of fighting for their citizenship rights while also using claims to
citizenship to advocate for access to health, emplayraad education and other human
development issues. This history dates back to colonial and postcolonial etalsgislitics,

which informs contemporary Adivakd social movements, such as the Pathalghari
movement.

Adivasi have historically contesdd for the defending their lands and forests from the
outsider forces and this remains as the main motivation of the contemporary Adivasi struggles.
Both the The Pathalgarhi movement calls for understanding these motivations which define

the relationshipetween the land and the Munda community and in turn shape their identity
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and politics as a response to the Neoliberal State. | have discussed this relationship between

the Adivasi and the Munda in Chapter 3 & 4 for this dissertation.
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3 CHAPTER 3: MUNDA ADIVASI AND LAND

AWhen the elephant came before me, | <cl|l ost

(not the Hindu God @@hudevs ha) to not he

Bhudwi was narrating to me a story of the time when she was confronted by an elephant in
the jungle during one of the excursions the villagers had taken to cGlec{Chironjee seeds)
from the forest. On a regular basis, perhaps every other week, men and women of the village
would venture into the forest to colle€harto sell in the weekly magk. Charsold at a very
high price in the market, and often to Hindu traders and middlemen. Due to its high demand
and value, villagers were keen on collect®igar as often as they could, despite the risk of

coming across elephants in the forest.

| askedh e r ADi dndt you get scared of the el
didndét you run?o Bhudwi responded only wit
ignorant for having asked that seemintglgical question making me feel quite ignorant for
having asked that seeminglyo gi c a | guestion. She then repl:.i
j ust di dnot realize it had come that cl ose
Surprisingly, it was not with his herd, and came upon me by walking very saftiput
making any noise.o0o | then asked, Al f you se

would you kill the el ephant?0 She adamantly

Bhudwi and | began our conversation in the evening time, after Bhudwi had returned
home from gazing her cattle in the forest. | would often visit Bhudwi, who lived not far from
Neeti 6s village. She made for wonder ful com

stories and Munda villager gossip. After arriving home, she quickly began cookiner di
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offering mekaali chai (black tea) while we conversed near tleoolah(a cooking stove made

of mud) . | was already drenched having had r
Patting a smalpeeri(stool) that was near ttehoolah Bhudwio | d me , APall avi,
choolahor you will fal/l sick. o | obliged as she

and warm the kitchen. Sipping on tkaali chaiBhudwi made for me, | asked Bhudwi what
she planned on cooking for dinner. Shd rep eAtbo (pofato) andMandi( r i icaesaple of

every Mundari household.

Bhudwi was very old. She had a wrinkly face and despite her age, lived by herself. As
a result of her independence, she relied heavily on forest produce for her living @oetlegty
expenses. Bhudwi lived in a one room house made of mud with a thatched roof. A stickler for
cleanliness, Bhudwi 6s kept her house i mpecce
with other Mundar. mud hous e ewthirgh Dubwities hou
constant rain, Mundari people have to hang their washed clothes inside their mud houses for
drying; within Bhudwi 6s house, there was a r
which her washed clothes and sheets hung tdrtlye left corner of her house was the kitchen
area, which consisted of a plank of wood Bhudwi used to sit and cook her food. This area also
had a mudhoolah utensils, spices, and oil for cooking. In the right corner, was a pile of rice
bags covered igeveral sheets of plastic for protection from the rain; she stored rice in this
manner for the year around. Behind the rice bags was a small pile of firewood which she used
to cook and warm her house. Built purposefully as a windowless structure, hey Iicuall

other Mundari houses, remained warm in the winter and cool in the summer.

As Bhudwi narrated her story of meeting the elephant, her face lit up with

~

excitement . She expl ained, Al was very happy
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talked about elephants, | always wondered what an elephant looked like! | said to myself,

elephant God has heard my prayers! | have never seen an elephant in my life and now | got the

chance to see iIit. o0 Knowing t hwdsalstlsepidechatt s we
her narrative, and asked, AHow i s it possit
l' i feti me?0 Bhudwi replied, AEl ephants never

yours. o She added, A At nningi tgscare the klephant lavay frome a r
the village, | would try to run with them. But my eyesight is so poor now, that | cannot run
with the other villagers at night, especially in the middle of the jungle. Elephants would keep
coming at night; they wouldesgtroy our crops and damage our houses. | always wanted to see

them, and often prayed in my heart to the elephanignddt woul d | i ke to see

iSo, when | me t the el ephant in the Jun

0 EIl e p h a n tthanifal tb,you For peesenting yourself to me. Thank you for hearing my

prayer. I am not here to harm you, so pleas
Bhudwi added, Al was standing alone in front
you are collecting food for yourself, Il am a

away and the elephant didndét harm me. 0 Budhyv
story of encountering the elephant, leaving me to ponder at herastghe continued to peel
potatoes.
ANALYSIS
Buddhwi 6s st or y Insteaddoérunmieg away fnoch ¢his massive creature,
or attacking it by calling the other villagers, why did Bhudwi decide to pray to the elephant?

Shah (2007) argues that elephants coming increasingly into Adivasi vittedeEs them more
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vulnerable to poverty, to an extent that she believes they would rid themselves of the

troublesome animals altogether if they could. But | found something different.

In this chapter, | argue that Bhudhvi's decision to pray in fronh@felephant,
rather than run away from it was based primarily on her understanding of, and relationship
with nature. Her decision was informed by her very béihgr ontology rooted in everyday
life experiences, related to place and nonhuman beingsntthaded particular meanings of

nature, core elements of Adivasi Munda alterity.

This chapter is divided into four sections. In the first section | discuss Munda
interactions with local administration and upper caste Hindu men. The following section
discisses the untouchability practiced by the Munda community against the Mallah
(fisherman) community. The third section discusses Adivasi strategies used in confronting
elephant herds which were invading their land and fields and destroying their crogdy, Final
the last section discusses the Adivasi communal governance system as an alternative to the

governance of the Neoliberal State.

| have discussed the Adivasi way of living and confronting the neoliberal State as being
embedded in their Munada alteriys a Munda Adivasi woman, i n
Adivasi life is inherently tied with the land, its meaning, its resources and the creatures that
inhabit it. For Bhudwi, the forest is a most critical source of food for both her and the elephant
she enountered. In the reality of the Munda Adivasi, forests are not reserved solely for humans
T they coexist with the forest and all those creatures that reside within it, also benefiting from
and depending upon its vast resources. Elephants are not seenlyp@asdhreats, but as

relatives. This critical awareness of coexistence is evident at several levels of Munda Adivasi
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i f e, as is indicated by Bhudwi 6s reliance

survival.

The question is whether we can evenrf a mo ment i nhabit Bhu
elephants as avatars of godlisten to prayers. For Bhudwi, her ways of knowing and being
include and exceed the simple distinction made between humans and nonhumans, in modernist
epistemologies. Can we evenriral at e Bhudwi 6s ont ol ogy i nt
frameworks and academic language that we comprehend? Arturo Escobar (2016) in his work,
AThi Afkeienng ng with the eartho argues that the
of the South framewotk ac knowl edges pluriverse ontol ogi
are based in the socihistorical context of the land struggles. Thus giving us an analytical

framework to understand Budwi 6s worl d and he

Elephant hais entering the villages of the Munda Adivasi is fairly common, but in the
past few years, these instances have increased due to the massive deforestation carried out by
corporate actors. This deforestation has led to a stark shortage of food resoustayshfomt
herds, causing them to enter Adivasi villages, destroy rice paddies and crops, and damage
Adivasi homes in their wake. In some instances, these elephants have also killed people. Unlike
nontAdivasi rural agricultural communities in India that bademanded state permission for
hunting invasive wild animals that similarly destroy their yields, the Munda Adivasi
community has never demanded that the government kill the elephants that cause them so
much harm. While outsiders may remain baffled awhg the Munda Adivasi refrain from

killing wild animals, the answer to this question is obvious to the Munda Adivasi.
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Adivasi Munda hunt wild animals for their food and feast, however they do not
hunt excessively. Their hunting is limited only to thed&edi but only as it relates to their
sustenance. Their hunting is not driven by the motive of selling excess meat and animal
products in the market for profit. In addition, their agricultural practices and raising of cattle is
also solely for the purpesof sustaining their livelihoods. In this way, animals are not only
treated as sacred by the Adivasi as avatars of God, but they are also an inherent part of the
environment that the Adivasi seek to live in harmony with. Perhaps most interestingly, in the
most complex of ways, the el ephantds recent
elephant itself, is an analogous manifestation of the neoliberal Indian state that seeks to invade

the lives and land of the Adivasi Munda.

The nuanced situatiomat the Adivasi Munda find themselves in as a result of their
tense relationship with the state is only made more complex when we consider that the
ontology of alterity based in a relationship with animals and their land, includes both a peaceful
coexistege and simultaneous violence. This reality only speaks to the unstable natural

environment that they inhabit as Adivasis in contemporary, neoliberal India.

In the moment that Bhudwi confronted the elephant, Bhudwi interpreted the
elephant through the derstandings she has learned and as a result of the changes in the world
she has lived in. For Bhudwi, the elephant she encountered was not just a source of
bewilderment or fear this elephant, and many others like it were a threat that invaded her
fields and jungles, and a threat that remains partially protected by the state. These elephants
had become a danger to the Munda Adivasi as a result of the massive deforestation undertaken
by the neoliberal State. As the elephants are an internationally reedgmdangered species

the state provides protection to the elephants from being killed or hunted. The State can heavily
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financially penalize the offender or sentence them to prison. She knew that neither she, nor the
other Mundas she could have calledHetp could do anything if the elephant were to attack;

she couldn't kill it, or harm it as an Adivasi. Not only would that mean disrupting the balanced
relationship that the Adivasi maintain with the animals on their land, but such an act would
also invole harsh penalties administered by state authorities. Taking an action against the
neoliberal staté in both the form of an elephant, and the form of the state meant that the state
would encroach upon their village once again. From my perspective, fomBhbd elephant
simultaneously embodies several positions: sacred avatar, animal, and the neolibéral state
which invades her forest and land, but with which she has learned to coexist. Given all this, we
can begin to see the reason why, standing irt tba massive elephant, Bhudwi took on her

only choicel to pray the elephant away.

Does understanding indigenous peoples and their politics require a fundamental
rethinking of western interpretive frames? C
includes and excludes the modern way of understanding and being? Remaining cognizant of
these many complexities undergirding our understanding of the Munda Adivasi is ultimately
what allows us to gain a better understanding of this community. The ofther elephant
brings us to a fundamental question which | seek to explore: What is the meaning of land and

forest for the Munda community? And how do these meanings shape their politics?

3.1 MUNDAS, THE GRAM SABHA, AND DIKUS

AHow can we expdanmott opgyouiéblYyyuunder stand

Munda villagerdés words fumbled as he shivere
Speak |l oudly and clearly so all/l of us can nh
Mundari, another Vil ager chided his fellow villager i

77



telling them this! They will never understan
another villager said AYeah, this withey only

are saying and apologize. 0 In silent agr eeme

This excerpt is of the discussion of a pivotal meeting | observed between the CRPF
(Central Reserve Police Force) officers, Adivasi Munda villagers, aa agper caste Hindu
men. Some of the attending Adivasi Munda villagers had captured and abducted ten Hindu
men from the State Capital of Ranchi who had entered the village. These men had entered the

village without the permission of the Gram Sabha.

| wasin attendance at the meeting with a few friends who were working in the region.
Because people could easily recognize that | was an outsider, | was afraid of being caught for
having come into the region without informing the local administration. Howénaet, |
informed the local administration of my entry into the area, they would have undoubtedly
monitored my activities and movement in the Khunti region. To inform the local administration
of who you are iIis not mandatleidt dbyr @dieon ,awme :
local officials are keen on monitoring anyone new in the region under suspicion of being a
Maoist sympathizer. In fact, most scholars, activists, or any new faces in the region are
routinely scrutinized with great suspicion by bdhe local administration and paramilitary
forces. Knowing this, | had decided against informing the local administration of my entry,
and instead did my fieldwork discreetly. However, my presence as an outsider at this meeting
was undeniably obvious, andickly invited a brief interrogation by a CRPF officer who asked
me who | was and what | was doing in the region. Noting my fear during this interrogation,
one of my friends came to my rescue and told him that | worked with an NGO and had recently

movedto Khunti.
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It was late on a dark, sweltering summer evening. The meeting took place at the
CRPF compound located deep inside the jungle. This particular compound was one of the
biggest bases in the Khunti region, however, despite its important staauiam of critical
military control, this base lacked electricity and was dimly lit by a few lightbulbs that were
weakly powered by a kerosengn generator. As a retiown compound, the living conditions
of the paramilitary officers were quite poor. Dioethe excessive heat, a vast majority of the
attending officers were standing guard in their official vests but with their shirts open, donned
in their uniform pants with slippers or sandals on their feet. It was certainly a most odd sight;
the clothed apearance of these serieiaxed, threatening soldiers offered a paradoxical sight
that instilled simultaneous fear and amusement at how these paramilitary forces lived in such
conditions. Those who stood guard had big-AFKs slung over their almebtare clests, and
were silhouetted against three war tanks standing on the compound grounds. To add to the
rather tense situation, | could also count fourteen to fifteen military trucks standing outside the
compounds. This meeting was definitely atypical, espgcsahce it required such a strong

paramilitary presence.

In an authoritative stance, the lead paramilitary officer was sat in his chair with his feet
planted wide apart on the floor, with both his hands at his waist. His stance was suggestive of
a dismisgr/e attitude towards the situation, but still indicated a sense of authdréyclearly
wanted the issue resolved as quickly as possible. In an assertive voice, to everyone sitting on
the floor in front of hi m, ihegplaisteveryoiieMhat c an o
you are sayingéWhy are you talking in Mundart
understand Mundari 2?0 The Hindu men who were

Munda Adivasi. One of them asked the Adivasi Mundagyikar s, A What di d we d
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were biking the region; we have a right to.o
he had a rightful to travel in the village.
roads deep inside the juegb . Everyone should be able to co
was speaking to the fact that the government of India has built new roads in the region over

the last 20 years, to transport raw materials, an sign of the advance of neoliberal development

in Jharkhand.
Il n response, t he Adivasi men replied: A W
village, that no one can enter the village a

was a clash of Adivasi sovereignty and the sovereignty of therrstate, overseen by a Hindu

paramilitary. Another member of the Hindu g
this | aw? We never knew that | aws 1|ike this
paramilitary of fi c emonlybiking.dMe pligerided to stepaggtsomg A We

water from the handpump and drink beer. All of a sudden, we saw women with stones, wooden
sticks, sickles, and axes coming toward us. They surrounded us so quickly. We kept telling
them not to bother us, arstlarted our motorbikes to leave when the men showed up behind
their women with axes, sickles and wooden st
permission to enter the village. And we told them that we are just here for a few and will leave.

Butt hey took our bike keys, hel met s, and tie
l ouder . AThey then took us to an old school
long! After six hours Gram Pradhan [leader of the Gram Sabha] showed up cmneesaill

only let you go if you pay a fine of Rs 5Q0ess than 10 dollars) Thi s i s t he Gr a

deci sion. 0
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Gram Pradhan was also attending the meeting, and replied to the complaining man,
saying AWe didndt hurt vy o utoeat. We éfirst asked youto We &
|l eave the village politely. But you didndét L
men during this heated exchange, the lead CRPF officer looked at the Munda Adivasi and
asked, fAThey ar e w,i gmtd fWho whaode? tWhiys claan 6t t
I n an angry and condescending tone, he said
takes place and then educated people like me to have to come and work in this remote region
where we hawvetnol | ybeé foolish behavior.o C
tone, he said, ALook, by your foolish behavi
you ever seen bikes in your life? You guys captured these men because they had money and
b i k ehe pavamilitary officer continued to mutter away in annoyance. The Adivasi men had
kept quiet during the officerés | ecture but
their conversation, the CRPF of foteesermersiai d o
will not let you go. We all just want to live in pea@as karoisse ( End t hi s now!)
few more minutes of discussion among the Adivasi, the Gram Pradhan stood up, folded his

hands and said, fil apologize on behalf of th

During my time in the region, | witnessed several incidents such as this one. It was
more than common to see local administrations or Diku administrations take the side of non
tribals while also failing to acknowledge Adivasi sovereignty over the terriboithe Munda
Adivasi way of living. This was also not the first time that the Adivasi Munda expressed their
collective anguish over the failure of outsiders to respect their authority. Hindus and the
Adivasis have lived alongside one another for seyeals, but Hindu communities have made

little effort and progress in trying to understand the Adivasi. This is primarily due to the power
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relation that exists between Hindu and Adivasi peoples in the region. Not only do Hindus
consider themselves as supeto the Adivasis, but CRPF officers, who are also Hindu, carry
out their own biases against the Adivasis, which are reaffirmed by their belief in taming and
controlling the Adivasis in order to protect the interests of Hindu villagers. Thus, the
complicated relationship between the Hindu communities and the Adivasi Munda community

has only increased the divide between the two, as a result of the actions of local administrations.

This situation illuminates the everyday marginalization of Adivasis by taée,S
through the Statebds coercive powers which fr
incarceration in local jails. Due to their history and relationship with the state, Adivasis such
as those in this meeting are well aware of the discrimigapower of the State, and
acknowledge their subordinate position before CRPF officers and the Hindu people. This
knowledge and experience of domination shape the negotiation tactic enacted by the Adivasis
I for them, the best way to negotiate such aeaesituation was simply to apologize and put
the matter to rest. Had they not apologized, the situation would have only aggravated the CRPF
officers and Hindu men, and the Adivasis in attendance would most likely have been thrown
in jail. Thus, the apologgxtended by Gram Pradhan on the behalf of the Gram Sabha was in
no manner a sincere apology for what had happériiedas simply a tactical step stemming

from the Adivasi state of learned helplessness.

It is key to note that this anecdote is evidence @fe Adi vasi 6s strat e
not only safeguard their region from the influx of people coming from outside of the region,
but to also maintain the autonomy of the Gram Sabha. The Gram Sabha is considered as a
crucial part of the Adivasi politicaksistance, culture and everyday life. For the Adivasis in

this meeting, upholding the Gram Sabhabés dec
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to which they remain | oyal and acknowl edge
decision to not lkow outsiders in the village stems from the Adivasi experience of continual

loss of their land by the neoliberal state under the pretext of development. This meeting, its
strategic negotiation tactic, and the Adivasi loyalty to the Gram Sabha are aplesahat

show the extent to which Adivasi Munda men and women go to fight for their land which they

believe is rightfully theirs.

This is also not the first instance when local administrations and government officials
have failed to implement the laws tife provisions of The Panchayats (Extension to the
Scheduled Areas) Act, 1996 (hereinafter referred as PESA Act) which seeks to protect the
Adivasi Right to selgovernance. The PESA Act recognizes the Gram Sabha as a legitimate
governing authority, andsiintended to remedy the exploitation of the tribal population by
allocating resource distribution powers to Gram Sabha, vesting the Gram Sabha with authority
in matters of land acquisition and grant of mining leases, among others. The purposeful
responsef bureaucracy in ignoring the PESA ACT has been disappointing; many officers do
not have adequate knowledge about the special status of the PESA Act especially as it applies
to the Munda Adivasi. Such ignorance is often deliberate. Laws like the PES&#hefsgen by
the officers as a hindrance in growth and are dealt with contempt when they are brought up by
the Munda Adivasi. The constant push for development projects by the neoliberal state poses
a consequent threat to the identity of tribes. As sudistemce is not only inevitable, but is

borne out of this political quagmire.

Most <critically, perhaps, iIis the initial
to you! You candét possibly understand us. o T

the deep frustration of the Adivasis, and the resentment and consciousraedack of
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recognition and respect that they feel that the State and local administration take towards their
way of life, belief systems and historical presence in the region. This statement spoke volumes
to me. The Adivasi history of everyday oppressimal abuse by the State informs us of the

St atebs approach and | ack of understanding
the State lacks the ability and empathy it needs to understand their ways of being and their
sovereignty. The Adivasis uatstand that they are different from the State; that they are not
viewed as part of the State; that they have a worldview not shared by thetB#téen essence,

they cannot possibly be understood by this authoritative outsider.

Having witnessed thi incident, | was compelled to continuously think about my
research and positionality within my work. | knew that | would always be an outsider for the
Munda Adivasis, and lack the ability to truly understand their worldviews. Although | could
spend vastraounts of time with the Munda Adivasi, sharing friendships with them, partaking
in their everyday life, agricultural practices, and sense of community, | know | am not one of
them. Even though they have shared and taught me the meanings of their eveegdaynd

| cannot claim to have the same lived experience that forms their alterity.

Furthermore, as a third world woman in a position of privilege in the American
academy, my training in western academia is based in modern epistemologies which ultimately
fall short of explaining Munda alterity. | have come to understand that this alterity cannot
possibly abide by the binary logic of modernity touted by western academia, as this alterity
exists outside of such modern epistemologies. Recognizingntoenmeasurability and
mutual difference between the two epistemologasains crucial in this research. Through

recognizing this difference, we can also acknowledge how western ethnocentric
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epistemologies might be used to carry out epistemological violencesaghe already

vulnerable Adivasi Munda ontologies.

This can be seen under the concept of,
means the subaltern to exist, by not taking over their voice, by allowing them to represent
themselves through theimm discourses and practices of everyday life. Spivak explains the
act of responsibility as the aof response which completes the transaction of speaker and
listener, but also the ethical stance of making a discursive room for the Other to exist: In othe
wor ds, fethics are not just a pr olHreman of

Feminism, 1981).

Adivasi territorial sovereignty is rooted in a distinctive culture or way of life, central to
which is the relationship to the natural environmant] one of the main reasons Adivasi are
so concerned about sovereignty, and controlling the movement of outsiders inside their
territory, is precisely concerned about defending their territory. The elephant coming to the
region in the villages often destiing their rice paddies and stampeding their house, this form
of invasion made by the elephants, in the Munda consciousness is a Diku invading their lands.
Just like the Neoliberal State in the form of sand miners, contractors, etc which are also

currently invading their lands and violating their sovereignty.

This chapter focuses on the formation of Munda alterity, which is a result of communal
living with Nature, land and forest and also living with the State. For them, this alterity
underlines their dationship with the Neoliberal State. | argue that the relationship they share
with the Neoliberal State is not completely antagonistic or binary in nature. Scholars have

argued that the Adivasi have stayed in the periphery of the State and have always had
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connections with the State. (Xaxa, 1999). These connections with the State were historically
in the form ofZamindars(Landlords) coming to the region for taxes during the Colonial Raj
or in the form of Adivasi men and women migrating for working as ddabar. From the
19906s onward, the i1 nitial period of neol i b
relationships and dynamics, including more Adivasis travelling for casual labor work; mining
corporations arriving in the region; an increase ohpulitary forces; an increase in human
rights violations; and large amounts of financial support by the NGOs and government of India,
have altogether have shaped the Adivasi consciousness of how they comprehend the Neoliberal
State and negotiate with it.
3.2 MUNDA ALTERITY AS PRACTICING UNTOUCHABILITY

As we were returning back from the Sunday mass at the church in Tapkara Bazar, Neeti
and | happened to meet Merlina. We shook hands and | greeted her with the customary post
mass greeting AJaMeEssna (Haed JesiNepti 6s v
accompany us as we wal ked back home. Whil e w

someone in the village has stolen my hens?o

Merlina, a mother of three children, was a thin, tall woman melagly thirties. She
carried a small cotton bag which hung from her shoulder, and held a big black umbrella in one
hand that she used to protect her from the sun and rain. Slung over her back, all expertly
swaddled in a cotton scarf was her-teanth oldbaby who was blissfully sleeping. Like many
others who attended church, Merlina was also dressed in her best clothes and sandals. She wore
a beautiful blue color saree with a golden border, and tucked her sareeles above her
ankle. Her hair was tuekl tightly in a bun, which was adorned with a small red hibiscus flower.

Merl inads husband had migrated to Punjab for
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Whil e Merlina narrated her story, Neeti a
ddyoudscover they were missing?06 Merlina in

happened | ast night. o She further added, A |

do | give them eggs now, I wi || havento sav
consoled her, ADonét worry. Things will get
who is behind al/l of this.o |I was puzzled b
Merl inads hens? And how was s hielwasopuzelednf i den:
didndét qgquestion her. Neeti very confidently
from the forest also, who else would be doin
Neeti was sayi ng, MeGilam Sahha abaut tlis. Thht iswlitHatlcan n f o r
do. o

On our way back home, | Kkept thinking abo

did they say it was Mallah and not any one from the Munda community? The Mallah people

lived inthe samevillageasBd i 6 s but wer e ntolit(sedtbu) wabésated The |
separately on one side of the wvillage. The
forefathers to help the Munda villagers cross the river, as the Mallah people possessed the skills

to fery boats. Traditionally, Munda society brought skilled people like Blacksmiths and
potters from outside the Adivasi community to help with particular needs of the Munda
Adivasi. The Adivasi would allow them to reside on a small patch of land in the vilage

return for their help.

Neeti and | often discussed the Mallah people in our conversations, but despite my
insistence, Neeti was always reluctant to accompany me to visit the Mdiliahhat was until

one day, she finally decided to visit the Maltah after | insisted. On our way there she said,
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APall avi, we wil/ not stay t hHoiad.e Wreawi @ ntgha
was already reluctant, | decided to accede to her advice. And, in a manner that emphasized her
reluctanceNeet i further said fAiBaba shoutbidoné8eet i c:«
seemed more scared of her father knowing about the visit than the Mallah people themselves.
She further addedi | f Baba asks you about 0 8 quicklyi si t ,

fabricated a story to tell Baba for when we would return home.

As we walked to Mallalolil asked Neeti, ASince youobve

so | ong, dondt you haolizo aMee tfir i reeplsi @ ch, trle |

when | was in primary school . They studied v
primary educati on, they dondét go to school
di smi ssively, she said to me veryaskedhefr,i dent |

AWhy do you think they dondét study any furth
curtly, AThey just sit and drink all the tim
on to describe the Mallahs as dirty people livingiimhygienic living conditions. She feared

that she would catch a disease by just hanging out with them.

As we reached Mallatoli, | saw small huts standing next to each other and built on a
very small patch of land. The layout of the Maltah was remimiscent of my time working in
the slums of Delhi. The houses had tattered walls and roofs; living conditions were dismal.
Although Munda houses in the village were also located adjacent to each other, they benefited
from space to grow kitchen gardens améié¢ep their cattle. The living condition of the Munda

household was much better.

In Mallahtoli, we met Priyanka, who was washing dishes at the hand pump outside her

house. She was a young girl who had recently returned to the village from Rajasttien. At
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age of twelve she had migrated to work as domestic help in Rajasthan. Her father was very
proud of her as she constantly sent money back to her family through an agent who had helped
her to initially get work in the city. She had recently returned badke village, as she was

now of marriageable age, and her family wanted to find her a suitor. Priyanka was one of the
many village girls who found work as domestic help in cities. Networks of traffickers (so
called agents) moved around in the regiontanf monetary advantage of these girls. During

my time spent in the village, | was often in the company of Priyanka and other girls. We would
go fishing together, although | barely knew how to fish. Surprisingly, Neeti spoke highly of
Priyanka- i S h e o dmart, wise, always neatly dressed up and never misbehaves with
anyoneo. Neet i felt comfortable talking to

Mallahtoli for a few years and was acculturated to the outside world.

| asked Pr iayvaen kyao,u fibvheant dchoi ng i n the vil]
Il n an irritated tone, she said, AWhat can |
that the Mallahs only had enough | and to |
surpriseme. For livelihood, the Mallah heavily depended on their casual labor and the selling
of fish they caught from the river. However, since the river was more of a stream, which would
also dry up during the sweltering Indian summers, the Mallah could astlydfiring the
monsoon season when the river was full. Like other Mallahs, Priyanka also collected forest
produce and helped with farming Munda land along with her brothers. During our
conversation, she mentioned that such farming work involved a lot &f avat little wage
compensation. She said, il wor ked as <casual
helping Munda people in the field they only pay us in kind by gi\Hagiya (rice beer) and

A

cooked riceo Mall ahdés wh oMuontdhaebrswiisne aweyr es ONncoit:
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were allowed to help Mundas in their farming activities. Priyanka seemed very frustrated that

she was unable to earn enough for her living.

On our way back from the Mallatoli, we walked through the fields. Kids from the
Mallahtoli were playing in the empty fields. Even from afar | could recognize a few of these
children as they were from the village school where | taught. Most of these kids displayed
stunted growth, thin legs, protruding bellies and a loss in their dlair, ¢urning their black or
brown hair rust colored. One could easily and clearly see that children had marasmus and
kwashiorkor. After undergoing several years of work on malnourishment in rural areas, |
couldnodét stop mys el fsedtotlodvuxilibnaNumse Midwieery BMM) i ng t h
of the village, who also happen to be a Munda woman. Sadly, her response was like that of any
other government official in the regiom | canot do anything. Thesc
| i sten t o udytookarylfahe villddd cases segously. In fact, in earshot of any
sympathetic ear, ANM officials would complain about their own health issues. After numerous
attempts of reporting these cases to the ANM, I finally gave up and reported these cases to

local Right to Food (RTF) Campaign activists instead.

After a few days, in a wedding ceremony in the village, | asked Neeti and another friend
Mukta, if anyone in the past had married or eloped with Mallah boys or girls. Mukta looked at
me and s auistpid! GrafrSabhaywill throw us out of this village. We cannot marry
any Mall ah boyo. I further asketdihdel?iMhen /A Why
the whole village is invited, | cannot see anyone fromMdthif 6 She respended «L
ft hey donét feel comfortable in participatin

rice, vegetabl es, and oi l so that they can n
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At that time, the local Adivasi political representative and Member gjslative
Assembly (MLA) Babulal Marandi, built a bridge over the river to encourage tourism in the
area. The consequence of building the new bridge was the loss of Mallah livelihood, in that
their services of ferrying boats was no longer required by thedsls. In addition to this
consequence, the bridge also had severe consequences for the Munda as well. The building of
the bridge meant the possible degradation of the river on which both the Munda and the Mallah
rely, and it also meant unrestricted acaasBikus into the Adivasi region. During the Gram
Sabha meetings that were held during and after the bridge construction, those in attendance
would raise specific concerns over tourist crowds, sand mining contracts, and extraction of

sand.

The Gram Sabhhad recently started giving contracts to the Hindu elites living in the
region to mine sand. These contracts were given by the Gram Sabha and were fixed by the
Gram Sabha at a very nominal rate. According to the PESA act, aldigasis, including
the Sate, could not mine in the region without the permission of the Gram Sabha. During the
recent Gram Sabha meetings, several villagers raised concerns over contractors mining more
sand than mandated by the Gram Sabha. In many of my discussions with Jdlagea v
Chokidar locally known aslakwa(Watchman), he mentioned the issue of illegal sand mining
by notorious contractors. Il n one of these d
are pricks! They wil | j u $dd werkedifor many years ima ng e
factory in Kerala and had recently returned to the village. He had a stout but thin frame, grey
hair, wore old and broken spectacles and walked with the help of a wooden stick. John was
responsible for keeping all the regrsteof the Gram Sabha. These registers included the

register for the weekly meeting, the registe
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utensils and tools. He was also responsible for reminding people of any important dates, urgent
meetings, andny other information relating to the Gram Sabha. In addition tohwakidar
(watchman) duties guarding the village, he would go around in the village announcing all the
details at the top of his voiecehis dual role was perfect for him. John tookajrpride in his

work.

John continued angrily, AfYes | have notioc
of sand every day. Every year they do the s
dismayed and frustrated. Not knowing what to say, | simptjded my head in agreement. At
the time, Priyanka and Neeti were also accompanying me. They started talking among
themsel ves. He angr i | ylsslladkbikebthi dekiha hdf@hisgih n k a ar
must also have seen ithyeh Mallah log tolmachli pakdne nandi ke pass aate jaate rehte hain
(These Mall ahs often go to the river to cat
angry reaction and said in a hushed tone, it
of Grami®IehadNsetti then | ump e Majkal machdimardkete di s c
main bechne jitna nahi hota hain. Ghar me khane tak toh hota(hhkse days there are not
enough fish in the river; these fistlisn@drenot
even sufficient enough f or e atbahatgaaratruckiop me. ) 0

rait nikalrahahail The contractors are extracting many

Over a period of time, the Gram Sabha weekly meetings focused ipriorathe issue
of more sand being extracted from the river. The Gram Sabha invited suggestions from
everyone present in the meeting to address the issue; some villagers suggested fining the
contractor for extracting more than what was allowed, whilersteuggested not to renew the

contract for the next year. Some villagers also expressed their concern over the feasibility of
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stopping local Hindu contractors from extracting sand. If the Gram Sabha refused to establish
contracts to extract sand, themvibuld not be faffetched to assume that the same contractors
would use other means of doing this illegally. And so, they all agreed to establish a single
contract with one person; in establishing a monopoly, they could ensure that other contractors
would not come into the region. In order to finalize the matter, some villagers suggested
summoning the contractor to the Gram Sabha in order to discuss the matter, however, it was
finally decided that three or four Munda Adivasis would volunteer to go and theet
contractor. Gram Sabha announced in the meeting that those interested to volunteer should
give their names to the Gram Sabha. In order to accommodate the villagers, the Gram Sabha
also decided to pay for the commute of the four villagers who wouldeg tihe contractor.

Since the contractor lived in the Khunti town area, the villagers would have to bicycle fifteen
kilometers to reach the nearest udikale panchayat area. From there, they would take an
autorickshaw to travel to Khunti. Before concludihg meeting, the Gram Sabha decided to
document in detail the irregularities and the terms of the contract, which would help the

volunteers better negotiate with the contractor.

ANALYSIS
At first glance, the relationship of Mundas with the Mallahs in thidage may resemble

any other story of caste discrimination in India; however, in the present case it goes beyond
simple discrimination. The relationship between these communities is much more complex

and is premised upon maintaining the hegemony ofilveda alterity in that region.

As part of the Scheduled Caste, the Mallah community practices Hinduism, and are
considered to belong to the lowest caste in the social hierarchy. Analogously, at the national
level, the Adivasi are categorized as Scheduled Tribes and, like the Mallabased by upper

caste Hindu communities as impure and barbaric people. Interestingly, although the Adivasi
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complain about being discriminated against by the upper caste Hindus, they themselves

practice untouchability against the Mallah community.

The paadoxical practice of untouchability as practiced by the Munda helps them to
maintain their ontological alterity through clearly demarcating social, economic, and
geographical lines between who is a Munda and who is not a Munda. The Mallah community
lives in one corner of the village in dismal conditions. Living in the corner of the village has
ensured that their interaction with the Mundas stays limited and that they cannot intermix with
the Munda community. Similarly, to further restrict social inteces, Mallahs were not
invited in the Munda festivities or social gatherings. In addition, their social interactions are
reinforced by depriving Mallahs of land to use for farming, and by only providing them with
small parcels of land for shelter. Lastllge Mallahs have been restricted in their involvement
in political decisioamaking processes of the Gram Sabha. This has not only kept them away
from the power structures, but has also helped Mundas to maintain their hegemony in these
communities. This, iturn, helps to maintain Munda sovereignty over their land. The irony of
the Mundas using a Diku upper caste Hindu social practice, i.e. untouchability, may seem
paradoxical at first, however, this practice for the Mundas has ensured that they can maintain

their Munda alterity.

Munda alterity is deeply rooted in the Murdaly communal governance of the natural
resources, which has helped them survive socially and economically as well as attempt to build
a semiautonomous society within independent, andhthealiberal, India. But this in turn,
has ensured the further marginalization of the Mallah community. For instance, for the Munda
community, there is a collective understanding that Mundas will work on each other's farms to

ensure everyone in the villadhas enough food to sustain themselves. Thus, everyone in the
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village practices subsistence agriculture despite possessing fairly large patches of land. Since
the Munda rely on the Mallah to provide casual labor on their farms, they have established a
norrmonetary system of compensating the Mallah for their labor by giving them Hadiya (rice
beer) and rice at the end of each work day. In recent years, some of the Munda villagers also
paid some money for Mallah help, and while these wages were fixed byaheSabha, they

have been kept very low. For the Mallah community, such payment, either in the form of
Hadiya, rice or minimal wage, does not offer them enough security for their own subsistence

and survival.

The ways in which notions of Munda alterity areallenged or enhanced is further
reflected in different developmental projects and its impacts on different communities in the
region. In this case, the Neoliberal state rears its head in the form of the bridge. The
construction of the bridge has affettdie Mallah community economically in two ways. (1)
After the bridge was constructed, the Munda no longer needed the ferrying services of the
Mallah, as they could cross the river using the bridge. (2) The increase in the number of
outsiders coming to theegion in the form of tourists and sand contractors has led to the
degradation of the river. This degradation takes the form of fewer fish and crabs for the Mallah

to fish from the river, which has meant the dual loss of livelihood for the Mallah.

For the Munda Adivasi, the presence of the bridge has brought about different concerns.
The Adivasi are increasingly concerned about Dikus coming into their region. These outsiders
challenge not just Munda territorial autonomy in the region by increase irgnadation of
the river, thereby significantly affecting Munda coexistence with nature. For centuries, the
institution of the Gram Sabha has facilitated communal governance of the river and land in

order to address such issues. The discussion at the Gidra Bieeting over concerns of sand
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extraction is evident of Adivasi concerns over the exploitation of their river and the destruction

of marine | ifeds natur al habitat. Their disc
around selling the extraatesand for profit, or giving the contract for sand extraction to the

highest bidding contractettheir decision around sand excavations has revolved solely around
facilitating communal governance over land and resources for the benefit of the Adivasi, and

in regard to Adivasi ways of life. As such, the significance of the Gram Sabha, and its role as

an important site for decisiemaking, is deeply embedded in efforts to keep Munda alterity

alive.

However, the exclusive narma&ngerocessinthbe [ cocC
Gram Sabha is an important issue here, since it is controlled and dominated by Munda men. In
the Gram Sabha, Mallahs are represented by only two or three men total, whereas every male
head (or female alternate if male head is unava)atfl the Munda household is required to
attend the weekly meeting. Of the Munda, those who do not attend these meetings are fined,
and are shamed in the village. The presence of the Mallah at the Gram Sabha (albeit limited)
is indicative of their effortd maintain a cordial relationship with the Munda people. As a result
of not having any political agency to negotiate with the Gram Sabha, the Mallah have never
demanded monetary wages to work on farms of Mundas. Similarly, during the Gram Sabha
discussionsn regulating the extraction of sand, the Mallah were not actively involved and nor
were they consulted on negotiating with the contractor although they are directly affected by

the sand extraction in the region.

Not discussing wages for the Mallahs enlesuthe status quo Munda way of living is
maintained. Unlike the Mallahs, who depend upon casual labour for their living, Mundas

exclusively help other Mundas on their fields, and practice subsistence farming, only growing
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what they need for their own suktence. However, specific boundaries were drawn between
the Munda and the Mallah, and the system of giving rice beer and cooked rice in lieu of
monetary wages for Mallah labor on Munda farms was controlled specifically by the Gram

Sabha which did not takdalha perspectives in account.

The Gram Sabhadés primary goals in dealing
other diku actors, away and to maintain control over natural resources. By not involving issues
connected to the Malhd o | weffase, Mundas shrewdly focused on maintaining their
territorial sovereignty, as they viewed saving the river as about them and not others. Altogether,
the Munda relationship with the Mal has spea

efforts to decide who isp@art of the community and who is not.

Connected to this is the Gram Sabhads de.
sand extraction is evidence of the Adivasi experience of living with the Neoliberal State. Based
on prior experience, the Adivagieawell aware that the bridge would only lead to the flocking
of Dikus in the region. In their experience, the best way to control Diku traffic in the region is
to give the contract to one contractor, instead of establishing multiple contracts witmdiffere
people. In doing so, they not only are able to exert more control over who can come into their
region, but they can also regulate the amount of sand said contractor can excavate. Such a
strategic decision is a classic example of maintaining-semiiorial sovereignty within the

neoliberal State.

Furthermore, through their historical experience with Dikus, the Adivasi are aware that
formal paperwork is an important part of negotiations with them. Amongst the Munda, they do
not incorporate formal papeork regarding the exchange of labor or goods. For the villagers,

oneds word is guarantee enough. However, in
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that maintaining formal paperwork is essential, in order to ensure they, and their resources are
not exploited. It is for this reason the Gram Sabha maintain formal paperwork for the

contractor; in doing so, they speak to outsi

Together, these two stories speexistenteo t he
with nature is more important for Mundas than the existence otelg of humans that they
consider to be dikus. The Mundas are not interested in the exploitation of Mallahs, they are
simply interested in protecting their rivea key part btheir nature upon which they rely. In
Munda terms, one does not cut a tree because you need the resources from the entire jungle
you only use the jungle as much as you need. Similarly, the Mallahs were tolerated for as long
as they fished for their owsubsistence, as they were not damaging the river, and they served
a purpose to the Munda as ferrymen. However, with the arrival of the contractor, and the

bridge, the Mallahs were no longer an essential part of Munda survival.

Neoliberalism leads to thstrong assertion of Munda alterity, which, in this case,
involves the marginalization of the Mallah community in order to maintain their territorial
autonomy. For the Mundas, coexisting with nature is inherently linked to the material existence
of their ervironment, which can only be preserved by Mundas maintaining their territorial

autonomy.

3.3 ELEPHANTS, THE STATE, AND THE MUNDA COMMUNITY

Neeti 6s mom and | went to the jungle to co
straw, N e et ithe grassnwerhadtcollected irmsméll bundles. While | could carry
only one bundle at a time, Neeti6s mom exper
We began wal king home. On our way back, she
backhore as soon as possible...especially befor

the year when the paddy starts ripening and
98



following close behind, Neeti 06s nsinvadedtheg an n a
vill age the past year: ABaba was sl eeping i
middle of night suddenly | woke up to the sound of someone knocking at the window. Because

the window was closed, | was not sure who it was. Askimocking continued, | got very

terrified. | thought it's thlaowadi( Maoi st ) knocking outside aga

She continued, Aln the past, the Maowadi
night to collect money and food. That night, | was initiallt sare who it was knocking
outside, since it had been a while since the Maowadi visited our village. Once | got over my
initial fear, | decided to wake up Baba and ask him to check who was continually knocking.
At first, we decided not to open the dooutBhen Baba opened the window to address the
matter, and all of a sudden, an elephant trunk entered our house through the window! It took
us by such surprise, we didnot realize what
Baba and | both ran towasdhe living room to wake everyone in the house. We knew that the
elephant was probably very hungry, and would try to break inside the house to eat the rice we
had stored in our storage room. | grabbed my grandchild who was sleeping, wrapped him up
in a cbth and tied him to my back. Then the whole family ran out to the backyard and away
from the house. We then started shouting and waking our neighbors to help us out. A lot of
villagers woke up and were able to chase the elephant herd out of the villalye the time
the elephants left the village, they had caused so much damage, Pallavi! They also tried to
break into our neighbors house and damaged their walls! One of the walls of their house broke
and fell on their 2 year old child who was sleeping rié® his mom. Poor thing. The next
morning the parents of the child took her to the Khunti (45 km distant) hospital. The child had

fractured her right hand and lost one eye. So much damage. The elephants also destroyed three
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fourths of o wylastyearwdsdery diffidulafor bssWewdd to ask for help from
Neeti 6s uncle who lives in the town. Uff, it
and dangerous. 0 Listening to Neetids mom mad
live in such vulnerable conditions. Not only are these villagers susceptible to wild animals, but

they also live in anticipation of uncomfortable visitations by the Moawadi. For further
clarification of villager experiences with elephant herds, | decidbdie more conversations

with other villagers. So, the very next day,

When | asked Usha didi to tell me about the elephant herds who come to the village,
she shook her head in dismay and annoyance, andsa i Aa d mi marr jai tof
Par Haathi mar j ai t oh, Sarkar jJarror aat.i
cognizance of the loss of life. But if an elephant dies, the Government will definitely
acknowl edge t hciosn vieerastahtd )o.n Iwi trhy Us h a, I foun
killed by elephants. The day he died, he was returning back from the Weekly Bazar on his
bicycle, having had consumed rice beer that day. An elephant herd crossing the road saw him
and smelledthe i ce beer on him, and chased Ushads f
Ushaods father was stomped on by the el ephant
office was informed of the death caused by local elephant herds, no one from theffsteck o
came to visit Ushaodos family. I n other instan
been damaged, villagers have never received any compensation from the government.
Acknowl edging this, Usha said, i $leeenkdoimgw h o w
this for ages. We can easily kill elephants coming into our region, but we choose not to Kill

them. | know many villagers also share the same sentiment with me. We just want to keep
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them away from the village...not kill them. Only then cangee some peace and save both

|l ives and harvest. 0

The next day, | was chatting with Neeti and some of her friends over dinner, when all
of a sudden we heard the sound of firecrackers bursting and people shouting. As it was dinner
time, it was pretty latat was dark, and it was very unusual for any villagers to be outside. And
yet, we continued to hear people shouting at the top of their voices, increasingly becoming
louder. This din was accompanied by the sounds of firecrackers, the banging of agansgs
pots, and the beating of drums. When | asked them what on earth all this noise was, Neeti and
Amreen explained that earlier that day, groups of young people from the village had been
guarding the fields from potential elephant herds in the reflane t i explained fu
fields are in the middle of the jungle and there is no electricity. Each group will take one big
torch and guard one area of the village. If they see an elephant, they will alert the rest of the
village and the nearby villagdsy making loud noises, using utensils and whistles, and by
throwing firecrackers. o Nodding at me, Neet |
duty. If they see any elephants they make loud noises and call for everyone to gsitharan
with theirhigh beam torches, drums, and firecrackers. All of these are provided by the Gram
Sabha to protect the village. o0 Apparently, e
and retaining one of these materials. Not only did the Gram Sabha purasesaams using
its own limited savings, but they also kept a very meticulous record of which household had

which item, along with their accounts.

| could see that many villagers, including small kids, women, young and old men had
begun to gather over Abkhra.Since it was a very cold night, people had draped their blankets

and shawls over themselves for warmth. Some villagers also brought wood from their houses

101



in order to burn small bonfires for warmth and light, while others carried torches andeortab

lights in their hands. With the older people and kids staying back, the rest of the present
villagers divided themselves into different groups and went off in different directions. Noting
what was happening, Neeti staseewhatwasheppeningWe wi
| told her that | also wanted to be part of those groups, but Neeti and her sister Amran both
refused to take me. They said, APall avi, y O
Although I was quite annoyed and agitated t hei r refusal, | didnot
by their concern. | took a pause and reminded myself of a fieldwork rule that | learnt in my
Qualitative research classes at Tata Institute of Social Sciences (TISS). | knew that | had to
listen to mycontact person while doing field work, since they knew their lives and situations

the best. Thus, | relented and hung back.

Trying to keep ourselves busy, we joined other villagers at a bonfire and chatted with
them awhile, until we heard people yellimgdefirecrackers going off once more. Some of the
vill agers with us aimed their torches in the
Theydre in the next village!o | could see p
realized thattie elephant herd was in the vicinity of the nearby village and would very soon
be coming towards their village. From previous discussions with the villagers, | had come to
know that in their hunger, elephant herds would eat, stomp and crush all the imativest
paths of destruction through village rice paddies. Knowing that they had to take action, and
guickly, some villagers soon ran in the dire
whose fields were being destroyed by the elephansheridat was important was the fact that
harvest was being destroyed. Even in the dark, | could see figures with beams of light

emanating from their handheld torches quickly running towards the fields. Other villagers with
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wooden sticks alight with kerosemil and fire followed soon after. In the following hours, |
came to know that the elephants had successfully been chased out of the village area. Later,
my discussions with the villagers about the event that night showed me that this was not the
first time that year that the elephants came into the village; rather they had been visiting the
village every so often for almost a month. Due to the massive destruction caused to the rice
paddies by each elephant herd, for the Adivasi Munda, each invasiorbigdess, especially

since they grew small harvests on small patches of land for their own subsistence. It was for
this reason that the Adivasis worked very hard during the day to harvest their paddies as soon
as possible in order to save it from beingtasged by hungry elephant herds. And, even after
their yields were harvested, their rice was still not safe from these herds. During my
conversations with the villagers, they told me tales of how elephants could smell the rice stored
in Adivasi houses, angtould break the walls of houses to eat from their stored rice. Moreover,
the frequency of such events placed all Munda villagers on high alert throughout the harvest
season. Left with little choice, all the Munda Adivasi can do is to communally proééct th
harvests, surveil their lands, and drive the elephant herds away from the corners of their

villages and back into the jungle.

A few days later around dusk, Amreen came back home from harvesting rice. One
could see other villagersnen, women, the ymg and old, all returning back to their respective
homes from harvesting rice. Some <carried t
bicycles, and in bundles on top of their heads. Although Amreen was carrying-enraw
bottle of water and a siaklin her hand, she was not carrying any harvest, as she had been
hel ping out on her friend Svaitads farm. As

jumped into her lap to greet his mother. Like many other working farmhand mothers, Amreen
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had also I& her child in the care of her mother. After greeting her son, she asked Neeti and |

to ook after her child for a few minutes w
hand pump outside. When she returned back, Amreen held her son onceaagdiegan
talking to us about her day. She seemed qui i
the paddy for Savita today. o Amreen had been
to help harvest her padd ydoall$flihes bgfocekhe elepHants s ai d
came. 0 Like a few other folks in the villag

harvest, and were now busy with filtering husk.

Continuing on with the conver Mad Jhamm , Amr
tanaied (di d you eat the food?) Amreen was very
making fun of) my poor Mundari speaking skills. Watching me struggle to put mundari words
toget her, s hMandialguaitaman2ads kle ds mifil e d hemamdisaidl ion o k e d
Mu n d aHajump § y e badohamadheéida ( what about you)?0 Con
we giggled together as | made a plate of food for her and handed it over to her along with a
warm glass of water. For dinner that day, Neeti had cookedandaloo gobivegetables
(potato and cauliflower curry). This was a typical meal in the Munda household, where rice
was accompanied with a bowl of either seasonal and locally available vegetables or watery
lentil soup, and on some rare occasidog h . Obviously hungry from

sat on the floor and quickly began eating her dinner with her hand.

ANALYSIS
Munda villages in the region have been dealing with elephants invading their living

and agricultural spaces over the last fe\arge These elephant herds destroy paddy yield and
break into peoplebs houses in search of food

but also end up killing people. The Mundas have described the elephant invasions as a recent
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phenomenon, beaae of the massive deforestation in local jungles, which has been undertaken
by the neoliberal state for the purposes of development. This massive deforestation has
subsequently led to significant losses in the elephants' natural habitat. During my many
conversations with Munda villagers regarding the elephants, the Mundas have remarked that
since the natural habitat of the elephant is being destroyed, they are unsurprised that the
el ephants are trespassing ont o dywllstartgettinga nd s .
ripe, elephants can smell the sweet smell of the paddy and elephants will start visiting our
fieldso. Al ong with hungry elephant s, ot her
village - ones that typically do not appear in tiegion. In the duration of my stay, there were

a number of instances where jackals have killed chickens, sheep, and goats. In one instance, a
bear attacked an elderly man, causing the man to lose one of his eyes. However, unlike the
elephants who would et the villages only at the height of the harvest season, these other
wild animals had begun appearing in the region at all times of the year. The difference in how
Munda Adivasi treat elephants and other wild animals is informative of the relationship tha

the Adivasi share with nature.

Historically, the Adivasi have hunted wild animals for meat and medicine. Thus, these
creatures have an important place in Munda culture. It is also quite common for the Adivasis
to hunt those wild animals (like jackalbpt attack their cattle or damage their lands. However,
elephants are treated very differently from wild animals. On the one hand, villagers often
opined that they could easily hunt problemsome elephants down. They mentioned during our
conver s athantsmus slowliy Eomeaped to the wild boar... we can easily hunt them
downo. And, yet, this community hasdespite at egi

the fact that these creatures cause significant damage to both Adivasi life andléesgrsa
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Such critical decisions are made by the Gram Sabha. During one of their meetings in the past
years, when elephant herd invasions were becoming increasingly problematic as a result of
deforestation of local jungles, the Gram Sabha decided thiagkelephants would mean

inviting the State to come inside their territory. In previous occasions, the State has been known

to take severe action against the village when an elephant was found killed in the vicinity of

the village. Such experiences witte administrative and judicial arms of the Neoliberal State

has made the Munda more politically aware o

autonomy and their ontological alterity.

Munda villagers see this issue as the State being irrespotwiards both the elephant
and the Munda community. Here we see another case of the Mundas making conscious
decisions over which actors, human and-haman, they consider as part of their larger
community of coexistence. Maybe compare thisto the Hindug ht 6 s r el ati onshi

it different? You do not have to answer this here, but it might come up in the defense

As | have described elsewhere, some portion of the Munda Adivasi identity has been
forged through their experience of living alongsatel within different iterations of the State
for centuries. Over the last few years, the nature of the State has changed from constructing a
Nationalist identity (as begun by Nehru), to a Neoliberal State. This Neoliberal State has
consistently made direand indirect attempts to alienate Adivasis from their land and forest.
Consequently, this region has also seen several movements led by the Adivasis to defend their
land, both practically and ontologically from extravist development. Adivasi resistance
movements have a mixed history of success in pushing back multinational corporations who
came to mine on the land within the region. However, these successes have bdemedhort

as one mining corporationds rrivaljustefamdays s f ol

106



later. Of course, | am not saying that the Munda community succumbed to the neoliberal state
and gave up their land. In fact, they were more than prepared to deal with the neoliberal
development state, as is evident in their retetiop with elephants. In the case of elephant
herds, which the Munda Adivasi see as an effect of the neoliberal State, the Adivasi
strategically and communally decide to chase these elephants out of their villages rather than
kill these elephants, in order keep the state away from their lands. They have been dealing

with these practices of the State for several decades.

For the Mundas, saving the paddy yield is of utmost importance, not just for themselves
as individuals, but for the whole communityhe safeguarding of the paddy for the whole
community is based in Munda alterity. The Munda Adivasi only grow as much as they need,
and so they continue to practice subsistence agriculture. This means the farming is only done
in a smaller field size degpihaving a lot more land. With elephants destroying their yields,

such damage would mean that they would not have enough rice for the whole year. The rice

for Munda peopl e i s not j ust anot her gr ai
interchangeablewih t he word for #Afoodo. I n this sens
Il i ves. This is evident i n the c¢oRand jhumMundar
Tana? 6 This can be translated into fAiHawe you
Mundar iMandi@ rims Aif ood (food in Munda society i

meaning of the terriviandi(rice) cannot be simply understood through literal translation. The
meaning oMandias rice is deeply situated in the Munda Adivasi mggli.e. in their alterity.

The relevance of thlandi(rice) in the Munda culture is described in the mythological stories
and in their songs. This understanding of paddy is embedded in the Munda way of being and

living.
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Munda alterity was also visiblen the communal solidarity on display when facing
|l arge issues that exceeded one individual 6s
community coming together to face the invading elephant herds night after night. This was
also profoundly visible inthe way in which the community members helped each other to
harvest rice as soon as possible, in order to avoid the destruction caused to the harvest by the
elephant. Moreover, there are no wages or any form of monetary benefit involved in helping
othersharvest their yields save for the appreciative sharing of harvest. The Munda alterity
maintains this solidarity in the community, and the solidarity itself strengthens the community.
In this way, community governance and decigioaking is followed in armauthentically

Munda way.

Finally, the community has prioritized the safeguarding of their cattle from non
elephant wild animals, oftentimes choosing to kill wild animals that have attacked their cattle.
Their choice not to kill the elephant is based oa Rftunda Adivasi understanding of the
Neoliberal State (which could severely punish the Adivasis for killing elephants). For the
Munda Adivasi, the Neoliberal extrativist state manifests as an elephant invading their Jungles
and Al and of f{Theietenseuralatdoaship with thd s&té significantly influenced
their decision not to kill the elephant, and instead prioritize safeguarding subsistence
agriculture and also safeguarding their cattles from wild animals. This in turn helped them to

maintan control over the Jungles and land which are closely linked to their existence.

3.4 STATE, ANIMALS, AND MUNDA SOCIETY
As the sun was setting, villagers were returning back from taking their cattle out for

grazing. One could hear the dings of bells aroundée&s of their cattle along with the sounds
of cattle as they headed back in herds. Shepherding their large groups of cattle, some villagers

held wooden sticks in their hands to whip those in the herd who strayed away from their groups.

108



It was not very common to have shepherds accompany their cattle to graze, however it was
harvest time of the year again and the rules were different. In order to govern the village during
harvest time, the Gram Sabha had decided that no one could leave their cattleitoapaze

fields until everyone in the village had completed harvesting their paddy. But this year, some
villagers had decided to grow some other crops in their fields even after the paddy harvest was
over. Thinking that all harvests had been completedesollagers were unaware of this, and

had already begun allowing their cattle to graze freely in their fields.

Neeti and | were sitting in the front yard. We saw Nandini, who was a good friend of

ours coming out from GramtPrtaod hdMenetsi 6hso uls &
seemed very agitated. As she got <closer, we
okay?0 She replied, AAIl the new shoots tha:

pl anted, and now theyhdéalveolednatr uNemetdi bayn d e
has been very difficult for me to farm anything. | barely get any time and | have to take care
of my elderly mother. o0 She seemed very upset

complaint. He said he willids cuss the matter in the next Gr:

Nandini was an unmarried, confident young woman who ran a tailor shop in the weekly
market. Her father had passed away when she was very young. She had chosen not to marry,
and instead lived with and toalare of her elderly mother. Over time, | had become very fond
of Nandini, and would often visit her at her house to play with her cats and talk to her elderly
mother who always spoke of Nandini very proudly. So, seeing Nandini so distressed made me

very cancerned.

~

ADo you know who those hens belonged to?

di fficult to say whose hen it is since every
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you already harveddhan( paddy) 20 | i nst amydqugstion keqgauset t ed
could tell she was getting irritated and only wanted us to listen to her rant. Nevertheless she
answered, AfAYes, SammdMudtardhandirear(apgisge ogmr oppenas) f or
a few minutes after, Nandini complained asell and | listened to her quietly. Once she had

calmed down, she left. It was only later that | learned that other villagers, like Nandini, also

grew different crops after they finished harvesting Dhan. The next day, this issue was discussed

in the Gram 8bha meeting.

On the morning of the Gram Sabha meeting
Pallavi! Wash your face, and brush your teeth. Baba will not be able to attend the Gram Sabha
today. Hurry up! John (Chowkidar) rang the bell just now to callyever to the meeting. We
canot be | ate today. o | gui ckly goAakhraeady.
(Aakhra is a place where a tamarind tree is found under which several stones are arranged,
where all Gram Sabha meetings, religious funatiand dances take place. The tamarind tree
marking Aakhra has a special place in Munda culture and society. For the Munda people, a
single tamarind tree represents the collective care of several generations, as it is not only
nurtured by generations andshelong life, but it also provides shade to community members
and has a cooling effect during the summer season.) By the time we got there, people had

already started gathering for the Gram Sabha.

Squatting in a semicircle, members of the village werdlad together on that hazy
morning. It is common for Adviasi people to adopt the squatting position and sit in this position
for several hours. Because it was a cold morning, the attending villagers were clad in shawls
and blankets, and some of them wargm clothes like jackets and sweaters. Most of them

were either barefoot or in thahappalgslippers) or sandals. Even in the cold winter months,
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| rarely encountered any Adivasi people who wore closed toed shoes or socks to cover their
feet. As is common for Adivasis during the morning time, some villagers were also chewing

datoon(tree stem used for oral hygiene) in their mouths.

Surprisingly, there were a few women in attendance at the meeting. Generally, women
in Munda society are prohibited fronttending the Gram Sabha. They are not involved in or
consulted in any political matters. In the particular village where | was residing, on the rare
occasions where women only attended the meeting, they only did so if men of the family were
unable to atteshthe meeting, if they were female heads of the households, or if a matter of the
Gram Sabha directly concerned them. Despite being a woman myself, | had special permission
from the Gram Sabha to attend their meetings only because | was an outsider anéywas
observing their discussions. During my time spent in the region, during-niosit all - the
Gram Sabha meetings, | was usually the only woman in attendance, so, for a change, | was

quite happy to see other women in attendance at the meeting.

The Gram Sabha meeting is always presided by Gram Pradhan, who serves as the
village headman. Only those who belong to the founding lineage of the village have the right
to become the Gram Pradhan. The headman of the tribe is also recognized by the Panchayats
(Extension to Schedule Areas) Act, 1996 which gives the Gram Pradhan the authority to
preside over religious, social, political matters. The Gram Pradhan of the village in the Munda
Society is also exclusively kno ithrhe gillgerd§ Mun d a
they expressed anxiety over who wil!/ become
son had passed away in an accident, and he only had two daughters. The core members of the
Gram Sabha, like Gram Pradhan, and Gram Samiti membersv (pef@ple of the village

elected to help the Gram Pradhan with the work of the Gram Sabha) had useful forms of social
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capital. They were educated and could read, write and speak in Hindi. They also understood
how the Block office functioned, traveled frequig outside the village, and were regularly in
contact with Adivasi local movements and activists. Some of these members, like John the
Chokidar, the treasurer, and naodééer were sitting together on an elevated stone slab along

with the Gram Pradhan. €meeting discussion was conducted entirely in Mundari.

The Gram Sabha meeting began with John announcing the names of family heads of
households for roll call. The note taker began taking down the names of all those family heads
of households whoweresle nt . When Babads name was announ
fiHazir hal 0 (| am present) . As the roll call COl
meeting last week were also depositing the penalty for missing the Gram Sabha meeting (Rs
5). The rol call and penalty were noted to maintain a record for the Gram Sabha, and because
it was dishonorable to miss any meetings and to have to pay penalties for not attending the
meetings, the villagers took it as a matter of utmost importance to regulary &te Gram

Sabha.

3.5 KHANIYOOS
As soon as the roll call concluded, the treasurer began collecting specific amounts of money

from some of the villagers. H &haniyoasof Rs 120a | | o u
(1.5 USD) by Jiten Gudiya for 4 goats! @sh Gudiya receiveghaniyoosRs 8000 (113 USD)

for 4 pigs by Balbir Munda! o6 This met hod of
known t hat 1) damage had been done to villz:

villagers, and 2) that peneds for such damage was now collected, and justice was restored.

Bahleen, a single woman in her late sixties who also served as head of her household,
rai sed her hand. Gram Pradhan pointed at her

| tried to grow tomatoes and green chili. As the seeds started sprouting, Murgi (hens) came and
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ate all the new shoots. o0 Another villager by

wi || we know whods hens ar e damdigdsasgtherur f i
cattle do. o Other villagers began mur muring
ARaj esh doesndét know what goes on in the vi

and has returned |just ateron, iatrbdued meed Rajesh.rHe y e ar
worked in a cement factory in Rajasthan and had been trafficked outside of the region by an
agent . This agent used Rajeshoés | absuch t o se
arrangements were normal in the \gika Another villager by the name of Makran raised his

hand and began complaining to the Gram Sabha that the other villagers needed to take better

care of t heir cattl e. He added, ifiThere is

Adding toiMakr a/ndmsmalpo an ol d man i n his si
have only been farming on a very small patch of land. Last year pigs twice came to my field
and destroyed a good chunk of the yieldo. Vi
wrinkly hands and was wearing a lungi while covered up in a blanket for warmth. From what
| knew of Vimal, he and his wife lived alone in their house. They had no children and so,
greatly depended on their subsistence for survival. It was no surprise thatséenad very

upset at the | oss of his yield, and the fear

Having heard enough complaints about controlling cattle and protecting yields, Gram
Pradhan talked briefly with the men around him. After a few minutdepked at the villagers
and sai d, AThe Gram Sabha has requested all
|l eave your cattle free to r oaKhanyoo¥|peralti€dr am Sc
for violation of Gram Sabha rulings) the saradesst year. To ensure that future paddy harvests

are not ruined by hens and pigs, the Gram Sabha additionally agreed that should a villager find
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any hens or pigs (that do not belong to the villager him or herself) on their fields, they have the
permissionof the Gram Sabha to kill and eat the animals without penalty. This was done
because it was obviously difficult to identify which cattle, hens, and pigs belonged to which
villager. However, the Gram Sabha decided that if villagers were able to recdgniaerier

of the hen, pigs or cattle trespassing on their lands, the responsible owner would have to pay

Khaniyoos to the Gram Sabha.

After a long discussion, it was also decided that everyone in the village should try to
grow Arhar and Sarso after thaguy harvest is over. The Gram Sabha agreed on purchasing
a motor to pump water from the village pond, so that villagers whose farms were far away
from the pond could also pump and use pond water. This particular decision was made to
ensure that everyone the village would manage to complete their harvests at the same time.
Finally, it was decided that everyone in the village would leave their cattle to freely graze in
the field only after the harvest of the Sarso and Arhar kheti was completed, buftenly a

official orders were formally issued by the Gram Sabha.

Other concerns were also raised during the Gram Sabha. Some villagers complained
that local dogs were killing hens and baby goats causing great damage to their livelihoods. The
villagers made itlear that some of these dogs were coming in from nearby villages, and other
times these dogs were strays and could not be controlled by anyone. After some deliberation,
the Gram Sabha decided to kill all the dogs in the village whether they were steagrdog
villagerso6é pets, since the distinction betwe
Pradhan asked all attendees whether anyone had a problem, no one raised their hand. Two
weeks later, there were no dogs in the village. One additionalrrdégteissed at the end of

the meeting was establishing tkkaniyoosfor different animals.
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Table 1. Khaniyoosf or Owned Ani mals who Trespass on

Sabha, 201-2019)

S Name Fine Rate for
.No Trespass
1 Goat Rs. 30 (0.40 USD)
2 Pig (during daytime) Rs. 2,000 (2.9 USD)
a Pig (during nighttime) Rs. 4,000 (5.56 USD)
2
b
3 Ducks Rs. 20 (0.27 USD)
| spent a few hours the next morning collecting Mahua flowers which had fallen on the
ground with Neeti s mom. We tied up all the

Mahuaflowers are dried and sold in the market to prepare local alcobole \divasi also

made al cohol in their homes. On ouMahwaay bac
flower and said these songs are very important for the Adivasi people. As we neared home, |
saw Neeti s father i n t hemalpiggegreoutyidethdrd@rei 6 s p
where they kept three to four pigs. From a distance | could see Baba holding a wooden stick in

his hand, with his lungi folded and tied up to his waist. For a moment | thought he was planning
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to sell his biggest pig in theegkly market today but the squealing of the pig took away that

notion very quickly.

Baba was chasing one pig around the pen and hitting it on its head. | must admit, as a
vegetarian, this sight was quite shocking and traumatic. The other pigs wereihiding
corner of the piggery, out of sight. The pig that Baba was chasing continued to squeal until it
was finally knocked unconscious. Once the pig was static, Baba started beating it mercilessly
- | could now see that the pig was bleeding profusely. N@awvhe was sure that the pig would
not try to escape, Neeti 6s father opened t he
to come into the piggery. Together, they used a rope to tie the unconscious pig upside down
on awooden stick. lThadnevee n anything so cruel before. |

were taking the pig. She replied, AThey wi | |

into pieces. That wildl be distributed among
out,I asked Neet. i f we could accompany them t
are not allowed to do this. o Somewhat relie

the pig was killed and about women being not allowed to clean and qugthethe river.

When Neeti 6s father returned home, I  as ke
when you could have sold it off in the marke
the pig was growing old and would not have fetched a gooé prithe market. He further
added, A | h a Khaniypoospf Rs/10,00® o Gram $abha because of this pig. It
got | oose and ran around outside the piggery
bad on our family at the Gram Sabha wipeple complain about my pig. Pigs destroy more

yield than any other animal s. 't only made s

ANALYSIS
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In the face of the expansion of the Neoliberal State, the resulting challenge to their semi
autonomy, and the environmem | destructi on and degradati on
all of which threaten their relationship with nature (and in turn their existence), Mundas
confront the Neoliberal State through their practical and ontological alterity. In the wake of
masive deforestation conducted by the State and corporations, preserving forests at all costs
by not cutting trees for any reason has been of utmost importance. In all the Gram Sabha
meetings, one thing that remained consistent was not cutting any tredonett for firewood
or any other purpose. Community members were asked to collect the dried wood or wood from
the old dying trees, thereby regulating the environmental damage caused by human need. In
addition, if any person was found or seen cutting tieg, the Gram Sabha levied heavy

penalties against them, disgracing the individual and family in the village.

Similarly, the evedooming presence of the Neoliberal State has also meant that the
Adi vasi Munda peopl e have tcaolturad autpetgwhiahrisd t he i
crucial for their material survival. For instance, elephants and unpredictable changes in the
weather destroyed their yield. The high penaltidsafiyoos)or cattle and other animals is a
reflection of stricter monitoring ofguldy yieldsKhaniyoosare also based on the relevance of
particular animals for the Adivasis and the amount of destruction they cause to the yield. For
example, since oxen are used for farming, there akhaaiyooson them, even though oxen
arepotentbk | y more destructive than other ani mal s
utility, they are very expensive. Similarlghaniyooson pigs and hens come not only with a
monetary penalty, but also potentially the loss of an animal, as villageati@wed to kill and
eat trespassing animals. Furthermore, although Adivasis rear both pigs and hens for meat, the

Khaniyoosfor pigs are might higher than those placed on hens, as pigs are capable of more
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damage to yield than hens. Thusm the developmitiie Khaniyoosare based directly on

Munda practical relationship with cattle and other domesticated or wild animals.

Similarly, with the instance where dogs were attacking chickens and baby goats, the
chicken and goats have more relevance for theddsiras they are eaten for meat. For the
Adivasi, dogs have zero utility. Unlike other domesticated animals, there were also no owners
of the dogs (they were hostile street dogs) so the Gram Sabha found it difficult to control them.
Since no one owned thette Gram Sabha could not control the dog thragiganiyoos As
a result, in this situation, the best solution was to kill all dogs in the vicinity in order to protect
domesticated animals. Livestock like pig, goat, sheep, and hens are also reared lnydae M
for an additional income, because they are sold at the weekly market to Hindu meat traders.
The Gram Sabha plays a crucial role in upholding Munda alterity by prioritizing the paddy

yield over cattle, which is not an income generating source.

Inthi s sitwuation, preserving the Mundabéds
their land and environment is of the utmost importance for their survival. The communal
governance of the natural resources like livestock, the river, and trees ensufestiae efay
of controlling Nature without exploiting it, the presence of which is critical for their existence.
Thus, the Gram Sabha becomes an effective instrument of preserving Munda alterity.
Furthermore, the Gram Sab hnmatlleontadogicalineaniagssf ar
the mundane, of everyday life, and in the Munda alterity. For example, Munda villagers cannot
explain the meaning of a tree or a river to the local administration as the ontological meaning
for both are different for differemommunities. Here, the Gram Sabha plays a crucial role in
keeping the Munda community together by resolving their disputes both efficiently and

autonomously.
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In neoliberal times, the Gram Sabha is more relevant than ever before. This can be seen
in thenew phenomenon of women who, acting as head of household in the absence of their
husband, attend the Gram Sabha meetings. The presence of these women in the Gram Sabha
ensures every household is aware of the current political economic situations anitbean fo
the rules made during the weekly meetings. This ensures that everyone is politically aware of
ongoing issues threatening and impacting the Adivasi community. However, this relevance
remains ambivalent, as these women do not have much say inthe @hnmh& 6 s deci s i
making. The Gram Pradhan is a man, and only his son can succeed him, not his daughters. In
this constellation of social relations, the Munda society is very patriarchal, as is evident in the
limited political involvement of women. Howevergcording to the Munda, this is part of their

alterity, as it helps them to maintain the traditional structure of Munda Society.

In a similar fashion, the presence of the Malhas in the Gram Sabha meetings is to ensure
they are aware of the functioning and decisions of the Gram Sabha, although they have not
much to gain from their active participation or say. What is clear is thatgtisions made by
the Gram Sabha prioritize the Munda way of b
not only keeps the Mal hads away from their
strategically maintains their marginalizatiom this way, the difference between their
ontological meanings is another way by which Munda alterity helps to maintain Munda
territorial sovereignty and serautonomy-at | east i n part by choosi

participation.

CONCLUSION
Over te last thirty years, the Adivasi have uneasily coexisted alongside and within the

neoliberal State. Their experience of living with the Neoliberal State have pushed them towards
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safeguarding their Munda Alterity. The responses of the Munda Adivasi dnestsogiedly
calcul ated to keep the State away and out si
protect their land, forest, and natural resources are intricately linked to their perceptions of

their coexistence with nature.

The Neoliberal Stateds not just displaced the Munda Adivasi from their lands and
forest, but has also led to an increase in the degradation of the natural resources, which directly
threatens the Munda way of living. The ontological meaning of the Munda alterity is embedded
in their communal living and also in their living lives based on subsistence. The Munda
understanding of the differences betw@&gku and their own ontologies have further pushed

them to maintain territorial sovereignty and autonomy.
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4

CHAPTER 4: MUNDA ADIVASI WOMEN

One summer morning in 2017, | was buying a bottle of milk from the local dairy store
when | saw a group of local Mundas gathered outside of the village police station in protest of
the arrest of several Munda villagers. The arrestadirad been accused of the alleged murder
of five Hindu men who owned a stone mining company in the village. While investigating the
matter with local police the next day, | found out that the murdered Hindu men had leased
village land to nodocal stone miers, forcing the villagers to pay rent on land that they
coll ectively owned. The villagersoé6 anger at
me. Of course, while the protest itself was a rather tense situation to witness, | knew that this
was not entirely uncommon for the area. There were significant tensions between Munda
villagers and outsiders, who the Munda felt were encroaching on their land rights. As | watched
the protest unfold, | heard t heledrexespohsiblsiundas
for killing them. You can put wus all in jail
villagers had sickles and other farming tools in their hands, shaking them at the police officers
in protest and in anger. | was rather ctexl to see that nearly two hundred villagersen,
women and chil dren, had gathered at the st alf

can |l ock us all wup in jail or we all walk fr

As | further investigated the events that culminated in tb&egt, | found that during a
routine practice of erecting fences around their houses, Munda villagers had attempted to
acquire stones from the local stone mine but were promptly stopped by the miners. These
miners refused to allow them into the mines, arguthat the villagers needed formal
permission from the government in order to take stones from the mine. The Munda were

infuriatedi in the past they had easy access to the mine as it was on communal land, but with
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the change in the private ownershighed stone mine, their communal rights to the mine were
now denied. Now, the national government decided to lease this land to outside Hindu miners,

since all land in India is owned by it.

Angered at what they viewed as an illegitimate denial over tigiits to the mine, the
Munda told the miners to leave their land immediately. However, the miners would not. In
response, the villagers swiftly held a meeting and collectively decided to hunt the miners, by
driving them out of their territory. This appiato defending communal land rights is not
novel to the Munda Adivasi this community has a long and tumultuous history of defending
their land from outside forces. Their tense relationship with the state intersects primarily with
their identity as an mligenous community, and defines their struggle for land rights and
indigenous sovereignty. The Munda Adivasi indigenous sovereignty is simply not recognized
by the Indian government; this was most evident when the government first leased the stone
mine loated on collectively owned Adivasi land to the uppl@ss Hindu men. This tense
relationship is further complicated by the fact that while the state refuses to recognize the
indigenous community title of the Munda Adivasi, the Munda Adivasi similarly oo n

recognize the state as their legitimate sovereign.

This somber and most powerful event illuminated that, when pushed to the limit,
Munda Adivasi women and men are willing to go to extreme lengths to defend their land from
state and corporate actorst#dugh they do not often resort to violence, the Munda Adivasi
are not opposed to doing so in order to protect themselves, their communities, and their lands
from the looming threat of encroaching state and corporate actors. And, in this particular case,
violence was deemed a necessary statement of indigenous sovereignty. Furthermore, it is

important to note that both women and men protest and fight for their land rights together.
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Their struggle shows their emphasis on creating and maintaining commurdeyisgl as a
community, all the villagers chose to collectively resist and kill the miners, protest the arrest
of the alleged murderers, and collectively hold themselves accountable for the killing. In this
communal effort to defend their indigenous idignand their rights to indigenous land, the
Munda are defiant. Constantly faced on all sides by outside forces threatening to encroach
upon their land, the Munda are living on the edge of survival, and for them, their land is central

to this survival.

In this chapter | discuss how Munda Adivasi women who have fought shoulder to
shoulder with Munda Adivasi men in movements against outsiders and the neoliberal state are
active agents in creating Munda alterity. These women through their embodied knavfledge
being both Munda Adivasi and women negotiate with and confront the neoliberal state as well
as patriarchy from within the community. | argue that traditional feminist frameworks like
intersectionality helps us to analyze the oppression facing thesermasnthey have two
identitites. What is missing in these frameworks, however, is the knowledge and resources
that originate at the intersection of these two identities. Together, these in turn shape her as a

political agent, her political choices.

4.1 THE PARADOX OF MUNDA ADIVASI WOMEN
As an integral part of the Munda Adivasi community, Adivasi women have fought

alongside Adivasi men for communal land that they know and believe is theirs. In fact, Munda
Adivasi women have often been at the forefront ofdlizasi land rights movements to defend
their land from the neoliberal state and corporate actors. However, it is also critical to note that
according to Munda Adivasi tradition, married women are not allowed to inherit land from
their fathers. With mosAdivasi women becoming married women at some point, land titles

are passed down from father to son, or in the case of families with no sons, from father to
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extended family members. In any case, in the Adivasi tradition, Adivasi women do not, and
cannot inlerit or own land. This critical tradition points out a central contradiction in the
Munda womenods fight for | and rights, and bec¢
why are Munda Adivasi women in agreement with the Munda fight for communaiidgutsl,

which simultaneously denies these women their traditional land rights? Why do they not
challenge this gendered form of exclusion? Understanding and unpacking this presumed

contradiction was a central motivation for my research.

|l ndi an feminists see Adivasi womenods inab
dominance in the Adivasi community, and the internalization of this patriarchal dominance in
Adivasi women. Thus, such feminists question why Adivasi women evegipat# in land
politics that reinforce patriarchal practices. Gender and Development scholar Nitya Rao
contends in her ethnographic work on Santhal
formation of identity of both Adivasi women and men. Shyias that the formation of identity
for Adivasi men and women is gendered, in that they experience social realities differently.
Adivasi men in particular, as Rao argues, ha
women in regards to the claimevland rights, as a result of their gender and social status in
the Adivasi tradition. She acknowledges that Adivasi women experience significant hardship
of labor while also mediating between their multiple identities as cultivators, Adivasi, mother,
dawghter, wife, etc. in their everyday lives. Such criticisms circulate in newspapers and
academic journals, and are commonly raised in settings where Advisasi rights are discussed.
They influence the way that Adirgaatisntotlsemr uggl e

often providing part of the justification for repression.
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Whi |l e | appreciate Raods recognition of
beli eve Raob6s understanding of Adivasi women
when she argues that for Adivasi women, their identities as Adivasi supersede their gender
identities as owomend6 in their claim for trae
their identities as Adivasi fightfa communabland ma n 6

rights over individual land rights, mainly due to their relationship with their land.

| argue that Adivasi women do not support the fight for communal land rights because
their Adivasi identities supersede their gender identiliemgue that the relationship that
Adivasi women share with Adivasi land as both Adivasi and as women, is the reason why they
choose to focus on fighting for communal land rights rather than fighting for individual land
rights. | believe that Adivasi womeare making a deliberate choice to stand alongside Adivasi
men in the fight for communal land rights because their land sustains them, their children and
their families. Their land is not only a source of sustenance, but it also maintains the
reproductiorof gender roles which they regard as integral to their identities as Adivasi women.
| contradict the classic argument of scholars of indigenous land rights movements, who argue
that the reason why Adivasi women do not fight for individual rights is becaltiseugh they
feel di scriminated against, they believe th
weakens the fight for communal land rights. | suggest that Adivasi women see no
contradictions in their choice to support the fight for commumal fgghts, because their land
has a history of communal ownership, and is a source of sustenance for them, their families,
and their communities. Furthermore, Adivasi women have developed a consciousness to fight
for the protection of their communal lands a result of the encroachment of the neoliberal

state and corporate actors, as these agents threaten to disrupt their way of life as Adivasi
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women. In this way, their identities as both Adivasi and as women play an equally profound
part in their choicea fight for communal land rights, and in this fight lies significant agency

as well.

During my fieldwork, | often found Munda
l and within our village and how will sstop o
women, it was integral for village land to remain under the communal ownership and control
of the villagers. The historical struggle of Adivasi men and women for communal land rights
has sedimented the communal nature of the land for the Adivasi cotgynauperseding the
need for the fight for individual land rights. As such, Adivasi women follow this tradition,
prioritizing their struggle for communal I an
However, western feminist epistemologies haiked to recognize why Adivasi women make
the deliberate choice to defend their communal land rights which simultaneously deny them
their individual rights. These epistemologies regard individual land rights as part of inheritance
practices to be cruciabfr womends empower ment. Al ong t hese
and Delhi expressed the same sentiments to me during my interviews with them. In one such
interview, a female indigenous rights activist proclaimed the importance of including within
indigenous movements, the fight for the state to provide Adivasi women with their rights over
land inheritance. Activist affirmations such as these are often based on the agendas of funding
agencies which choreograph their arguments according to contempesteymterminologies
and trends. In her work, Chandra Mohanty (1991) contends that the west controls funding
streams and makes decisions of investing funds in development projects according to specific
terminologies that are based on western frameworkesisBue with using such terminologies

or frameworks is that we fall short in accurately understanding populations, experiences and
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social movements as they unfold on the ground. In the case of Adivasi women, using western
feminist epistemologies to framemunderstanding of their basic motivations for fighting for
communal land rights is significantly problematic, as these theoretical frameworks have either
defined the category of Adivasi, or the cate

womano

Examining the category of Adivasi woman, and placing her fight for communal land
rights, her relationship to and understanding of land, and her role in the Adivasi community in
the right context, is integral if we are ever to recognize the signithgganicy that she possesses
in her fight as an Adivasi woman. For this purpose, then, it becomes crucial to understand who
is an Adivasi, and who is an Adivasi womanas we | | as what i's an
relationship to land. In my research, | look morasely at how we can understand Adivasi
womenoés decision to support traditional | and

of inheriting land.

4.2 THE ADIVASI WOMAN AND THE PLOW
On a rainy day during the monsoon season, Neeti and | were walkikdnbae; we had

just finished transplanting rice in the rice paddy for seven to eight hours. (Refer to Figure8
An Adivasi Munda Woman And The Author Transplanting Paddy Seedlings) It had been
raining heavily, and we were exhausted. Our hands and feetdivey with mud, and | had
insect bites on my legs from standing in water that was@hes deep. As we walked towards

home on a muddy path, | noticed a plow resting near a tamarind tree. | decided to touch it.

Al of a sudden, Nigeebad omen$ to the \dlage! AlioYauu  wi |
yield will failo. Noticing her distress, I [
to alleviate her anxieties a bit; t hen she

the plow. 0
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Atthetime,Net i 6 s reaction really unsettl ed me.
fact that she had shouted at mghe had shouted at me plenty of times before, and by that time
|l was very wused to it. But thi siademusness Neet i
which | had never come across before. My immediate response was disapproval at what
seemed an obvious affirmation of a patriarchal gendered division of labor. The more | thought
about it, the deeper this feeling went. In analyzing that day aodméng the many times |
farmed alongside the village women, | reflected more on the relationship that Adivasi women
shared with the plow as an agricultural tool, and what this prohibition meant for the women. |
came to the realization that even as a ronstial tool for farming, the plow itself was simply
inaccessible to Munda Adivasi women. And, because it was inaccessible, Adivasi women were
left with no option but to rely on Adivasi men to do their agriculture for them. This renders
Adivasi women, in lte terms of the classical western feminist, Charlotte Perkins Gilman
(1898), Afdependent o n-annrdherently disempoweang conditiono d s u
The plow, as a tool, serves as a crucial mechanism for maintaining symbolizing the gendered
rolesand balance in the Adivasi community. It ensures the reliance of Adivasi women on
Adivasi men for the purpose of individual physical as well as communal survival. In addition,
the plow as a tool symbolizes t hédwMouitda com

they cannot farm, and without the sustenance from their land, their community will disappear.

As | write this dissertation, | continue to engage in the process of reflection, and analyze
my own positionality in the field. | have come to realthat as a third world feminist who was
trained i n t he We st , I wa s trained t o un
disempowerment is inherently intertwined with gendered divisions of labor and gendered

distributions of resources, and thus are bounditipland entitlements. This incident caused
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me to question this particular frame of thoi
requires an alteration of gendered social arrangements, and to ask whether land entitlements
are indeed sy nanpowermantslf thisasnrely false and inapplicable to the

Adi vasi womands relationship to her | and, t

plough? Why did she react the way she did, and what did she mean?

As with many other Adivasi women, for Neeti, the elements of land sustenance and
survival are of paramount importance and priority. On several occasions, Neeti had expressed
to me, AWhat if the crop yield golityofthad, whe
plow for women is more than just a patriarchal practice. Her faith in the Munda traditional
systems compels her to believe that a woman touching the plow will affect her crop yield. For
her, and every other Adivasi woman in the village,va ¢wop yield is a dangerous thing. A
low crop yield will not only affect her individually, but it will affect the chances of survival
for her family and her village. Thus, her belief in the traditional Munda system and the plow
as an agricultural tool argymbols that offer an understanding of the meanings behind her
relationship to her land, as well as her motivations for fighting for communal land rights, and
support for traditional Munda ways of being. For Neeti, and other Adivasi women, the question
of protecting communal land, and protecting Munda ways of life are a question of survival,
and the sustaining of her, her family, and her villaget just herself as an individual, as if
she were somehow separable from her community. It is in recogriisngiat we are offered
insight into why Adivasi women choose to fight for communal land rights, and choose to
maintain and reproduce patriarchal practices that western feminist epistemologies assume deny

them their agency and their being as Adivasi women
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Spivakdés work AFrench Feminism in an | nte
recognizing the agency and being of subaltern women like the Adivasi. Spivak argues that we
only get to truly know women t hr ouwagdtheii hyper
situated knowledges and discourses. This critical notion has guided my fieldwork, and caused
me to reflect on my own positionality among and understanding of Adivasi women. During
my fieldwork, | actively engaged in many of the activities thaet\ participated in in her
everyday life. | helped her in the kitchen and in the rice paddies, prepared children for school,
went to the market to sell and buy produce and joined her in many of her other daily activities.
Engaging in these practices astgd my ethnography not only educated me on the everyday
practices of an Adivasi wo man, but al so edu
began to realize that the more | acknowledged the difference between myself and her, the more
| could undersind her clearly. It is the acknowledgment of difference, that | believe is most

crucial to the practice of ethnography in indigenous communities.

I n fact, Spivak offers us the term firadic
contribute to a morethical framework when engaging with subalternity. Spivak emphasizes
ethnographersé6 6singular responsibilityé to
but a call to a relationshipo (I ntr Sgvakct i on
is arguing that we first ought to recognize that in our production of knowledge, we are engaging
in an act of response which completes the transaction of both speaker and listener. Secondly,
as ethnographers we have the responsibility to takeh&cakestance by making room for the
Other to exist. | have sought to embody this singular responsibility and ethical stance through
a recognition of my positionality as an urban educated, privileged, English speaking feminist,

who studies in a university the United States. In addition, | keenly acknowledge the influence
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of western worldviews on how | understand and perceive my subjects. | believe this

acknowledgement has been most crucial in carrying out my research.

4.3 A DAY IN THE LIFE
It was early in thenorning. My sleep broke as usual with the crowing of the hens, and the

shrill sound of the utensils clacking in the kitchen. Of course, the village hens and the women
were always the first ones to wake in the morning while the men were fast asleepnAas soo

the hens would begin crowing at the top of their voices even before dawn broke out, the village
women would have gathered around the village well. Since these villages have no piped water
supply and no street | i ght dinydshésatnighd. érediso, c o u | d
they would gather at the village well every morning to wash the dishes and utensils they had
used for dinner the night before. This was also the time when these women would fetch water

from the well in order to prepare fdreir meals during the day.

That particular morning, | decided to join Neeti and the other village women at the
well. As we made our way to the well, Neeti was chewingDetoon (neem tree stem) to
brush her teeth. She o fhikatthedarket yesterday it isgooda n d ¢

for your teeth.o | took the Datoon from her

After washing our dishes and utensils, we collected water from the well and began
walking back home. | could only carry a small bucket of watgchped atop my head, but
Neeti, although similarly petite in frame, could carry double the amount of water as | could.
She carried her water, held her utensils in her hand, and continued to chew Datoon, as we
headed back home in the shivering cold. | happéeo notice several of the other women who
were similarly walking back to their homes, carrying buckets of water on their heads with their

dishes and utensils in their hands. Some of these women also had their children tied to their
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backs with the helpfa cotton cloth. Their children hung on their bodies, clad in a shawl which

was draped around them and their mothersdé bo

As the sun continued to rise, we walked back home through the fields and along the
broken mud path that was framed on botlesidith large, old trees. Neeti told me to walk
faster. She said, AWal k fast, Pall avi. Ther e
get Akandhao fr om kamdhanfaise!| da.n dl sehxek ek pH eari nvehda
are wild vegetablethat grow underground by themselves on the earth. They help us during
the days when there is nothing much at home

people can find them, and today you will als

After we reached home, Neetent inside the room at the corner of their house in
which they stored firewood collected during the early winter days. All the village women and
men went to the jungle to collect firewood during the seasons when there was no agricultural
work to be doneThese seasons typically took place during late January to March, when it was
not too hot. Munda villages strictly follow the rule that you cannot cut a growing tree for
firewood; you can only cut those trees which have died, or collect the branchesedf¢ess
which have dried up or naturally fallen on the ground. Once Neeti and her sister had collected
all the firewood they needed, they went back home and put them in the storage area of the
house. Neeti took the firewood she needed, broke them inttesmiakces, and began to make
a fire in the hearth. She placed a big pot on top of the firewood, and began to heat up the water
she needed to cook the rice for our daily meal. However, we still n&gaddtiafor cooking,

and so Neeti and | left home to gwthe field located near the jungle.

As we hurri ed t owar ds t he fi el datoorfNe et i

Walking along the various fields, she identified for me the different trees, herbs, and flowers
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that were growing in the fields in the wén season. After reaching the field, Neeti dug up the

soil under a tamarind tree. | helped her to takektrahaout of the soil, when Neeti said,

APall avi, we wi || only take out two and | e
veget at i n badoolle@edavieat we @eeded, we began walking back home, as Neeti

complained about the rashes that she gets on her hands every time shekemtdatyam).

When we reached home, Neeti 6s mot h-er ask
morning meal, & she had to leave for the market to sell the rice they had been storing in the
house. Neeti quickly washed the rice we needed for our meal, and put it in the now boiling pot
of water. As she covered the pot with the lid, she told me that the rice wgsimgtto taste
good, nevertheless, we still had to eat the
the PDS (Public Distribution Center) rice.
home. 0 She added, flseavitsHhBaridglsole@m 6uncanr £t add |

people! (Scheduled Caste People)

As she was handling th@nd (yam) that we had collected, she first coated her hands
in oil before taking a knife and peeling the kanda. | asked her why she put oil on her hands
and she told me that because the kanda causes rashes and made her skin itchy, the oil helped
to prevent irritation from the kanda. She quickly peeled the kanda, chopped it up and then
began to wash it. | told Neeti that you should never wash your végeter cutting them;
al | the nutrients get washed away. She smil
again. o

She then added more wood to theolah(stove made of mud in which dried cow

dung cakes and wood is used to cook food), ana@vechone burning wood from the bigger
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choolah.She used a pipe made of iron and blew it to stoke the fire ichtb&ah,before she

placed a wok on top of it. She then stood up from the place she was cooking and reached out

to get mustard oil to add todatwok. After adding the mustard oil, she expertly chopped onion

and threw it in the wok. By the time the onion was browning, she had taken out dried tamarind
from the | ar, showed it to me and said, AP a

maked ot out of nothing. o

She then addekbndato the wok and quickly stirred it. Sitting near the fire, she said,

AThere is no electricity for |light, so we us
cooking. o But, i nst eeadindow, shegotherkenogeneldme andlina | |
it up with a matchstick, saying Al have told
for the | ight at night. o Although there were

the supply of kectricity to the village was very erratic. Thus, a majority of the villagers still

rely on kerosene lamps, battery powered lamps and fireplaces for light. Most Munda mud
houses have small windows for light, and sometimes no windows at all. Mundas leaedbui

live in mud houses because these houses are kept cool in the summer and retain heat in the
winter. Li ke other kitchens in the village,
let in minimal light during the day. Sometimes this light waa$ enough for her to do her
kitchen work or cook, so Neeti would often have to rely on the light ochim®lahor a
kerosene lamp in the kitchen. The kitchen itself hadaolah which is a stove made of mud.

The wall behind thehoolahwas blackened bthe daily ash of burning firewood. Hanging on

this wall were also some old kitchen utensils made of iron, which Neeti told me they used
during festivities. There was also a small table in the corner of the kitchen where they kept the

washed utensils anithe boiled water for drinking. Apart from that, in one corner near the
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choolah was a shelf where Neeti kept the mustard oil for cooking and spices like turmeric,
salt, and spice mix. It was typical not to see too many utensils or furniture in AdivasaMund

kitchens.

As Neeti stirred th&andha yam) in the mustard oil and onions, she again covered it
with a lid. Neeti took some hot water and soaked the dried tamarind in it. After that she added
salt and a spice mix that she had gotten from the marlest ddys earlier. Since the Munda
are not very acquainted with spices, they typically use a spice mix, which is not the practice in
most of the parts of India. She added some tamarind pulp kantiokasag, and as the sag was
getting ready she told me t@ép stirring it while she went to collect mud and cow dung to
spread on the floor of the house. | told her | wanted to come along, and so we lessened the fire,
and went to go collect the cow dung from outside the house. | knew that this was part of a
weekly ritual that Neeti had to carry out once a week to ensure that the floor in certain parts of
the house didndét crack or degrade. She took
with her hands and spread out the mixture across the one of thedildbeshouse, until the
entire floor was covered. Neeti then wanted to wash both her hands and feet, and did so with
the water that we had collected that morning. We then returned to the kitchen area, as the food
was almost ready. Once it was fully cookste distributed the food into various plates, and
handed each plate to family members sitting in the living room, who were waiting for their

morning meal. We then also ate, but sat in the kitchen, and talked about what our day was to

look like.
She told me that now, we would have to go
know Babal He wi l | be mad at us i f we donot

duties kept Neeti fairly occupied, but she also had the daily responsibiligrrofwfork to
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carry out as wel . Neeti 6s father never coul

for being | ate or for not bewakg abl e to cont

After we ate, we went to the field to join the rest of the familyaiwést the paddy.
Once at the paddy, | saw everyone in the villaggen, women, and childrencollectively
participate in harvesting. Once we reached the field, we used sickles to cut the paddy. | quickly
learnt that with one hand you had to hold a bushece paddy, and with the other you had to

hold the sickle to cut the paddy. Although it was winter, the glare from the sun was rather

unbearable. Neeti tied a cotton scarf on her
Awe wi | |ck mome in thenevemiag. Tie it on your head or the sun will give you a
headache. 0 Neeti then plugged in earphones t

the rest of the afternoon in the field harvesting the paddy, with Neeti taking small breaks
between to get water for everyone working in the field. | enjoyed working with Neeti and her
mom in the field, since they would tell me some rather entertaining stories of the village, and
describe their lives in detail. Passing villagers would ofteakercomments and crack jokes

upon seeing me with a sickle in hand, working in the field.

On our way back home, Neet i carried some
We saw that villagers were returning back from their fields with their sicki@otner tools,
along with the cattle that they had taken o
their familybés cattle for grazing had not ti
his carel essness: il Y aaba moperyg you wilhnake ushpaywo theo t i ¢
Gram Sabhao. Neeti 6s mot her saw Neet.i argui |

and mad at her uncle, because his carelessness would only add onto her work. This was because
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the village Gram Sabhafindda mi | i es i f their cattle trespas:s

graze, and this made families look bad in the village Gram Sabha.

When we finally reached home, Neeti began to make preparations for our dinner
meal . She asked meeeggsfPomlthé rewhouse?d mveyoacaok as sobn m
as possible. The other women will start collecting eggs inghrendah and Baba will be mad
at me i f the food is not ready by the ti me h
from theverandah. Admittedly, | was very scared of going to the Murghi house to collect eggs;
| kept telling myself, AWhat if a hen pecks
In the Murgi house there was a small mud pot hanging from the roof of the isuyiptiwas
used to collect all the eggs that the hens laid for the day. Although | was scared, and a bit upset
at collecting the eggs as a vegetarian, | collected all the ones | could find and placed them in a
small bag Neeti had given me. These feeliffgfiscomfort were not new to me; they came to
me several times during my fieldwork. In cases where animals as food were involved, | found
myself engaging in a practice of reflexivity, reminding myself that for the Adivasi people, meat
and poultry are theheapest protein and food available to them. | realized that | had failed to
uncondition myseli having been raised in a Jain family, it took me time to get used to the
practice of eating eggs and garlic. With the practice of reflexivity, | came to timatea that
for Jain and uppetaste Hindus such as myself, practicing vegetarianism is a luxury that we
can afford as a result of our social status. | mostly kept my own diet, but adapted to some of

the foodstuff available to the Munda Adivasi villagers

| took the eggs | had collected back to Neeti and she placed them in the pot for boiling.
On the other side of thehoolahshe was boiling a big pot of water for rice. In every Munda

hut, there is usually one room where the Munda store their rice. Uduajly take rice from
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this room for special events, family emergencies or a family feast. Neeti went into this room

and took out a few cups of rice from a big bag that was covered with several layers of plastic
and cloth. She t ol anegoestsaré®@mibgdo the haige. They Wwildbe me s
staying with us. o0 And so Neet. added more r
eggs for dinner. After dinner was ready, she then said that her Mom would distribute this to
everyone when it was miertime. Since her work was now done, we could join the women

who were at that time, congregated outside orvénandah

| knew that in the evening, Neeti taught classes to the women and children of the
village. Many village women would get togethemaght to learn basic English, Hindi, and
calculation from Neeti. Some of these women were ailing grandmothers who despite having
back pain and walking with the help of a stick, were still adamant that they wanted to learn
these basic skills. These womeew e a part of the Mahila Mand
would collect savings every week and give loans to each other without interest to confront any
big expenses. They also ran a small makeshift restaurant on the weekly market day to sell
samosa and chaAs | was interested in understanding why these women were actively seeking
to pursue an education, | asked my friend,
since they had to sell their produce in the market, knowing how to speak English and Hindi,
and make calculations was an important skill they needed to navigate the marketplace. Somari,
another woman who came to attend the classes also joined in on our conversation. She said
that learning these skills made her more confident while negotiatindiwi mi dd |l emen: 0
often f ool us and tell us wrong calcul ati on:
their motivation for studying lay in their ability to educate themselves, and empower

themselves by taking control of their difficult sitioats.
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As Neeti finished up her class, it became dark. We then went inside to eat our dinner,
which she put in two plates for both of us. | noticed and remarked that my plate had less rice
compared to her plate. She daVideshiMurgh 6 kedeagjo
heno) who eats so much | ess but has a | ot of
|l am small er) . ALook at me, 0 Neeti said. dl
me to aVideshi Murgiwas a friendlyform of body shaming. But | laughed and ignored it,
knowing these jokes meant | was getting closer to her, and moreover she was comfortable with

me enough to tease me. As we were giggling and bantering back and forth, our friend Durga

joined us.

My friend Durga had just returned from the nearby town after three months. Durga
had completed a B.A. in history and had received vocational training in nursing, and often took
temporary jobs with regional NGOsofficijebspi t e h
in the region. Similarly, Neeti was among those students in the village who managed to study
and work towards a college degree. However, due to financial constraint she could not finish
her professional course in teacher training, whicimaltely prohibited her from securing a job
as a teacher. She was among those few students who bicycled to schoe2Sckr@Gevery
day, in addition to domestic duties and fanark. However, for both Durga and Neeti, even
a bachel or 6 s dtguprames successful anmplbymednt. dwasigtad to see Durga
back, and we began conversing. Durga asked:

hard over here. o

To which | asked, AWhy do you say that?o
theylave nothing to teach you.o06 She further ad

Al so, farming is hard work with |[ittle to nc
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a woman'’s life, life is very difficult, we fetch water day and night twkaand clean. We walk

long distances often for collecting forest produce but do not get any returns. Pallavi, there is

no piped water, no means of transport, and half of the time there's no electricity. If there are no
woods we cano6t cnogakgylindee Mareussnaval is Boediffieult aver here.

How can one think of anything else?0 I had
Did Durga and Neeti say what they said because they felt that working the land was a burden,

or that tle work involves drudgery? As | spent more time with these women | began to
understand that in their villages, they wanted and needed basic necessities like electricity, piped
water, access to better education, health care, and livelihood. Through thvises séney

could ease their own hardships, make the best out of their difficulties, and sustain themselves

in their communities. Since many of these wi
surrounding areas, and stethereducatomas aresiiltottheie m c o
financial or familial constraints, their lands, the forest, and their knowledge of being Adivasi

women were crucial to their sustenance and their survival as Adivasi.

ANALYSIS
One day i n Neet mgodantlissuésearound theiuquéstioast oé Adivaisi
womends agency and to make choices. Nai |l a K

agency should be understood in the form of access to resources, ability to make choices, and
achievements. (Kabeer, 99). For an Adivasi woman the answers to the questions of the
agency are visible as they make decisions in their everyday life in their kitchen and field spaces.
Further the question of a womandés agermscy i s
i.e inheritance rights over land, it is also a part of daily experiences of autonomy, respect,

happi ness, decisions to stay in the village
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material resources in the more conventional economic sensdsbuha various human and

soci al resources which serve to enhance the
Munda women were making active political choices in their everyday life by using their
knowledge of both as Munda Adivasi and asn&a to navigate the socipblitical milieu as

a crucial resource.

4.4 RICE BEER
Neeti, Durga and | decided to take our conversation outside on the verandah. Because it

was so cold, we made a bonfire of the firewood that we collected earlier during thadlay, a
gradually, other girls also began to join us. In hushed but giggly tones, they began talking about
boys and their relationships, discussing in detail the conversations that they had with their
boyfriends. Neeti and Durga, much like some of the othkargalgirls, had mobile phones, and
were active on Facebook and Whatsapp, often relying on these apps to communicate with

family members and boyfriends.

Amidst this giggly conversation, we suddenly heard the voice of a man shouting and
cursing in MundariNandini told me to ignore it, but | asked Neeti as to what was happening,

and she told me that it was nothing unusual

Durga added, AAnd he beats his wife fmobwo. Tl

situations |li ke this, if you sit quietly, yo

They have given several warnings to Bhalu for making so much noise, but until his wife

compl ains, Gram Sabha cannot mobemuebi e DuiBa

you should have seen a few years back!, |t

Neeti explained: AMen and youndporbfoyesmmateidon @

at night. But all the village women pushed Geam Sabha to pass a communal law to ensure

no rice alcohol i s made or sold in the Vil
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end, Hadiya is made and sold by the women. So, as women we decided not to make alcohol

and sell it. If anyone want® trink they can go to the market on the day of the market and

drink Hadiya. At | east, in this case, they
women drink?0 She said fiYes. They do during
cnodt drink all the time. o0 The other girls r

become&Kodiya| iusel esso or filazyo] and they donodt
these boys just hang around on ioeliya chowKChowk is the placetoggt her ] 6. S o me
women began to laughingly complain at the uselessness of the men their age who often did

hang out in groups at the Kodiya Chowk.

Although they were laughing at thesediya men, there was a little bit of contempt in
the remarks of # women. As women who clearly valued hard work, these women looked
down upon th&kodiyamen, who despite being dressed in smart western clothes and shoes,
spent a majority of their time gambling or playing games on their mobile phones. It was
apparent to m that for both Adivasi women and men, education was not a guarantee for
employment. However, there was a stark gendered difference in how they negotiated with the
lack of employment opportunities. Women tried to get temporary jobs in the region asseacher
or volunteers in project based jobs in local NGOs, or in some cases,-easphdfed in the
region. Those women who could not find employment at all resort to working full time in their
homes and on their lands. However, it seemed that the men whormiulchd adequate
employment, either could not or did not want to take on domestic responsibilities or farm work,

and would thus resort to gambling in order to spend their free time in the village.
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4.5 WITCH HUNTING
As the sun was setting, people returndthwheir cattle after letting them graze for the day.

Neet i and | were sitting outside Neeti d6s hot
folk stories. Time went by, people continued to pass us by on their way back to their homes
when suddenly @ saw a man coming towards us. This man was bleeding rather heavily from

his head and his lips, and was crying for help. As he came near us, he stopped and asked for
water. Neeti ds father came running tmamards u
Phagu. Hearing the commotion, other villagers also emerged outside of their houses but
quickly retreated back after seeing Phagu. Phagu had cuts on different parts of his body; he

had a rather large gash on his head, and both of his lips had eutsvirich blood freely

fl owed. Phagu had apparently come running ou
to help him. He said in his heavy, trembl i ngq
doesnodt want to do anyt hstragmit, thslisight was rathpgr v.e me
shocking, and | was unsure of what to do. | was staying with Neeti, and had to abide by her

fatherdés orders not to touch or help Phagu.

Phagu was still bleeding, and yet no one else wanted to help. Knowing that | was
unawae of vill age customs, even Neeti 6s neighb
they themselves were running back into their houses. Still unsure of what to do, Neeti and |
were quickly ushered back inside her house by both her parents. We weediradj from the
scene. Upon asking Neeti as to what had happened and to explain what | had just witnessed,
Neeti sai d, ABaba told me, Pal |l avi there ar
explaino. Her mot her a dtdeaviinda villdghghesehings hdveo w t h i

remained | i ke this always. 0
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Noting that they did not want me asking any more questions, | left the discussion there

and decided that | would respect their feelings around the event and not push them. But, | was

stilimmensely curious: AHow could the people in
decide not to help a fellow villager in pain
Over the next day | felt bogged down by

anymore. That night, | begged Neeti tmte with me to go meet Phagu at his house. We both
promised each other not to tell her Baba, and not to let him find out. We quickly snuck out of
the backdoor of the house. Sneaking out without telling Baba was an act that we were well
versed in doing; nigitime was the only time Neeti had free to go visit her friends, but Baba

never liked us going out at night.

With no street | amps |lighting the street,
compl ete darkness. When we onhlesalmhaadhisfidier gu ds h

law let us in.

Phagu was sitting near tlshoolaahto warm himself. He had bandages on his head,
arms, and hands. Because of the cuts on his lips, he was unable to speak much, se his sister
in-law and brother began talking ts. They told us they lived in Khunti town which was
near by. As | coul dnot help him the night be

extended family was taking care of him. Phagu apparently lived alone by himself in his home.

Throughourdisceisi on with Phagués family, we found
and tussle between Phagu and his neighbor Ma
argument , in an act of revenge, Mari amds br o

badl y. Al t hough Mariamds brother | ived in a
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being hurt by Phagu, and so he arrived the night before with an axe to attack Phagu when he

was washing his feet and hands after he had returned back from waoiskirejds.

While | was relieved to see Phagu was doing better, | did feel as if | had not been told
the full story. Surely if Phagu and his neig
warrant a violent out bur st sdneocoenattddaRhaga sop6 s br

violently over what seemed to be a small argument? For context, | asked Neeti whether there

was a |l and dispute between Phagu and his ne
Pallavi! Even Gram Sabha has asked themtovesol t hem. 6 St i | | -sidedconvi n
story, | decided that | would go |isten to M

The next night, Neeti and | snuck out once more to go visit Mariam at her house. At
Mari amdbs house, | saw Mariam |lying on a thin
with two young girls helping her okngfobdi wat er
a truly wunusual sight for an Adivasi ma n . M

one of her hands was also covered in white bandages. Seeing a woman in pain and distress

made me very emotional. |  ddorversation andiso saidy h at  t
AThese girls are so pretty. Who are these sn
brotherdés chil dren; he has sent them to helyg

us with lukewarm water in steel glassefound this throughout my fieldwork in the Munda

villages people boiled drinking water before
seem | i ke youbre badly hurt, did you go see
Al t o o ke Idta doctdr [again a fake doctor], and he told me to take her to a Khunti
hospital .o I knew already that the Khunti
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Despondent over seeing Mariam and her family in pain, | wrapped up our conversation and

left.

That night as I lay in bed, | tried to piece everything together: Neeti had told me these
people kept fighting with each other; the Gram Sabha had asked them to resolve their disputes
amongst themselves; the Gram Bdbhavandtotdhbaee

to help either Mariam or Phagu. I still coul

By this time during my fieldwork, | had made many friends in the village and also knew
how to get around. One day when Neeti was not home, | deadasittMangri on my own.
Mangri was a middle aged woman with grey hair. Two of her three kids were married and
living with their own families in the village. | really enjoyed visiting Mangri quite often; |
could tell that she had taken a liking to meslas would always give me hibiscus flowers from
her garden to eat. In the same way | spent time with Neeti, | would also spend time with her in
her kitchen as she cooked. That day, as | visited Mangri, it just so happened that one of her
married daughters as visiting her as well. Her daughter had brought her child with her, and
was complaining to her mom, AEvery ti me | t
doesnét eat anything.o0o She then told her mol
child, and would return back home late at night. Lamenting after the sick child, Mangri
confided in me, AThat disihled hias suclkedeocaus e
was absolutely taken aback, but tried not to show it. | asked her whaneabiBhe then
explained, #fAFirstmandyd haunsdb a nedd twemet. OChnael fday h.
outside of the village. He was al ways angry,;
to him he just yelled at them. Of course, we mesa@d anything to him or to anyone at that

time. But, when my daughter died, my husband tried to fight with Mariam [attempted murder].
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My daughter was very beautiful and young. O
daughter was. She then said sadlyi One day when Mariam had vi si
was sleeping on thi€hat (cot). Mariam sat near where my daughter had kept her head. After

a few days, my daughter started complaining about headaches. We went to several doctors
[private fake docta ] from private to government i n Kl
curedéand now every time my grandson Vvisits
finally realized the role of Maritheoneiimo t hi s

was considered by all local villagers, to be capable of placing curses on others.

| eventually |l earned that | ike Mangrioés
times in the past. However, | was shocked to know that Phagu and Mariam actualbngot al
quite well in the past, before their violent interactiorthey were good friends, treated each
other with respect and exchanged food and gifts during festivities. It was only after Phagu
started having speech and verbal difficulties, and was infobgeate local shaman during

6treatment 6 that Mariam had cursed him as a

The role of the shaman has a crucial part to play in this entire violent episode. In my
ti me at the vil | ag eerthdtwherete village &haman ais inKisdutty i 6 s
to cure a patient by praying to spirits, he then prays that the spirits guide him to the direction
in which the village witch residésbecause surely, if the shaman fails in curing his patient,
there is anore powerful spiritual force that prevents him from helping his patients. Even as a
staunch Evangelical Christian, Neeti 6s mot he
never says who is the witch, but aalivwmwanws dcracsp
the Shaman of our village and a nearby village both pointed in the same direction. Since then,

vill agers have known about Mariam. o0 | was Ve
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to question Neeti 6s mot awitch,andplaces carsek an geogiee r i
then why hasnét anything happened to Mari amb

asked her a question she could not answer, \

| later found out that a number tfe village women, including Shaguni and Durga,

had been visiting Mariamdés house (despite t|

her health, and to help her with meals and h
rulesonnotinterfiei ng i n Mariam and Phaguds issues, t
to visit Mariamb6s house at night. No one in

of the Gram Sabha, as all villagers are expected to, and deliberately abide by treaf¢hsee

Gram Sabha (See Chapter 2). In the case of suspected witches and witch hunts however,
although the Gram Sabha believed in the idea of witatiting, they chose not to take action
against suspected witches, due to local NGOs which took actionsagammunities that
actively practiced witch hunting. As such, the Gram Sabha not only refrained from publicly
declaring that Mariam was a witch, but it also decided to not to take any action against anyone

who attacked her.

In my investigation of this eant, | can clearly identify this case and the fight between
Mariam and Phagu as being an incident of whainting. Witchhunting, as | understood it
through this incident, was a way of holding women responsible for any problem for which the
Munda Adivasidid not have an explanation. In this particular case, these issues took the shape
of Phagubds speech difficulties and Mangri 0:¢
individuals had received proper medical treatment for their issues, then perhapsothlere

have been no space for suspicion of Mariam as a witch who placed curses on village folk.
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This incident also highlights the failure of the neoliberal state in providing adequate
health care in Adivasi communities. The region of Khunti has only omergment hospital
which was only recently built, and lacks the adequate resources needed to cater to the large
population of the region. As a result of its limited resources, unlicensed medical practitioners
have found for themselves spaces within locahmunities where they can not only run small
clinics, but <call themselves Oprofessional 6
doctors are practicing pseudtedicine, and providing their patients with expired medication,
while also taking advaage of the villagers' money without providing them with adequate
healthcare. Thus, it is not unsurprising why Adivasi villagers resort to going to the local

Shaman in order to receive treatment for their ails and illnesses.

There is no doubt that the ahan of the village provides Adivasi villagers with
spiritual and medicinal help. The shaman is always a man, and never a woman, and the
villagers believe the Shaman as a sacred man, who prays to the spirits for thie@imgeind
also has significant kawledge on how to prepare medicine from local herbs available in the
region (I am in no way questioning the belief or traditional system of medicine, as practiced
by the Shaman). When the Shamands prayers an
provides the answer for his failure by suggesting that there are powerful bad spirits and curses
at play that are preventing him from curing his patient. Almost always, shamans will place the
responsibility of conjuring these bad spirits and curses on awoim blaming witches for his
failure of curing his patients, the Shaman ¢
not only blaming women, but by reproducing the patriarchal character of Munda village
society. In addition, women who agree to pactice of witchhunting are also engaging in a

reinforcement of the patriarchy, which undermines the western feminist framework that
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assumes under a patriarchy, women are unable to exercise their agency at all. The agency of
Munda Adivasi women is visibl when they along with other men reinforce patriarchal
systems, in this case witch hunting. The agency of these women is also visible when they resist
patriarchy such as the fAwitcho hersel f. Hov

such patiarchal practices, women are actually exercising their agency as Adivasi women.

4.6 THE FAILURE OF THE NEOLIBERAL STATE
It was market day, and the local doctor had finally opened his rather dilapidated clinic.

Neeti and | were taking her nephew to the dodoice he was feeling quite ill. After the
checkup, the doctor gave Neeti d6s nephew som
medi cines given by the doctor were expired.

t hat | di dn odrhistlicenss o practice rmedicine.cAfteo twwo days of taking the
doctor6s medicine, Neeti 6s nephew was stil]l
decided to go to the local shaman of the village. The shaman conducted prayers and gave us a
list of herbs that he wanted us to get from the forest so that he could prepare the medicine.
Neeti and | then went to the jungle to collect the herbs. And, although | was unable to recognize

them, Neeti knew which herbs to look for, and we took them battletehaman.

Although fairly simple, this particular incident highlighted some important elements of
the relationship shared between the Adivasi and the neoliberal state. Due to the failure of the
neoliberal state to provide adequate access to healtAchwvasi women are pushed to rely on
traditional knowledge of the forest and forest produce. But, this shows how Adivasi women
combat this structural failure through reliance on traditional knowledge systems. Furthermore,
this particular incident shows thextent to which these women are embedded in webs of
patriarchy and anthdivasi prejudice. The bureaucrat who made the decision not to fund the

local clinic, the fake doctor, and the shaman: all are likely to be men, the first two likely upper
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caste Hinds. In addition, the particular knowledge that Neeti had about the herbs was from
the virtue of the fact that, besides trusting the shaman to produce a safe and effective medicine,
she as a child had been collecting and using these herbs, fruits and lesdetai the forest.

This knowledge came to her due to the fact that she has been part of the tribal Adivasi
community and has taught from the knowledge that was passed down to her through a lengthy
tradition of herbal medicine. Lastly, this entire incidenpressed upon me the responsibility

that faces Adivasi women; as Adivasi men migrate to urban areas for employment, Adivasi
women are left behind to take care of their children, undertake the responsibility of agriculture
work, and maintain the domestiaties, a majority of which is done in their kitchen spaces.
And as these women slowly turn into heads of the household, with the increasing migration of
Adivasi men to urban areas, they find themselves burdened with more and more responsibility

T both damestically and agriculturally.

47 ZAKI R6S DADI AND CONCLUSI ON
During my fieldwork, | taught several classes in the local school, where | made friends

with one student, Zakir. A frail face with a thin body, he was one of the sharpest students |
had. Heawps had torn pants since his family cou

to hold thekKhajoor( pal m) | eaves tightly, o0 Zakirés Dadi

you can do ito she said. Exaspefiateldi yo | ge&n
encouraged me, AAIl you need is to practice
age you can certainly do it. Your eyes are b

Zakirés Dadi was a grandmot her odughfei ve gr

was married in a nearby village, and her younger son had migrated to the city for work. Her
el dest sondés wife had passed away, and aftel

woman, leaving his five children in the care of his mothermBmage the responsibility of
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caring after five gr and c Khaoaorchatai(a ma anéde of6 s Da
dried palm leaves) in the market. She would also send her grandchildren after school to collect
Khajoor leaves from the forest in ordey makeKhajoor chatai After gettingKhajoor, she

would tear them into two halves and boil them in hot water. After boiling the leaves for a few

hours until they were soft, she would dry them in the Sun and weave thenKimapoar mat.

Making Khajoor dhataiwas not the only source of inco
Dadi also had a lot of land in the villagebut because of her advanced age and household
responsibilities, she could not till the land herself. However, rather than allowing her land to

go towaste, she opted for the practiceAuth Batai(a kind of shared cropping). A fellow

vill ager by the name of Pawan and his fami/
Dadi 6s | and, and in return for hdamilylasdn d , di
Zakirdés Dadi 6s family. The return from the |

grandmother to accumulate enough food to feed the family, but also allowed her to sell the
extra produce in the market. Despite the hardship thdtahexperienced in her lifetime, | do

not think I ever heard Zakirdés Dadipitychmpl ai n
the contrary, she was very enthusiastic abou
regularly. When | askelder about why, at her advanced age, she chose to pursue an education,
she would say, AHow wi || I know how to get

how to count money??o

CONCLUSION
Adivasi women are in no way restricted from the use of lanfldiyasi men; rather, they

can access and use it, since they are an integral part of the Adivasi collective. Contrary to how
western feminist epistemologies tend to view indigenous women, or women of patriarchal

societies, the Adivasi women | had the pleasof interacting with do not see themselves as
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victims of the men in their communitieghey see themselves as active, integral units of their
societies who have the strength and duty to confront outsiders, businesses and the corrupt state.
Their motivdion for defending their land is the result of their relationship to their land; their
land and forest is a source of their sustenance and their survival. Not only does their land have
material meanings for Adivasi women, but as part of the indigenous#idaentity, their land

also holds significant traditional sentimental values for Adivasi women. As such, their politics

as Adivasi women, and their support and defense of traditional land regimes are all a
culmination of the meanings that they attackhtr land, and the relationship that they share

with their land.

| argue that on the basis of the Adivasi
of intersectionality can best help us to understand the oppression faced by womeniof color
and in tle case of the Adivasi women in this study, intersectionality can best help us understand
the multiple oppressions that Adivasi women face on the basis of their gender and indigenous
identities. In addition, their experience with oppression only becontégfuiomplicated with
the increasing influence of neoliberalism. As a framework, intersectionality is most applicable
in allowing us to recognize and appreciate the situated knowledge that Adivasi women acquire
as a virtue of their being. These women haegigated their rather complicated gendered,
indigenous, economic, social and political situations with the help of their situated knowledge
t hat derive from their dual identities as

framework of intersectiondy can best help us to understand their experience of subalternity

but remains | imited in nature. Crenshaw def.
can see where power comes and col |l i dehat, wher
thereds a race problem here, a gender probl
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Many times that framework erases what happens to people who are subject to all of these
thingso (2017) . I argue t hattotnteestarfd tha me wo r
double oppression faced by Adivasi Munda women but does not explain the embodied
knowledge of these women which are due to the virtue of their being, as Adivasi Munda and

as women. However, | paint a more complicated picture of Adivasdslwomen agency, in

which she makes active political choices as a female head of the household. For instance, what
seeds to grow? And what to spend families money on? Thus questions of agency for the Munda
Adivasi women are not just about economic resesiii.e. land, in this case is about how she
chooses to support communal land rights over individual land rights. | argue thus the
framework of intersectionality partially helps us to understand the Munda Adivasi women

subalternity.

| would also like toaise the issue of western feminist frameworks in painting a picture
of these women as victims. Such an approach to understanding Adivasi womanhood seeks to
reproduce narratives of victimhood that seem to suggest that these women are unable to ever
exercisaheir agency as a result of living in patriarchal societies. Western feminism would not
say Athere is no agencyo, but that the space
in an unfair, oppressive way, and that the gendered division of |amooppresses them. This
notion leads to the creation and reproduction of a false consciousness which posits Adivasi
women as mere victims of patriarchal society. In this discussion of agency, it is important to
critique the scholarship that looks at Adiva®men and completely ignores the lelagting
history of resistance in which these women have fought along with men to confront the State
(Rao 2008). If these women were just mere victims, they would have not played an integral

role in the planning andxecuting of these movements. Such scholarship completely ignores
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the contribution of these women, and their position as active agents in their own lives, by
treating them as mere caterpillars with no agency. Such scholarship has failed to acknowledge
the esilience, tenacity, and strength of Adivasi women which are the consequences of their
everyday experience of navigating through a complex landscape of power. We need to
acknowledge bth sides of the Adivasi woman. Thus, | argue that we need to approach o
studies of the Adivasi woman by first engaginginadie pt h under st andi ng

Adi vasi woman?o

| argue that painting an image of an Adivasi woman as a victim, will not help us to

represent her choices and agency. In this chapter, | haveanateempt to understand and

|l i sten to these womends discourse about t hem

these western epistemological frameworks.
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CHAPTER 5: CONCLUSION
GRAM SABHA AND NATIONAL ELECTIONS
One week, Kamal and John were asked to attend the district meeting of Gram Sabha
representatives, on behalf of their village,
am and was heavily attended by the villagers. They were all listening to #me Bradhan
carefully. | could see the anxiety among the attendees. The State repression in the past few months
had brought fear as well as solidarity among the Adivasis in the area. The attack on villagers
irrespective of their association with the Pathathj movement had led to the decision to have a
wider districtlevel meeting, which was being discussed here that day. The Gram Pradhan
explained to the villagers, AAs you all know,
and today we all facthe threat of arrest. Since sedition cases are lodged against the entire village.
Situation in our village is not unique, since other villages in the region are facing the same crisis.
We have therefore decided that we must coordinate tivtftGramSabhaof other villages and
have a meeting at the district level. In this meeting, our main concerns and the strategies to combat
the State repression shall be discussed. Kamal and John will represent us in the district meeting at
Khunti. | must request you alb keep this information confidential in the village itself as any
attempt by us to get together is being closely monitored by the State officials, so our district
meeting must nobe disturbedbecause of our carelessness. | now request you all to make
con ri butions for arranging the | ogistics of t
towards the treasurer of the Gram Sabha and contributed the afmloaifireasurewrote down
the details and maintained the records in the Gram Sabha megistgrte

Though | wanted to attend the District meeting of Gram Sabha representatives from

different villages, it seemed difficult considering the growing surveillance in the area. | later
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attended the Kochang Gram Sabha following after the district meetimgre representatives

updated the villagers about the distndgtle discussion. John started to update the villagers about

the discussion in the District meeting. John s
everywhere Adivasis areeing harassed, their land is being taken and this BJP government does
not believe in our customs, traditions and cu
also said that the State government was taking away their land and bringing new ameimdments

CNT Act of 1908 to take away the Adivasi land and give it to the Dikus. The new land bank policy

of the BJP government was taking away their common and forest land and planning to give it to

the industries. Government has started listing the laneifatid bank. No permission from Gram

Sabha was obtained from any of the villages. Representatives from other villages also raised some
important issues. In many places, a Scheduled Tribe (ST) certificate is not being issued to Adivasis
even after an appkition from several months ago. All the villagers attending the Gram Sabha
meeting agreed that this was being done deliberately to deprive Adivasis of their rights. Other
representatives also said that in their villagRashtriya Swayamevak San@ssS),an affiliate of

the ruling Bharatiya Janata Party, was forcing Adivasis to convert to Hinduism and was also
threatening Christian Adivasis for their religious practices. In some villages, churches were
desecrated.

All the representatives were in agreemtiait this government was working against their
interest and only interested in helping minin:
should fight together and make sure BJP loses the coming Lok Sabha elections. It was decided that
Mundas wouldfield their own candidate. We must tell Adivasis how this government is acting

against and the only way to save ourselves 1is
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In September 2018, in the rup to the coming Lok Sabha elections Prime Minister Modi
chose Jarkhand to launch an ambitious healthcare schenkey ad han Mantri Jan Ar
and announced the construction of a new airport in Deogarh, Jharkhand. Surprisingly, there was
no mention of the ongoing Pathalgarhi movement in his speech nor wasthes®h addressing
local issues of the Adivasis. BJP fielded arGhief Minister of Jharkhand, Arjun Munda from
Khunti, for a Lok Sabha seat and who later won by a thin margin. The victory of a BJP candidate
from Khunti remains a paradox, as it is thpcentre of Pathalgarhi movement, which nominally
fights against BJMked neoliberal policies like land grabbing. Despite continuous attacks made by
the BJP government on the Adivasis and the Adivasi Christian institutions, BJP also won with a
substantial rargin in other Adivasi populated regions in the 2019 national elections. Interestingly,
we saw the opposite outcome in the Jharkhand State elections, where the BJP government lost the
polls, while the IMM (Adivascentric party) won them. It is very unalewhy the Adivasi would
vote for the BJP government who was continuing attacking the Adivasi institutions in the national
election and why they decided not to vote for the BJP for the State elections.

How can we understand the relationship between Mulaia< to indigeneity and these
results in State and national politics? How and why has the Munda community both supported and
rejected the BJP populist government, even though it seeks to undermine,#[no comhliaduon
minority claims, including formatios of Adivasi autonomy and culture. To understand this
paradox the study of politics of Adivasi sefpresentation becomes of paramount importance.
The Adivasi politics of selfepresentation is embedded in their relationship they share with their
landsand forest and how this relationship shapes the Adivasi politics. This research is an attempt

towards that direction.
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MUNDA LAND POLITICS AND T HE PATHALGARHI MOVEMENT
The Pathalgarhi movement represents contemporary Adivasi politics and imaginagas.that
these politics have been shaped by the shared histories of subjugation and the resistance against
the centralized State formation and actions. These shared histories of oppression and resistance
against the State attempts to control Adivasi lamd tough t axe s, | aws, o
neol i ber al devel opment have cemented the fAus
and nontribal groups. Over the period of time the relationship between the Adivasi and the State
have transformed from arary to a much more complicated one. The key elements underlying
this relationship are claims to citizenship and land rights. The Adivasi have a long history of
fighting for their citizenship rights while also using claims to citizenship to advocateciEssatmo
health, employment and education and other human development resources. The Pathalgarhi
movement was a response to the (i) changes in the policies of the State that attempted to facilitate
the process of land grabs; and (ii) failure of the govemnoeprovide basic health care, education,
and employment opportunities. The Pathalgarhi also reflects the centrality of the land in the Munda
Adivasi community and compels us to rethink the study of the questions of indigeneity.In this
study | have analed the meanings of land for the Adivasi community and how these meanings
shape the contemporary Adivasi politics.

In postindependent India, the citizestate relationship has been structured by the
developmental State that explicitly aims to bring depelent to the poor in the form of education,
health, food, and programs, but the government structure impedes the care it ostensibly intends to
deliver (Gupta 2012). In the case of Jharkhand, these bureaucratic relationships have been
dominated by the uppeaste Hindu corrupt officials who often look at the Adivasi with as being

Ai nferior, o Aprimitive, 0 and Astupido which
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treatment of Adivasi has further deepened the politics of us versus them for the Miwvatsi
community. This is one of the areas that | would like to explore through future ethnographic

research.

MUNDA ADIVASI AND LAND

| further explore in my research the Adivasi politics that is embedded in the question of self
representations of beingh@ becoming. The Adivasi being remains as an essentialist notion
through which the Adivasi navigates the historical, social, and political milieu. The Adivasi Munda
communities have been consistently living in the constant threat of losing their lanfdsestsl

to the neoliberal State and corporate actors which they consider critical to their survival and
existence. | have shown through my ethnographic research of Munda everyday life that Munda
altierty is shaped by Munda ontological meanings of lands faneksts; and the Munda
communities' constant interaction to negotiate with the neoliberal State to maintain autonomy over
their lands. | argue that the Munda traditional systems and communal way of living remain
bulwarks to navigate through the contempgprarecarious political milieu.

However, in my discussion about the Munda ontological meanings of land and forest | have
also shown the Munda connections to their animals. Munda communities' decisions of killing and
rearing animals are based in Munda ritljewhich recognizes the criticality of communal
governance of nature and lands for their survival. | argue that these decisions are not just based
on romanticization of nature and forests. | would like to conduct a deeper ethnography of the
intimate mutispecies relationships between Adivasi communities and their animals, and how the

Adivasi conceptualize the questions of indigeneity through the lens of Munda alterity. These
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relationships represent the way Munda conceptualize nature and how theseuadizedépns
shape their politics.

Finally, | would also like to explore the importance of political ontologies #[l lost the
sentence structure here; do you mean @A, becaus
Munda land politics is critical to ufther scholarship on the political relationship between the
Neoliberal State and the Adivasi. How these ontologies converse with Western ones is an
important question raised by scholars like Arturo Escobar. By putting those ontologies that are
based inthe Munda struggles for territory and understanding of land and forests in conversation
with modernist frameworks, this can help us to more readily create a pluralistic ontological
understanding of lands and forests between the indigenious communittae &talte institutions.

This can further reduce the chances of repeated epistemological errors that we knowingly and

unknowingly keep committing

MUNDA ADIVASI WOMEN

As | explore the questions of indigeneity in my study, the one category which has been completely
invisible is the Adivasi women. Munda women have always been at the forefront of the Adivasi
movement. But these women have been missing from the debatelegenity. At the same

time, scholarship has consistently ignored the category of Munda Adivasi women. This is in part
because the choices made by these women of supporting traditional practices such as the
communal land system are often seen by thelachn the light of ethenic identity superseding
gender identity (Rao 2018). | have shown in my research that these women through their
simultaneous knowledge of being an Adivasi and being a woman practice food security as they

negotiate with the Neolibal State. | argue that we do not give sufficient attention to the kitchen
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and field spaces where women have larger control and agency as we often assume that these
women do not participate actively in the political decisions in a Munda society, fondasta

during the Gram Sabha meetings. | also argue that these women have played an integral role in
keeping the Munda community together as they confront the neoliberal State.

This research is a small attempt towards understanding the Adivasi women.
Coneeptualizing the relationship between the Adivasi women and her land requires much-more in
depth ethnographic research of the spaces of the Munda Adivasi women. In the future, | would
also like to include young Adivasi women and their political imaginaaes, the question of how
and why we need to move from the paradigm of indigeneity and focus more on Adivasi women

being and becoming.
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6 FIGURES

6.1 FIGURE 1: PEOPLE GATHERED FOR PATHALGARHI MEETING

Thousands of villagers from several villages gather together to attend a Pathalgarhi meeting
in Hakaduba Village, Khunti town.
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6.2 FIGURE 2: TRADITIONAL PATHALGARHI STONES ( Sasandhiri)

Traditional Pathalgarhi stones, also knowrsasandhiri Traditional Pathalgarhi stones are

an important characteristic of the Munda community. Traditional Pathalgarhi stones are
inscribed in Mundari and have a family tree on them. The family tree helps to maintain the
consciousness of belonging to their latidle in the memory of the Munda community.
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6.3 FIGURE 3: PROVISIONS OF CONSTITUTION OF INDIA CARVED ON A
PATHALGARHI STONE

Pathlagarhi stones used in the Pathalgarhi movement. These stones were placed outside every
participating village, with spectiprovisions of the Indian constitution that provide legal

protection forAdivasi land, inscribed on it. While the traditional Pathalgarhi stone is written

in Mundari and is just for the community, stones from the movement are written in Hindi to

be able® speak to the government. Munda people ensure that they clearly communicate
theirdemands witlthe State. This picture was taken by the author after the State ambushed

the peaceful Pathalagarhi movement meeting. The bus standing near the Pathalgarhi ston

was a CRPF (Center Rapid Peaceful Force).
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64 FI GURE 4: PATHALGARHI

STONE COMMEMORATI NG
JOSEPH TOPNOO

The Munda Adivasi commemorated those who they considered martyrs of the Pathalgarhi
movement. Since 2018 due to stateafme many Munda Adivasi have been killed. This

Figure was clicked by a Munda community member and friend who wishes to remain
anonymous.
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6.5 FIGURE 5: SCHOOL BUILDING, REMATA VILLAGE, KHUNTI

Dilapidated school building in the Remaillage where | conducted my fieldwork. The
building has potholes in the floor, no electricity and no furniture. One woman served as both
principal and teacher, responsible for teaching 1st to 5th grades.
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6.6 FIGURE 6: DAYAMANI BARLA, A PROMINENT INDIG ENIOUS RIGHTS
ACTIVIST ADDRESSING A MEETING

Dayamani Barla, a prominent Indigenous rights activist addressing a Koel Karo Andolan
commemoration. This picture was taken by the author in 2017.
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6.7 FIGURE 7: MUNDA MEN TILLING THE LAND

Munda men tilling e land with the help of oxen under the scorching sun. This work is
carried out before the monsoon to prepare the land for planting.
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6.8 FIGURE 8: AN ADIVASI MUNDA WOMAN AND THE AUTHOR
TRANSPLANTING PADDY SEEDLINGS

An Adivasi Munda woman and the authansplanting paddy seedlings. This work requires
one to bend down for several hours in the slimy muddy water. Women often sing Mundari
songs together while transplanting saplings as they work in groups.
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