Abstract

Indian Death Rituals: The Enactment Of Ambivalence.

Submitted by Gillian Evison, Wolfson College, Oxford, for the
Degree of D.Phil. in Trinity term 1989.

This work provides a survey of Indian funeral rites,
concentrating on ceremonies performed by rural mainland Hindus,
who have been divided 1into the broad social categories of
brahmins, caste Hindus and outcastes/tribes. The primary
intention is to identify a core of ritual, which can be used as a
baseline against which particular funeral performances can be
checked. This work also examines the variation of brahminical
ritual over time through a survey of ethnographic material taken
from Gazetteers and Government Ethnographic Surveys; the Egggggg,

represented by a version of the Garuda Purana and a work known as

the Garuda Furana Saroddara; and Caland's summary of Vedic ritual

in Die altindischen Todten- und Bestattungsgebrduche.

In each of these three sections the funeral rituals have been
divided 1into six stages and these stages have been further
divided into sub-sections containing specific rituals or groups
of rituals. BSections on untimely death and the role of the widow
in her husband's funeral are also included.

Particular emphasis 1s placed throughout the historical
survey on the «recurrent theme of ambivalence towards death as
reflected both in ritual and its interpretation: the relative is
loved and hQnoured but the «corpse is frightening and qguickly
becomes disguszting. The survey examines the relationship between

the primary emotional response to ceath and secondary ideological
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Abstract
constructs, and it reveals that while ritual reflects the
emotional response to death it does not always reflect cecondary
ideology.
In addition this work includes a summary, in table form, of
the variation of funeral ritual according to geographical area
for all three social groups; again taken from the ethnograrphic

material of the Gazetteers and Government Surveys.



ABBREVIATIONS.

Kgn.Gr.=Rgniveéza—G;hzasﬁtra
Rév.Gr.=iéva1§zana—G;hxasﬁtra
ASv.Gr.Par.=ASvals ana-Grhyasttra-Parisista

A.S.=Atharvaveda—8amhité, éaunikiya recension

A.V.=Atharvaveda

B;.Up.=B;had§rapxaka—Ugani§ad

Chén.Up.=Ch§ndogxa—UQani§ad

D.S.=Dharmasitra

G.P.=gg;ggg Pur3nic material, 1i.e. the Garuda
Pursna Venkateswara edition and

Naunidhirama's Garuda Purﬁqa Saroddhara

Jai.Br.=JaiminTza—Br§hmaga
Jai.Gr.=Jaiminiza—G;hxasﬁtra
Katyayana=Kitydyana-Srautasitra

Kaué.Up.=KauéEtaki—UDani§ad

Mait.Sam.=Maitr&yani-Samhit3a

Mérk.P.=M§rkap§eya Purapa

Matsya P.=Matsya Purépa _

Padma P.=Padma Puréga

-

Pér.Gr.=Paraskara—G;hxasﬁtra

Pra$.Up.=Pradna-Upanisad

Pﬁrv.K.=Garu§a Purépa Pﬁrvakhapga

R.V.=Rg Veda
ééhkh.Gr.=§éhkh§xana-6ghyasﬁtra

Sér.=Garuqa Purépa Saroddhara
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éat.Br.= éataga;ha—Bréhmapa

/

Sr.x.=$raddha-Kalpa

Tait.Samh.=TaittirIya—Samhit§

Utt.K.=Garuqa Purépa Uttarakhap@a

Vai.Gr.=Vaikh5nasa—G§hxasﬁtra
Véj.Samh.=V§jasaneyi—5amhit§

Yaj.=Yajfilavalkya



Indian Death Rituals: The Enactment Of Ambivalence.

The aim of this thesis is primarily to provide a work of
reference on Indian funeral rites. Secondarily, since every
presentation of data necessarily involves selection and
explanation, it is also a work of interpretation.

The mass of data on Indian funeral rites 1is enormous; there
are literally hundreds of accounts, both long and short, ancient
and modern. Yet most people when dealing with the subject start
afresh, or nearly so, and laboriously describe the basics;
moreover they are at a 1loss to distinguish between features
integral to all Hindu treatments of death, customs peculiar to
the social group they are observing, and the idiosyncrasies of
particular performance and ad hgg ipterpretation. This thesis,
therefore, aims to provide a kind of baseline against which
particular performances can be checked.

Even to provide this baseline, however, I have not adopted a
purely positivist approach. Firstly, and most obviously, I have
organized the material into ritual stages. Secondly, I have
restricted my account of "Indian" death rites to those of core
groups, in terms of time, physical space and social space. These
three restrictions mean iespectively that, with a few exceptions,
I have nothing later than the 1930's, that I have only included
things which happen within the subcontinental mainland, and that
I have kept out on the one hand modern city-dwellers and on the
other hand those Indians who define themselves as other than

Hindu. The term "Hindu" is here used to define a residual
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category comprising of all Indians who are not adherents of
imported monotheism (e.g. Muslims, Christians, Jews) or of
specific groups which have come to deny a Hindu identity (e.g.
Sikhs, Jains). I have also, with a few exceptions, omitted Hindu
sectarians. Thirdly, I have not tried to be exhaustive in the
sense of mentioning every detail or of including every account
ever published. I have exercised my Jjudgement in selection
because, while too skimpy a work would be useless, something
clogged with detail becomes unwieldy and indeed unreadable.
Furthermore, I am restricted in length by the D.Phil regulations,
though in this case that is no disadvantage if it has resulted in
a survey of useful and manageable proportions. I have managed to
provide a far greater mass of data than' there is space to discuss
through the device of the tables, and secondarily through my
bibliography, though this too makes no claim to be exhaustive.

I am thus aware that every presentation of data necessarily
inyolves selection and interpretation. While I am trying to
present a core of Hindu ritual, I am interested in
axes/dimensions of variation by time, geographical area, caste
and religious affiliation. The tables give some idea, in a fairly
synchronic picture, of variation by region and caste. In the text
I have concentrated on variation over time going back to the
Purgqas and then to the Vedas. This 1is not simply, or even
primarily a straightforward chronological exercise. Hindus tend
to define themselves in terms of a history in which they have

adhered to Dbrahminical norms. In fact the Vedas and the use of




3
Sanskrit were virtually restricted to brahmins until the
nineteenth century. However, brahmins officiated for other high
castes (defined in their books as ksatriyas and vaidyas but
really more diverse and complex), and this no doubt explains why
in the Gazetteers the authors can draw a line between "high" and
"low" castes even though 1in general terms castes in any given
locality rank along a continuum. It could well be that some
utterly non-Vedic practices recorded for the 1low castes and
tribes in the ethnography are as ancient as brahminical practices
but since next to nothing is known about the 1lives of non-
brahmins in earlier times we can never be sure of this.

Although Hindu funeral rituals wvary according to time,
geographical area etc., they nevertheless express the recurrent
theme of ambivalence. This ambivalence 1is not unique; it is
unlikely that there is any culture 1in which attitudés to death
are not ambivalent, though ideology may provide clearcut answers.
The primary ambivalence is emotional and arises from the fact
that the <corpse both is and 1is not a beloved relative. The
relative is 1loved, honoured and missed but the corpse |is
frightening and quickly becomes disgusting. In many cases death
is also the cause of guilt among those left behind - the child's
irrational response to degth. Cultural constructs built on this
primary, emotional ambivalence may not be quite so universal and
can be termed secondary.

Funeral rituals are bound to reflect the primary

ambivalence; whether they also reflect the secondary ideological
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constructs is a matter for investigation. Throughout such an
investigation it is necessary to keep in mind the distinction
between a rite and its interpretation. People may say they
believe one thing but act as though they believe something else.
What people say may reflect secondary ideological constructs; the
rites they perform usually reflect primary emotional responses,
which do not always coincide with the secondary ideology. For
instance, Virtually all Hindus pay some 1lip service to the
ethical law of karma but it figures only in the interpretations
of what people do and not 1in determining the acts themselves,
which seem to express other things, like a fear of ghosts or the
belief that ritual intervention can determine the deceased's fate
after death.

Thus, during the course of this survey of funeral rites I
hope to reveal both the extent to which any inconsistency between
funeral ritual and 1its 1interpretation 1is the result of the
superimposition of later ideas and rituals on earlier ceremonies
without reinterpretation of or 1integration with the earlier
tradition and the extent to which any inconsistency is the result
of tension between secondary ideological constructs and the

primary emotional response to death.



Death Rituals In Ethnography.

Man's existence has always been characterized by an
awareness of his transience. Death, by 1its accidental and
contingent nature, disrupts both the continuity of human

relationships and also the basic assumption of order on which
society rests; so, from earliest times, societies have deVeloped
rituals to formalize both the act of dying and the disposal of
the corpse. Death provokes an ambivalent reaction: the deceased
is and is not a beloved relative; the relative 1is 1loved and
missed but the corpse is frightening and soon becomes disgusting
too. In Hindu funerary rites this ambivalence 1is displayed in
rituals where the corpse 1is treated both as pure and impure and
the spirit of the deceased as both a 'dangerous ghost and a god-
like Ancestor. I wish to examine this ambivalence and to do so
have divided Hindu funeral and memorial ceremonies into six
stages. They are as follows:-
1. Rites for the dying person, the preparation of the corpse and
the funeral procession.
2. The disposal of the corpse.
3. Rites concerning the collection of the bones or attention to
the grave and associated offerings.

4. Rites for the ghost.
5. The end of mourning.
6. Commemorative rites.

These stages are further divided 1into sub-sections

containing specific rituals or groups of rituals. In addition to
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these six stages of funeral ritual I will also include a section
on untimely death, in which the fear of the ghost is more marked,
and a section on the role of the widow in her husband's funeral
and how attitudes towards death affect the way in which she is
treated. I omit the practice of satI, however, which is too large
a subject to be treated adequately within the scope of the
present work?. |

I examine funeral rituais first as recorded in ethnography,
for which most of my material comes from Gazetteers and
Government Ethnographic Surveys, the rest from a few more recent
anthropological monographs. The Gazetteers were produced by the
British Government, mainly during the late 1800's, and provide
information about the geography and peoples of the various Indian
districts under British control. Their purpose was to give new
revenue officers and administrative staff the fullest possible
information- about the areas under their Jjurisdiction. Local
Collectors and their assistants spent a 1large part of the year
moving around their district of administration 1in constant
contact with all classes of the 1Indian population and they
provided much of the information that went into the Gazetteers.
The Government Ethnographic Surveys were commissioned by the
British Government in 1901 and a Superintendent of Ethnography
was appointed for each Presidency or Province to collect

information about the social groups of that area. These were

1 A short list of works and articles on sati is included at
the end of the bibliography.
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again intended to provide the administration with information
about the customs and beliefs of the people under its
jurisdiction.

I have sought to reduce the effect of any errors in these
accounts by looking at a large amount of material and dealing
only with features which make a consistent appearance. The main
features of the funeral rites of each of the accounts examined
can be found in the tables at the rear. From these accounts I
have derived the three categories under which I have grouped the
communities described in this material: brahmins, caste Hindus
and outcastes/tribes. I will refer to these th-ee categories as
groups in order to distinguish them from the different
communities within tﬁem. I follow, the ethnographic source
material when describing certain communities Migf?%ribes but
acknowledge that the category is problematic because the
difference between lowcaste Hindus on the one hand and

oﬁ@ﬁ?/fribes on the other is not at all clear.

I then examine funeral ritual in Garuda Puranic material,

represented by the Venkateswara version of the Garuda Pur&na and

Naunidhirama's Saroddhadra. Finally, I examine Vedic funeral

ritual as found in Vedic sitras; this material I have taken
primarily from Caland's Die altindischen Todten- und

Bestattungsgebrduche. More detailed descriptions of the material

used for the examination of Garuda Puranic and Vedic ritual can

be found in the introductions to these sections.
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The material includes three 1levels of interpretation: that

of the participants or of the text; that of the ethnographer or
textual critic; and my own. These different levels are
distinguished by dividing each sub-section into two halves: the
first half of each section contains interpretations provided by
the participants or by the texts; the second half of each section

contains my own interpretations and those given by ethnographers

or textual critics.

Stage 1. Rites For The Dying Person, Preparation Of The Corpse

And The Funeral Procession.

la.Removal Of The Dying Person Or The Newly Dead Corpse From The

Bed.

A feature common to the funerals , of brahmins, caste Hindus
(including Ling3yats) and tribal groups alike, is the removal of
the dying person or the newly dead corpse from their bed on to
the floor. Among Hindus and some tribes the dying person is laid
on the floor with his head in the north and his feet to the south
and in many castes and tribes the dying person or newly dead
corpse is 1laid on ground ‘which has been newly spread with
ritually pure substances such as cow dung, darbha grass and
guartz dust. The Maria Gonds (tribal)2 of the Central Provinces
say that they lay the dying person on the ground simply because
they do not want the dying person to fall off the cot in his last

convulsion. According to the Southern Vaisnavite brahmins?® in

2 Grigson p.271

> Dubois p.483



---Ethnography la--- 9
Dubois' account, if a man dies in bed he will have to carry it
with him to the next world. The brahmins of Kathiawar+*, however,
provide an explanation for the rite which gives some significance
to the practice of plastering the floor with ritually pure
substances: that the bed occupies the intermediate space between
the earth and sky which is occupied by demons. If a man dies in
his bed, they say, then he returns as an evil spirit.

Several communities of Brahmins, caste> Hindus and tribes
from the north of India take the person outside the house to die.
The éregthas (caste Hindus)® of Nepal, hope to get the person to
their local holy river, which is believed (as all over India) to
be the equivalent of the Ganges. The $aivite Malas (outcastes)S
of the South take the dying person .outside the house because
they believe that if a person dies in the house then the house
becomes so polluted it 1is unfit for habitation. The Vaisnavite

M3las, however, allow a person to die in the house.

In the explanation given by the Southern Vaisnavite brahmins
for the practice of placing the dying person on the ground he is
viewed as particularly vulnerable to demons and it is interesting
to note that in several of the ethnographic accounts the floor is
strewn with sesame seeds, which are often used in Hindu ritual to

drive demons away. The wuse of purificatory substances suggests

4 Stevenson p.142
® Toffin p.244

¢ Thurston v.IV p.371
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that the dying person or newly dead corpse is also placed on the
prepared area to be purified, although this explanation is
nowhere recorded. If this is the case then the rite attempts to
remove the two main impediments to correct performance of the
funeral rites: possession, which means that the deceased becomes
a demon, immune to the family's attempts to turn him into an
Ancestor, and pollution, which makes the corpse unfit to be
placed on the fire of a funeral pyre as the 'last sacrifice'.
Another type of purification ceremony can be seen in the éres;ha
caste: the person dies with his feet in a substitute for the
Ganges, the river which can remove the pollution of all sins.

It is interesting that some Ling3ayats place the dying person
on ground smeared with cow dung or quartz ashes, since it is one
of the tenets of the Lingayat £faith that there 1is no death
pollution; death is a festive occasion because the Lingayat goes
at death to a blissful life iﬁ Siva's abode Kail3sa. Possibly in
the case of the Lingayats the prepared ground is intended merely
to provide a consecrated place fit for the holiness of the mortal
remains of a dweller in Kailasa; however, as will be seen later
in the funeral rites, Lingayats seem to deny death pollution not
because they believe that they are inherently pure but because
they believe they can remove impurity immediately through the
ritual intervention of their guru. Thus, it is possible that the
dying person is laid on the consecrated ground to protect the

corpse from pollution until the guru arrives.
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The dying person or corpse is not only protected from
demons and impurity but is also a polluting object in itself. It
is interesting to note that not one of the groups that take the
person out to die is said to practise rituals which purify the
house. This would suggest that it is the corpse itself which acts
as the source of impurity in the house rather than death in
general. The fear of pollution may not be the only reason for
removing the dying person outside. Crooke” suggests that the
Majhwars (tribal) of the North take the person outside the house
to facilitate the departure of the spirit. Although none of the
groups give this as an explanation for the practice, this idea
may well be implicit. Certainly the éresthas (caste Hindus) of
Nepal worry about the free exit of the spirit and give this as
the reason for some of their other rites, such as exchanging a
person's woollen <clothes for cotton ones and undoing the ties on
garments.

Although the accounts offer no explanation for the
orientation of the dying person it seems likely that it indicates
his ambiguous ritual status as an auspicious/inauspicious being;
his head 1is placed 1in the north, traditionally the auspicious
ritual region of men but he looks towards the south,
traditionally the inauspicious region of death and the Ancestors.
The orientation also demonstrates his transitional status as

someone about to leave the world of men and pass through death

into the world of the Ancestors.

7 Crooke v.I p.433
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1b. Putting Substances Into The Mouth Of The Dying Man Or Corpse.

This rite is practised by all sections, normally just before
or soon after death. The commonest substances placed in the mouth
are holy water_(from a sacred river or made holy by a priest
dipping his toe in it), tulasi (holy basil), paficagavva (the five
products of the cow) and pieces of precious metal, particularly
gold. Amongst the brahmins of Kathiawdr®, it is so essential to
have gold in the mouth at the time of death that people often
have it inserted in their teeth during their lifetime, in order
to ensure it is already there when they die. According to the
Komatis (caste Hindus) of Mysore®, paflicagavya which has been
correctly prepared and administered purifies the body and
cleanses it of the effects of all previous sins.

Tribal groups also place substances into the mouth of the
corpse or dying person, the most common being silver or (if they
can afford them) gold coins. The coins are frequently
administered to the dying person rather than the corpse and
several accounts mention that wusually no one recovers after the
last rites have been performed because most people die from
choking on the coin. The Gond and Bhumia tribes®® of the Central
Provinces try to make the dying person swallow a coin so that he

will have money in the next world. According to the Badagas

8 Stevenson p.l1l43
> Nanjundaya & Iyer vol. III p.571

10 Fuchs p.327



---Ethnography 1lb--- 13
(tribal)** of the South, the gold coin, which they dip 1in ghee,
is the fee to the guardian of the bridge spanning the river of
death, while the ghee susfains his strength on the journey. The
Majhwars (tribal)*2 of the Central Provinces give cooked rice and
curds so that the dying person may not go hungry to the next
world. As the Pardhans®?, also of the Central Provinces, say,"As
we don't go unprepared on a Mangteri tour, so a dying man does
not like to go without something for his journey." The practice
of giving money for the journey is not confined to tribal groups,
it is merely that this idea 1is not uppermost when Hindus place
precious metals in the corpse's mouth. The NambUtiri brahmins**
of the South, however, deny that the 1idea 1is there even
implicitly, saying that the placing of gold on the body has
nothing to do with assisting the deceased on his journey to the
"undiscovered country." Hindus other than brahmins frequently tie
some coins and rice in the corpse's shroud and then leave them at
the halt on the way to the cremation ground and it is these,
rather than the precious metals in the mouth, that are
interpreted‘as provisions for the way.
Many Ling3yats put water in which the guru's feet have been
washed into the mouth of the dying person or corpse. The Jains,

l1ike other caste Hindus, put substances into the mouth of the

11 Phurston v.I p.110-11
12 Crooke v.III p.153
12 Hivale p.175

14 Thurston v.V p.214-15



---Ethnography 1b--- 14
dying person or «corpse. In most cases they follow the Hindu
ritual but there are instances where they do not. The Jains*® of

Mysore place in the corpse's mouth a two anna piece, rather than

a piece of gold, and it is later given to the sweepers at the
cremation ground for rent; the Jains of K3nara®*® put water

sweetened with sugar, rather than holy water, into the dying

person's mouth.

All the substances used by the Hindus are believed to have
purificatory properties and this ritual reinforces that of
putting the dying person or corpse on to a ritually pure area.
The mouth is an opening by which impurity may enter or leave by
blocking this with a -purifying substance, not only are internal
impurities cleansed but the body is also protected £from external
contaminating forces. The Lingayat ritual is identical in form to
the Hindu rite, which would suggest that it too is a purificatory
rite preparing the dying man for entry into Kaildsa. In the
tribes, the main reason for the ritual appears to be rather
different from that of the Hindus. The emphasis 1is not on the
purificatory nature of the metal placed in the mouth but on the
monetary valué of the coin.

The ritual practised by the Jains of Mysore suggests that,
as among the tribes, the monetary value of the «coin 1is more

important than its purificatory properties and that it is first

15 Nanjundaya & Iyer v.III p.460

16 Gaz.Bom.Pres. v.XV pt.I p.235



---Ethnography 1b--- 15
money for the way and 1later does service as rent for the
cremation ground. The Jains of K3dnara use a substance which has
no purificatory significance for the Hindus, but sugared water
placed in the mouth of the dying person by the Muslims of Kdnara.
Thus it would seem that in this rite the Jains ally themselves
with the Muslims, perhaps wishing to differentiate themselves

from the Hindus.

lc. Last Gifts And Words.

All Hindu groups recite divine names to the dying person,
the most popular being R3ma, Visnu and Nar3ayana. According to the

brahmins of Kathiawar*”, the man dying with the sacred syllable

C

gg on his lips, which represents Brahm3d with 'A', Visnu with 'U!'
and 8iva with 'M', goes straight to moksa (release from rebirth)
without any delay. Among the Komatis (caste Hindus)® of Mysore,
the name Narayana is so associated with death that it 1is not
pronounced on ordinary occasions. The family hold a solemn
consultation before deciding that the moment has arrived for the
dying man to say 'that word'. Like some other higher castes, they
hope that the dying person can be made to pronounce the word, so
the relatives shout it into his ears, attempting to elicit some
sort of response. The noise accompanying a Hindu's 1last moments

is a feature noted in several ethnographic accounts. Amongst the

Komtis of Sholapur*®, for instance, the family priest reads

37 gtevenson p.138
1® Nanjundaya & Iyer v.III p.570 £n.

1% Gaz.Bom.Pres. v.XX p.72




---Ethnography lc--- 16
sacred scriptures in a raised voice, trying to make the dying

person hear. Amongst the brahmins, the so-called karna mantras

(ear mantras) which consist of verses from the Rg Veda or the
Upanisads, are chanted into the dying man's ear.

In addition to the recitation of sacred names and texts,
alms are given on behalf of the dying person. Lower caste Hindus
and some tribes give money and food to Dbeggars. Lingayats give
alms of money, cloth and vibhiti (sacred ashes) to Jjangams
(Lingayat priests). The higher caste Hindus, who have brahmins as
their priests, offer certain specific items to a brahmin, the
most important of which 1is a cow. The higher caste Hindus may
also practise the more general almsgiving as well. The dying
Meshri V3nid (caste Hindu)2°, for instance, gives a brahmin a
cow, or a cow's worth, but is also made to pour some water onto
the ground saying,"So much (naming a suh) will Dbe givén in
charity after my death." The specific items given to brahmins
divide into three main categories: the cow gift, money gifts and
gifts of iron objects ranging from cooking vessels to rusty nails
and shovels. The iron, according to the K3thiawdr brahmins?*?*, is
believed to keep off all attacks of Yama, the god of death, and
to ward off evil spirits.

The cow gift is more than a particularly lavish type of
almsgiving: it. is thought to help the spirit of the deceased on

its journey after death. It is universally believed amongst those

20 Gaz.Bom.Pres. v.XI pt.I p.9%4

21 gtevenson p.140



---Ethnography lc~-- 17
castes who practise the gift of the cow or its monetary
equivalent, that it enables the spirit of the deceased to cross
the river VaitaranI, horrible with blood, f£ilth and monsters,
which straddles the way of Yama. In the case of the Kathiawar
brahmins®*2 and the Kurmis (caste Hindus)2? of the Central
Provinces, 1t enables the deceased to cross in a very direct way;
if the deceased has given the cow gift, when he reaches the river
he will be towed across holding onto a cow's tail. Many
castes do not give the cow before death but include it amongst

& Thenacess tre e 1§ (B LG .
the later giftA. Some communities give it twice, once before
death and a second time with the other gifts towards the end of
mourning. This type of repetition is seen throughout the funeral
ceremonies, the attitude being that if a ritual is efficacious
then there is no harm and possibly some extra benefit to be
gained from performing it several times. Indeed, according to the
Kurmis, who «call it bachra s3nkal (the chain calf) because it
furnishes a chain across the river, the gift may be given three
times, once before and twice after death. The P3atane Prabhus
(caste Hindus)24 of Poona and the Komtis (caste Hindus)=*® of
Sholapur combine the practice of the gift of the cow with that

of putting substances in the dying person's mouth; before the cow

22 gtevenson p.l1l4l
23 Russell v.IV p.74
24 Gaz.Bom.Pres. v.XVIII pt.I p.228

25 Gaz.Bom.Pres. v.XX p.72



---Ethnography lc--- 18
is given to a brahmin, the dying person is made to drink water in
which the cow's tail has been dipped.

Stevenson®® mentions that the male K3thidwdar brahmins have
the option of becoming a death-bed samnxésf (ascetic). The dying
person's head 1is shaved, he puts on the saffron coloured robes
and goes through all the ceremonies of initiation; because he has
to respond, it all has to be completed before he loses
consciousness. Such a death-bed ascetic 1is known as an &dtura
samnyasi (sick-bed ascetic). It is believed that the death-bed
initiate is assured of release and therefore his relatives do not
have to go to the trouble or the expense of performing any

rituals to process the ghost.

The rites before death are not only concerned with making
the corpse £fit for pfocessing but also with putting the spirit
into a fit state to leave the body. When the relatives read holy
texts to the dying man, make him recite divine names and give
alms on his behalf it would seem that they are attempting to
improve his karmic standing so that when he dies his spirit
leaves the body through the brahmarandhra (the fontanelle), the
path taken by the good, rather than through the anus, the gateway
by which a departing spirit enters into the terrible tortures of
the damned. It is noteworthy that the Lingayats, who believe that
the dying person has an assured future in heaven, should give

alms like other Hindus when there should be no need to boost the

26 p.139
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merit of the deceased. When a Ling3yat of Bij3pur=27 is dying he
gives alms to the mathadayya (the head of the monastery) with the
words,"I go to become one with your lotus-like feet," and the
certainty of heaven expressed in these words suggests that the
dying man's gifts are Primarily a mark of respect to the priest
rather than an attempt to improve his karmic standing before he
dies. This respect for the guru, as will be seen léter (Eth.14),
is based on the fact that the Lingayat's purity and assured place
in heaven are the result of the guru's ritual intervention in his
life.

The explanations given for the gift of the cow suggest
that the specific gifts given to the brahmin have a different
significance from those given in general almsgiving ceremonies.
Participants believe that if they give the cow to a brahmin the
spirit of the deceased will somehow receive it, and it seems
probable, though it is not explicitly stated, that they believe
the deceased will also receive the money gifts. This idea will be
seen again in the ceremonies towards the end of mourning, in
which i1tems 1like shoes and umbrellas are given to a brahmin for
the use of the dead man. According to Iyer and Nanjundaya2®, the
receipt of a cow is considered to be a very base act requiring a
purification ceremony though they do not explain why. It would
seem, however, that in receiving the cow, the brahmin becomes a

representative of the dying person and takes on that person's

27 Gaz.Bom.Pres. v.XXIII p.236-7

28 v.III p.570 £n.
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death impurity and inauspiciousness. As a representative of the
dying man he is vulnerable to demon attack and he 1is also in
danger of being collected by the servants of Yama when they come
to take their victim away. This would explain why the gifts are
accompanied by 1iron objects to protect the recipient from the
attacks of Yama and of evil spirits.

The ritual performed by the P3t3ane Prabhus and the Komtis
can be interpreted as a repetition of the gift of a cow using two
different media, & type of repetition which will be seen again in
the ghost £eeding ceremonies: they put the essence of the
Vaitaranl cow into the dying person's mouth whilst giving the cow
to a representative of the deceased.

1d. Preparation Of The Corpse.

Among those communities who wear the sacred thread, the
chief mourner changes his sacred thread to the inauspicious
direction immediately after death. 1In most Hindu communities no
cooking is allowed to take place in a house where a corpse is
present. Usually the body 1is washed, though many tribes do not
prepare the corpse at all but take it straight to the funeral
ground. The washing of the corpse is not simply for cosmetic
purposes; it is intended to ensure its ritual purity. Among the
brahmins of Kathiawar=®® the corpse must be washed with holy water
ie. running water, not water stored in the house in jars. The

water is usually heated to remove any impurities and the Warlis

2® gtevenson p.114
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(tribal)?° of the Bombay area will not allow any addition of cold
water to adjust the temperature because they believe this makes
the water impure again. Among the Vaisnava brahmins®* of the
South, the corpse has to be washed twice, once immediately after
death and a second time after it has been shaved by a barber. The
touch of the barber is believed to be polluting because of his
association with death; thus it is somewhat ironical that he even
pollutes the -corpse on which he exercises his functions. The
corpse has to be washed a second time to bring it back to its
state of ritual purity. Shaving the corpse or the dying man is a
practice which appears in several accounts of brahminic funeral
rites. According to the Kathiawar brahmins?2, shaving off all the
hair except the sacred lock (§ikh3) guards the dying man still
further against becoming a ghost. Once the corpse has been
cleansed, it is <carefully guarded against pollution from the
touch of an animal, an untouchable or a person of lower caste
than the deceased.

After the corpse has been washed it is dressed. The practice
of tying a corpse's thumbs and toes is also common amongst the
three Hindu groups. The toes and thumbs usually zremain bound
during the funeral procession but are undone at the funeral
ground. The clothes and cloths in which the corpse is dressed

should be ritually pure; ideally they should be new, but failing

30 gave p.l127-8
21 pubois p.484

32 gtevenson p.1l42



--—-Ethnography 1d--- 22
that, freshly laundered. In some Hindu communities a piece of
cloth, known as the f$esa (remainder), is torn from the corpse's
clothing and worn by the chief mourner. The chief mourner usually
removes it after the cremation, though it may be retained until
the end of primary pollution.

The need to provide large amounts of funerary cloth places a
great financial burden on poorer families and Thurston3?
describes how the Vannians (washeimen) supplement their meagre
income by hiring their customers' laundry out to funeral parties.
He records the sto;y of a party of Europeans out shooting who met
a procession on its way to the funeral ground. The bier was
draped with many folds of clean cloth, which one of the party
recognised by the 1initials as one of his bed-sheets. Another
identified as his the cloth on which the corpse was lying. He cut
off the corner with the initials and in a few days the sheet was
returned by the washerman, who pretended ignorance of the
mutilation.

All four groups dress the body of a woman who has died
before her husband differently from that of a widow. The
difference may not be great - sometimes it is only that the
married woman has a red auspicious mark on her forehead while the
widow does not - but amongst the caste Hindus and brahmins the
widow tends to be given a plain winding sheet like a man, while
the married woman is decked out as if she were a bride, smeared

with turmeric powder and vermilion and covered with flowers.

33 Thurston v.VII p.316-17
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According to Bayly2+4, the high cost of decking the corpse of a
married woman in red embroidered Banarsi silk, as was formerly
the practice in North India, has meant that in recent years fewer
women are now dressed in this way at death. While the faces of
widows and men are usually covered, the married woman's is left
uncovered, even if she went veiled during her 1lifetime. In the
Bombay area, she is very often dressed in a green robe and bodice
and her lap filled with fruit coconuts and flowers. The corpse of
a woman dying before her husband is considered especially
auspicious amongst the P3tane Prabhus®®, where each married woman
takes a 1little red powder from the corpse's brow and rubs it on
her own brow, praying that she too may die before her husband
dies. It 1is interesting that this preferential treatment of a
once-married woman who dies before her husband is practised even
by those who allow widow remarriage. According to the Warlis
(tribal)?®€ of the Bombay area, the married woman is treated in
this way because she died suv3sini (a term of respectful courtesy
for a respectable woman whose husband is alive).
Amongst the caste Hindus, the surviving spouse often
exchanges betel-nuts with the corpse. The Vel3dlis (caste

Hindus)?7 of Poona say that after this the survivor may marry

again without angering the dead, though they refer only to a

24 p.183
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widower, as they do not allow widow remarriage. Other castes who
practise this ceremony, however, allow both widower and widow to
remarry after the surviving spouse has shown this ritual respect
for his or her 1link with the dead person. The Kunbis (caste
Hindus)?®® of S3tara practise a variation of this rite. If a woman
dies Dbefore her husband then some turmeric is taken from her
corpse and rubbed on her husband and on her way to the burning
ground she 1is asked to look back and allow her husband to marry
again.

Some of the Southern low caste Hindus display the corpse in
a pavilion structure which resembles that used in South Indian
marriage ceremonies. The pavilion wused in the marriage ceremony
is known as a pandal and acts as a sacred area in which the
couple sit. It would appear that the pavilion used in the funeral
ceremony provides the same function, providing a holy area in
which to display the pure corpse.

Stevenson®® states that while the body is in the house of
the brahmins of Kathiawar, it is looked on as a god, Laksmi if it
is a woman's, Visnu if a man's, so it is circumambulated in the
auspicious direction. The corpse, whether male or female, is
usually offered flowers, coconuts, rice, red powder, betel-nuts
and leaves, and given a lamp. The lamp 1is associated with the
idea of 1lighting the deceased's spirit on its Jjourney and the

rice is thought of as viaticum. The coconuts offered to the

28 Ggaz.Bom.Pres. v.XIX p.74
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Corpse are broken in half by some castes at the moment of death.
Before the funeral procession can take place, brahmin
communities usually have to consecrate a new ritual fire. In
theo;y, the consecrated domestic fire (aupdasana), once
established, should be kept alight throughout a brahmin's
lifetime, but 1in practice many brahmins, after letting the fire
go out on the fourth day after the thread ceremony, rekindle it
on their marriage day, on the day of the puberty ceremony, at the
birth of a child, at the naming of a child and at death. The

consecration of the fire is often accompanied by a homa ceremony

in which the chief mourner offers homa (ghee) 1into the fire,
praying to Yama and the deities along the way to the deceased's
destination. The Southern Vaisnavite brahmins+*® attach the corpse
to the freshly consecrated sacred fire by means of a thread while

they make these homa offerings.

Death in a Ling3ayat household is accompanied by a feast for
jangams and laymen. This feast is often started while the person
is still dying and it is not held to be Iimportant at what stage
he dies during the proceedings. During the feast the guru and
jangams are given dakgigé (money for ritual services rendered)
and p3nsupdri (betel leaves and nuts) from the corpse's hand.

In a Lingayat funeral the body 1is bathed and dressed, and
before rigor mortis sets in it is arranged in a sitting posture,
in which it 1is displayed, wusually made secure with strings

fastened round the body and attached to a peg in the wall. During

40 apjyangar v.4 p.l4
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the preparation of the corpse, the officiating priest removes the
silver lingam from the neck of the corpse, ties it to the right
arm and then places his foot on either the head or the thighs of
the dead body. Amongst the Canarese Banajagas“4® of Mysore, once
the officiating priest has placed his foot on the corpse's
thighs, other Lingayat priests in the area flock to the house and
place their feet on the chest of the corpse, a service for which
they are paid. The differential treatment accorded to the corpses
of marriedA women and widows is not found amongst true Lingayats.
It is found, however, amongst affiliated Lingayats, those whose
sons are not allowed to.become jangams, but who nevertheless use

jangams and follow Lingdyat ritual.

Although the communities offer no explanation for the
practice of not allowing cooking in the house while a corpse 1is
present, it seems likely that food is not prepared under these
circumstances lest it should become contaminated by death
pollution associated with the corpse. The ambiguity of the
corpse's status as both pure and impure can thus be seen in the
way that it is washed and protected from contact with animals but
at the same time prevents cooking taking place in the house. Its
ambiguous status as both auspicious and inauspicious can also be
seen in the way it is treated as a god/goddess in the house and

circumambulated in the auspicious direction while the mourners at

41 Nanjundaya & Iyer v.IV p.1l17
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the same +time are wearing their threads in the inauspicious
direction.

Shaving and haircutting are both purificatory rituals in
Hindu culture; the samsk3ra of the ceremonial haircutting for
instance 1is supposed to free a child from the impurities
contracted in the womb while individuals preparing themselves for
certain religious rituals not only observe temporary ascetic
practices, such as sleeping on the floor (Eth.3a), but also shave
themselves as part of the purificatory procedure. It seems likely
therefore that the primary reason for shaving the corpse or dying
man is purificatory, preparing him for sacrifice on the pyre. The
Kathiawdr brahmins, however, seem to see the rite of shaving the
dying man és an exorcistic rather than a purificatory rite.
Purificatory and exorcistic rites are closely linked, however, in
that a person becomes a permanent ghost if he is unfit to be a
sacrifice on the funeral pyre, either through having been
attacked or possessed by the ghosts and demons which attend any
death or through contamination by his own past sins (G.P.la).

Since the corpse's thumbs and toes are tied for the duration
of the funeral procession, it seems that this rite is an attempt
to immobilize the ghost through immobilizing the corpse and
preventing the spirit of the deceased from walking back to the
house. The deceased is not only pure and impure, auspicious and
inauspicious but also both ghost and the victim of ghosts.
Several rituals in the funeral procession (Eth.1d) are thought to

protect the deceased from evil spirits and ghosts along the way
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but at the same time the deceased is also a dangerous ghost
himself and the relatives, through various means (Eth.1d) also
seek to protect themselves from being troubled by him.

Among the caste Hindus and brahmins the cremation |is
believed to be the antyesti (the 1last sacrifice). The antyegpi
is, in theory, a self-sacrifice in which the chief mourner acts
as a proxy officiant for the deceased. The period of closest
identification between the chief mourner and the deceased,
therefore, is during the preparation of the corpse, the funeral
procession and the cremation itself. During this period the chiet
mourner does not merely act on Behalf of the dead person but
takes on the ritual identity of the deceased in order that the
cremation may be.a true self-sacrif;ce. This identification of
the chief mourner with the deceased 1is demonstrated in the
practice whereby the chief mourner wears part of the corpse's
clothing. This close identification 1s also seen when the
Southern Vaisnavite brahmins attach the corpse to the freshly
consecrated fire. They not only establish that the corpse is now
a sacrifice to the fire but also that the homa 1is beling offered
on behalf of the deceased, that the chief mourner is only acting
as his proxy and that the benefit of the sacrifice should accrue
to the dead person. Although the period of closest identification
with the deceased is during the period up to and including the
cremation, the chief mourner continues to be closely identified
with the deceased during the period of primary pollution, feeding

the dead person and providing him with the raw material for a new
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body (Eth.4). Thus, while in some communities the $esa cloth is

discarded immediately after the cremation, in others it is
retained until the chief mourner's task is at an end and he has
transferred the deceased to the status of Ancestor.

In the Bombay area a lap-filling ceremony is held in the
seventh month of a woman's pregnancy, when she 1is dressed in a
green robe and bodice and women guests lay rice, betel-nuts and
betel leaves in her lap. The woman dying before her husband is
thus decked out in a way which recalls the two most auspicious
events of her life, her marriage and the bearing of children.
Dying before her husband is a woman's ultimate seal of
respectability; there is no longer any need to veil her face to
preserve her good name as there was during her lifetime, instead
she is exhibited as an example to all other women. A woman 1is so
closely linked to her husband's>identity that if he dies before

her she becomes a non-person; as the proverb says, "Your home is

only where your husband is" (pati ho to ghar ho, pati nahin to

ghar nahin). In a sense, the funeral ceremonies for a man who

leaves a wife cannot be properly completed: his spirit cannot
truly be said to have been processed while part of it remains
behind in the form of his wife. Therefore it is auspicious if she
dies before him. Although a widower, unlike a widow, can 1live as
a sécial and ritual unit without his spouse, it appears that her
spirit cannot be fully processed while he remains alive and
measures have to be taken to prevent her spirit troubling the

husband's new wife should he choose to remarry.
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Although those who use a funeral pavilion usually call it by

some other name to distinguish it from the marriage booth, the

similarity of the two structures means that the funeral pavilion

inevitably recalls the auspicious occasion of marriage. The

corpse is not only pure, it 1is also auspicious, and Jjust as
marriage leads to birth so death leads to rebirth.

When the 1lamp is offered to the corpse to light the way in
the world beyond and food is offered as viaticum, the 'body is
being used as a way of contacting the spirit of the deceased; the
dead person's ghost 1is believed somehow to receive objects
offered to the body. Flowers, coconuts, lamps etc. are also
offerings commonly made during worship of the gods so the
offerings not only feed the deceased and light the ghost's way
but also demonstrate his or her auspicious nature as a god or
goddess in the house. As the coconut is often thought of as a
substitute for the skull, it seems likely that the cracking of a
coconut at the moment of death is not only an offering but also
another method by which relatives hope to encourage the spirit to

leave by the brahmarandhra.

The Lingayats retain those features of the normal Hindu
funeral which are associated with ensuring and maintaining the
auspiciousness of the corpse but omit those which acknowledge its
serious impurity and inauspiciousness. The most striking
difference between the Lingayat and the Hindu preparation of the
corpse is the feast which the LLingayats hold for jangams and

laymen. If, as seems likely, the Hindus do not cook while the
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corpse is in the house for fear of pollution, the feast held at a
Lingayat death is not only a rzritual assertion of the
auspiciousness of the occasion but also of the lack of death
pollution. The gifts of dak$ipés and pansupdri are associated
with the Lingayat wedding ceremony, therefore, the auspicious
nature of death for the Ling3ayats is underlined by the fact that
the guru and jangams are given dakgigé (money for ritual services
rendered) and pansupari (betel leaves and nuts) from the corpse's
hand, recalling the distribution of daksind and pansupdri at the
deceased's wedding. In the Lingayat funeral, the ethnographies
variously describe the placing of the jangam's foot on the corpse
as a last blessing or rite of purification, the elevated status
of the guru being such that these two descriptions.appear to be
interchangeable. Again, the Lingayats practise a rite which
suggests that the lack of death pollution is not inherent but
only achieved through the intervention of the Lingdyat priest.
Among the Canarese Banajagas, the relatives of the dead man, in
their anxiety to do the best possible for the dead person, tend
to duplicate the rites paying for as many repetitions of the foot

placing ceremony as they can afford, a feature seen in other

areas of funeral ritual. The differential treatment accorded to
the corpses of married women and widows in other Hindu
communities is not found amongst true Lingayats which is

consistent for a sect which, in theory, does not believe in death

pollution and allows the remarriage of widows.
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le. The Funeral Procession.

In all four groups it is usual for the chief mourner to lead
the funeral procession carrying a fire pot. In the case of
brahmins this should be the aupasana or consecrated domestic
fire. The chief mourner is normally immediately followed by the
corpse's bier. Amongst the Hindus, great care is taken that
nothing should come between the chief moﬁrner and ithe deceased.

Amongst the Nayars (caste Hindus) of Cochin“2, the chief mourner
not only wears a piece of cloth taken from the corpse (Eth.1lc)
but also a piece of iron, generally a long key. It is interesting
to note that many Hindus who practise burial nevertheless head
their funeral processions with the chief mourner carrying a fire
pot, which adds strength to the argument that burial is often a
substitute for cremation (see 1lf.). In outcaste communities in
the South, the chief mourner's place at the head of the funeral
procession may be taken by the barber.

The male mourners follow behind the bier and make up the
rest of the funeral procession. Only 1low caste, outcaste and
tribal women follow the bier to the funeral ground; high caste
women turn back from the procession as it leaves the village,
taking their funeral bath at the time they estimate cremation is
taking place.

Amongst the brahmins of Kathidwar<?, the bier bearers must

be of the same caste as the deceased and they must wear

42 Iyer v.II p.92
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ceremonially pure clothing. They also strew the way to the
cremation ground with Ganges water, saying that this purifies the
ground over which the bier must be carried from the touch of the
low caste feet which have travelled on it. The same idea is
probably behind the practice in the South of putting newly washed
cloths on the ground on which the bier carriers walk.

Puffed rice, betel leaves and other foodstuffs are often
strewn along the way by the mourners. The accounts of thebKunbis
(caste Hindus)*4 of the Central Provinces and the Okkiliyans
(caste Hindus)®® of the South state that the food and coins
scattered on the way are picked up by the poor and the
qntouchables. The Pat3ne Prabhus (caste Hindus)*S of Poona
believe it pleases the evil spirits which infest the way.

Southern brahmins offer rice which they call pathi bali (way

offering) at halts along the way, not as food for the deceased
but for bhitas (ghosts, demons). A similar idea 1is behind the
offerings known as pathika (traveller) made by the brahmins of
Kathiawdr*7. They offer pindas to specific spirits: the spirit of
the plot of earth on which the corpse lies, the spirit of the
house doorway, the spirit of the crossroads and the spirit of the
place where the corpse 1is rested. These spirits are not

necessarily evil but could nevertheless hinder the free passage

44 Russell v.II p.35
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of the corpse to the cremation ground and therefore must be
appeased. Among the tribes, the explanation for the practice of
throwing food along the way changes. The Kharias (tribal)*® of
the Central Provinces say that the rice and cotton seed sprinkled
at the crossroads is a guiding mark for the Ancestors. The Oraons
(tribal)+#®, also of the Central Provinces, sprinkle a line of
‘rice from the crossroads to the grave or pyre so that the soul of
the deceased may £find 1its way back to the house. The Warlis
(tribal)=° of the Bombay area, on the other hand, sprinkle grain
along the way in order to prevent the spirit of the dead person
coming home at night. The spirit is believed to be detained until
dawn by eating the grains and does not dare visit the house at
daybreak.

The halt on the way to the funeral ground is practised by
all four groups. The brahmins of the South should, in theory,
make three halts but according to Thurston®* this custom has
fallen into disuse, and the corpse 1is taken straight to the
cremation ground where it is laid down and moved three times, a

pathi bali being offered on each occasion. Whilst the corpse is

set down, it may be circumambulated by the mourners. Where the
ethnographers mention the direction of the circumambulation it is

usually, but not always, said to be in the inauspicious
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direction; the corpse may be pure at this stage of the funeral
but it is not auspicious. One exception to this custom 1is that
the Vaisnavite brahmins®2 of the South circumambulate the corpse
three times in the auspicious and three times in the inauspicious
direction, demonstrating a more ambivalent attitude towards the
body. The explanation of the practice of halting on the way to
the funeral ground which is given by the Vaisnavite brahmins=?
and the M3alas (outcasteé)" is that it allows the dead person to
recover. They say that in the past corpses have come to life; the
servants who conduct the deceased to the kingdom of Yama have
been known to make mistakes and take one person for another. Not
all communities interpret the halt in this way, the Pardhans
(tribal)®=® of the Central Provinces, for instance, insist that it
is to give the corpse a rest.

The halt is often used as an opportunity to leave the food
and money which have been tied up in the shroud (see 1b.). Other
objects may also be left to assist the deceased in the next
world; the éregthas (caste Hindus)®® of Nepal, for instance,
leave three bricks so the dead person may build a house in the
next world. The caste Hindus of the South usually make their halt

at the idukadu, a spot made to represent the shrine of Arichandra

%2 Aiyangar v.4 p.l5
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(Haridcandra), the king who, according to the legend related in

the Mahabharata and the Purdnas became a slave of the Paraiyans

and is believed to be in charge of the funeral ground. Food or
money 1s often placed at the corners of the bier and then taken
by a Paraiyan, or alternatively the Paraiyan may take the money

and food which has been offered to the corpse earlier as viaticum

(Eth.1b). Personal possessions of the deceased such as clothing
and bedding are also offered to the iduk3du. These are regarded

as polluted 1items and are carried in the procession by the
washerman, who, like the barber, is already polluted by reason of
his profession (washing clothes which may be stained by menstrual
blood etc.). The éreg?has (caste Hindus)®” of Nepal dump the
deceased's polluted bedding in a ,similar place known as the
chwdsa, though it is carried by the dead person's daughters-in-
law rather than by the washerman. The deity of the chwisa called
Chwasa bya, is in this case associated with the pollution of
rubbish which results from the impure secretions of the human
body rather than with the specific impurities of the cremation
ground.

Circumambulation of the <corpse with a pot which is then
smashed may also take place during the halt, though it 1is more
commonly performed at the disposal of the corpse. It is at this
point that those communities who use the 'lifestone' may pick up
a stone to serve this purpose. This 'lifestone' is a stone which

stands for a body after the destruction of the corpse, until the

57 Toffin p.245
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spirit of the deceased can be made a new body from food
offerings.

During the funeral procession the corpse may be turned
around. In such cases it is normally taken the first half of the
way with the head facing back towards the house and then reversed
so that for the remainder of the journey it faces towards the
funeral ground. More often, the bearers rather than the corpse
are reversed, 1in the South changing sides, in the Bombay area
changing from front to back. No explanation is recorded for this
practice but the M3digas (outcastes)®® of Mysore, who do not
reverse the body, but carry it from the outset facing thé
cremation ground say that to carry it facing the village would be
like bringing a corpse into the village and would bring calamity,
while Parry®® states that he has often been told the body goes to
the cremation ground head first because that is the way a baby is
born.

The only accompaniment to the high caste and brahmin funeral
processions is the sound of the bearers calling wupon Rama, the
only exception being that of the éresthase° (caste Hindus) of
Nepal who use musicians. Apart from this exception, the use of
music is confined to low caste communities, tribes and Lingayats.

The Pramalai Kallar (low caste)®* of Madura say that they use

= Nanjundaya & Iyer v.IV p.163
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music to help detract from the sadness of the occasion; the
Ling3yats use it because funerals are held to be Jjoyous
occasions.

Whereas most Hindus and some tribes carry the corpse on a
ladder-like bier which is constructed for the purposes of the
funeral and disposed of at the funeral ground, the Ling3ayats
place the corpse on a vim3nam (vehicle), a highly decorated
chair. The Ling3yats do not halt on the way, neither do they
throw food, as the deceased is supposed to have reached heaven
and does not need protection or feeding. The Pramalai Kallar (low
caste) of Madura use a hired palanguin for their procession
rather than a bier and the corpse is conveyed through the village

preceded by untouchable women and an orchestra.

The close 1identification of the chief mourner with the
deceased seen during the preparation of the corpse (Eth.lc)
continues during the funeral procession where nothing is allowed
to come Dbetween the corpse and the fire carried by the chief
mourner. The close identification of the chief mourner with the
deceased means that he also takes on the wvulnerability of the
corpse. As before (see 1lc.), iron is used.as a protection for one
whose close contact with the corpse makes him, 1like the body,
vulnerable to demon attack.

In Southern India the 1low castes and outcastes use the
barber as a priest at funerals, though not at the auspicious

events like marriage. This is probably a development from his
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more restricted role 1in the higher caste funerals, where he
merely shaves the male mourners. Already associated with death
impurity by reason of his profession, it is understandable that
he has become funeral priest to those too low in the caste system
to qualify for the services of a Kirta brahmin (the brahmin death
specialist). At this low level in the caste system the idea that
the cremation is the antyesti and the chief mourner the
sacrificer has all but disappeared. The funeral fire is more
-associated with death pollution and is often left to the care of
death specialists (see 1f).

The idea that the way to the cremation ground is fraught
with the danger_of possession and pollution for the corpse is
particularly strong among the higher «castes and the brahmins,
i.e. those castes which conceive o0of the cremation as the
antyesti. Among the caste Hindus and brahmins, the use of bearers
of the same caste as the deceased is intended to prevent the
corpse from pollution by the touch of a lower caste. The corpse's
purity is further protected by the bearersbwearing ceremonially
pure clothing. Yet although the caste Hindus and the brahmins
guard the purity of the corpse all the way to the funeral ground
it has nevertheless polluted its garments and bedding to such an
extent that they must be disposed of 1in areas of special
impurity.

When the funeral party toss coins and food along the way to
be picked up by the poor and the untouchables they are not only

giving alms on behalf of the deceased; since the untouchables,
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according to traditional karmic belief, owe their lowly status to
evil deeds in past lives, the funeral party could also be said to
be feeding personifications of the polluting demonic forces which
inhabit the way. It is interesting that although the tribal
groups throw food along the way like the Hindus, they interpret
the ritual quite differently, as part of processing the spirit
rather than the corpse.

According to the editor's footnote in the Dubois account, a
halt is made on the way to the cremation ground because if the
corpse should revive after reaching the pyre dire consequences
would result and the revived person would not be allowed to
return to the village. Thus, for the Vaisnavite brahmins there
is, in theory, a point of no return after which the effect of the
death ceremonies cannot be reversed; the person who returns to
life after this is in a state of 1living death; he has undergone
irreversible processing with the aim of changing him into an
Ancestor. Return to 1life has interrupted the sequence of
ceremonies and he is as dangerous as any other dead person for
whom funeral rites are incomplete and will remain so until his
re-death allows the completion of the processing which has
already been started.

In Southern India the Paraiyans are masters of the cremation
ground's presiding deity, Arichandra, and so when the chief
mourner placates them with gifts of food and money he not only
ensures the smooth running of the funeral in the temporal sphere

but also in the spiritual sphere. It is interesting to note that



-—--Ethnography le--- 41
what may earlier be offered to the corpse as viaticum may later
be offered to the Paraiyan as rent for the funeral ground, a
pattern which is repeated at the disposal of the corpse.

A possible explanation of the reversal of the corpse is that
it is an attempt to disorientate the spirit of the deceased so
that its Jjourney to the funeral ground is one way and it cannot
return to haunt the house. Certainly the Baigas (tribal)€2 of the
Central Provinces believe they prevent the spirit returning to
the house when they adopt a =zig-zag course 1in their funeral
processions. In a cyclical universe a person must be born into
the realm of death in order to be reborn. Measures to prevent his
returning to the 1land of the 1living as a ghost, such as the
reversal of the bier, ensure that he returns properly as a human
(rebirth as another type of life-form is possible in theory but
in practice families always seem to think of their members being
reborn as humans). As we have seen, for the Vaisnavite brahmins
the halt is the point of no return up to that moment the way is
open for the dead person to come back, beyond the halt the
deceased is counted among the ghosts and must be kept away from
the dwellings of the living. From now on, although offerings may
be made to the ghost of the dead person at the house, the general
aim is to separate it from the world of the living, gradually
driving or enticing it away from its old home.

Although where music 1is wused it is wusually of a sort

peculiar to funerals, for the higher castes it has inappropriate

€2 Elwin p.293
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auspicious symbolism. Indeed the 1low caste and Ling3dyat funeral
processions with their music, vim3nams and palanquins resemble
the progress of a god through the wvillage at a religious
celebration. The fact that Pramalai Kallar hire the palanguin
which conveys the corpse suggests that their ideas about purity
and impurity of the corpse are not the same as amongst higher
castes. The bier used by the higher castes 1is newly made and
therefore pure and at the disposal of the corpse is destroyed,
having become polluted by contact with the body. The Pramalai
Kallar, on the other hand, convey a corpse palanquin which
presumably has been used for countless other corpses and in the

eyes of the higher castes would therefore be highly polluting.



Stage 2. Disposal Of The Corpse.

2a. Methods Of Disposal Of The Corpse.

Amongst the caste Hindus and brahmins cremation is generally
thought to be the ideal method of corpse disposal. It is however,
also the most expensive and amongst those castes which practise
cremation it is frequently stated by the ethnographers that the
poor members of these communities resort to burial or, if that is
too expensive, throwing the body in a river. One of the greatest
problems faced by Thames Water Board officials in their attempts
to clean up the Ganges is the rotting of corpses which have been
thrown in by those simply too poor to afford cremation. The
holiness of the river means that, according to popular belief,
consigning a body to its waters will compensate for any
deficiencies in ritual procedure. The filming team of the B.B.C.
'Forty Minutes' programme?®, covering the story of the attempts to
clean up the Ganges, recorded two men disposing of the corpse of
their friend 1in the middle of the Ganges at Vardnasi, too poor
even to afford the ropes to tie the body to a stone to weight it
down. Pollution problems are also caused by families who can
afford some wood but not enough to burn the corpse properly.
Several crematoria are either at the planning stage or under
construction at VaranasI to try and alleviate the problem, but
when a manager was interviewed at one of the construction sites?

he expressed his doubts about the project, saying that people

1 'Thames Wallah'.4/2/88

® ibid.
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would not want to wuse the crematoria because by tradition
Cremation must be with wood not electricity, that probably only
the very poor who could afford no wood at all would use them.

Those who normally practise burial will often use fire in
their rituals. Many communities head their funeral processions
with a tire pot carried by the chief mourner (le.) and
circumambulate or touch the corpse with a burning firebrand
before interment. The Telegu Bhatr3zus (caste Hindus)? of Mysore
make a corpse out of darbha grass on the third day after burial
and cremate it with the ceremonies that would be accorded to a
real body, after which the ashes are also treated as if they were
those of a real cremation. The Jugis (caste Hindus)® of Bengal,
who like many Saivites practise burial, vtouch the corpse's lips
with £fire before £illing 1in the grave. This 1is said to
distinguish the funeral from that of an ascetic or Muslim.

A notable exception to the use of fire in burials is that of
the Ling3yats. They prepare a very elaborate grave approximately
nine feet long by five feet wide with three steps each a foot
wide. At the bottom of the grave a platform three foot wide 1is
made to one side with a niche scooped out facing north or east
(north east being believed to be the direction of Kailasa). The
corpse is stripped and placed on the platform cross-legged. The
lingam is taken out of its case and tled to the neck or right

arm. The guru places his right foot on the corpse's head and the

* Nanjundaya & Iyer v.II p.271

4 Risley v.I p.359
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body is then placed in the niche with bael leaves and flowers

which have been offered to $iva in worship. The grave 1is then

filleqd.

The way that fire is used in burials suggests that they are
in fact substitute cremations. There seems to be a strong feeling
that cremation is the appropriate method of processing the corpse
even amongst the low castes whose ideas about the corpse as a
sacrifice are not éo highly developed. In orthodox belief, burial
is strongly associated with the disposal of the <corpses of
ascetics, who are believed to have achieved release and therefore
do not need processing in order to become Ancestors. They have
passed out of the cycle of rebirth completely and never become
ghosts, so their bodies are holy objects and no pollution is
attached to them. It 1is dangerous to do this ceremony for an
ordinary person who has become a ghost and it is understandable
that those who practise burial should seek to distinguish the
ceremony from the disposal of an ascetic's corpse.

Moffatt® describes the Lingayat method of disposal as an
attempt to deny pollution and turn the orthodox funeral on its
head. It is certainly a denial of death pollution but not so much
by turning the orthodox funeral on 1its head as by adopting the
method of disposal used for the ascetic, the one category of
person which orthodoxy recognises as unpolluted by death. In an

orthodox funeral the disposal of the body is the time of greatest

= p.1l19
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pollution but for the Ling3dyats the guru's power is such that he
can purify even a corpse at burial. Moffatts draws a parallel
between the structure of the Ling3yat grave and the architecture
of South Indian temples and suggests that the niche in which the
person is buried corresponds to the temple wall where the image
of the god is kept. Burying the corpse as the god §iva, the
divine ascetic, 1in a facsimile temple is an emphatic declaration
of the purity and auspiciousness at the point which in moét
funerals is the most inauspicious and polluting.

2b. Rites Concerning The Spirits And Functionaries Of The

Cremation Ground.

As has been seen in the previous section, it is necessary to
obtain either the cooperation of or control over the spirits and
the functionaries of the funeral ground in order to ensure that
the corpse may be properly sacrificed. The outcastes who work at
the funeral ground are placated with gifts of money and goods to
ensure the smooth running of the funeral. In the case of the
Southern caste Hindus, these gifts to outcastes also control the
presiding deity (Eth.le), though other methods may also be used.

The Tiyans (caste Hindus)? of the South seek to scare away the
spirits of the cremation ground by having Panans beat drums while
the body burns. Amongst brahmins the cooperation of the spirits
and deities 1is obtained by offering homa (ghee) into the

sacrificial fire both before and during the actual cremation.

€ ibid.

7 Thurston v.VII p.84
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These offerings are variously described by the ethnographies as
being for Agni (the god of fire), Yama (the god of death) and the
spirits of the cremation ground. The brahmins and Chetris (caste
Hindus)® of Nepal actually wuse the corpse itself as an offering
to control the spirit of the funeral ground, taking a small piece
of flesh from the corpse before cremation and burying it for the

demon who eats corpses (kryad raksa ko bhag). They say that if

this is not done, the demon will be angry and return with the
funeral procession to trouble the bereaved family.

Some brahmins place pindas (rice balls) on various pafts of
the body. 1In the case of the brahmins of Kanara® this is normal
practice, but in the case of the Chitpavan brahmins*® of Poona is

only done if the deceased died at an inauspicious time.

The homa offerings of the brahmins prepare the cremation
fire so that Agni 'cooks' the body as a sacrifice and carries it
to heaven rather than destroying it, but Agni 1is only the
transporter; the corpse's ultimate destination is Yama, who must

be induced with the aid of the homa to accept it and leave the

living alone. Indeed, it could be said that the corpse 1is the
ultimate offering by which the dead person's relatives hope to
placate the god of death and the spirits of the cremation ground.

Thus the cremation is not only the first stage by which a dead

€ Bennett p.99
® Gaz.Bom.Pres. v.XV pt.I p.127 & 166

10 g3z.Bom.Pres. v.XVIII pt.I p.149
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person is transferred from the unpleasant state of being a ghost
to that of an Ancestor, it also attempts to placate Death, who
has entered the world of the living to take one person and who
might come back to take more lives.

Like the one pinda offered at the cremation ground by other
brahmins, the gip@as offered on the corpse can be seen as
offerings to the spirits of the cremation ground but they may
also have a further significance. According to the Vedic funeral
ceremony, an animal can be sacrificed and used as a covering for
the human corpse. Its kidneys are laid on the corpse's two hands,
the heart on the dead person's heart and the omentum on the face
(Ved.2b). The purpose of this covering is to act as a sacrifice
to Agni Kravyada, the fierce, burning, destructive element of
Agni, so that the corpse is 1left for the Jatavedas fire, the
other component 0of Agni which will cook and transport the body to
heaven (Ved.2b). As pindas can represent the body members
(Eth.2c), they provide a vegetarian substitute for the Vedic
animal sacrifice, satisfying the Kravyada so that the corpse is
not destroyed but cooked by the Jatavedas. It is interesting that
the Chitpavan brahmins use g;gggg on.a body which is, because the
death occurred on an inauspicious day, technically unsuitable
material for sacrifice and therefore more at risk than a normal
corpse from the destructive element of Agni. The glgggg in this
case may act as a pure body for the sacrifice so that the
destruction of the impure body is not important. It is possible

that the rice thrown over the corpse's face by the Nambutiri
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brahmins®* of the South and the rice smeared over the face of the
body by the éregthas (caste Hindus)*z of Nepal also serve as
protection for the corpse from the destructive element of Agni.

&

2c. Offerings To The Corpse.

At this second phase of the funeral rites, gifts may again
be given to the corpse. Amongst the Hindus, these gifts usually
take the form of =rice, water and coins placed in the corpse's
mouth immediately before cremation. In the case of burials some
groups place a stick on top of the corpse's head, which'is
removed after the grave has been filled, so that the mourners can
give a drink to the corpse directly, but most lay the gifts at
the head of the grave after it has been filled. The Jetti (caste
Hindus)*® and the Pachevars (caste Hindus)*4 of Mysore put gold
into the mouth of the corpse believing that this satisfies all
his worldly desires. The Jugis (caste Hindus)*>® of Bengal bury
the corpse with a bag of four cowries which they believe will be
the fare for Chavan, who ferries the deceased across the
Vaitarani. The final gifts given to the corpse by tribes are
often more elaborate than those made by Hindus but the

explanations for the rite are similar. The Kawars (tribal)*s of

1* Thurston v.V p.214

t2 Toffin p.246

12 Nanjundaya & Iyer v.III p.477
14 Nanjundaya & lyer v.Iv p.487
1% Risley v.I p.359

16 Russell v.II p.397
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the Central Provinces, for instance, offer a little sesame,
cotton and rice on the grave, believing that through this gift
the deceased will be provided with seed grain in the next world.
Several tribes believe that if the deceased is not given gifts
then his ghost will make them suffer for their omission. The
Savaras (tribal)*” of South India burn all the deceased's
possessions with him including, it is said, his money,

because,"If we do not burn these things the kulba (spirit) will

come and ask us for them and trouble us;" The Gulgulia (tribal)*®
of Bengal pour spirits into the dead man's mouth and kill a fowl
so that the spirit may not come back and trouble relatives with
bad dreams.

Among the Pramalai Kallar (caste Hindus)*® of Madura, the
relatives of the dead person pretend tb feed the corpse with rice
which is then dropped into a basket held by an untouchable. The
Kawars (tribal)=° of the Central Provinces afford another
instance of objects being offered first to the corpse and then to
someone else. If there 1is a burial rather than a cremation, a
dish, drinking vessel and cooking pot are placed on the grave

along with foodstuffs. These utensils are later taken by a Dhobi

(washerman).

17 Thurston v.VI p.325
18 Risley v.I p.303
1% Dumont p.248

29 Russell v.II p.397
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As in Eth.1d, the idea behind the gifts to the corpse is
that they benefit the spirit of the deceased. In the case of the
Jugis, the cowries seem to be an interesting substitute for the
brahminical gift of a cow. These gifts, however, are not puzely
for the benefit of the deceased. As several tribal communities
explicitly state, if the dead person 1is not contented he will
make them suffer as he suffers. Thus gifts which attempt to help
the deceased are also a measure to control the dangerous ghost.
As will be seen in other rites, brahmins and the higher castes
tend to favour explanations to do with helping the ghost while
tribes tend to think in terms of preventing the ghost from
harming the mourners.

At one level, when the Pramalai,Kéllar give food which they
have offered to the corpse to an untouchable, they are simply
paying a funeral ground functionary for his services. The fact
that an untouchable is being offered food which has first been
offered to the corpse, however, suggests that there 1is a
correspondence between the two, and that both are representatives
of the deceased. The outcastes make good ghost representatives
since their connection with death pollution and funeral grounds
and their 1low spiritual status makes them closer on the scale of
beings to the ghosts than the castes above them. Although the
Kawars use the services of a brahmin during their funeral rites,
it is the washerman, already polluted by reason of his
profession, who takes the goods which have been rendered impure

after being offered to the grave. Again, he seems to be acting as



---Ethnography 2c--- 52
a representative of the deceased, accepting things which have
first been offered to the corpse. He is closer to the ghost on
the scale of beings than the brahmin who performs certain of the
other funerary rites, and therefore is a more suitable
representative of the dead person's ghost.

The glgggg offered on the corpse (Eth.2b) by some brahmin
communities can be seen not only as offerings to the spirits of
the cremation ground but also as an offering to the corpse. They
can be interpreted as food for the deceased, for the Sraddha
offerings by which the dead person is sustained both as a ghost
and as an Ancestor take the form of pinda offerings in most
brahm;n communities. At another 1level the pindas laid on the
corpse can be seen as a new body for the dead person, for after
the cremation the relatives have to build a new body for the
deceased out of Q;ﬁgg_ offerings (Eth.4d) and wuntil this is
constructed the ghost cannot even eat. Here, pindas are laid on
various parts of the body before cremation anticipating the
members of the new body which will be made out of pindas in the

ceremonies following the funeral.

2d. The Pot-Breaking Ceremony and Skull-Cracking Rites.

All groups have a pot-breaking ceremony, which usually takes
place once the pyre |is burning or after the grave has been
filled. The standard «ritual is that the chief mourner
circumambulates the pyre or grave with a pot of water. At the end
of each circumambulation a hole is made in the pot by another

person, allowing the water to flow out. In the Bombay area, the
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holes in the pot tend to be made with a stone which afterwards
becomes the 'lifestone', thought to represent a temporary body for
the deceased. At the end of the final circumambulation, the pot
is smashed by the corpse's head. Amongst the Southern low castes
and outcastes, it is the barber (see le.) who puts the holes in
the pot and in a few instances it is he and not the chief mourner
who carries the pot round the grave. The NambUtiri brahmins??* of
South India say that the pot-breaking ceremony symbolises that
the deceased has had his ablution in the water of the Ganges and
this 1is also the explanation offered by the Nayars (caste
Hindus)22 of Cochin. It thus acts as a final cleansing of the
corpse with water representing that of the Ganges, the river
which can purify all sins. Many commupities believe that it is by
this rite that the chief mourner 1is constituted heir and that
after breaking the pot he must not look at the corpse again.but
must go straight home.

Interestingly, in Crooke's ethnographic accounts of the
North West Provinces and Oudh, no mention is made of the pot-
breaking ceremony. The Hindus and tribes are however frequently

said to perform kap3dla kriyd (the skull rite) in which the skull

is broken at the funeral ground, the participants believing that
this allows the spirit to reach the other world.

In the case of the Kurmis (caste Hindus)22® of the Central

21 Thurston v.V p.215
22 lyer v.II p.93

23 Russell v.IV p.75
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Provinces, both rites are practised. When the body is half
consumed, the son takes up a piece of wood and strikes the skull
seven times to break it. He then takes up on his right shoulder
an earthen pot full of water with a small hole in the bottom. He
walks around the pyre with it in an anticlockwise direction,

stands facing south and dashes the pot to the ground crying out

"Oh my father." The account of the Kurmi funeral acknowledges
however, that the skull-cracking ceremony is not always
performed. Kapdla kriya 1is not a pleasant ritual and in many

cases appears to be optional, only carried out by those who can
find it 1in themselves to perform the gruesome task of cracking
their own relative's skull. It is far more common, if the corpse
is cremated, for the relatives to wait for the skull to crack of
its own accord in the heat of the funeral fire. At burials only
the pot-breaking ceremony is performed, except where the burial
is for an ascetic, when the head may be cracked with a coconut as
practised by the Shenvis (brahmins)®* of the Bombay area.

At a theoretical 1level the corpse is believed to be not
wholly dead until the skull is broken. In the Punjab and North
West2® it 1is thought that a man is still alive on the pyre
because 1life consists of ten elements, one of which, the
dhaniiye, persists for three days after the others have ceased.
The other nine elements cease at death but the tenth element

remains and causes the body to swell if nothing is done. The seat

24 Gaz.Bom.Pres. v.XV pt.1 p.150

2s Tbbetson & Maclagen p.845
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of this tenth element is the skull, which must be smashed in
order to set it free. The Rajputs (caste Hindus) of Gujerat25 put
the firebrand to the corpse's mouth before they 1light the pyre,
warning the spirit of their intentions with the words,"flee 0
soul, the fire has come," indicating that they too still believe
the spirit to be present in the corpse. As one of Parry's?~
informants put it,"He does not die but is killed. He dies on the
pyre." If a man 1is still 'alive' at the time of the disposal of
the corpse then technically it 1is the chief mourner who is
responsible for his '‘death'. While most of Parrxy's informants
shied away from this explicit conclusion, one did specifically
say2®,"Cremation 1is violence (hatya) and death pollution a

consequence of that violence (sutaka)".

Padfield?® suggests that the pot-breaking ceremony 1is a
feeding rite providing water for the deceased to drink during its
fiery ordeal. Srinivas®° suggests that it is a rite of
segregation breaking the bond between the living and the dead and
this seems to be supported by the fact that once the pot has been
destroyed the chief mourner must leave the funeral ground

immediately without looking back. He must not do anything which

26 Gaz.Bom.Pres. v.IX pt.I p.149

27 p.80
28 jbid.
29 p,234

20 p,151
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might re-establish the links with the world of the dead which
have been so carefully broken in this ritual: to have any further
contact with the corpse would encourage death and the denizens of
the funeral ground to follow the relatives back to the village.

Since the Sanskrit word kap3la (skull) can also mean pot it
is likely that at one level the pot-breaking ceremony is also a
skull-cracking ceremony to encourage the spirit to leave by the
brahmarandhra rather than the anus. The fact that the pot is
usually broken somewhere near the head of the corpse and in the
case of the Southern Vaisnavite brahmins®* actually on the
corpse's head supports the interpretation of the pot as a
symbolic skull. 1If this 1is right then, except in the North West
Provinces and Oudh, the skull tends to be cracked both literally
and symbolically during the cremation. Again we see an
efficacious rite being repeated in the 1literal and symbolic
cracking of the skull. As far as the relatives are concerned, the
more methods are tried to encourage the spirit to leave by the

brahmarandhra, the less the likelihood of failure and the greater

the possibility of the deceased receiving extra benefit.

The idea that it is the cracking of the skull which releases
the spirit ties in with the concept that the pot-breaking
ceremony is a rite which constitutes the chief mourner successor,
because it 1is only at that moment that the person truly 'dies'
and is succeeded by his heir. As has already been seen, the

cremation is theoretically a self-sacrifice, and the chief

?2 Dubois p.486



---Ethnography 24--- 57
mourner actually becomes the deceased (see le.) from the point of
view of ritual. Yet the fear }that the deceased's spirit might
harbour some resentment towards the person who ‘'killed' him
nevertheless remains. The fact that it is frequently said that
the chief mourner must not see the corpse again after performing
the pot-breaking ceremony suggests that relatives are frightened
the spirit of the deceased will vent its anger on the person who
cut it off from the land of the living.

As Parry?2 points out, the idea that a man is still alive
until his skull is cracked 1s somewhat esoteric and at another
level it is acknowledged that a man is dead once the physical
signs of life are extinguished and ritual seems to reflect these
two levels of understanding.. Those who crack a coconut at the
time of death (Eth.1d) will also perform the pot-breaking
ceremony at the disposal of the corpse.

2e. Protective Measures Against Ghosts.

The disposal of the corpse is a highly inauspicious part of
the funerary ceremonies and the fear of the ghost of the deceased
or ghosts in general is very great. Circumambulation of the pyre
and grave is in the inauspicious direction and many groups take
measures to forestall trouble from the ghost. Several low castes
and tribes bury their corpses face down, which is said to prevent
the ghost getting out and troubling the 1living. The Muria

(tribal)2? of the Central Provinces break the bier and set pieces

*2 p.80

23 Elwin p.148
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round the pyre to represent the driving in of nails,"to 'close the
house" and prevent the ghost walking. In the case of cremations,
very great care is taken that the corpse is fully burnt. Amongst
several of the caste communities in the Central Provinces, i1f the
pyre goes out or the corpse is taken by a dog or some other
animal, then the relatives are put out of their caste and have to
give a feast before they are re-admitted. According to the
ére§thas (caste Hindus)24 of Nepal, if the corpse is not fully
burnt ﬁhen the ghost will return to haunt and torment its near
relatives. For the Hindus of Sirkanda®®, if the corpse 1is not
properly burnt, the danger is not from the ghost of the deceased
but from other ghosts. No remains are left, especially of women,
lest the ghosts of the cremation ground wutilize them for
nefarious purposes or their own sexual enjoyment.

The creation of a barrier between the funeral ground and the
village is common to all groups. This may be a string of darbha
grass, under which the mourners leave the cremation ground, or a
thorn branch with a stone placed on top, over which the mourners
must step. Among the Mangar (tribal)?®® of Bengal, one of the
mourners stands on top of the stone with incense and the other
mourners return home by stepping over the barrier through the
smoke. This 1is thought to prevent the ghost from returning home

with the mourners and establishing itself 1in its old haunts. It

34 Toffin p.246
2% Berreman p.406

®¢ Risley v.II p.75
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is believed to be 1in the form of a miniature man, who is unable
to get through the thorns, while the smell of incense, to which
all spirits are highly sensitive, prevents the ghost from
surmounting the obstacle on the shoulders of one of the mourners.
The brahmins and Chetris (caste Hindus)2?7 of Nepal, walk back
home over a fire and thorn branch,"so sickness and demons cannot
follow them back from the cremation ground," while the Hindus of
Sirkanda®® say that the thorn bzanch‘is to imprison 6ther ghosts,
preventing them from returning to the village and disturbing the
ghost of the deceased.

Some lower caste Hindus and tribes throw a pebble behind
them on leaving the funeral ground. Where this is practised it is
always interpreted as barring the ghost of the deceased rather
than ghosts in general. Amongst the Pardhans (tribal)?®® of the
Central Provinces, the pebble 1is thrown away after having been
passed down the 1line of mourners. The eldest son leads the
mourners in single file out of the funeral ground and picks up a
pebble with his left foot, quietly passing it to the man walking
behind him and so on down the line until the 1last man throws it
away without 1looking round. It is thought that the soul of the

deceased gets into the pebble, which is thrown away and thus

prevented from returning.

37 Bennett p.99
38 Berreman p.407
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The ambiguous attitude of the mourners towards the deceased
is demonstrated in these rites. The deceased is the dead relative
who must be protected from ghosts and assisted to become an
Ancestor but he is also a ghost himself and, like all ghosts,
dangerous and unpredictable, a being from whom the relatives must
be protected. As before (Eth.2e) it is the high castes who tend
to emphasise the former, while the tribes are more concerned with
the latter.
Pebbles are also associated with the spirit of the dead
person in a more positive fashion amongst the higher castes and
brahmins, as 'clothing' for the ghost and as a focus for food

offerings (Eth.4a).
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Stage 3. Rites Concerning The Return Home, The Collection Of The

Bones Or Attention To The Grave And Associated Offerings.

3a. Bathing After The Funeral And The Start Of Mourning

Restrictions.

It is common in all groups for the chief mourner and
relatives to bathe after the disposal of the corpse. According to

the Vaisnava brahmins? this is called the mrtika snana (bath of

tﬁe dead) and is supposed to be on behalf of the deceased whose
body has just been consumed by the flames. This bath is supposed
to refresh it after the fiery ordeal.

Mourning restrictions generally start immediately after the
disposal of the body. Thus, the chief mourner is shaved, sleeps
on the ground, avoids ‘'hot' food, abstains from sex and avoids
pollution from outside influences by segregating himself from
other people. He is wusually 3Jjoined in some or all of these
restrictions by <close relatives. Mourning restrictions are
observed by all groups, though in the case of tribes they may be
rudimentary and their emphasis on protecting outsiders from
pollution  rather than maintaining the mourners' purity.
Lingdyats, however, do not observe mourning restrictions like
other Hindus. Although most Jains follow the caste Hindu funeral
pattern, the Osval and Parwar Banias of the Central Provinces?,

and the Osval Marwaris of Ahmadnegar® do not shave or observe any

1 Dubois p.487
2 Russell v.II p.15%6, 160

® Gaz.Bom.Pres. v.XVII p.82
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other kind of mourning practices, holding it to be against the

Jain religion.

As has been seen, at a theoretical level, the corpse is

'alive' until the cremation; it is burnt to death on the pyre and

the spirit suffers accordingly. 1In the mrtika sndna the chief
mourner and relatives act as representatives of the deceased and
cool the ghost by cooling themselves. This bath also serves to
purify the mourners after the most polluting phase of the ritual
and it 1is often one of a number of purificatory measures such as

chewing nimba leaves or taking pancagavya. This purification not

only femoves the impurity of the last phase of ritual, but also
prepares the mourners for the next stage in the funeral. The
performer and participants are heavily polluted to those outside,
but the mourners acting within the sphere of funerary ritual must
be pure. 1In orthodox thought, religious ritual is only effective
when performed by those who are ceremonially pure and no
exception is made for funeral ritual but on the scale of values
which supports this world of orthodox ritual by determining what
is pure and impure, funerals are inherently polluting. Thus, when
mourning restrictions come into force, in most cases after the
disposal of the corpse, they operate on two levels. On the one
hand, they resemble the temporary ascetic rules aimed at making
an individual pure before certain religious acts. On the other
hand, the segregation of the mourning family protects outsiders

from their extreme pollution resulting from the death.
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As might be expected, Ling3ayats do not observe mourning
restrictions 1like other Hindus because they believe that a
Lingayat goes straight to Kail3sa, therefore there is no need for
the mourners to gain special powers through ascetic practices in
order to process the deceased, neither does the rest of the
community need to be protected from the bereaved family because
there is no death pollution.

3b. Lamp And Basket Ceremonies.

On returning home, the mourners usually have to look at a
light burning on the spot where the person died before they can
return to their own homes. According to the Chitpavan brahmins of
Poona*, this is to cool the eyes of the mourners which have been
heated by the fire. The 1light 1is frequently kept burning
throughout the period that the deceased is supposed to be a ghost
and 1is extinguished on the day that the ghost becomes an
Ancestor. Interestingly, the Chaddrs (caste Hindus) of the
Central Provinces® place the lamp at some distance from the
house, while the Hindus of Bih3dr® 1light a series of 1lamps. The
chief mourner 1lights the first on the evening of the funeral at
the place where the person died. On the second day he lights a
lamp a 1little distance from it, towards the door. The third day
he lights a lamp further away again and so on, so that on the

tenth day it is outside the door.

4 Gaz.Bom.Pres. v.XVIII p.150

% Russell v.II p.401

€ Grierson p.393
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Oon the night of the funeral, tribes, outcastes and lower
castes often place ashes or sand on the spot where the person
died, along with a lamp, food and drink, covering the whole with
a basket. The ashes are examined the next'morning for signs that
the deceased has been there. Any footprints are believed to be
made by the ghost, which is usually thought to have passed into
the animal to which the footprints belong. An absence of
footprints tends to be interpreted as the deceased having an
unfulfilled wish. Some communities are quite content with seeing
the foot-marks of insects and birds, for their main concern is
that the ghost has ceased to become disembodied, but for others
the type of footprint is most important as it denotes the rank of
life form in which the decéased is embodied. The Kunbis (caste
Hindus) of S3t3ra” for instance, hope for human footprints, which
mean the deceased is reborn as a human, as opposed to those of
birds and beasts which mean the dead person is reborn as a lower
life form. The Nais (caste Hindus) of the Central Provinces® hope
above all for the print of a cow's hoof which is held to prove
that the deceased, in consideration of his singular merits has
been reborn a cow. The Banjaras (caste Hindus) of Mysore®
practise a variant 6f this rite 1in which the ashes of the pyre
are examined for footprints. They believe that an absence of

footprints is a positive sign, for the dead person has gone to

7 Gaz.Bom.Pres. v.XIX p.73

® Russell v.IV p.76

® Nanjundaya and lIyer v.II p.190-1
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heaven; human marks mean that he is reborn as a man; cattle
hooves show that he has taken their form and gone to a 1life of

incessant toil and if the marks are jumbled together he is a

ghost, hovering to attack.

Although the Chitp3van brahmins interpret the ritual of
looking at the lamp as a ceremony to cool the eyes of the
mourners, the way in which the lamp is treated during the period
that the deceased is supposed to be ghost suggests that it is
also a representative of the dead person and that looking at the
lamp after the return from the funeral ground is a form of homage
to the spirit of the departed. In the case of the Hindus of
Bihdr, the progress of the lamp towards the door reflects and nay
indeed be thought to assist the progress of the ghost away from
its former haunts and ties with the living.

The footprint 1rite 1is the first instance in the funeral
rites of communication from the spirit world. Up until this point
the relatives have been acting blind: they have performed certain
rituals designed to process the corpse and the ghost, all the
while knowing that unfulfilled wishes on the part of the deceased
could jeopardize the whole procedure. They believe that their
rituals are causing the ghost to move on .-from its troublesome and
dangerous form but they have no proof. Unfulfilled wishes are an
important impediment to the processing of the ghost as they make
it resentful and disinclined to leave the world of the living.

Extreme instances of unfulfilled wishes, such as a person dying
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unmarried or a woman dying 1in childbirth necessitate special
funeral rites (Eth.7). Interestingly, the interpretations of the
footprints are always given 1in the present, rather than the
future tense, a person is reborn as an human, animal or insect,
yet in the majority of cases the ceremonies continue as if the
deceased is still a ghost in need of processing. Indeed the
footprints rite, beven if the deceased has shown himself to be
content, is very often followed by a crow feeding ceremony, 1in
which the reaction of the crows is believed to indicate whether
the deceased has unfulfilled wishes, a question which in theory
has already been answered 1in the preceding ceremony. The use of
several types of ritual to ascertain whether the ghost is content
demonstrates the deep seated anxiety Fhat accompanies all funeral
ritual; the relatives need constant assurance that all is well
with the dead person.

3c. 'Cooling The Cemetery' And The Bone Collection Ceremony.

Amongst the Hindu groups, 1if a body is cremated the chief
mourner and relatives often pour water, milk and cow urine on the
ashes of the deceased in avceremony which tends to be referred to
as 'cooling the cemetery'. This rite 1is practised by all groups
and is frequently associated with the bone collection ceremony
(saficayana). According to the Chitpavan brahmins*®, the purpose
of this ceremony is to cool the ghost of the dead.

The bone collection ceremony is generally held on the second

or third day but sometimes on the funeral day itself. The chief

1o Gaz.Bom.Pres. v.XVIII p.150
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mourner is usually responsible for this rite, sometimes throwing
the bones straight into the nearest river or stream but very
often gathering them into a pot which is disposed of at one of
the sacred rivers when the opportunity arises. In the case of the
§Ie§§has (caste Hindus) of Nepal®?, however, the bones are
gathered into a pot by cremation ground specialists and disposed
of at five sacred places by the tenants of the dead person's
relatives and when these agents return hbme they have to purify
themselves. For the Vaisnavite brahmins of the South®?, the rite
requires that the chief mourner should bathe and putting on a
pavitram (purifying) ring before he collects the bones. The chief
mourner starts the ceremony by stepping forward with his left
foot and picks up the bones with his left hand.

When the Kurmis (caste Hindus) of the Central Provinces take
the bones to the Ganges, they are tied in a cloth and carried at
the end of a stick by the chief mourner, who plants this stick in
the ground at night so that the bones may not touch the earth.
Until the bones are properly disposed of, the family usually
remains in a state of reduced impurity, unable to hold marriages
or other auspicious events. This can obviously cause a great deal
of difficulty for the family which, due to the constraints of
time or money, cannot make the journey within a reasonable period
after death. In such cases, sending the bones and ashes to the

Ganges by parcel-post is a popular alternative.

11r Toffin p.246

12 Dubois p.490
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The 'cooling of the cemetery' appears to represent a further

method of cooling the ghost, in addition to the mrtika sn3na

(Eth.3a). In Vedic ritual (Ved.3c) the mantras used when the
ashes are cooled are concerned with the quelling and pacifying of
Agni, who has been aroused in order to burn the corpse, and the
cooling of the deceased is only 1implicit in the ceremony but
according to the Chitpavan brahmins this latter function appears
to be the primary purpose of the ritual.

The saficayana, while demanding ritual purity of the
performer 1is also inauspicious and impure. The performer is
required to take a purificatory bath before the ceremony and
until the moment of their disposal 1in the Ganges, the bones
remain sacred objects to be protected from contaminating contact
with the earth. At the same time the chief mourner uses his left
hand for the performance of the «ritual and until the bones are
properly disposed of, the family remains 1in a state of reduced
impurity, unable to hold marriages or other auspicious events.
The left hand is not only inauspicious, it 1s also associated
with impurity, being used to cleanse the body after excreting. In
the case of the éregthas (caste Hindus) of Nepal, the impurity of
the bones is dominant and the chief mourner has no direct contact
with them; they are gathered 1into a pot by cremation ground
specialists and disposed of by the tenants of the dead person's

relatives and it is these agents who take on the impurity of the

corpse.
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3d. Offerings Associated With Bone Collection Or The Grave.

It is common for the bone collection to be accompanied by
offerings made to the deceased. These offerings are not however
confined to those who hold a saﬁcaxana ceremony; similar
offerings at the spot where the corpse was disposed of are also
made by those who bury. If the offerings accompany a saficayana
then some of the ashes are often retained and made into a human
shape which serves as a focus for the offerings. In the Bombay
area it is also fairly common for brahmins to make the offering
on a vedi (altar) which is set up on the spot where the person
was burnt. Those who bury tend +to use the grave as a focus for
the offerings. Sometimes, as in the case of the Madigas
(outcastes) of Mysore®?, a figure representing the deceased is
drawn on top of the grave to which offerings are made but more
often they are set on a platform put up over the grave or they
are placed on the spot where the head was buried. Amongst the
tribes, the offerings tend to be the foodstuffs of which the
deceased was particularly fond and they are often accompanied by
the sacrifice of a fowl. The Hindus make a more complicated two
stage offering in which foodstuffs and or pindas are offered
first to the ashes, altar or grave and then to something or
someone else.

Brahmins usually give first stage offerings of indas, often

accompanied by other kinds of food while the castes and outcastes

*2? Nanjundaya and Iyer v.IV p.l1l64
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tend just to offer foodstuffs. The Southern Vaisnavite brahmins?*?*
offer five pindas on the ash 'body', corresponding to the order
in which the bones were gathered, and say that they are for the
ghost to eat. The Chitp3van brahmins of Poona'® offer pindas in
the shape of footprints and umbrellas, which are believed to
ensure that the deceased has an umbrella to shade him from the
sun and sandals to protect his feet from thorns on the way. Among
the tribes and outcastes the first stage offerings are usually
made to the ghost alone but amongst the caste Hindus, some of the
food may be given to deities associated with death. Thus the
Kammas (caste Hindus)®® of South India place some of the food at
Arichandra's shrine on their way to the funeral ground. The first
stage offerings take their most elaborate form amongst the
brahmins, who worship and then offer food to the ghost, Yama,
Rudra and sometimes the Ancestors as well.

The second stage offerings aim to feed the ghost with the
same food but by a different method. Thus 1in the case of the
Paraiyans (outcastes) of South 1India®®?, food 1is offered on two
leaves, one at the head and one at the foot of the grave. The
food from the former 1is taken and eaten by the men, while the

food from the latter 1is eaten by the women. In the second stage

14 Aiyangar v.4 p.23

13 Gaz.Bom.Pres. v.XVIII pt.l1 p.151

€ Thurston v.III p.104

*7 Thurston v.VI p.112



---Ethnography 3d--- 71
offerings of the Kammas (caste Hindus) of South India'®, the food
offered to the man-shaped pile of ashes 1is then given to a
Paraiyan, a barber, a washerman, and a Panisavan (mendicant
caste). Other frequent recipients of the second stage offering
are the crows. Like the footprint rite, they are believed to give
an indication of the success of the funeral. To Southern
Vaisnavite brahmins®®, crows represent evil spirits and the
offering is intended to render them kindly disposed towards the
deceased. If they‘refuse to accept the food then the dead man
will become a captive of Yamalokah (ie. the hells) despite all
the mantras and purifying ceremonies that his relatives provide.
In Gujerat®® they say not that the crows are evil spirits but
that the spirits of the dead pass into them. The Lingdyats??,
however, do not associate the crow with death but see it as an

auspicious symbol of good fellowship and sociability.

The first stage offerings can be seen as the last offerings
involving the corpse. Before the disposal of the body, the corpse
is given offerings which the ghost is believed to receive due to
its close 1link with 1its mortal remains. Here, offerings given

either at the corpse's last resting place or to a corpse which

18 Thurston v.III p.105
1® Dubois p.487
20 Ggaz.Bom.Pres. v.IX pt.1l p.382

21 Ishwaren p.13
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has been reconstituted £from the ashes of the pyre are also
believed to reach the ghost. The Southern Vaisnavite practice of
offerings pindas on the ash 'body', 1in addition to feeding the
ghost, reinforces the ritual offering of a g;ggg on each of the
next ten days to make a new body for the ghost. The Chitpavan
brahmins' pinda offering seems to perform a different primary
function: the piqqas, besides being a food offering to the ghost,
also represent the gift of an umbrella to shade him from the sun
and sandals to protect his feet from thorns on the way. This gift
is repeated towards the end of primary pollution, when a brahmin
is given an umbrella and stick along with various other gifts
which the ghost is believed to receive.

The ghost is a dangerous, semi-divine being which must be
worshipped but it is also helpless and hungry and must be fed
with gig@as and since its fate ultimately depends on the deities
of death, they too must be included 1in the worship and the
offering, for the successful ritual processing of the ghost
depends on their cooperation.

In the second stage feeding rites of the Paraiyans the
mourners act as representatives of the deceased and there seems
to be no stigma attached to eating on behalf of the deceased so
soon after the disposal of the corpse. This 1s probably becagse
Paraiyans often represent the ghost in caste funerals. As already
seen (Eth.2c),outcastes are the impure castes and therefore
nearer ghosts on the scale of beings than those in the castes

above them, thus making good representatives for the ghost in
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caste funeral rituals. The barber and the washerman, by reason of
their polluting professions and associations with funeral rituals
are also obvious representatives of the ghost. The gift to the
mendicant suggests that second stage offering of the Kammas is
not only a feeding rite but also an almsgiving ceremony to
increase the merit of the deceased.

As seen (Eth.2e) the position of the deceased |is
ambiguous, ghosts and evil spirits must be placated to protect
him but he is also a ghost himself and this may account for the
fact that the crow offering 1is described both as feeding the
deceased's ghost and as placating the evil spirits. The
connection between crows, Death and the dead is very strong and
it is mentioned in numerous ethnographies that 1f a man sees
crows copulating, the only way he can save his life is to send
word to his friends that he 1is dead. The author of the Gujerat
Gazettee;:says that the sense seems to be that the spirit of the
crow is so enraged at being seen that he vows the death of the
person who saw him but is pacified on hearing that the person is
already dead. This interpretation fails to take account of the
fact that ghosts are counted as a life form; they are conceived,
are born and die like any other beings. The copulation of crows
means that a new ghost will- be born but the birth of a ghost
necessitates the death of a human. The person who sees crows
copulating fears he is watching his own conception in the world

of the dead and the only way he can cheat his fate is by claiming

* _ ' 1
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to be dead already. The Ling3yats22, however, do not associate
the crow with death and the view that it is an auspicious symbol
of good fellowship and sociability represents another instance of
their reversal of orthodox Hindu values.

3e. Planting Seeds.

Amongst the Idaiyans (caste Hindus)Z22® of the South, the
chief mourner makes a miniature plough and ploughs the spot where
the body was cremated planting nine types of seed there. Among
the Southern Vaisnavite brahmins2®, the chief mourner sows nine
kinds of grain in a pot, and waters them to encourage them to
germinate. AThe chief mourner df the Pramalai Kallar {(caste
Hindus)*® of Madura sows the grave with nine kinds of grain and
on the second day, three cow dung cakes are mixed with nine types
0of grain and plastered on the wall of the house at the place

where the body was displayed.

No explanation for the ploughing of the cremation site
and/or the planting of seeds is given in the accounts. In Vedic
ritual the mantra accompanying the cooling of the cemetery states
that the plants burnt by Agni are sown anew by the chief mourner
(Ved.3c) and it is possible that the South Indian practice of

planting seeds represents a survival of an element of the Vedic

22 Ishwaren p.1l3
23 Thurston v.I p.363
24 Dubois p.488

2% Dumont p.248
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ritual. The planting of nine types of grain seed is associated
with the South Indian marriage ceremony and this rite
demonstrates the return to normal life and fertility after the
disposal of the corpse. A ritual associated with fertility is not
inappropriate in this context, since in a cyclical universe for
every death there is a birth. The progression from death to
Ancestor is not a sequence of transformations so much as a serlies
of births and deaths. Ghosts are not insubstantial remnants of
the departed, they are beings in their own right, albeit
extremely low on the scale of 1life forms, who with the help off
offerings made by relatives can achieve rebirth, first a?/
Ancestors and later as human beings. After the disposal of the -
corpse, the relatives can 1look fprward to the new life which
follows death. The seeds which are encouraged to sprout by the
Southern Vaisnavite brahmins, to mark the deceased's birth as a

ghost are thrown away before the sapindikaranam, at which the

deceased is believed to be born into the world of the Ancestors.
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Stage 4. Offerings To The Ghost.

4a. Creating A Temporary Body For The Ghost.

In some tribes the mourning rites end with the third stage
but in other tribes and amongst the Hiﬁdus there tends to be an
intermediate period of some days between the third stage rites
connected with the ashes or the grave and the final ceremonies at
which the ghost becomes an Ancestor. Many communities make
further offerings to the ghost during this intermediate period.
Two notable exceptions are the Ling3yats and the Jains. Although
some communities in these religious sects follow the Hindu
practice of feeding the ghost in the days between the third stage
rites and the end of mourning, on the whole they tend to make no
offerings to the deceased during this period. Some rich Lingayat
families invite a jangam to the house on a couple of days and
drink water in which they have washed his feet while others offer
rudr3ksa berries to §iva for ten days. The Jains usually make an
offering to the temple god on some day before the final
ceremonies in order to save the deceased from the torments of
purgatory and hell.

It is believed that at the disposal of the corpse the strong
links between the spirit and the body which it once inhabited are
broken and the ghost is naked and without form. Thus, before the
intermediate offerings take place, the ghost is often given a
temporary body. In the tribes of the North West Provinces and
Qudh, a bunch of sacred grass 1is frequently planted by a well or

tank to act as a temporary body for the ghost. Amongst brahmins
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and caste Hindus from all over 1India, the ghost is freguently
encouraged to reside in a stone, sometimes called the jivkhada
('lifestone'). Often the 'lifestone' is the stone which was used
in the pot-breaking rite and it seems that the ghost is thought
to go into the stone automatically. Some communities, however,
use a stone which has not been used in previous ceremonies and
request the ghost to inhabit it; the Komatis (caste Hiﬁdus) of

Mysore® do this by means of the preta avahana (ghost invocation).

The Nambitiri brahmins® and the Nayars (caste Hindus) of
Cochin® believe that the ghost resides 1in a palmyra leaf. The
story is that when cremation was performed for the first time all
the dasavayus (the ten breaths), of which the body is composed

were consumed in the fire with the exception of the dhananjayan,

which flew up and settled on a palmyra leaf. This was discovered
by some brahmin sages, who, by means of mantras, forced it into
the palmyra leaft.

The Pulayans (outcastes) of Cochin® believe that the ghost
takes up its abode in a mound of earth which the chief mourner
erects on the south side of his hﬁt. On the eighth day a devil
driver comes to make sure that the ghost is actually present and

not being kept under restraint by some deity.

1 Nanjundaya and Iyer v.III p.571
2 Iyer v.II p.268
® Iyer v.II p.93

4 Iyver v.I p.l16
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The ghost may be given more than one temporary body. Various
brahmin communities of South 1India, for instance, set up two
stones representing the deceased, one in the house and another
one on the bank of a tank. They also provide the ghost with a
body through a different ritual medium, giving offerings of
water, rice, a piece of cloth, a lamp and money to a brahmin,
these gifts being supposed to clothe the disembodied spirit.

The ghost body is not simply a refuge for the naked
spirit, it is also used as a medium through which the deceased is
given offerings and through which he is worshipped with libations
and flowers etc.. The offerings to the ghost, however, are not
confined to this temporary body. All Hindu communities and some
of the tribes use several different channels through which they
feed the ghost; it is fed not only as inhabiting a temporary body
but also as a disembodied spirit and as represented by pindas, a

lamp, a brahmin, a low caste person, a Crow or some other animal.

Among some Ling3yats there is a tendency either to adopt the
Hindu practice of feeding the ghost during the intermediate
period or to substitute other rites in which the mourners undergo
daily purification or make daily offerings to §iva instead of the
deceased. Social status is inextricably linked to caste status
and when the religious tenets of a sect bar its members from
practising certain rites associated with the higher castes, there

is a tendency for the richer members of that sect, who wish to
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claim a social standing appropriate to their wealth,either to
follow the higher caste practices despite the conflict of
religious theories or to introduce substitutes for that practice.

The mourners' picture of the ghost in this intermediate
period is extremely fluid. It is thought to inhabit a body
provided by the mourners, yet it is also a disembodied spirit and
may also be present in a person or animal. This diversity of form
provides the relatives with the opportunity to feed the ghost
through several different channels thus minimising the risk of
tailure and providing them with greater peace of mind.

4b. Offerings To The Disembodied Spirit.

Offerings to the disembodied spirit wusually consist of
foodstuffs, water, milk, and sometimes tea. They are 1left at the
house where the person died, at the spot where the bier was
rested on the way to the funeral ground, or in a tree.

At the house a little food is often taken from the mourner's
plates at each meal and put on a separate plate which is left for
the ghost. This plate may be concealed from view by an upturned
basket until the time comes for it to be replaced with the
offering from the next meal. Some brahmins and caste Hindus also
leave vessels of water and milk in the house for the spirit to
drink. Some of the Vaisnavite brahmins of the South® and the

Deshasths (brahmins) of Dharwdar® and Bij3apur” hang a thread from

5 Dubois p.488

¢ Gaz.Bom.Pres. v.XXII p.85

7 Gaz.Bom.Pres. v.XXIII p.88
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the ceiling or a nail in the wall which they dangle into the
vessels. This thread is believed by the Vaisnavite brahmins to
serve as a ladder for the prana (spirit).

Milk and water vessels are also 1left on the eaves of the
roof by the Hindus. According to the P3at3ne Prabhus (caste
Hindus) of Poona® and the brahmins of Gujerat®, they set the
water and milk on the eaves because the spirits of the deceased
sit there for ten to twelve dafs after death. The Patane Prabhus
believe that at sunset the ghost may bathe in and drink from the
two plantain leaf cups of water and milk which they 1leave daily
on the roof.

Trees are associated with a particular type of offering to
the ghost in which jars of water and milk are hung up, pierced at
the bottom, the holes then being partly blocked with darbha grass
so that the liquid drips steadily onto the ground beneath. In the
case of the Audhelias (caste Hindus) of the Central Provinces?*®
this is an offering not to the disembodied spirit but to the dead
person as represented by a fragment of bone brought from the
cremation ground and buried under the tree. In the Punjab and the
north West provinces, however, these jars are placed in the tree

because they believe it is haunted by spirits.

® Gaz.Bom.Pres. v.XVIII p.231

° Gaz.Bom.Pres. v.IX pt.I p.50

10 Russell v.II p.47-8
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It seems likely that the idea that trees and house roofs are
haunted by disembodied spirits is connected with the fact that
they are also perches for crows, who represent ghosts (Eth.3c).
Indeed when foodstuffs, as opposed to 1liquids, are put on the
eaves, they seems to be primarily interpreted as offerings to the
crows rather than to disembodied spirits.

4c. Offerings To Objects, People And Animals.

Food offerings are often made to the ghost as represented by
the lamp on the spot where the person breathed their last
(Eth.3b). Foodstuffs are also often thrown to the crows, whose
reaction as in 3b. is thought to indicate whether the deceased is
contented. The crows may also be given food which has previously
been offered to the 'lifestone' or some other representation of
the deceased. Other animals may also be fed; the Coorgs**, for
instance, offer uncooked rice to fish in a pond or a lake in what
they call the 'water sacrifice', in addition to feeding the
crows. The tenth day é;agggg (memorial rite) of the Kathiawar
brahmins*2 closes with gifts of grass to cows and loaves to dogs
as well as laddu sweets to brahmins. In OGujerati popular belief
the dog is associated with death and is thought to be able to see
vama and his messengers; a dog howling with its face towards a

man's house foretells the death of one of the occupants. Most

112 Grinivas p.

12 Stevenson p.l6l
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middle and low caste Hindus in Gujerat? give sweet balls to
street dogs before the body is taken to the funeral ground while
the Mesri Vani3s (caste Hindus) of Gujerat* feed dogs with food
sent by the dead person's father-in-law, if the deceased was
young.

People may also be fed in the mourning period, but this is a
fairly unusual practice. The ére$thas (caste Hindus) of Nepal?®®
cook food on the seventh day and divide it into three offerings:
one part is given to the crows, one part to a member of the Kusle
caste (an extremely low caste of Tailor-Musicians) and one part
is left on the eaves of the house. In this instance a low caste
person is used by caste Hindus to represent the deceased, 1in the
same way as has Dbeen seen in earlier rites, in a ceremony which
uses three different methods of feeding the ghost at once.

Brahmins may also be given food on behalf of the deceased
but this practice is confined to the brahminical communities. As
has been seen in Eth.4a, the Southern brahmins give gifts of.a
cloth, rice and a lamp which are thought to p:ovide a new body
for the deceased. The brahmins of Kathiawar offer laddus to
brahmins after the tenth day ceremonies, while the Smarta
brahmins of Mysore?®, in addition to giving the items which are

supposed to secure a new body for the deceased, also perform a

13 Gaz.Bom.Pres. v.IX pt.I p.377

14 Gaz.Bom.Pres. v.IX pt.I p.S5

5 Toffin p.247

t€ Nanjundaya and Iyer v.II p.482
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sraddha in which they offer a measure of rice, vegetables and a

few annas to three brahmins on the first day, to four brahmins on

the second day and 50 on until the tenth day. Similar $r3ddha
foerings known as nava $riddhas are offered in addition to the
above on the odd days up to the tenth day. Only the lowest grade
brahmins or close relatives, who are already polluted, accept

§raddha during the period of primary pollution.

Giving grass to sacred animals, such as cows, on behalf of
the deceased increases his store of merit. Amongst some Hindu
communities, cows are given the food offered to crows for the
dead person if the birds refuse to eat 1it, which suggests that
they too can represent the ghost. The, connection between dogs and
death is 1likely to have arisen because Yama's servants are
traditionally thought to be dogs (Ved.2b). It is possible that
the feeding of dogs is thought to be a way of controlling death
for by feeding dogs one may placate Yama's servants who are also
dogs and thus prevent them claiming more victims from among those
made vulnerable by their contact with death (Ved.2b). It is
particularly important that they should be placated in the case
of a young person's death when Yama has come and claimed an
untimely victim. Dogs, because of their associatlon with death,
are close to ghosts on the scale of beings and therefore, like
crows, may also represent the deceased, in which case feeding
them would perform the dual function of keeping Yama away and

satisfying the dead person.
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Offerings to brahmins can be seen as a type of almsgiving,
boosting the merit of the deceased and the chief mourner during
the critical period when the latter constructs a new body for the
dead person. The fact that the Southern bfahmins believe that the
gifts of a cloth, rice and a lamp can clothe the naked ghosf,
however, suggests that the brahmins are also representatives of
the deceased, taking on the inauspiciousness énd impurity of the
ghost and thus performing the same service for the brahminical
communities as the outcastes do for the caste Hindus. This view
is supported by the fact that only 1low grade brahmins or
relatives, who are under death pollution anyway, accept such
gifts.

4d. Pinda Offerings.

During the 1intermediate period brahmins, caste Hindus and
outcastes may offer pindas (rice balls) to the deceased 1in a
pattern which varies from community to community; some give one
per day from the disposal of the corpse until the final
ceremonies; others give several pindas daily for the same period,
while some wait until the last day of the intermediate period,
when primary pollution |is lessened, and offer a number
corresponding to the number of days between the disposal of the
corpse and the beginning of the final ceremonies. There is no
indication that the middle, low caste and outcaste Hindus believe
that the pindas have any other signiticance than that of
assuaging the terrible hunger of the deceased. Among the

brahmins, however, the pindas are not only food for the deceased
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but also the raw material from which the mourners construct a new
body for the ghost. During the first ten days ten pindas are
offered and each one is believed to form a different part of the
new body for the ghést. They call the new body the y3tana Sarira
(torture-body), the name given by the Garuda Purana to the body
in which the ghost suffers torment on his way to the kingdom of
Yama. The mourners of several brahminical communities may have

the Garuda Purana read to them daily during the period in which

this new body is formed, though this practice has fallen out of
favour in recent years because the contents of the text are so
horrific.

Qig@aé are always offered first to the temporary ghost
body, if such an object is wused, though they may afterwards be
offered to some other representation of the deceased, as in the
case of several communities of Southern brahmins, who offer
giqqas to the stone representing the deceased and then throw them
to the crows. In the case of the Kathiawar brahmins®”, who do not
use an object representing the temporary body of the deceased,
the libations and the worship which other communities give to the
temporary body are offered to the new body as represented by the
pindas. Although the ghost, as represented by the g;ggggJ is
worshipped, it is not considered auspicious; Visnu, as
represented by a knot of darbha grass, is invited to take part in

the ceremony but at the end of the rite, when the god takes his

17 Stevenson p.1l61
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leave, the polite formula asking him to come again,which is part

of worship on auspicious occasions;is not used.

While the lower castes seem to regard the giggg_simply as a
type of food for the ghost, among the higher castes it performs a
far more complex ritual function. It is food for the hungry ghost
lodged in the temporary body or as represented by crows, but it
is at the same time the material of the ghost's new body which it
will inhabit in its next stage of existence. As might be
expected, the ritual of the higher castes and brahmins reflects a
greater knowledge of textual material while the lower caste
ceremonies follow only its broad outlines. Thus, the lower castes
retain the 1idea of a twelve month Jjourney to the kingdom of Yama
%}e.) but the idea that during this period the ghost inhabits a
body constructed by the mourners out of pindas, which is hacked
at and eaten by other ghosts and horrible monsters along the way,
is absent.

je. The Ekoddista And Sodajaka §r3ddha.

Caste and outcaste Hindus wusually preserve the ghost body
until their final rites. Brahminical communities, however,
dispose of the ghost body on the tenth day after the funeral, two
days before their final ceremonies take place. At this point,
they believe the ghost has attained a new body consisting of the
pindas offered in the ten days after the funeral and 1is very
hungry in its new form. The ekoddista $raddha (ceremony in honour

of and for the benefit of one person) is thought to satisfy this
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hunger and usually consists of a single pinda offering (earlier
pinda rites often include offerings to the gods Yama and Rudra)
and the feeding of a brahmin, who is believed to represent the
ghost. Often the brahmin who represents the ghost 1is a close
relation of the deceased, but some communities engage a
Mahabr3ahman, who is well paid for taking part 1in this ceremony.
Amongst the Kurmis (caste Hindus) of the Central Provinces?®, it
is of great importance to the dead man's ghost that the brahmin
finishes all the food; 1if he does not do so it is thought that
the deceased will fare badly. The Mah3@br3hman often takes
édvantage of this by stopping in the middle of the meal and
saying he has eaten all he is capable of, so that the relatives
have to give him large presents to induce him to finish the food.
If a Mahabr3ahman is employed to represent the deceased at the
ekoddista Sr3ddha then this ceremony is frequently combined with
that of the gift of the necessities of 1life. Among the Vaisnava
brahmins of the South*?, the chief mourner will not eat the same
food as the brahmin representing the ghost and cooks a separate
meal for himself.

The brahmins may also perform a ;gggéékg (sixteen-fold)
£r3ddha. All Hindus and many tribes believe that after death the
ghost sets out on an arduous twelve-month journey to Yama's
kingdom after which he becomes an Ancestor, although most high

caste and brahmin communities perform the ceremony of transfer to

18 Russell v.IV p.79

192 Ajiyangar v.4 p.52
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the status of Ancestor on the twelfth day. The §o@aéaka is
thought to take the place of the 4r3ddhas that would be held in
twelve months after death to sustain the ghost on his Jjourney if
the transferénce of the ghost to Ancestor were held at the end of
the year. It consists of sixteen pindas and/or a gift of cloths
and vessels to sixteen brahmins. Although, in theory, the
sodaSaka replaces the need for any $r3ddhas in the twelve months
after death, it is usual practice for a brahmin to be given food,
vessels and clothing either daily or monthly until the end of the
year. Middle and high caste Hindus, 1like the brahmins, tend to
hold their final rites at the end of primary pollution, but
unlike the brahmins will then go on to offer monthly §r3ddhas for
a year after death. Low castes and putcastes tend not to hold
their final rites at the end of primary pollution but to feed the
deceased with $r3ddha rites for a year before performing the

ceremony which transforms the ghost into an Ancestor.

As might be expected, the higher the caste the more complex
are the feeding ceremonies which take place between the funeral
and the final rite at which the deceased becomes an Ancestor. At
the lowest level the ghost is fed simply through offering
foodstuffs at the grave and feeding caste_people there. Low to
middle caste Hindus and some tribes have more complex rites using
both foodstuffs and Qiqqas which are offered not only to the
grave or ashes but also to the deceased as represented by

outcastes, stones, pots, crows and other animals. The high castes
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and the brahmins have the most complex feeding rites, in which
the deceased goes through two stages. Firstly he 1is the naked
spirit supplied with a temporary body by the mourners. In this
stage he 1is fed through the rites used by the 1low and middle
caste Hiadus with 1low grade brahmins taking the place of
outcastes as ghost representatives. Secondly he 1is a ghost with a

Qip@a body who is fed with the ekoddista and sodafaka Sraddha.

4f. The Gift Of The Necessities Of Life.

The gift of the necessities of 1life 1is not generally
observed by tribes, outcastés and low castes, but it is common
amongst middle, high caste and brahminical communities. It
consists of such items as a cot, umbrella, sandals, vessels and
clothing appropriate to the sex of the déceased. The gift may
also include the Vaitarani cow, which in some communities is
given before death (Eth.lc). In the case of the éresthas (caste
Hindus) of Nepal2°, these 1items formerly belonged to the
deceased, but it is more usual for them to be bought especially
for the occasion. If the ceremony is performed before the final
rites then the presents are usually given to a Mahabrdhman, in
which case a similar set of gifts is often given to the family
priest after mourning 1is over. Sometimes the gifts are given to
the family priest alone; when this is done, the gifts are
promised before the final ceremonies but not actually given until
mourning is over. There 1is a serious social stigma attached to

these gifts if they are received during the period of mourning,

20 Toffin p.250
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and the Mah3br3hmans who do so are utterly despised by the Hindu
community and éometimes made to live outside the village. There
is no such stigma attached to gifts received after the period of
mourning.

The gifts are believed to reach the dead man and aid him on
his Jjourney to the kingdom of Yama and in the life beyond: the
umbrella shields him from the scorching sun; the sandals protect
him from the thorns on the way; the vessels ensure he has water
to drink; the cot ensures that he always has a bed to 1lie on in
the next world.

If a Mah3abrahman receives the gifts he is normally escorted
from the house immedlately after the ceremony. Among the §re§thas
(caste Hindus) of NepalZ??, a Bh3a brahmin (the local equivalent of
a Mah3br3ihman) is given food containing fragments of the skull of
the deceased and must eat a mouthful of it before being given the
possessions of the deceased and escorted from the house by the
unmarried women, who accompany him back to his own home to ensure
he does not return, an act which would have disastrous
consequences for the mourning household. In the Bombay area, the
Mah3brshman lies on the bed he has been given, which 1s then
1ifted and carried out of the house by four men. Men and women
follow him for a short distance throwing stones and burning cow

dung cakes at him. Sometimes the pelting is so fierce that the

Mah3brihman is in danger of losing his life and the police have

22 Toffin p.250
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to interfere. According to the Chitpavan brahmins of Poona®2 the
brahmin who takes part in this rite is the preta (ghost), for

which reason an outsider is usually chosen for the role.

The gift of the necessities of 1ife supplements the sixteen
§r3ddhas which are meant to sustain the deceased on his twelve-
month journey, but it also seems to be thought of as setting him
up for life as an Ancestor, an existence in which one appears to
require exactly the same domestic articles as in this world.

It is interesting that the gifts received after the period
of mourning by the family priest are thought to benefit the
deceased in the same way as those given before the final rites,
but no social stigma 1is attached -to them. This 1is probably
because when the gifts are given during the period of mourning
they form part of a rite of -expulsion. The Bh3@ brahmin eats
fragments of the deceased's skull before being escorted from the
house, while the Chitpavans say that the brahmin who receives the
gifts is the preta and drive him away by throwing stones and
burning cow dung cakes. The whole ceremony demonstrates the
ambiguous attitude which the mourners have towards the ghost: the
family give lavish presents, which they can often 1ill afford, so
that he may be contented in the world beyond, but they also drive
him, sometimes violently, from the hoﬁse. The presents given to
the family priest are received after the deceased has been

transferred to the status of Ancestor. Thus, he represents the

2z Gaz.Bom.Pres. v.XVIII p.153-4
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Ancalor raier, . In the case where the gifts are promised during mourning

but given afterwards, the family fulfil their obligations to the
ghost by offering them in spirit before the final rites but
offering them in actuality only after mourning is over, so the
family priest does not take on the extreme impurity and
inauspiciousness of the ghost. The double performance of the
rite, wusing both Mahabr3Ihman and family priest, increases the
chances of the deceased's contentment in the world beyond but
also has a social aspect. The family's priest performs all their
normal domestic ceremonies while the Mah3brahman is used only
during the funeral rites, yet it is he who receives some of the
most lavish gifts that the family ever gives. The repetition of
" the rite ensures that the priest who normally serves the family
benefits from one of their richest ceremonial presents. In
communities who promise the gifts before the final rites and give
them afterwards, the Mahabrahman is cut out altogether.

The recipient of the gift of the necessities of life acts as
a channel through which the mourners provide the deceased with
the articles necessary to ensure that he reaches the kingdom of
Yama. The recipient is not, however, an automatic channel; there
is always the implicit threat that he might choose to exercise
control over the fate of the ghost through his power of refusal.
If he declines the gifts because he dces not feel them to be
lavish enough, the relatives fear the deceased will not have the
necessary resources to reach the end of the terrible journey to

the kingdom of Yama and will forever remaln a ghost. Thus, the
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necessary resources to reach the end of the terrible journey to
the kingdom of Yama and will forever remain a ghost. Thus, the
lavish nature of the gifts reflects not only the mourner's desire
to provide for the deceased in the best possible way but also fo
make sure there is no danger of the recipient refusing them as
inadequate and thus preventing the transfer of the ghost to the
status of Ancestor.

4g. Release Of The Bull.

Brahmins and high caste Hindus used to perform a ceremony in
which a male calf was branded with the trident (the symbol of
§iva) and sometimes with the wheel (the symbol of Visnu) and then
ceremonially 'married' fo one or more female calves and set loose
to roam while the femaie calves were given to a brahmin. This was
usually performed the day before the final rites took place, but
occasionally formed part of the ceremonies transferring the
deceased to the status of Ancestor. The terrible damage to local
crops and the general chaos caused by the Dbullocks let 1loose in
this ceremony has meant that in recent years it has either been
abandoned altogether or takes place in a modified form, using
bundles of grass as substitutes or giving the male calf to a
brahmin along with the female calves. The Southern Vaisnavite
brahmins®? pray to diva to consent to the "deliverance of the
bull" so that as a reward for this good deed of letting the calf

free the deceased may find a place in heaven. According to the

22 Dubois p.494
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Chitpavan brahmins of Poona2* the lowing of the bullock when it
is branded takes the deceased to heaven and his first cry opens
the gates of heaven for dead person to enter. The brahmins of
Kathiawdr=> ask the male calf to help the ghost cross the river
Vaitarani and to be a witness at the court of vYama that the

funeral ceremonies have been properly performed.

For the participants it appearé that the release of the
bullock rather than the marriage ceremony is the important éart
of the rite and it is on this that they base their
interpretation, seeing it as the ritual mechanism by which the
deceased 1is enabled to enter heaven. The explanations differ
slightly as to how the release achieves this result: it is seen
as a good deed whose merit accrues to the deceased, thus
qualifying him for heaven; it is thought that the cries of the
animal when it is branded cause the gates to open, and it is said
that the animal acts as a witness to the correct performance of
the funeral ceremonies. The Kathidawar brahmins also use it as an
opportunity to reinforce the gift of the VaitaranTI cow which they
give before death. Since its primary purpose is to enable the
deceased to enter heaven, it is a rite that belongs more properly
with the final ceremonies and some brahmins do it on the day when
the deceased becomes one of the Ancestors. The bullock's marriage

ceremony interestingly does not feature in any of the

24 Gaz.Bom.Pres. v.XVIII p.153

25 Stevenson p.l76
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interpretations. It would appear that although the release of the
bull was originally a fertility ceremony intended to generate
wealth and prosperity for the community (G.P.4g), it Dbecame so
firmly associated with the death cult that while its original
fertility symbolism remains, it is interpreted solely in terms of
helping the dead.

4h. The End Of Primary Pollution.

In the case of brahmins and the higher castes the end of
primary pollution occurs on the tenth day, the same day as the
ghost attains its new body and two days before the final rites.
The mourners are then in a state of reduced impurity until the
deceased becomes an Ancestor. The end of primary pollution also
occurs a couple of days before thé final rites in the middle and
lower castes. They often observe 1longer periods of primary
pollution than the higher castes and brahmins, but this is not
always so. Like the higher castes, the mourners then remain in a
state of reduced pollution until the final rites. Among those low
and outcaste Hindus who perform their final rites a year or so
after death, this means that the mourners remain 1in a state of

reduced pollution for some months. During this period the chief

mourner frequently observes dIkgE (a religious wvow), leaving the
entire body wunshaved and abstaining from sex, alcohol, tobacco
and betel. In the tribes, the end of primary pollution tends to
coincide with the final «rites, if they are held within a couple
of weeks after death. If the final rites are held a year or so

ali
after death,A pollution ends in the first couple of weeks.:
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Some. outcastes practise the suppression of primary pollution until

such time as they can afford to hold proper funeral rites. This
is usually achieved by sealing a piece of cloth or a cow dung
cake in a pot, which is kept in the corner of the house. While
the pot remains sealed the family members can carry on their
lives as normal, but when they can afford to perform the proper
rites it is opened and pollution begins.

The end of primary pollution is marked by all groups with
the purification of the house of mourning and the mourners. Fresh
cow dung is smeared on the walls and floors of the house, the old
earthenware vessels are destroyed and replaced with new ones. The

family bathe, take pancagavya and put on new clothes. In those

castes which wear the sacred thread, the mourners will put on a
new sacred thread and wear it in the auspicious direction (over
the right shoulder and wunder the left arm) for the first time

since the death.

According to Manu-Smrti®® primary pollution lasts ten days
for brahmins, twelve days for k§atrizas; fifteen days for vaidvas
and a month for éﬁdras;so in classical theory the lower castes
observe longer periods of impurity than the higher castes. By the
time of G.P., however, the variable 1length of pollution
represents the ideal but in reality death impurlty occuplies a
standard period of ten days for all varnas (G.P.4h). The

ethnography corresponds with the G.P. practice in that caste
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represents the ideal but in reality death impurity occupies a
standard period of ten days for all varnas (G.P.4h). The
ethnography corresponds with the G.P. practice 1in that caste
Hindus as well as brahmins tend to observe ten days of primary
pollution. Social and economic factors could well account for the
change from variable periods of primary pollution of classical
theory to the ten days of impurity for all varnas seen in G.P.
and the ethnography. To adopt the length of primary bollution
observed by the higher castes can boost a community's attempts to
improve its social status, reinforcing its claim to be a higher
caste than outsiders consider it to be. Furthermore, the adoption
of a reduced period of primary pollution has great economic
benefits, enabling the mourners to return to work far sooner
after the death. Another way of coping with the economic problems
caused by death pollution 1is seen among the outcastes who use
ritual means to suppress impurity until such time as they can
afford to pay for the necessary rituals and spend a number of

days without work.
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Stage 5. The End Of Mourning.

5a.The Caste Feast.

A lavish caste feast features in the final ceremonies qf all
groups. In the case of the tribes and outcastes it is often the
only ceremony to mark the end of mourning and usually follows on
immediately from the stage three rites at the grave. But among
those outcaste communities who practise diksa it is held at the
_end of the chief mourner's vow up to a year after the death. It
is usually the most expensive ceremony of the tribal funeral; a
Gond or Bhumia feast (Central Provinces), for instance, may cater
for three to four hundred people and the mourning family will
sell all their bullocks and grain and borrow money at exorbitant
rates of interest in order to meet the expenses®. Tribes and
lower castes interpret the caste feast as a meal in which the
deceased participates in some way. The Tharu (tribal) of Bengal?
believe that the scent and smoke of the feast refresh the
deceased while the solid parts are consumed by the living. The
Bhumij (tribal), also of Bengal®, believe that a member of the
tribe who is unconnected with the mourning family becomes
possessed by the dead man's ghost and participates 1in the feast
as the dead man. When he leaves the feast it is believed that the

ghost goes with him. The Korwas (tribal) of Palamau® seem to

1 Fuchs p.341
2 Risley v.II p.318
? Risley v.I p.126

4 Bihar District GCazetteers: Palamau p.l1l14
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believe that the people at the feast eat on behalf of the
deceased; the priest asks all present to take an a handful of
food "in the name of N.N.",

Among caste Hindus and brahmins, the final feast is usually
only one of several ceremonies to end of mourning and immediately
follows from the rite which transfers the deceased from ghost to
Ancestor. Caste Hindus often invite local brahmins to their final
feasté though according to Lewis® 1in the Delhi area this had

fallen out of favour by the 1late 1950s due to the influence of

organizations 1like the Arya Samaj (a Hindu religious reform
movement) which wurge <caste Hindus not to feed brahmins on
ceremonial occasions because the custom merely encourages

greediness among village brahmins  who they say are mostly
jlliterate and have no real knowledge of the Vedas anyway. Cows
or young girls are now sometimes fed instead at the caste feast.
All groups tend to use the occasion of the final feast to give a
new turban and clothing to the chief mourner .and this gift 1is
considered to mark the assumption of his new role as head of the
family.

Lingdyats will often finish thelr mourning zrites with a
caste feast. Sometimes this is held immediately after the funeral
but more commonly it takes place on the eleventh, twelfth or
thirteenth day after death, even Iif the community has not

performed any ceremonies 1in the intermediate period.
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In the tribes the transition from ghost to Ancestor is not
clearly defined. 1Indeed, for most tribes an Ancestor is simply
the ghost of a person who died some time ago, as opposed to the
Hindu idea that ghosts and Ancestors are entirely separate states
of being. The participants interpret the feast as a final meal
for the deceased after which he is supposed to go away and leave
the mourners in peace, not as a ritual mechanism which changes
the ghost into an Ancestor. From then on he is included in any
memorial ceremonies which the tribe may hold for Ancestors in
general.

Althbugh outcastes, Caste Hindus and brahmins use
representatives of the deceased who are so strongly identified
with the ghost that they may be said to be possessed, this
possession is only at a very low level and the representatives
retain their own personal identities. Among the tribes, however,
the possession 1is complete and the person's identity is
completely subsumed during the period of possession. The higher
castes do not explicitly interpret the caste feast as a teeding
ceremony, however, they do invite brahmins who in the context of
the fourth stage offerings seemed not only to boost the
deceased's merit but also to eat on his behalf. This would
suggest that as among low caste and tribes the caste feast is a
meal in which the deceased 1is thought to participate. The
deceased takes part, however, not in ghost form but as. an

Ancestor. As Ancestors are free from the impurity attached to
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ghosts, the caste feast 1is attended by ordinary 1local brahmins
rather than low grade death specialists such as the Mahabr3hmans.
It is interesting that according to Lewis the discrediting of
brahmins has not caused the disappearance of this rite; instead,
people have simply switched to using cows and young girls.
Virgins are often used as brahmin substitutes in certain rites in
North Indian communities where brahmins are not available®, while
cows have been seen in the fourth stage rites (Eth.4c) being fed
along with brahmins on behalf ofvthe deceased.

It would appear that the Hindu caste feast has persisted
even among those Lingayats who deny death pollution and hold no
§r3ddhas for the deceased. The caste feast is. in keeping with
celebratory nature of the Ling3dyat funeral but it is interesting
that it tends to be held not immediately after the burial but on
the eleventh, twelfth or thirteenth day. When a community does
not observe death pollution and holds no &r3ddhas the end of
mourning should, in theory, come immediately after the burial but
this appears to be another instance (see 4a.) in which the
Lingayats follow high caste ritual practice and thus align
themselves with communities of the highest social standing.

>b. Recalling The Spirit.

Some tribes and low <castes end their mourning with a
ceremony which 1is believed to recall the spirit to the house
where the person died. This rite 1is usually held at the end of

the third stage rites and may be associated with delayed third

€ Thakur p.78
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stage rites held on the ninth or tenth day after the funeral. It
is normally followed by a community feast.

Sometimes the deceased is recalled as a disembodied spirit.
The Oraons (tribal) of the Central Provinées’, for instance,
build a miniature hut outside the house of mourning and call,
"Come your house is being burnt". A relative sits in the house
watching the burning lamp and when it flickers it is believed
that the dead man has returned to the house. Often the spirit is
recalled as a fish, frog or insect. A typical form of the rite 1is
practised by the Pardhans (tribal) of the Central Provinces®. The
mourners send the daughfer—in—law of the deceased to the river
where she tries to catch a fish, saying,"Oh father-in-law if you
really love me come into my haﬁds"._The fish is brought back to
the home of the deceased and placed 1in a temporary hut. Some
flour is spread on the floor and covered with a new basket. Later
the basket is removed to see if there are any footprints in the
flour and if there are, they say that the soul has returned. The
fish is then thrown away and the feast begins.

The recall of the spirit is often seen as the rite which
transfers the deceased to the status of Ancestor, as in the case
of the AhTrs (caste Hindus) of the Central Provinces®, where a
stone is washed with water from the pot in which the fish

representing the deceased is held. The stone is then set up as a

7 Russell v.IV p.309
8 Hivale p.180-181

® Russell v.I p.28-9
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family god and given an annual sacrifice. Some communities,
however, perform further ceremonies. The Gond of Eastern
Mandla*®, for instance, after recalling the spirit transfer the
deceased to the status of Ancestor (purkha) with a rite known as,
"Uniting the deceased with Bara Deo". Bara Deo is the clan god
thought to reside in a tree outside each village. The community
usually waits until several people have died before holding the
ceremony; The nearest relative of each dead person takes a piece
of reed which is then hidden near the tree of Bara Deo. The reed
is thought to contain the spirit of the deceased and as long as
this life-force 1is not put to rest in this fashion it is an evil

spirit (bhuta) and always tries to harm the surviving members of

the family.

The ritual of looking for footprints in flour which has been
spread under an wupturned basket has already appeared in a
different context with a different interpretation. In the stage
three rites of some outcaste and low caste Hindus, £flour or ashes
are spread over the spot where the person died on the evening
after the funeral and examined the next day for footprints, which
are thought to indicate the form in which the deceased is reborn
(Eth.3b). The explanation for the rite in. Eth.3b 1is slightly
anomalous in that it suggests the footprint ceremony is a final
rite when in fact it 1is wusually followed by ghost feeding

ceremonies. Here, the ritual of the upturned basket and

16 Puchs p. 342-6
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footprints is one of the final ceremonies although the
explanation is that it indicates the return of the spirit to the
house rather than showing the form 1in which the deceased is

reborn. Ideas about karma (automatic retribution and reward

according to one's past actions) and samsadra (transmigration) do
not feature 1in the traditional tribal explanations of what
happens to a man after death but Hindu influence seems to have
made itself felt in many tribal communities. The Gond and Bhumia
of Eastern Mandla®?, for instance, say that once a man 1is united
with Bara Deo he will stay there and will not return to the
world. At the same time they say that the soul 1is reborn in a
child, a cow or a fowl, just as Parmalme. decides. As Fuchs points
out, whenever the Gond and Bhumia speak of rebirth and
transmigration they do not use the word Bara Deo for god but the
non-tribal terms of Parsetm« o0or Bhagvan. This would sﬁggest that
the Bara Deo explanation is the original one and the ideas about
transmigration and karma have been taken from Hinduism, from
which come the terms Parmatma and Bhagvan, without any attempt to
integrate the two.

It is possible that the ceremony of the upturned basket and
footprints as it appears in the third stage rites represents the
reinterpretation of an originally tribal rite in Hindu terms; the
ceremony of recalling the spirit to the house becomes a rite
which tells the mourners about the form in which the deceased

will be zrebozn. In addition to this reinterpretation of the

11 pPuchs p.347
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footprint ceremony, further Hindu influence has resulted in the
adoption of $r3ddhas and Hindu end rites. The basket and
footprint ceremony and the explanation which shows it to be a
final rite are retained but what once might have been a tribal
ritual with final rites following straight on from ceremonies at
the grave bis now Hindu 1in form and the footprint ceremony
provides a false ending, as 1t is followed by a series of
§r3ddhas. Some caste Hindus and brahmins put an upturned basket
over a lamp and food left on the spot where the person died but
unlike the 1lower castes and tribes do not spread the floor with
ashes and look for footprints. It 1is possible that this 1is a
fully Hinduized remnant of the basket and footprint ceremony
suggesting that those who perform it LK were originally tribes and
rose in the caste system. The practice of holding the recall of
the spirit on the ninth or tenth day after death may also be due
to Hindu influence. The tribal end rite, its original explanation
and its association with the feeding rites at the grave are
retained but delayed so that the period of mourning corresponds
with that of the Hindus. Such a delay also has the benefit of
allowing the relatives some more time in which to raise money for
the final feast.

5¢c.Pinda Ceremonies.

Among Hindus the transfer of the deceased from ghost to
Ancestor is frequently accomplished by means of a pinda ceremony,
characterized by the offering of rice or flour balls known as

pindas. The most basic pinda ceremony tends to be performed by
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the lower castes, outcastes and tribes. These groups usually
offer pindas only in the context of their end rites and confine
their fourth stage ceremonies to giving foodstuffs to the
disembodied ghost. The rnumber of pipgas offered is extremely
variable and they are wusually worshipped with sesame, vermilion
and incense before being thrown into water. After that the
deceased is counted among the Ancestors.

A more complex pinda ceremony is practised by those castes
who offer piqqas as well as foodstuffs during their stage four
rites. Pig@as offered during the fourth stage rites are normally
disposed of in water but in the final ceremony.all or some of the
pindas are offered to the crows. If the crows eat the pindas then
the deceased 1is believed to have moved on from the ghost stage
and‘become an Ancestor. If the crows refuse to touch the pindas
then it 1s believed the deceased 1is still a ghost and the
relatives promise to remedy any deficiency 1in ritual procedure
and sort out any problems with his worldly affairs. If the crows
still refuse to eat the g;gggg then the chief mourner makes a

substitute crow out of kuda grass and touches the pindas with

this. Those who use a crow offering for their final rite do not
usually make offerings to crows during their fourth stage rites.
Those who do repeat the crow offering usually wuse a combination
end rite which also includes the disposal of the 'lifestone'
(Eth.54d).

The most complex g;ggg rite 1is practised by the highest

castes and brahmins and is known as the sapindikaranam ceremony.
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The standard form of this ritual 1involves four pindas. Three of
the pindas are believed to represent the father, grandfather and
great-grandfather of the deceased, while the fourth pinda
represents the ghost. The chief mourner cuts this fourth pinda
into three and merges one third with the ball representing the
deceased's father, one third with the ball representing the
deceased's grandfather and the final third with the ball
representing the deceased'é great-grandfather. This ritual is
believed to transfer the ghost to the status of Ancestor. If the
deceased is a woman, the three pig@as into which the fourth is
merged represent her husband's mother, grandmother and great-
grandmother. Some communities believe that the three divisions of
the ball represent an actual divisipn of the ghost into three
parts; the head, which is joined to the g;ggg of the fathexr; the
heart, which is joined to the g;ggg of the grandfather and the
feet, which are joined to the glggg of the great-grandfather. For
this reason, they will not do the cutting themselves but call in
a man of a special caste known as the Kataliyds (cutters) and pay
him to perform this violence on the ghost after which they refuse
to look upon him ever again. The three enlarged balls are
worshipped with various substances and then given to a crow or
thrown into water. It 1is a common belief that the chief mourner
will obtain a son if he sniffs the middle ball before disposing

of them. After the sapindikaranam the deceased's great-

grandfather passes out of the realm of the immediate Ancestors so

the three pindas used in any subsequent 5r3ddha ritual represent



---Ethnography 5c--- 108
the deceased, his father and grandfather. The Deshasths
(brahmins) of Dh3rwdr®2 use a ball of flour instead of rice for

the great-grandfather in the sapindikaranam and call it the

svarga patheya (heaven-opening) pinda.

Among those tribes whose only final rite is the caste feast,
Ancestors are simply ghosts of those who died some time ago;
there is no sense of a change of being and no real difference 1in
ritual vocabulary between offerings to the deceased as ghost and
offerings to the deceased as Ancestor. 1In the f£final rites
involving ig@as, however, there is a definite sense of a change
of being expressed in the fact that people use ritual forms when
dealing with the deceésed as an Ancestor which differ from those
which they use when dealing with the deceased as ghost.

Among the high castes and brahmins simple pinda offerings
build a new body for the ghost while g;ggg_offerings to crows are
thought to pacify evil spirits or ascertain whether the ghost has
any unfulfilled wishes. Thus when the crow feeding rite is
performed in the context of brahminical and high caste third and
fourth stage ceremonies it does not pose any great problems for
the mourners; if the crows refuse the iqqas, then it 1is a
setback but the funeral rituals have not yet been completed and
there is still time for the mourners to remedy the situation.
When the ceremony is held as a final rite, however, and is

supposed to indicate that the deceased has become an Ancestor,

12 Gaz. Bom. Pres. Vv.XXII p.86



---Ethnography Sc--- 109
the relatives,in theory, face the possibility of failure; if they
cannot persuade the crows to eat the gip@as then the deceased is
locked into the form of a ghost and it 1is too late for the
mourners to remedy the situation. In practice, however, if the
real crows refuse to cooperate, the performer uses a substitute
made of kuda grass and so the mourners never fail to transfer the
deceased from the staﬁus of ghost to Ancestor. Iﬁ seems possible
that the £final rite 1involving crows has been adopted from its
stage four context in higher caste ritual and has had to be
modified in order to perform its new function successfully.

As Hershman*? points out, while a woman is alive she never
really belongs to her husband's 1lineage but always remains a
latent member of her father's family 1line. Having a son is the
most important step in a woman's changeover from her father's to
her husband's 1lineage that can be taken during her lifetime but
the changeover is never complete until after her death. In the
Punjab** a woman changes into the clothing of her father's house
on the wedding day of her son and when she dies her death shroud
is brought from her father's village; but when she becomes an
Ancestor, offerings are made to her at é;gggggg and Divall only
by her descendants and their wives and no ceremonies are
performed for her at her father's village.

The idea of the sapindikarapam as the mutilation of the

deceased is a 1logical extension of the theory that the body

12 p.172

14 ibid.
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constructed during the intermediate period is composed of pindas;
the pinda representing the ghost in the ceremony is thought to be

this new body, which is cut wup during the course of the rite.

This concept also reflects the fact that the saoip@ikaragam is
not so much a transformation as a rebirth in a different life-
form, which is only achieved through the death of the ghost.

The belief that the chief mourner can obtain a son by

smelling the middle ball in the saoiqqikaranam suggests that

there is some connection between the performer's grandfather and
the birth of his son although this is never explicitly stated by
the performers themselves. Aé O'Flaherty*® points out, the pinda
is a food which symbolises the mingled substances of human
procreation and 1is often said to represent a ball of seed, as in
the horse sacrifice*®. Thus, when the performer sniffs the g;ggg
he appropriates the raw materials of human procreation. Although
there are some myths in which the spirits of the deceased are
reborn in this way O'Flaherty argues that this 1s generally not
the case and that the true significance of the g;ggg is that it
is a leftover (gggﬁl;;gL of an offering to the Ancestors and that
it acts in the same way as leftover offerings to the gods
(pras3da) which a woman may eat if she wants to become pregnant.

Yet if this is the case it seems strange that the performer

should sniff only the middle and not all of the pindas. Pig@as,

however, are more than just food offered to the Ancestors; they

15 p.6

16 Sat.Br. 13.1.1.1-4
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are also the Ancestors themselves, most particularly in the
context of the sapindikaranam, whose primary function is to merge
the deceased with the Ancestors rather than feed them. Thus, the
chief mourner is not merely partaking of the remainder of an
offering to the Ancestors, he is sampling the essence of the
Ancestor himself. The resulting pregnancy could actually be
considered to be the Ancestor's rebirth, not merely like it as
O'Flaherty maintains; the performer's grandfather 1is reborn as
his own great-grandson, a recurrent theme among the tribes
(Eth.6b). There is, however, an inconsistency in ritual if the
performer's grandfather is reborn as his own great-grandson
because he continues to be worshipped and given offerings as an
Ancestor in the context of the 5r3ddha ceremonies. It is possible
that the sniffing of the middle pinda 1is a remnant of tribal
ideas that people are reborn into the third generation of their
own families which has been reinterpreted 1in general terms; the
pinda simply represents the mingled substances of procreation
rather than the grand%ather who is to be reborn as his great-
grandson. It is equally possible, however, that as in the tribes
there is simply an inconsistency in belief about what happens
after death and that the deceased can at the same time be both an
Ancestor who takes part in é;agggg ceremonies and a reborn human
being.

5d. Ceremonies Using A Representation Of The Deceased.

Some castes, outcastes and tribes, particularly in the South

of India, accomplish the transfer of the deceased from ghost to
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Ancestor by using a representation of the deceased. Occasionally,
as in the case of the Izhuvans (outcastes) of Cochin®*?, the bones
of the deceased gathered up at the sancayana are retained during
the intermediate period and their disposal into a tank, river or
the sea marks the transfer of the deceased from the state of
ghost to Ancestor. In some castes, as with the Guraos (caste
Hindus) of the Central Provinces*®, the transfer is marked by the
worship and disposal of the 'lifestone' (jivkhada). More often,
however, those who wuse the temporary ghost body perform a
combination final rite in which the ‘'lifestone' is ceremonially
disposed of and the crows offered pindas. Many communities set up
a representation of the deceased only for the purpose of their

end rites. This may be a bundle of kufa grass; a figure traced on

the ground where the person breathed their last; a brick on which
a representation of the deceased 1is scratched; a mud mound

constructed by the side of a river or a tank; or a pot or post

dressed in the deceased's clothes. In most cases this
representation is worshipped, offered foodstuffs and then
ceremonially discarded. Sometimes crows are fed as part of the

rite and occasionally pindas are offered to the image.
Brahmins and high castes also use representations of the

deceased besides pindas during the sapiqqikaranam. These

representations are employed in the feeding ceremony which

precedes the worship and the merging of the pip@as. This feeding

17 Iyer v.I p.325

8% Russell v.III p.180



---Ethnography 54--- 113
ceremony includes offerings to the Vidve Devas (gods) and the
Pitrs (Ancestors) as well as to the ghost. The Southern
Vaiggavi;e brahmins*® uyse brahmiﬁs to represent the ghost,
Ancestors and gods. The K&thi3wdr brahminsz° employ brahmins for
the Ancestors and gods, inviting them on the day before the
ceremony in the belief that the spirits of the departed can then
enter the brahmins during the night in readiness for the
sapindikaranam, but they usually employ a bundle of darbha grass
to represent the deceased because brahmins are unwilling to take
on the 1inauspicious and polluting role of ghost. In the case of
the Chetris (caste Hindus) of Nepal2®*, bundles of grass are used
for the gods and Ancestors as well. In this feeding ceremony, the
gods, Ancestors and ghost are placed , in separate sguares marked
out on the ground. The performer wears his sacred thread in the
inauspicious direction whenever he enters the squares containing
the ghost and the Ancestors and in the auspicious direction when
he enters the square containing the gods. If he enters the square
containing the deceased, he must purify himself before entering
either of the other two squares. _The QLTQQ representing the
deceased is kept in the ghost's square until the decisive moment

of the ritual, when it 1s divided into three and merged with the

three Ancestors' pig@as which are kept in the Pitrs' square.

19 Dubois p.494
29 Stevenson p.1l82

21 Bennett p.105
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As with the giqqa ceremonies, ritual forms which are used by
the lower and middle castes as final rites are used by highei
castes and brahmins as fourth stage ceremonies; among the higher
castes and brahmins, the worship, feeding and disposal of a
representation of the deceased carries him from the state of
formlessness lodged in a temporary body to that of a ghost with a
body made of pindas. Again as might be expected, it is the
brahmins and high castes who employ the most elaborate rituals
using representations of the deceased and it 1is they who
demonstrate most clearly the difference of status between ghosts,
Ancestors and gods. Ghosts are so polluting that the performer of
the final rite must purify himself before dealing with the other
two levels of being. Ghosts are also highly inauspicious and the
performer must wear his sacred thread in the inauspicious
direction. The Kéthi§w5r explanation for the necessity of
inviting the brahmins on the day before the ceremony suggests
that the brahmins are thought of as being possessed by those they
represent and though the possession is not of the extreme kind
seen in the final ceremonies of the tribes (Eth.5a), brahmins are
understandably unwilling to be possessed by the deceased and take
on his 1inauspicious and impure nature. Ancestors are not impure
and brahmins will represent them in ceremonies but they are not
auspicious so the chief mourner wears his sacred thread in the
inauspicious direction. They are, however, not as inauspicious as

ghosts and brahmins representing them wear their threads in the
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normal, auspicious direction22. At the highest 1level are the
gods, who are both pure and auspicious, as demonstrated by the
fact that the performer wears his thread 1in the auspicious
direction when dealing with them. The transfer of status is
emphasised by the fact that the pinda representing the deceased
is moved from the area representing the ghost to that of the

Ancestors for the merging ceremony.

5e. Opening The Gates Of Heaven.

Many middle caste Hindus in Southern India practise a rite
known as vaikuptha samdr3dhana (winning Visnu's heaven), which is
thought to open the gates of heaven for the deceased and normally
takes place on the evening after the rite which transfers the
deceased to the statué of Ancestor. It usually takes the form of.
a piji3 performed at the local temple and a butter throwing
ceremony. The butter throwing ceremony may take several forms.
Among the Agasas (caste Hindus) of Mysore2?2, the chief mourner
performs pujad to the god and throws three balls of butter at the
image saying,"0 god! The deceased might have thrown stones at
you, but now for him we throw butter. Have mercy on him and open
the door of svarga (heaven) for him to enter." Among the Toreyas
(caste Hindus) of South India2%, the mourners go to the local
temple where a brahmin performs puja for them and shuts the door

of the temple. The chief mourner with his back to the temple,

22 gStevenson p.183
23 Nanjundaya and Iyer v.II p-25

24 Thurston v.VII p.182
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throws a 1little butter on the doors which are then opened by the
brahmin. This is then repeated twice more.

The vaikuq?ha samaraddhana is not on the whole associated

with the brahmins and high castes and where it does appear is not
in the distinctive form seen in the middle caste funeral rites.

The Komatis (caste Hindus) of Mysore=®® hold a yvaikuntha

samaradhana on the day after their sapindikaranam, in which they
feed brahmins, while the Shenvis (brahmins) of K3nara2?s call

their final caste feast the vaikup@ha samaradhana.

The vaikuntha samaradhana is a distinctively Southern ritual

and 1is normally only practised elsewhere by communities who
originated in the South, as in the case of the Shenvis of Kanara.
It appears to be a Southern middle caste equivalent of the bull
release which among the high castes and brahmins 1is believed to
gain the deceased's entry 1into heaven (4g.). Those high castes

and brahmins who have a vaikuntha samaradhana ceremony either do

not perform a bull release, as in the case of the Shenvis, or
interpret it differently, as in the case of the Komatis, who say
that releasing the bull 1rids the deceased of his iS3ca
character.

Most Hindus seems to believe that the mourning ceremonies

achieve a two-fold purpose, that of a change of being, in which

the ghost becomes an Ancestor and that of achieving the dead

25 Nanjundaya and Iyer v.III p.572

26 Gaz.Bom.Pres. v.XV pt.I p.168
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bPeérson's entry into another realm, in which the deceased leaves
the places he frequented when alive and enters heaven. Among the
high caste and brahminical communities and some middle caste
communities these two goals are achieved through separate end
rites but 1lower down the social scale the participants believe
that the rite of transfer also enables the deceased to enter
heaven.

According to orthodox brahminical theory, the deceased,
having become an Ancestor, 1is 3judged 1in the court of Yama

according to his past deeds. If his karma is good, then he goes

to one of the heavens where he enjoys the fruit of his past
actions; if his karma is bad, he is sent to one of the hells to
suffer for his past actions; if the deceased has a mixture of

good and bad karma he may be sent to heaven and hell in turn.

When the deceased has experienced the time in heaven or hell
appropriate to his past actions he is reborn in a form befitting

his karma. Thus, the brahminic release o0of the bull tends to be

interpreted as a rite which accumulates great merit for the

deceased bringing him enough good karma to enable him to enter

heaven. In the South the bhakti tradition has caused the ceremony
which gains entry into heaven to take a different form. Although
found in Saivite and other sects, Dbhakti 1is particularly
assocliated with.Southern Vaisnavism and its followers believe in
a god of absolute 1love, mercy and grace. Bhakti has no need of
'works'; one should relinquish all consideration of actions

supposed to yield merit or demerit, for this can reduce one's
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trust in god's grace, love and willingness to save all who are
devoted to him. In disregarding the importance of traditional
religious ceremony it seriously wundermines the position of
brahmins, whose social status is based on their role in orthodox
ritual; thus, it is a type of religion which has 1its greatest
fdllowing among caste rather than brahminical communities. The

vaikuntha samar3dhana is a ritual in which the mourners throw

themselves and the dead man upon the mercy of Visnu and it is
through the god's grace rather than through any merit of the

deceased that he goes to heaven.
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Stage 6. Memorial Ceremonies.
6a. Memorials.

Many communities set wup some kind of memorial for the
deceased. Among some tribes and 1low céste Hindus it simply
consists of a few stones marking the grave, on which members of
the family 1leave foodstuffs of which the deceased was
particularly fond. Some of the richer Hindus construct quite
elaborate tombs with pots hung above them in which they leave
offerings to the deceased. Ling3yats also often build tombs, at
which relatives periodically leave flowers and lamps. In addition
to marking the grave, several tribal communities set up large
memorial stones, poles or platforms by the roadside near the
village boundary or even 1in the wvillage itself. The tribes Qho
set up these memorials believe that they are representations of
individual Ancestors and periodically offer them foodstuffs and
worship. In some tribes these memorials are only erected for
important people, who are supposed to become especially powerful
Ancestors. In other communities, however, every Ancestor should,
in theory, have his or her own memorial, though in practice, poor
families often wait until a number of people have died and then
set up one memorial to represent several relatives. Sometimes the
memorials are carved with an image of the deceased and 1in the
case of those which represent several Ancestors great care 1is
taken that the number of carvings correspond exactly to the
number of dead, otherwise, it 1is believed, another person will

die for every extra figure. Among the Muria (tribal) of the
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Central Provinces®, it is thought that the memorial stones grow
in size if the soul of the dead is satisfied with the
arrangements for him. If the stone grows, it brings good fortune
to its family but if it falls or becomes crooked it is thought to
be an indication that the dead person is angry and feels
neglected and it is put straight and offered whatever sacrifice
the local priest recommends before some dreadfﬁl calamity can
overcome the famiiy. In some places it is thought that there is
no need to worry 1if the stone goes cfooked atter twenty years,
because after this time the deceased is completely mingled with
the Ancestors and does not exist as a separate entity. The
installation of these monuments is falling out of favour with the
tribes, mainly due to the expense, for the erection ceremony
usually involves a feast and the sacrifice of cows, pigs and
chickens, but also due to the influence of Hinduism, which has
led to the abandonment of cow sacrifice (at 1least 1in public
ceremonies) and the tendency to tombs for the dead rather than
the traditional monuments.

Some tribes and low castes instal a representation of the
deceased 1in their houses. Sometimes these representations are
simply stones or pebbles but they may be more elaborate images
carved out of wood or cast from precious metal. The installation
of the representation usually marks the transfer of the deceased
from the status of ghost to that of Ancestor, after which it is

periodically worshipped and given food offerings along with

1 Elwin p.ls6l
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images of other Ancestors. Those communities who set up Ancestor
images either do not use representations of the deceased during
their fourth stage rites or, if they do, use a different style of

representation for the Ancestor from that used for the ghost.

In the case of the Lingayats, the tomb and the offerings
appear to be simply memorials of the deceased; when the dead
person goes to Kaildsa, the family's responsibility towards him
ends and any further ceremonies are simply by way of worship and
remembrance and not essential to his well-being. Among other
Hindu communities and the tribes, however, it is believed that
the family's responsibility to the deceased does not end when he
becomes an Ancestor and that they must continue to feed him as
they did when he was a ghost. Like the ghost, the Ancestor is
thought to be absolutely helpless in that he is dependent on
living relatives for sustenance but he is also extremely powerful
in that he can influence family affairs for good or evil. Whereas
ghosts can only bring calamity to a family, Ancestors are capable
of bringing both good and bad fortune. They are therefore less
feared than ghosts but nevertheless treated with caution. This
caution 1is particularly strong in the case of the spirits of
powerful people. Those who erect memorial stones only for
important members of their community wusually deal with other
Ancestors communally in an Ancestor pot (Eth.6d) or Dby joint
ceremonies for them. The spirit of the important person must be

dealt with separately because the power wielded during his
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lifetime is believed to go with him beyond the grave and can only
be controlled by containing his spirit in a memorial stone and
offering it separate propitiation.

As with the stage five ceremonies, there is a tendency to
use ritual forms when making offerings to the Ancestor which
differ from those used when dealing with the ghost;_-those who use
stones, poles, pots and platforms to represent Ancestors tend not
to use them in their stage four ceremonies. Among many tribes
outcastes and low castes, there seem to be no formal rituals for
the 1individual Ancestor which correspond to the higher caste
anniversary of death rites; Ancestors are often individually
represented and may receive formal offerings as individuals but
in formal rites they are usually fed and worshipped as a group.

6b. Ceremonies For Reborn Ancestors.

It is a common belief among the tribes that the deceased
will be reborn again, usually into a child of the same sex in his
or her own family in the third generation i.e. as his or her own
grandchild. Several tribes place identifying marks of vermilion
or soot on the  corpse before burying it and look forx
corresponding birthmarks on children born into the family. When
similar marks are found they know that the Ancestor has been
reborn. Other tribes hold a divining ceremony placing a grain of
rice in a bowl of water which contains 1rice grains representing
various members of the family who have recently died. When the
child's rice grain comes into contact with one of the others the

parents know which Ancestor has been reborn and give the child
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his or her name. A family will still continue to worship and feed

a representation of the Ancestor even after he is deemed to have

been reborn.

It would appear that an Ancestor may exist simultaneously as
a new human being and as an 1image. According to several
ethnographers the tribal theologians explain this inconsistency
by dividing the 'spirit into th or even three elements. One
element is said to be reborn but the other elements are variously
said to go to the tribal god, remain near the grave, trouble the
relatives in dreams and live in the Ancestor's image. This theory
is also used to explain the seemingly inconsistent attitude
towards the ghost, which in many tribes 1is prevented from
returning to the wvillage after burial (Eth.2e) and then
ceremoniously recalled at the end of mourning (Eth.5b): the
spirit confined to the burial ground is said to be the evil

spirit (mari, bhuta), while the spirit brought home is said to be

the life-force (iiva, prana ,hansa). Hivale?, however,
acknowledges that this is his own interpretation and that the
tribal theologians of the Pardhans never explicitly say that the
soul divides into several elements although such an explanation
would be the only possible way in which to integrate their
various ideas about what happens after death. In other cases too

this theory of the soul's division seems to have arisen as the

2 p.174
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result of qguestioning by the ethnographer. According to Elwin?,
"It was not until I had thoroughly discussed the matter with the
Dewar Kotalwahi and his two wives that the matter was cleared up
and then mainly through the acute theological perceptions of his
junior wife." Perhaps the participants only try to rationalize
the seeming inconsistency of their beliefs when confronted by the
ethnographer, but ordinarily just hold a number of conflicting
ideas about death without questioning how they relate to each
other.This would require sensitive and detailed study 1in the
field.

6c. Anniversary Ceremonies For Individual Ancestors.

Some tribes and many Hindus hold a feeding ceremony on the
anniversary of a person's death. , Among the low castes and
outcastes, this tends to take the form of a caste feast in which
the deceased 1is believed to participate: £food is offered to a
representation of the dead person and to crows. Among caste
Hindus it tends to take the form of 1libations, feeding brahmins
and crows and offering pindas. It is not considered very becoming
to the dignity and position of a brahmin to attend as a guest at
a 4r3iddha except if it is for his relations. People from brahmin
communities, therefore, where possible, arrange the performance
of the rite within their own family group. Those of lower caste
invite brahmins who are not over punctilious over matters of good

form (perhaps because they are poor). Some communities like the

> p.294
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Kammas (caste Hindus) of South 1India* and the Rautias (caste
Hindus) of Bengal® perform only one anniversary ceremony for a
person and after that only hold rites for the deceased as
included among the Ancestors 1in general. Jains hold anniversary
ceremonies for individual Ancestors but not all communities
interpret them as feeding rites; the Jains of Kanarés, for
instance, hold ceremonies on the anniversary of death believing
that they save the deceased from the torments of hell. The Jains
of Mysore perform ér3ddha on the anniversary of death for.ten
years after which they believe that the departed soul must be
born elsewhere or freed from bondage. They still, however, feed
the castemen on the anniversary of death. Ling3yats do not tend
to hold any ceremonies for individual Ancestors.

Many Hindus perform feeding zrites for 1individual Ancestors
during the Qiggggﬁgg_ (Ancestor fortnight?”), which is held
throughout India during the dark half of Bhadrapada
(August/September) and at the beginning of ASvina
(September/October). On the same day of the lunar fortnight as

that on which a man died (mah3l), his soul is believed to return

to the house and hover about waiting for his son to feed him.

Sometimes the deceased 1is fed as an individual only in the

4 Thurston v.III p.105
5 Risley v.II p.206

6 Gaz.Bom.Pres. v.XV pt.I p.236

7 A festival of the dead which first seems to make its
appearance in Pur3nic times (Gar.é6c,Ved.é6c)
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context of the pitrpaksa, but among the higher castes both his
anniversary and his day in the Ancestor fortnight are observed.
The anniversary ceremony is often known as a man's $r3ddha and
the pitrpaksa rite as his paksa. In the case of female Ancestors
the anniversary alone is observed and no service is held on the
mahal. In addition to the anniversary ceremony, caste Hindus and
brahmins may also perform the m3t3maha or dauhitra (mother's
father or daughter's son) offering on the 1last day of the
pitrpaksa. In this $r3ddha a boy remembers his maternal
grandfather.

Among 1low castes, outcastes and tribes ceremonies for
individual Ancestors only tend to extend to the performer's
father and mother, his grandmother .and grandfather and their
parents being 1included 1in the ceremonies for Ancestors in
general. The brahmins and higher castes believe that the
Ancestors of three generations should have anniversary ceremonies
performed for them. In practice there 1is a tendency either to
abbreviate or to omit the anniversary ceremonies for the grand-
parents and great-grandparents or to perform them as part of the
father's anniversary ceremony. Among the Chetris (caste Hindus )
of Nepal®, for instance, the family simply offers a plate of
uncooked rice, spices, vegetables, curd and fried bread, known as
sidha to their family priest on their great-grandfather's
anniversary instead of performing the standard 5r3ddha with

libations and a pinda. Among the Chetris the full §r3ddha for the

@ Bennett p.1l11
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great-grandfather tends only to be practised by those who are
wealthy or very orthodox, although it is thought that its
performance brings great benefit to the family, as the village

saying goes, "If you want to become wealthy, perform your great-

grandfather's $r3ddha".

It 1is interesting that some Jains perform anniversary
$r3addhas and feeding ceremonies, becéuse according to orthodox
Jain theory after death the soul moves into a new embryo within a
single moment (samaya); thus the idea of §raddha 1is doctrinally
invalid because as Jain points out®, a soul which goes to 1its
next body in one moment canpot be fed, propitiated or dealt with
in any other way by those 1left behind. It is possible that, as
with the Lingayats, the social prestige attached to high caste
ritual has caused Jains to adopt ceremonies quite contrary to
their beliefs but anniversary ceremonies may also have been
retained because fears about ghosts and BAncestors override
orthodox theory and people perform §raddhas Jjust to be on the
safe side.

6d. Ceremonies For All The Ancgestors.

Some tribes, 1low castes and outcastes do not hold any
ceremonies for individual Ancestors but always remember them as a
group. Among these communities, formal ceremonies in which the
Ancestors are fed take place in the context of tribal and caste

festivals, particularly at the beginning of the agricultural

® O'Flaherty ed. p.234
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year, at harvest time and in Bhadrapada and ASvina. These
ceremonies take the form of offerings to Ancestor images, animal
sacrifices and caste feasts and occasionally 1involve possession
0of a member of the commuhity by a particularly important Ancestor
who comments on the affairs of the living and makes demands for
offerings. Among those tribes who keep a pot to represent the
Ancestors, the caste feast may consist either of rice which has
been periodically dropped 1into this Jjar during the year or
foodstuffs cooked in this pot especially for the occasion. The
tribes, 1low castes and outcastes frequently say that if the
Ancestors are not propitiated, they will trouble people in dreams
or even possess‘them.

Among middle, high caste and brahminical communities, the
most important annual ceremony for Ancestors occurs during the
pitrpaksa. Even if they perform no rites for individuals, they
remember the Ancestors as a whole on the day known as §g£gggl§;
amavdsyd (All-Ancestors New Moon). The ceremony takes the form of
caste feasts, pinda offerings and the feeding of brahmins and
crows. Many middle caste Hindus in the South set up a pot
(kalada) to represent the Ancestors and offer 1t clothing,
vérmilion and foodstuffs on this day. Many Lingayats also offer
food and clothes to Ancestors in general on §§;ygglgg_§g§x§§1§.

Although no anniversary ceremonles are performed for female
Ancestors in the pitrpaksa, mothers and women who die before
their husbands are remembered as a group on a day in the Ancestor

fortnight known as avidhavd navami (unwidowed ninth). In the
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South female Ancestors are also remembered on other occasions
(particularly before weddings and when the spirit of a dead wife
is proving troublesome to her successor) with a ceremony called
huvilya, in which a kala$a is set up in their name and given
offerings of food and female clothing.

The other major annual festival concerned with the dead
which 1is observed by most Hindus 1is the Feast of the Lamps
(Dipavali, Dipalil, Divali), which occupies the thirteenth,
fourteenth and fifteenth of the dark half of ASvina (the time of
the autumn equinox)*®. In many ways the festival is a celebration
of the new year; debts are paid off, merchants close their
accounts in anticipation of new wealth and offerings are made to
Laksmi the goddess of prosperity. The, festival is associated with
several Pur3nic myths whose underlying idea 1is that demons and
Ancestors play a crucial role in the acquisition of wealth. In
some regions the lights 1it during the festival are said to
protect the family from Bali the ruler of the hells who reigns on
earth during these three days and to give light to the Ancestors,
thus releasing them from the clutches of Yama and enabling them
to reach heaven. Families may also offer é;agggg at this time in
the form of g;ggggJ clothes and foodstuffs given to brahmins,
crows and representations of the deceased. K3rttikaidiIpa, in
which the lamps of Divall are duplicated, and which is held at

the next full moon after Divall is also a popular festival. Other

10 According to Gode (p.205-216) the modern festival Qf
DTIvall first makes its appearance in Puranic literature, where it
was known as Sukhasuptika.
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annual festivals for the Ancestors may take place but these vary
considerably from region to region.

New moon days are particularly associated with the Ancestors
by most Hindus. According to orthodox tradition §r3ddha should be
performed on the day because the moon has come to earth so the
departed are without Soma for the day and must be provided with
sustenance by the living (Ved.6d). In practice not all brahmins
actually perform 5r3ddha at the new moon, but they may offer a
libation tq the Ancestors of three ascending generations in
addition to the one normally given to them in the daily tarpana
ritual. Many Hindus take only one meal on this day and refrain
from washing clothes and sewing, the last because it is believed
this will sew up the throats of the Ancestors.

High castes and brahmins may also make daily libations to
the Ancestors, known as tarpana (satisfaction). These are made in
conjunction with libations to the gods and the Rsis (seers of the
Vedic hymns, who occupy a class separate from gods and men). The
K3thidwar brahmins** offer tarpana to the gods first, with the
performer facing east or north east with his sacred thread in the
auspicious direction and pouring water over the tips of his
fingers, which are held vertically. The performer next offers
water to the Rsis, facing west, with his sacred thread suspended
like‘a necklace and his fingers held horizontally with the little
finger at the bottom. The performer then faces south, with his

thread in the inauspicious direction and invokes his male

11 gtevenson p.229-230



---Ethnography 64--- 131
Ancestors for three generations and pours water three times from
the part of the right hand which lies between the base of the
thumb and the base of the first finger. He offers identical
libations for his female Ancestors of three generations and then
makes libations for other dead relatives. 1In theory, he should
offer tarpana to all those relatives whose life he would have
wished to make happy and it is believed that the libations can be
transformed by them into anything they need. If Lg;gggg is not
offered, it is thought that the Ancestors will drink the blood of

the performer and condemn him to childlessness.

As might be expected, the higher the caste, the more
frequent are the formal rituals which should be performed for
Ancestors. At the tribal and low caste level, formal rituals are
confined to annual festivals; middle castes have annual
festivals, monthly observances and. possibly anniversary
ceremonies; brahmins and high castes offer daily libations, hold
monthly observances and celebrate 1individual anniversaries as
well as the annual festivals.

Among the tribes and outcastes there 1s a tendency to
believe that the Ancestors dwell within the community alongside
the living, while among caste Hindus and brahmins it seems to be
thought that the Ancestors live elsewhere and only enter the
world of the 1living at certain times of the vyear and when
summoned by ritual. Tribes and outcastes live constantly in the

presence of the Ancestors as represented by stones and pots while



---Ethnography 64--- 132
caste Hindus only encounter them in the context of rituals. Thus,
among the tribes the Ancestor pot remains in position all year
round while among caste Hindus the kala%a representing the
Ancestors is set_up only for thé purpose of sr3ddhas.

As in the sapipgikarapam (Eth.5c), the form of the high

caste and brahminic tarpana ritual demonstrates the position of
the Ancestors relative to that of other divine beings: the gods
are transcendent and auspicious beings and the performer wears
his thread in the auspicious direction and pours water with his
hand in the auspicious position; the Rsis are human but removed
by their ascetic purity from samsdra (the cycle of rebirth) so
the performer wears the sacred thread in the intermediate
position and pours water in the intermediate way; .the Ancestors
are human and still bound by sa@séra so the performer wears his
thread in the inauspicious direction and pours water using the
inauspicious hand position. Although the Ancestors share the
tarpana ritual with the gods and Rsis, the gap between them and
the other divine beings is still enormous, so that only low grade
brahmins (though not as low grade as those who represent ghosts)
will represent them 1in é;gggggg outside the immediate family
(Eth.6c). Although in theory as divine beings they can bring good
fortune to the family as well as bad, and during the course of a
£r3ddha ceremony are usually asked to grant long 1life, sons and
wealth to their relatives, in practice people are more concerned
with the harm they do than the benefits they bring to the family.

When the tribes apply to their Ancestors in times of misfortune,
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it tends to be because the departed are believed to be
responsible for the «calamities rather than that the Ancestors
protect the community from the external forces of evil; while
Hindus tend to ascribe their good fortune to the gods and
misfortune to the Ancestors. Although in ritual Ancestors are
treated as divine, in people's minds they are not far removed
from ghosts and evil spirits. Thus, at vaalT, when the Lord of
the hells rules and evil spirits and witches are abroad, people
also light lamps and perform §r3ddhas for their Ancestors.
be. Ceremonies For Ancestoré On Special Occasions And In Special
Circumstances.

All groups perform a rite for the Ancestors on the occasion
of a marriage and the birth of ,a <c¢hild. Among the tribes,
outcastes and low castes, this ceremony takes the form of caste
feasts, animal sacrifices and the offering of foodstuffs to
Ancestor 1images. Among other caste Hindus and brahmins,
marriages, births and other auspicious rites include a ceremony

for the Ancestors known variously as the vrddhi or abhyudayika

£r3ddha (obsequies for the increase of prosperity) or the nandl

or nandimukha $raddha (obsequies for smiling Ancestors). The

forms employed are the same as in other §r3ddhas - the offering
of foodstuffs and iq@as, caste feasts and the setting up of
kaladas etc. - but in other respects this rite is significantly
different from normal §r3ddhas: there is no stigma attached to
its performance and brahmins of the highest standing are quite

happy to take part; if pindas of wheat flour and rice are
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normally used, they are replaced with festive balls of raisins
and sweets; sesame seeds are replaced with barley (normally
offered to the gods); yellow and white powders (the colours of
death, mourning and asceticism) are replaced with red ( the
colour of marriage and the gods); the sacred thread is worn in
the auspicious direction and offerings are made with the palms
facing down (as in offerings to the gods) rather than upwards.
According to the Kathiawar brahmins*?, this ceremony pfevents
sutaka (pollution) falling on the house should a distant relative
die during the auspicious ceremony, though it does not prevent
pollution £alling on the house should a near relative die, in

which case the ceremony has to be postponed. Other communities,

however, say that the dedhi éréddha is, as the name implies,
performed to bring wealth, health and sons to the family, and is
thought to be the only time when the Ancestors are truly content
and need not be feared.

Special Ancestor feeding rites are held by many tribes when
some calamity has overtaken the community. Occasionally the
Ancestors are appealed to for protection from the evil which has
befallen the tribe, but on the whole it is believed that the
Ancestors themselves are the authors of the calamity because they
have been offended by conduct of the members of the community and
the feeding ceremony is thought to propitiate them.

Among the Hindus it is commonly thought that 1if a man

marries again, his second wife is likely to be tormented by the

12 gtevenson p.62-3
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spirit of the first. Thus, a second wife tends to make regular
offerings to the first wife, particularly if she becomes ill or
is troubled with misfortune. If the community uses a kalafa to
represent the Ancestors, she will set up a kala$a specifically in
the first wife's name, worship it and offer foodstuffs and a new
.cloth which she afterwards wears. In many communities a second
wife will not wear a new article of clothing or jewellery without
first ceremonially offering it to the dead wife. A second wife
may also offer foodstuffs, clothing and jewellery to brahmins and
their wives 1in the name of her predecessor. In some communities
the second wife propitiates the first by wearing an image of her
or a tali (marriage thread of South India) consecrated in hex

name.

Although Hindus pay lip service to the benevolent aspect of
the Ancestors in their normal $r3ddhas, in the circumstances of
every day life the Fathers tend to be regarded as at best neutral
and at worst malevolent and only on highly auspicious occasions
are people really confident of their goodwill. The difference of
attitude towards the Ancestors in these circumstances is clearly
demonstrated by the fact that the ritual details of the standard
£r3ddha are altered so that the normally inauspicious Fathers are
treated in the same way as the auspicious gods. It would thus
appear that although the theoretical position is that the living
can gain good fortune from the Ancestors simply by performing the

£r3ddha rites diligently, the benevolence of the Fathers is in



---Ethnography 6e--- 136
fact born of association with auspicious events rather than an
inherent quality to which their descendants have access at all
times.

Although a wife who dies before her husband is considered to
be the most fortunate of beings and all other women desire to
emulate her, nevertheless should her husband marry again she is
greatly feared by the second wife and in people's minds is likely
to behave as vindictiveiy as any bhilita towards her successor. The
bond of marriage cannot be broken by death either for a man or a
woman and even when it is socially and religiously acceptable it
is nevertheless fraught with danger because an Ancestor still has
the emotions of one subject to samséra and a dead wife is
inevitably extremely Jealous of her living successor. Thus the
second spouse must behave as a junior wife, and wear only clothes
and articles which have first symbolically belonged to her
predecessor.

6f. The Gay3 §raddha.

Many Hindus believe that the anniversary ceremonies are
only a substitute for the Gay3a 3r3ddha. This Sr3ddha consists of
a pilgrimage to Gaya, where the performer visits up to forty-five
vedis (sacred sites) at which he makes offerings to his
Ancestors. Even for the poor people who visit Jjust one or two
sites a Gaya pilgrimage is expensive; in addition to the
travelling costs the pilgrim is constantly importuned for alms by
religious mendicants and he also has to give gifts to the priests

who conduct him round the sites and perform the ceremonies for
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him. When a pilgrim completes his offering at each site, the
brahman who attends him binds his thumbs with a garland and says
that he will fine him on account of the Ancestors. When the fine
is paid, the brahmin wunties the garland and declares that the
ceremonies have been duly performed; only after this declaration
has been made are the preceding ceremonies believed to take
effect. It 1is not unknown for the brahman to keep the pilgrim
tied up while he helps himself to what he considers to be an
appropriate sum from his victim, although by 1law the
contributions are supposed to be voluntary. According to popular
belief, when the Gaya §$r3dddha is performed, the Ancestors obtain
admission into Visnu's heaven while their descendants acquire
personal merit and absolution from some of the deadliest sins in
the Hindu code. Once a man has performed the Gaya S§r3ddha for an

Ancestor he no longer has to perform an anniversary rite for him.

The Gaya sraddha poses certain problems when viewed in the
context of funeral ritual as a whole. Most Hindus appear to
believe that transfer to the status of Ancestor is virtually
synonymous with entry into heaven and these goals are either
achieved through one ritual or through two closely connected
ceremonies held at the end of the mourning rites. At the same
time they seem to believe that the deceased only enters heaven
after the performance of the Gay3 §r3ddha. The anniversary
rituals are said to act as substitutes for this ceremony, vet

they have to be repeated every year whilst the Gaya $r3addha need
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only be performed once. This confusing picture can be resolved
if, as it appears 1in the Garuda Puranic material (G.P.6f),
Visnu's heaven is an equivalent of Brahma-loka, the world reached
by those who have achieved final release. Once the Gay3 S$raddha
has been performed dead relatives are treated in the same way as
ascetics; further $r3ddha rites no longer have to be performed
because, 1like ascetics, they have achieved release and are no

longer subject to the samsaric needs of Ancestors.
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Section 7. Untimely Death.

7a. Infant Death.

In all gfoups the funeral rites for an infant death differ
from those of an adult. In the earlier ethnographic material
those communities which normally cremate, as a rule bury their
dead infants. Several high caste communities such as the
Nambutiri brahmins, contain a few members who object to this
practice and prefer to cremate their infants, but such cremations
are performed without the full adult rites. According to Bayly?,
the Western concept that all death is the result of some disease
has caused an erosion of the distinction between natural and
untimely death and has meant that 1in <recent times even small
children have started to be cremated in the towné. In low caste
and tribal communities where burial 1is normal, infants are
usually buried as well, but they are interred close to or in the
house of the bereaved family rather than in the adult burial
ground. According to the Koyin (tribal) of South India?, a child
dying within a month of its birth is buried close to the house so
that the rain dropping from the eaves may fall on the grave and
thereby cause the parents to conceive another child. Some Chamars
(outcastes) of the Central Provinces® proffer a similar
explanation for their practice of burying infants below the

doorway or the courtyard of the house of the bereaved family but

T p.183-4
2 Thurston v.IV p.52

3 Russell v.II p.413
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other members of the community say it is to prevent a tonhi
(witch) from getting hold of the body of the child and rousing
its spirit to life to do her bidding. The Korwa (tribal) of the
Central Provinces* sometimes bury their infants under the shade
of a banyan tree rather than in the house, saying that the banyan
tree 1lives 1longest of all trees and is evergreen and a child
buried in its shade will live out its proper span in the next
birth. According to the Kithi3war brahmins®, infant death is the

result of malignant karma which the child accumulated during past

lives of wickedness. The high castes and brahmins do not perform
adult 3r3ddhas for infants but they may feed children or make an
offering of milk and/or foodstuffs at some time during the ten
days after death. Lower «castes and . tribes rarely perform any
feeding rituals for dead infants. It is generally believed that
there is no need to give offerings to the spirits of dead
children because they have not lived 1long enough to accumulate
any karma and thus there is no fear of being troubled by their
ghosts. None of the groups performs a ceremony of transfer to the
state of Ancestor for an infant death, though the dead children
are remembered on the thirteenth day of the Ancestor fortnight
(Eth.6c,d). Among the higher castes and brahmins primary
pollution usually 1lasts from two to three days rather than the

ten to twelve days of an adult funeral and affects only the

4 Russell v.III p.574-5

® Stevenson p.201-2
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Closest relatives while among the lower castes and tribes little
O0r no pollution is observed for infant deaths.

The age at which a child ceases to become an infant for the
purpcses of funeral ceremonies varies considerably according to
caste and geographical area. Among the three twice-born varnas a
boy may pass from infancy either after the tonsure ceremony
performed when he is three to five years old or after his
investiture with the sacred thread, which traditionally takes
place at eight years old for a brahmin, eleven for a ksatriya and
twelve for a zgiéxg. Girls make the transition from infancy at
exactly the same time as boys although they do not go through the

ceremonies of tonsure and investiture with the sacred thread.

Among the brahmins and caste Hindus of the older
ethnographic accounts it would appear that a child must live long
enough for it to undergo a major samskéra (rite of passage) in
order for it to receive cremation. In Hindu thought a person is
someone who exists in both the physical and the religious sphere;
physical birth alone is not sufficient, for a person must also be
'born' through religious ritual in order to be a complete person.
A child which dies before undergoing the ritual processing which
admits it into religious life and hence into full existence as a
human being is therefore not processed at death 1in the same way
as a proper person. There can be no last sacrifice on the funeral
pyre for one who has not yet been 'born'. The practice of

cremating only those children which have undergone a major
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samskdra could also have an economic basis. Traditional cremation
is an extremely expensive method of corpse disposal and in a
culture with high infant mortality rates the practice of burning
only those children which have reached the age at which the first
major rites of passage are performed lessens the financial burden
of their families.

It is not clear from the ethnographic accounts whether, as
in the Garuda Puranic material (G.P.7a), there is an intermediaﬁe
stage, after the transition from infancy has occurred, in which
the child is cremated but treated as an infant in that adult
§r3ddha rites are replaced with offerings of milk and food to
children. It seems likely that those members of the high castes
who advocate the cremation of infants have been influenced by the
powerful idea that cremation 1is the proper method of corpse
disposal (Eth.2a) and having the financial means to do so cremate
the corpses of children, differentiating the infant funeral
ceremony from that of an adult by burning the body without
mantras or any of the other ceremonies normally connected with
cremation.

The popular reason given for the perfunctory feeding and
commemorative rituals and the complete lack of a transfer
ceremony for the child 1is that it has not lived long enough to
accumulate any karma. Just as the treatment of a child's corpse
expresses its status as a non-person in ritual terms so this
explanation expresses the same view in karmic terms. An infant is

a non-person when viewed in ritual terms since it has not
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undergone the ceremonial processing which admits it into
religious life and hence into full existence as a human being and
it is likewise a non-person when viewed in karmic terms for it is

only through actions and the karma which results from them that a

child can become a full human being. Since a child is not a full
human person, infant death is not as polluting as the death of an
adult, so the bereaved family observes a shorter period of
impurity.

It i1s interesting that the K3thiawdr brahmins explain infant

death as being the result of malignant karma from past lives but

do not seem to believe that this affects the family of the dead
child. It would appear that this karmic explanation of the reason
for infant death has 1little part to play in the way a child's
funeral is conducted; the family deals only with the conseguences
of the death of a non-person, not with the death of a wicked

person whose bad karma condemned them to an infant death.

A non-person is completely without resistance to possession
and represents an ideal vehicle for the practice of witchcraft.
The widespread fear of witches among the low castes and tribes
undoubtedly plays a part 1in the practice of burying children
within the confines of the house where they cannot be exhumed for
nefarious purposes. The reason most frequently given for this
practice, however, is that it will cause the parents to have
another child. 1In a cyclical universe where life 1is a limited
resource a child which never becomes a proper person is reborn

far more quickly than an adult person who must go through being a
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ghost and an Ancestor before returning to earth. Although the
participants appear to have no clear idea about the mechanism by
which a child buried in the house causes parents to conceive, it
is possible that this practice is a way of hastening the process
of rebirth and ensuring that the <c¢hild 1is reborn in the same
family.

7b. Death O0f An Unmarried Man Or Woman.

The two great goals shared by all groups throughout India
are those of marriage and having a son. The Hindus and tribes
generally believe that those who die with either of these desires
unfulfilled become dangerous ghosts unless special measures are
taken. Those who die unmarried also die without children; for
most communities funeral ceremonies , and post-funerary offerings
for the wunmarried dead are exactly the same as those for married
people who have died sonless (Eth.7c), but with the addition of a
'marriage' ceremony, in which the corpse is 'married' to a plant
or object. Among the Idaiyan (caste Hindus) of South India® when
an adult unmarried male or female dies, a human figure is made
out of holy grass, and some of the marriage rites are performed
to 'marry' it to the corpse. Among the Pardhans of the Central
Provinces” the priest performs the marriage ceremony with a
cotton string of seven threads in seven knots which he lays on

the corpse's chest and then breaks saying,"Now you are married,

¢ Thurston v.I p.363

7 Hivale p.185
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do not bother us any more". In Poona® if a brahmin boy dies after
he has received the sacred thread and before the sod munj
(loosening of the munj grass) or, according to others, between
investiture with the sacred thread and marriage there is at first
no mourning. The father sits on the ground near the body and

performs the puny3dhavacenem (holy day blessing) and the nandl

dr3ddha ($r3ddha for the Ancestors with smiling faces). At the

funeral ground the arka vivaha (sun marriage) is performed in

which the corpse 1is 'married' to a twig of rul (Calatropis

gigantea). The twig and the body are bathed and rubbed with
turmeric. A yellow thread 1is passed round them and each is
dressed in a piece of white cloth. After this ‘'marriage' has
taken place the father becomes impure and mourning begins. The
spirits of the unmarried dead are remembered by the Hindus on the
thirteenth day of the Ancestor fortnight along with those of
children who have died in infancy»(Eth.?a).

The ghost of an unmarried man is more feared than the ghost
of an unmarried woman and in some communities the 'marriage’
ceremony is only performed for a bachelor. The Pardhans (tribal)
of the Central Provinces® believe that if an unmarried man dies

he turns into a ghost called a rakga. This ghost is especially

feared by women because it is supposed to come by night and have

sexual intercourse with girls leaving them thin and exhausted.

e Gaz.Bom.Pres. v.XVIII pt.I p.561

2 Hivale p.185
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The 'marriage' at the funeral ceremony of an unmarried
person seems to be interpreted by both high and low castes as an
attempt to prevent the community from being troubled by the ghost
0f someone with unfulfilled desires. Among the higher castes and
brahmins there may also be an important ritual reason for the
'marriage' ceremony, though this 1is never mentioned by the
participants. Although the infant and the young person who has
entered into the community through the performance of sa@skéras
(rites of passage) are both unmarried, it is only the 1latter who
has a 'marriage' ceremony performed at his funeral. It is not
necessary to perform a 'marriage' ceremony o0r even 4 proper
funeral for an infant because it is a, non-person in ritual terms;
but a child who has entered the religious community and is
therefore a full human being must go through all the ritual
stages of life if he or she is not to become a permanent ghost
after death. Thus, in the case of the brahmin community of Poona,
the corpse of an unmarried boy is not initially treated as a dead
body but as a bridegroom; there is no mourning impurity and the
boy's father performs the égégggg_used on auspicious occasions.
Only after the body has received the §gg§£§£g of marriage can it
be treated as a corpse and given the proper funeral rites.

7c. Death Without A Son.

The second great goal of 1life 1in Hindu culture attexr
marriage (Eth.7b) is that of having a son, and those who die with

this desire unfulfilled are believed to become dangerous ghosts.
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As has been seen (Eth.le), in most Hindu communities the dead
person's son acts as chief mourner and the fervent desire for
male offspring 1is closely connected with this role. Most Hindus
desire a son in order that he may take on the rdle of chief
mourner for them at death and support them in the world beyond by
making offerings. In the absence 0of a son the funeral rites do
not go unperformed; those for a man are usually executed by a
close male relative and those for a woman are usually performed
by her husband, if he survives her, and if not then by some close
male relation.

The ethnographic accounts do not provide any detailed
descriptions of the funeral rites used for the sonless dead but
several sources do mention, however, thét among the caste Hindus,
outcastes and tribes a different method of corpse disposal is
often used; communities which normally cremate their dead bury
their sonless dead and vice versa.

In the Punjab and North West Provinces those who die without

male issue are known as gyals (sonless dead)*®, ant parets

(ghosts of men who are the last of their line)** or, more
euphemistically, pitas (fathers)®2; they are thought to seek the
lives of the young sons of others. Almost every village in North
India has small platforms dedicated to the men who have died

without a son. At these platforms lamps are 1lit, milk and Ganges

10 Ibbetson and Maclagan p.202
13 Hershman p.i71

12 Ibbetson and Maclagan p.199
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water are offered and brahmins fed on their behalf®2., A careful
mother will also dedicate a rupee to them and hang it around her
child's neck until it grows wup**. The sonless dead are also
supposed to torment their relatives and for this reason in
Chamba*® surviving relations wear as an amulet jantra (a small
case of silver or copper «containing a scroll supplied by a
brahmin) or an autar (a necklet with a human figure cut on it
which must be propitiated by a goat sacrifice). Among the
K3thiawdar brahmins*€ the sonless dead are sometimes thought to be
responsible for «causing childlessness among their relatives,in
which case a bull marriage, a néréyaqa bali or a g;iglggl_may be

Ew..
performed for them (6e) on behalf of the childless couple.
'l

A woman who dies without a son becomes a churel®”. Churels
are popularly believed to hover about tombstones with beautiful
faces but inverted feet and seek to seduce travellers and men
returning from +the fields at nightfall. The man who has
intercourse with a churel 1is thought to have the life drained
from him and rarely survives the encounter. Although several
ethnographic accounts refer to measures taken to propitiate and
control the spirits of male Ancestors who have died without sons,

none of them record any propitiatory measures taken against

12 Ibbetson and Maclagan p.202
*4 ibid.

15 1bbetson and Maclagen p.200
16 gtevenson p.124-127

17 Hershman p.171; Kakar p.56
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chu;els of women who have died without male issue, despite the

fear in which these malign female spirits are held.

The basic importance of having a son is that men feel they
live on in their male offspring. Although the idea that someone
gains merit through becoming the chief mourner where there is no
son, acts as a 'powerful incentive to relatives and even
outsiders, where there are no relations, to ensure that the
bodies of the sonless dead receive the correct processing, there
can be no proper afterlife for one who does not live on in this
world through his sons.

It is interesting that in the case of someone dying
unmarried, the wunfulfilled wish of marriage is fulfilled by a
corpse 'marriage' but in the case of a person dying without a son
there is no attempt to deal with the situation in similar tefms
by making the deceased the father or mother of a son 1in the
ritual sphere if not in the physical world. Both in the case of
the unmarried dead (Eth.7b) and the sonless dead, while measuzes
are taken to control and placate the male ghosts, little or
nothing appears to be done about female ghosts, though churels
are just as malign and dangerous as their male counterparts. This
difference in treatment may be due to the fact that although any
woman dying with grossly unsatisfiéd desires may become a QQE;QLJ
the condition is primarily associated with women who have died
while pregnant or in childbirth. Rituals for controlling and

placating churels, therefore, are usually an integral part of the
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funeral rites for a woman who has died in pregnancy or
childbirth. Ghosts of unmarried and barren women seem to occupy
an ambiguous position; in theory they become churels but in
practice do not appear to be treated as such, the preventative
and controlling measures appropriate to such a malign ghost being
confined to women who have died while pregnant or in childbirth.

7d. Women Dying In Childbirth Or Preqnancy.

It is commonly thought that women who die during pregnancy
or childbirth turn into chu;els (Eth.7¢c) because they have died
with their maternal desires unfulfilled. There seems to be no
distinction made between those dying with their first child and
those dying in a subsequent pregnancy or childbirth. According to
brahminical tradition anyone dying, with such a primal desire

unfulfilled must be subject to particularly bad karma resulting

from atrocious deeds in past lives.

Brahmins regard the body of a woman who has died during
pregnancy or in childbirth as a ritually impure object; it is not
dressed in ceremonially pure clothing at the house as is normal
(Eth.1d), and among the K3athiawdr brahmins®® the circumambulation
of the «corpse in the auspicious direction (Eth.1d) is omitted
because as a ritually impure object it cannot represent the
goddess Laksmi. The body 1is disposed of by the same method as
that used for the corpses of normal deaths, but the cremation is
either performed completely without ceremonies or, if the family

object to this takes place in the normal fashion after the body

18 Stevenson p.151
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has gone through a series of elaborate purification ceremonies.
In Poona*®, for instance, the brahmins purify the body by
covering it from head to foot in dough. The chief mourner then
scoops water onto it from a winnowing fan one hundred and éight
times to wash off the dough. He then pours ashes and water; cow

dung and water; darbha grass and water; and finally paficagavya

and water over the body. The corpse is then dressed in clean
clothes. Only after thié is the corpse regarded as fit for
burning. If the body 1is burnt without ceremonies, the bones are
burnt again, this time with the full funeral rites, when they are
collected at the saficayana ceremony.

Among the caste Hindus, outcastes and tribes a different
method of corpse disposal is often used, those communities which
normally cremate their dead burying the bodies of pregnant women
and those dying in childbirth and vice versa.

In a few communities, if the woman dies with an advanced
foetus still inside her, it is extracted during the ceremonies
associated with the disposal of the corpse. Among the brahmins of
Poona2°® this operation is carried out by the woman's husband or
son, who cuts open her left side below the navel. If the child is
alive it is taken home and if dead it is buried. The belly of the
woman . is then filled with curds and butter and burnt as normal.
The experience is extremely harrowing and after the chlef mourner

has touched the body with the knife the operation is often

1> Ggaz.Bom.Pres. v.XVIII pt.I p.561-2

20 Gaz.Bom.Pres. v.XVIII pt.I p.562
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carried out by a less closely related member of the family.
According to the Madigas (outcastes) of Mysore2*, if the foetus
is removed a serious calamity will surely follow, while the
brahmins of Poona2®2 believe that the chief mourner who burns a
mother with a child commits murder and therefore must undergo a
series of purificatory rites.

Among the brahmins the series of $5r3ddha rites which
normally accompany a funeral and effect the transfer of the
deceased from the state of being a ghost to that of an Ancestor
are thought to be ineffectual in the case of a woman dying in
pregnancy or childbirth because the past sins which caused the
untimely death prevent the ghost from receiving sustenance from
the Qig@a offerings. The normal §r3ddha rites are therefore

either preceded or entirely replaced by the narayana bali, which

is believed to be capable of wiping out the effects of the most
heinous of sins. The brahmins of Sholapur?®? perform the narayana
bali in the following way. The <chief mourner purifies an area
with cow dung and water and sets up a golden image of Narayana (a
form of Visnu) which he bathes and offers turmeric, flowers,
cakes and red powder. He worships it and prays that Narayana may
remove the sins of the dead person. He then sets wup a golden
image of Visnu, a silver 1image of Brahmda, a copper image of

Rudra, an iron image of Yama and a lead 1image of the preta

21 Nanjundaya and Iyer v.IV p.1l63

22 Gaz.Bom.Pres. v.XVIII pt.I p.562

22 G3z.Bom.Pres., v.XX p.522-3
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(ghost). He «calls wupon the four deities and the deceased and
worships them in the same way as he worshipped the Narayana
image. He then performs the prayadcitta homa or atonement
sacrifice. He sets up the sacred fire saying that he has kindled
the sacred fire in order that the sin attaching to certain kinds
of death may be removed so that he or she may not wander among
the living but may go to heaven easily. The kinds of death in
question are; death on an unlucky day; in water; in pregnancy,
childbirth or menstruation; on ground which was not prepared with
cow dung sesame seed and darbha grass; or the death of a convert
or atheist. The chief mourner puts cooked rice and sesame seed
into the fire and then worships the family priest giving him a
cow, money and presents. Finally he performs the ggl;gggég;_and

paficadaivata Sr3ddhas. He sets out and worships eleven pindas for

\:;-M (Fs/
Visnu, Siva,, Soma, Havyavahana (the gods' offering carrier),
Kavyavahana (the Ancestors' offering carrier), Mrtyu (Death),
Rudra, Purusa, the preta and Narayana. He then sets out and

worships five pindas for Brahma, Rudra, Yama and the preta. He
finishes by worshipping the family priest again and giving him
gifts of cows, gold, silver, iron, umbrellas and sesame.

Many caste Hindu, outcaste and tribal communities take
measures during the funeral ceremony to control or placate the
malign spirit of a woman dying in pregnancy or childbirth. In the
Punjab and the North West Provinces24, the earth on which such a

woman died is sown with mustard seed, which is also sprinkled on

24 Ibbetson and Maclagan p.206
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the road by which the body 1is carried and on the grave if thé
body is buried. The Kathiawdr brahmins25 also use mustard seed,
spreading it on the way during the funeral procession instead of
the Ganges water or milk used during a normal funeral procession.
The Kathiawar brahmins offer no explanation for the practice but
according to the communities' of the Punjab and the North West
Provinces?®, mustard blooms in the world of the dead and its
scent keeps the churel content; furthermore, when she rises at
nightfail and seeks her home, she stops to gather up the mustard
seed and is thus delayed until cock-crow when she must return to
the funeral ground. The Pardhans (tribal) of the Central
Provinces®” place a reed conundrum above the grave similarly
believing that 1its solving will keep. the churel busy and prevent
her from returning home. When the priest employs this and other
controlling measures at the grave he circumambulates it in the
auspicious direction, the opposite direction to the
circumambulations used at a normal funeral. Bonds and restraints
placed on the corpse are also popular ways of controlling the
spirit; the Kurmis (caste Hindus) of the Central Provinces=2® tie
the corpse's hands with cotton thread at burial to prevent the

woman's spirit rising and troubling the 1living while in the

25 gtevenson p.1l51
26 Ibbetson and Maclagan p.206
27 Hivale p.184

28 Russell v.IV p.78
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Punjab and the North West2?® the thumbs and the big toes are
welded together with iron rings. Also in the Punjab?° special
round-headed nails are driven through the corpse's fingernails
and feet and these are thought to skewer her spirit to the
ground.

The Pardhans (tribal) of the Central Provinces2* believe
that the skull of a woman dying in pregnancy or childbirth is an
effective remedy for cholera if, at the time of an ’outbreak, it
is Dburied 1in the middle of the main path to the village and
'roused' by being offered a chicken sacrifice before being dug up
again after fifteen days and carefully preserved for use at the
next outbreak.

Several accounts of the brahminical communities mention that
the body of a woman who dies during menstruation is treated in a
similar fashion to the corpse of a woman dying in childbirth or
during pregnancy; the body is regarded as impure until it either
goes through a series of purification ceremonies at the funeral
ground or is burnt twice, firstly without ceremony and secondly
with full ceremonies at the gaflcayana. As in the case of a woman
dying in pregnancy or childbirth, the normal §r3ddha rites are

preceded or replaced by the nérévapa bali.

29 Ibbetson and Maclagan p.206
209 jibid.

23 Hivale p.184-185
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As has been seen, among the caste Hindus the corpse
occupies an ambiguous position; it is both auspicious and
inauspicious, polluting and at the same time extremely pure, a
holy sacrifice to be consumed in the sacred fire. Women who die
during menstruatiom, pregnancy or childbirth, however, seem to
have lost this ambiguous status and their corpses are completely
impure and wholly inauspicious. Brahmins seek to restore the
balance between purity and impurity of the corpse either by
bathing the body in purifying substances or by performing a
double cremation, disposing of the body with ordinary fire and
without mantras in order to purify the remains and thenrburning
the bones with the £full ceremonies. Among caste Hindus it 1is
possible that the body of a woman dying 1in pregnancy or
childbirth is buried rather than burned because it is thought to
be too impure for offering on the funeral pyre. Burial as opposed
to cremation marks the corpse as being not only wholly impure and
thereforeA unfit for offering into fire but also wholly
inauspicious, the physical remains of a malign ghost. Lower down
the social scale, where ideas about the body as a sacrifice are
less developed (Eth.le,1f), it is this latter reason for the
reversal of normal procedure which probably takes precedence. At
the lowest 1levels of society, where burial is the norm and ideas
about the body as sacrifice are absent, the bodies of pregnant
women and those who have died in childbirth are burnt. Fire does

not have the significance that it does among higher castes and
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its use simply represents a reversal of normal procedure
demonstrating the highly inauspicious nature of the corpse. When
the Pardhan priest circumambulates the corpse in the clockwise
direction a double reversal of ritual procedure can be seen. In
normal rituals circumambulation is in the auspicious, clockwise
direction. In funerals this direction is reversed to demonstrate
the inauspicious nature of the occasion. In the case of an
abnormal funeral it appears that the Pardhans change the
anticlockwise direction to the clockwise direction so that what
is normally the auspicious direction here demonstrates that the
occasion is doubly inauspicious.

The accounts contain no explanations from the participants
as to why the corpse of a woman ,hdying during menstruation,
pregnancy or childbirth loses its ambiguous status. The tension
of the pure/impure corpse, however, is achieved by ensuring that
a person dies in a state of ritual purity; thus, among caste
Hindus and brahmins a dying person goes through wvarious
preparatory purificatory procedures (Eth.la,1lb) to ensure that
the body is fit for processing after death. A woman dying during
menstruation or childbirth dies in a state of pollution which
cannot be removed by the normal purificatory procedures because,
as with death pollution, there is a time factor involved in the
impurity; rituals to end the pollution can only be per formed
after the correct number of days have elapsed after the onset of
the impurity. Besides this physical impurity there is also a

spiritual impurity because according to karmic theory untimely
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death is the result of bad karma accumulated through evil deeds

in past 1lives. The body of a woman who has died during
menstrgation, Pregnancy or childbirth, is the corpse of a sinner
and therefore impure.

The tension of the auspicious/inauspicious corpse is related
to its purity/impurity; if the purity of the corpse makes it an
auspicious sacrifice, the corpse which is totally impure must
also be wholly inauspicious. The wholly 1inauspicious nature of
the corpse is also related to the belief that the ghost of such a
woman is malign and difficult to process. At caste, outcaste and
tribal level this ghost is controlled and confined to the funeral
ground by means of various exorcistic procedures, whereas the
brahmins seek to remove the bad karma which impedes its proper
processing. These two methods of dealing with the spirit are
possibly due to slightly different attitudes towards the ghost.
Caste hindus, outcastes and tribes seem to see the ghost
primarily as the spirit of someone who has died with grossly
unsatisfied desires. Since those desires cannot be fulfilled, the
ghost cannot be processed and can only_ be controlled. The
brahmins, on the other hand, tend to interpret the unfulfilled

desires as symptoms of bad karma, which with correct ritual

procedure can be removed, allowing the ghost to be properly
processed. The case of the Kathiawar brahmins, who strew the way
with mustard seed although offering no explanation for the rite,

suggests that although the brahminical emphasis is primarily on
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dealing with the bad karma and processing the ghost some brahmin
communities may also employ exorcistic procedures.

Je. Death From Leprosy, Cholera or Smallpox.

Endemic diseases are popularly believed to be caused by the
unfriendly influence of some planet, god, goddess or spirit while
epidemic diseases are thought to be caused by the anger of some
goddess although factors such as diet and environment are also
believed to have an 1influence®2. In the older ethnographic
accounts the funeral rites of all groups for someone dying of
cholera, leprosy or any disease characterized by skin eruptions
such as smallpox, differ from those normally performed for a
married adult. As with other instances of untimely death
(Eth.7a,b,c) the difference often, takes the form of an
alternative method of corpse disposal; burial or disposal in a
canal or river replacing cremation and cremation replacing

burial. Victims may also have a néréxaga bali performed for

them®2. According to traditional belief smallpox is caused by
STtala or Matad Devi, the goddess of smallpox and other skin
diseases while cholera epidemics are caused by the anger of the
goddess K3ali2?+4, According to Punjabl Hindus?® the bodies of those

dying of smallpox must be disposed o0of 1in the Ganges or Jumna

22 Gaz.Bom.Pres. v.IX pt.I; Lewis 267f.

23 Crooke v.I p.90

24 Lewis p.269; Gaz.Bom.Pres. v.IX pt I p.368; Gaz.Bom.Pres.

v.VI p.89; Stevenson p.361

®% Ibbetson and Maclagan p.863
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because cremation would displease the goddess and the infection
would spread. The K&thiawdr brahmins®¢ similarly state that
cremation would cause the infection to spread, but make no
reference to the goddess. Despite the belief that cremation
causes the infection to spread the Kathiawar brahmins?”
nevertheless often burn 1lepers and smallpox wvictims though
orthodox members of the community strongly disapprove of this.

According to Bayly®®, as with infants (Eth.7a), the
influence of the Western idea that all death is the result of
some disease has caused an erosion of the distinction between
natural and untimely death and in wurban communities people who
have died of rotting diseases, who would formerly have been
buried are now commonly burﬁt. While the advent of vaccination
and Western medical explanations have changed attitudes in the
urban communities they have by no means eradicated the belief in
rural communities that victims of contagious diseases have been
possessed by the god or goddess popularly held to be responsible
for that disease. When Lewis®® interviewed the wvillagers of
Rampur in New Delhi about the causes of various diseases, he
found that traditional supernatural and mundane interpretations

had in many cases been fused with rather than replaced by Western

medical explanations.

8 gtevenson p.153
37 ibid.
2e p.183-4

3% p.268-301
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In those communities where victims of smallpox and leprosy

and cholera are buried, such burials may be differentiated in

some way from those of ascetics, who are also traditionally

buried. The K&thiaw3r brahmins+®° ‘bury ascetics in an upright

position while they bury diseased corpses 1lying down. They

explain the difference in posture by saying that the recumbent

position is used for the diseased corpses because of the sins and
the amount of evil karma such people have accumulated.

The ghosts of those dying of smallpox, leprosy or cholera
tend to be feared. Among the Izhuvans (outcastes) of Cochin<4? the
spirits of men or women who die of smallpox along with those who
die in childbirth or commit suicide are believed to wreak
vengeance on the living and cause- misfortunes (preta bheda) to

their families.

As in other cases of untimely death (Eth.7a,b,c,), the caste
Hindus, outcastes and tribes practise a reversal of normal corpse
disposal procedure. Although brahmins usually cremate adults,
even in the case of an untimely death, when someone dies from
leprosy or smallpox they too traditionally reverse their normal
corpse disposal procedure. A possible reason for this reversal of
normal procedure among the caste Hindus and brahmins is that the
physical condition of a corpse dying from smallpox or leprosy is

extremely poor and the traditional practice may arise from a

42 gstevenson p.153

42 Jyer v.I p.320
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feeling that no amount of ritual purification 1is able to
compensate for the obvious physical shortcomings of such a corpse
45 a sacrificial offering. It seems likely that the reversal of
normal corpse disposal procedures, as in the case of women dying
in childbirth, expresses the impurity of the corpse among the
higher castes while 1lower down the scale it represents its
inauspiciousness. Interestingly, however, the Punjabi Hindus do
not give this as their reason for reversing normal corpse
disposal procedure; they say they do not cremate because the
goddess who causes the disease will be angry. Possibly they
believe the goddess will be angry because she inhabits the bodies
of those she infects, in which case to cremate the body would be
to burn her, but it seems more likely that for most participants
this explanation is simply a superficial theistic justification
for an established practice. It seems that the Punjabi Hindus
have made a connection between the goddess as the cause of the
disease and the way 1in which the corpse is treated. Given that
their treatment of the body £fits 1into the overall pattern of
reversal of normal corpse disposal procedures, it seems likely
that this represents a theistic reinterpretation of a practice
which has its roots in ideas about the impurity "and
inauspiciousness of the corpse.

While the K3thiaw3r brahmins worship the goddess of
smallpox?2, they also offer a karmic explanation for this type of

death: it is seen as the result of the victim's accumulated bad

42 Stevenson p.306-7
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deeds in past lives, and for this reason they seek to
differentiate the burial of such a person from that of an ascetic

who through self-denial has cancelled his bad karma and achieved

tinal release. It is not clear whether the two explanations are
related and the participants see the goddess as an agent of
karmic retribution, or whether they simultaneocusly operate two
worlds of thought without ever making any connection between the
two; one, a theistic model in which a man survives or perishes
according to how he pleases the deities; the other, a karmic
model in which an impersonal 1law of reward and retribution
operates. As wbrship of the goddess of smallpox tends to be the
province of the women while the disposal of the corpse 1is dealt
with by the men 1in brahminical communities, it may be that the
two explanations reflect a difference of opinion between men and
women about how the world works.

As with the death of infants (Eth.7a), there is a tendency
for the communities who cremate their dead to dispose of those
dying from smallpox or 1leprosy 1in the same way although,
according to tradition, they should be buried. Sentiment appears
to overcome ritual considerations and fear of the ghost. The idea
that cremation is the proper way to dispose of the corpse is so
strong that families feel they are denying the dead person a
proper funeral if they dispose of the corpse in any other way,
despite the fact that their actions may anger the goddess of
smallpox and cause the infection to spread and despite the fact

that they face censure from orthodox members of the community.
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7f. Violent Death And Suicide.

In all groups the funeral rites for someone dying a violent
death or by suicide differ from those normally performed for a
married adult. Among the caste Hindus and brahﬁins such people
are popularly believed to have died as a result of their bad
karma. The funeral for a person who dies by suicide or violence
is known among the Hindus and also among some of the tribes as a

nardyana bali and 1is thought to be an expiation ceremony

(pr3yaScitta). The nardyana bali may take several forms. Among
the Shold3pur brahmins*? the form is exactly the same as that used
for a woman dying in childbirth (7c¢). In the case of the Kurmis
(caste Hindus) of the Central Provinces*4, a person who has died
by hanging, drowning or snake bite is, burnt without any rites. A
‘ngmg_sacrifice is performed after the cremation in order that his
soul may be saved. Other communities such as the Komatis (caste
Hindus) of Mysore+*® and the Audhiyas (tribal) of North India“‘®
delay the funeral rites of someone who has died a violent death.
The Audhiyas immediately consign the corpse to the Ganges and
within a year a Mah3@abr3ahman is paid to make a representation of
the deceased in gram flour on which the regular rites are
performed. The Audhiyas also perform this type of funeral for

those dying of smallpox or leprosy.

43 Gaz.Bom.Pres. v.XX p.522-3

44 Russell IV p.73
45 Nanjundaya and Iyer v.III p.575

4s Crooke v.I p.90
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Outcastes and tribes commonly believe that a man who is
killed by a tiger or snake becomes closely associated with the
animal which killed him. The victim's ornaments are usually left
Wwith the corpse lest the spirit should return to look for them in
the shape of a tiger. The Baigas (tribal)+<? of the Central
Provinces and the Halbas (outcastes) also of the Central
Provinces*® believe that the victim, if not charmed; will
accompany the tiger and incite him to further killings, rendering
the animal secure from harm by his preternatural watchfulness.
According to the Halbas the spirit is malevolent because the
victim has died before his time and in his anger seeks others to
share his fate.

When a man is killed by a tiger pr a snake the outcastes and
tribes normally hold a propitiation ceremony. This usually takes
the form of sacrifices and offerings to the spirit of the
deceased and often, in the case of death from a tiger, a priest
or magician acts the part of a tiger which the relatives then
pretend to drive away. Some communities deify the deceased and
worship him in the form of a tiger image. Among the Panwar
Rajputs (tribal) of the Central Provinces®®, members of the
household will not afterwards kill a tiger because they believe

it has become a member of the family.

47 Russell v.II p.84
48 Russell v.III p.196

4% Russell v.Iv p.347
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Among the caste Hindus and brahmins the spirits of those who

have died a violent death are remembered in the pitrpaksa on the
ghata caturdasI (violence fourteenth) when offerings are made to

all those who have died in battle or otherwise through violence.

"All Hindu groups and some of the tribes seem to replace the

normal funeral rites with the narayana bali when dealing with
violent death and suicide but exactly what 1is meant by the
Qé;éxggg bali seems to wvary. Among the brahmins it seems to
consist of a rite which replaces or precedes the 5r3ddhas
normally offered in the ten days after the funeral and consists
of the worship of images of Narayana and other gods, offerings
into the sacred fire and the worship of pindas. Among the caste
Hindus the nérézaga bali also tends to replace the Sr3ddha rites
normally held in the first ten days after death but it appears to
be a rather simpler ceremony and may consist of only one of the
major elements contained in the brahminical rite. Lower castes

and tribes do not appear to have a nparayana bali in the

brahminical sense of the term but instead seem to use this in the
case of a death by violence or suicide as the name for the

funeral ceremony itself. It seems that the néréyapa bali is a

brahminical rite of such importance that all groups know about it
and profess to practice 1it, although it gradually loses its
brahminical form as it goes down the caste system; until at the
lowest level it survives in name only. Among the caste Hindus and

tribes the n3r3yana bali may be wused for other untimely deaths
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besides those by violence and suicide, but the types of death for
which it is used vary from community to community. This
inconsistent picture may be due to the fact that while there is a
strong tradition among all groups that death by suicide or
violence 1is due to bad karma, 1in the case of other types of
untimely death several other ideas tend to be of importance, such
as that the person died because he angered the goddess of
smallpox or that he has become a ghost because he died with an

unfulfilled wish. Since the néréyapa bali is generally thought to

be an expiation ceremony it may not therefore be used in cases of
untimely death where relatives are more concerned to deal with
the deceased's unfulfilled wishes or to placate the goddess who
caused the death.

7g. Death Under The Wrong Asterism.

Most Hindus believe that it is highly inauspicious for a
person to die during the pahcaka (the lunar days under the five
star configurations known as Dhanistah, éatabhigaj, Pirve
Prosthapadah, Uttara Prosthapaddh and Revati). It 1is generally
thought that death during the paficaka causes further deaths in a
family. According to the brahmins and the Mehtars (outcastes) of
the Central Provinces®® it brings four more deaths in its wake,
while according to the Punjabi Hindus®* it causes as many deaths
as there are remaining days in the pahcaka unless preventative

measures are taken. The normal method of corpse disposal is

so Russell v.II p.375 and v.IV p.221

=1 Ibbetson and Maclagan p.869-70
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usual, but it is generally thought that the disposal of the
corpse should be delayed until after the paficaka if at all
possible. If the funeral cannot be delayed the evil effects of
holding a funeral under an inauspicious asterism are counteracted
by disposing of a number of human images made of flour, darbha
grass or precious metals along with the corpse. In the Punjab the
number of images corresponds to the number of days remaining in
the paficaka but elsewhere four or five images tend to be used
regardless how many days remain. This is believed to prevent
further deaths 1in the family. In Madras the brahmins take the
body out of a special opening made in the wall of the house
rather than through the door and either abandon the whole
dwelling for three to six months or, close up the room where the
person died®2, In the Simla hills the higher castes place five
arrows on the threshold as they carry the corpse out. These
arrows must be cut in two by a single sword stroke otherwise as
many people will die as there are arrows remaining uncut and the
swordsman himself will die within the year®?. Some Punjabi

Hindus®* also perform a pancaka §3nti on the day of the

sapindTkaranam; in it they give away clothes, flowers and

furniture and employ five brahmins to recite verses.

52 Dubois p.499
52 Ibbetson and Maclagan p.870

54 ibjid. p.870-1
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The participants offer no explanation as to why the paficaka
asterisms are inauspicious times in which to die and it is
probable that as far as they are concerned the inauspicious
gualities of the asterisms are inﬁerent and therefore need no
explanation. The pahcaka asterisms are probably considered
inauspicious because they occupy the last five days: of the lunar
month and therefore coincide with the last days of the waning
moon, a period of the month particularly associated with the
Ancestors (Eth.6d). As the moon wanes the distinction between the
world of the living and that of the dead becomes blurred and the
barriers which separate the two realms are at their weakest. If a
person dies during this time the . force of death cannot be
repelled and claims other victims before a proper distinction
between the two worlds is restored as the moon waxes. In the case
of death under an inauspicious asterism the family do not fear
the deceased's ghost so much as death itself, acting as an
impersonal force. The fact that the number of images used
corresponds to the number of people who are expected to die
suggests that the family seek to avert disaster by providing
ritual substitutes for those who are destined to 1lose their
lives, while the form of the pafnicaka $§3nti and the fact that it
is performed on the day of transfer ceremony suggests that it is

used as a substitute sapiqqikarapaqb thus completing the mock

funeral rites.
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1h. Rites To Control And Pacify The Ghosts Of Those Who Have

Died Untimely Deaths.

Among the Hindus it is commonly thought that if a wife fails
to conceive or suffers a series of miscarriages that her
misfortune is due either to the malign influence of the ghosts of
relatives who have died untimely deaths or to the wrath of
Ancestors who are dissatisfied with their memorial offerings.

Some of the most popular remedies 1include n3aravana ball

(Eth.7d4.), a bull marriage and release with associated pinda
offerings, which is believed to keep the Ancestors quiet in
heaven for as many years as there are particles of dust adhering
to the bull's horns whenever it digs in the earth and, §r3ddha at
Gay3d or K3asT.

dr3ddhas at Gaya and Kasi are believed to have the power to
transfer those who have become permanent ghosts to the status of
Ancestor and thus prevent their families from being further
troubled. $r3ddha at Gay3d is thought to be so efficacious that it
is commonly believed that the number of ghosts in India and the
cases of possession by evil spirits have diminished since the
railway and improved roads have given greater facilities for
travel to Gaya®=®. é;agggg rites for ghosts which have been

troubling the 1living are particularly associated with the

pitrpaksa when, as an educated Hindu of Gaya expressed it,

5 (O'Malley P.H. p.134
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"Accounts should be settled with the bhitas (ghosts, particularly
permanent ghosts)"ss,

At K351 those who have died.untimely deaths are liberated by
rites at the Pif3camocana tank. Pif3camocana ('Where The Piddcas
Are Liberated') was the pif3ca who tried to enter K351 and was
caught and decapitated by Bhairava and then allowed to remain on
the outskirts of the city to liberate other piddcas>”. Those who
perform é;ﬁgggg_there may add force to their rites by driving a
spike into the trunk of an old tree in the temple courtyard thus
assuring that the Qiééca will be left behind.

The liberation of ghosts at Gay3a 1is achieved through a
series of rites centred around the two hills of Preta$il3 and
R@masila. The long invocation called the Pinda Kharasi, which is
prescribed for the offering of gig@as at these places lists the
recipients as those whose funeral rites have not been performed,
those who have died through abortion, those who have been lame or
maimed, those who have 1lived evil 1lives etc.. At the Preta5il3d
offerings Yama is entreated not to beat or bruise the ghosts of
the dead while at Rama$il3a Yama's two servants are worshipped
that they may not bark and bay at the unhappy ghosts5°f The
brahmin priests who officiate at these sites are known as Dhamis

and are regarded as inferior to the Gayawals who officiate at the

other Gaya sites.

%€ O0'Malley G.S. p.7
57 Eck p.267-8

2 O0'Malley G.S. p.4
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The Kathi3widr brahmins also resort to the tripindT 1in the

case 0of troublesome ghosts. This ceremony takes place on a new
moon day and takes the form of worship of Brahm3, Siva and Visnu
represented by three pindas and the offering of black seeds,
silver and clothing (male or female depending on the sex of the
Ancestor causing the trouble) to a number of brahmins, who are
believed to represent the Ancestors. The tripindi may also be
resorted to if the family has had consistent bad fortune.
Brahmins are extremely reluctant to represent ’the Ancestors in
such ceremonies and families wishing to perform the tripindi have
great difficulty in finding the required number to take part in

this rite.

Although in theory the 1inability to have children could be
the result of bad karma, the most common remedies are concerned
with pacifying ghosts and the Ancestors. In these circumstances
the line between Ancestors and bhutas (evil spirits of people who
have died an untimely death or who have not had their funeral
rites performed properly) is very blurred. As has been seen there
is a strong connection between fertility and the Ancestors
(Eth.5c, Eth.6b) and from this wundoubtedly grew the idea that
they are actively as well as passively involved in the production
of offspring. Again, however, although the Ancestors are asked to
give wealth, health and offspring by the performer of a é;agggi,
in reality people tend to ascribe only a negative power to them;

a child is a gift from the gods and infertility the result of the
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wrath of the Fathers or the malign influence of a ghost. The
reluctance of brahmins to represent Ancestors who are barely
distinguishable from bhitas ( who are worse even than pretas) is
understandable.

The narSyana bali appears to perform a dual function in that
it is both a funeral rite capable of processing those in danger
of becoming malign ghosts (Eth.7d,7e,7f) and also an exorcistic
rite capable of ending the trouble caused by those who have
already become permanent ghosts.

é;éggﬂg_ at Gaya appears to perform a two-fold function,
achieving the status of Ancestors for those who are permanent
ghosts and 1liberation for the dead who are already Ancestors
(Eth.6f). It is interesting that although the Dhamis, priests at
the hills of Preta$il3d and R3madil3d are brahmins they are viewed
as distinctly inferior to the Gayawals who operate as priests at
the rest of the sites on the Gay3d pilgrimage. 0O'Malley suggests
that the reason 1is historic and that the two hills were
originally centres of aboriginal demonology which became absorbed
into the Hindu cult along with their priests, the Dhanmis,
becoming sites which dealt with those ghosts which could not be
processed by Vedic ritual®®. Although the inferior status of the
Dhamis may have historical roots, it seems'likely that it is a}so
due to the fact that these priests are primarily associated with

exorcistic rites for inauspicious, dangerous and impure ghosts

52 0O'Malley G.S. p.b
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while the Gay3wals deal with the transfer of Ancestors to

liberation.
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Section 8. Widows.

In examining rituals concerning widows and attitudes towards
them I shall confine myself to those aspects which pertain to the
way in which death is regarded. I will not deal with sati, since
this subject is too extensive to deal with in the context of the
present discussion, and neither will I deal with the treatment of
widows with regard to matters of inheritance.

8a. The Widow's Role In Her Husband's Funeral Ceremonies.

Among all groups if a man dies before his wife it is usual
for her marriage necklace, bangles and other ornaments to be
removed in a rite which takes place during the course of the
funeral ceremonies. At the same time the widow will also remove
the auspicious mark from her forehead, rub off the vermilion from
her hair parting and put on widow's clothing, which in many
communities consists simply of a cldth without a bodice in a
colour which varies according to caste and geographical region.
Among the higher castes and brahmins the widow is often dressed
at the start of this ceremony as 1if for her wedding or a
festival; she 1is adorned with pigments, flowers and fine
garments, all of which she removes during the course of the rite.
The widow's head may also be shaved during this ceremony,
although this practice has died out in recent years and tends to
be confinéd to old and extremely orthodox brahmin and high caste
widows. The Lingayat widow 1is allowed to wear a bodice and does
not have her head shaved but her bangles are broken and her

necklace is removed during the course of the funeral ceremonies.
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Brahmin and high caste women usually have their ornaments removed
by female relatives or widows of the same caste, but among the
lower caste and outcastes they often have their ornaments removed
by members of the barber caste, who are allowed to keep them.
When the removal of the widow's ornaments 1s left to people
outside the family she may be treated very badly and she often
seeks to remove the ornaments herself before they are dragged
from her by the barber or his wife.

Among the high castes and brahmins the broken ornaments and
the widow's hair are often wrapped up in her bodice and placed by
the corpse to be taken and burnt with it at the cremation ground.
High caste and brahmin women do not usually go to the funeral
ground but bathe in a tank or river at the time they estimate the
body is being burned and then return home. In some communities
the widow's ornaments are not broken until the final ceremonies,
while some castes break a few bangles during the preparation and
disposal of the corpse and then remove the rest of the ornaments
during the final rites. Several outcaste and 1low caste
communities have an equivalent rite for widowers in which they
remove the man's toe ring and break his waist thread.

Among the higher castes and brahmins the breaking of the
widow's bangles and marriage necklace are thought to signify her
continuing fidelity to her dead husband and the end of her
married life; as the Southern Vaisnavite brahmin widow® removes

her ornaments she addresses her dead husband with the words,"I

X Dubois p.492
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abandon all these to prove my 1love and devotion.”" Among the
Kathiawar brahmins the wife of the dead man takes seven steps
after the corpse before the funeral procession leaves the
compound=,

Higher caste and brahmin widows lose their respectability if
they eat or drink on the day of the funeral and they are expected
to sit in a corner of the house throughout the mourning period,
only leaving after dark in order to relieve themselves. In all
groups the widow has to observe the same restrictions as the
chief mourner and in some tribes it is in fact the widow rather
than the deceased's eldest son who takes on the role of principal

mourner.

In many communities the wife of the dead man goes through
her ceremonial transition to the state of widow during the
preparation and disposal of the corpse but interestingly it is
equally common for the rite of transfer to take place either
immediately before or during the final rites of her husband. In a
literal sense the wife becomes a widow at the moment of her
husband's death, but at a more esoteric 1level she is still
attached to an earthly being who haunts the places he inhabited
when alive and is physically present 1in the ‘'lifestone' or in
crows. It is only at the transfer to Ancestor that her husband
truly leaves the world of the 1living for that of heaven or the

Pitrloka. The performance of the <ceremony of transfer to the

2 Stevenson p.l48
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state of widow either at death or at the transition to Ancestor
thus reflects these two levels of thought.

A wife's lucky necklace, bangles and ornaments, all signs of
her married Status, are removed at the time of her husband's
death, symbolising the end of her married life, but although
death brings married life to an end it does not end the marriage.
In a society where an adult woman's sole ideﬁtity tends to derive
from her Status as someone's wife, a widow 1is viewed not as a
woman who has lost her husband but rather as the wife of a ghost
or Ancestor, who possesses all the inauspicious qualities
associated with her husband. The seven steps which the Kathiawar
brahmin widow takes after the corpse thus, as Stevenson® points
out, recall her marriage steps and gconfirm her faithfulness to
her husband; as she started her married life she took seven steps
and as she begins life as a widow married to a ghost she also
takes seven steps. The author of the appendix to the Poona
Gazetteer® goes as far as to suggest that the removal of the
lucky marriage necklace and bracelets and the rubbing off of the
auspicious mark from the forehead is to rid the widow of any
spirit-scaring articles which might prevent the ghost or Ancestor
from taking possession of his wife and thus arouse his anger.
Though at a subsidiary 1level this is probably true, the primary
significance of the removal of the widow's ornaments and

auspicious marks is not so much to set her aside for her dead

2 p.148

4 Gaz.Bom.Pres. v.XVIII pt.I p.540
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husband as to identify her as a doubly inauspicious person, who
. . | 378
is both responsible for her husband's death (%b.) and the wife of

[\

a ghost or Ancestor.

8b.Treatment Of Widows.

If a widow has her head shaved during her husband's funeral
ceremony she keeps it tonsured for the rest of her life. Although
this practice is dying out, young shaven brahmin widows are still
to be found in South India. Those who still support widow tonsﬁre
claim that the scriptures demand it and that it ensures that the
widow is unattractive to men; as an elderly Madhve Dbrahmin widow

from Bangalore interviewed recently 1in India_ Today® explained,

"According to the $3stras (scriptures) I had to do it. This way
we can avoid the eyes of men. I1f even one strand of a widow's
nair falls on the ground, her husband will go to hell." The Sri-
Vaisnavite sect of the Tengalai have forbidden the shaving of
widows for centuries and according to their scriptures widows who
do shave their heads go to hell. In all other respects, however,
their widows are treated the same as in other high caste
communities.

A widow is regarded as poth inauspicious and impure. She is
inauspicious not only because she is believed to be married to a
ghost ox Ancestor but also because she is regarded as responsible
for her husband's death in the first place. In most parts of
India a widow 1is regarded as a d3kini (a woman who has eaten her

husband). The death of her spouse 1s pelieved to have been caused

= Nov.l5 1987
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Py sins in her past life and some say that since widowhood is the

most terrible of punishments it must be the result of the most

terrible of crimes, adultery or murder. Thus in Gujerat a widow
is often known as rég@iranga (one who has been a prostitute). It

is thought that the younger the widow the greater her crime must
have been, so an older widow with sons is less castigated than a
young childless widow.

A widow should not wear bangles, auspicious marks or
brightly coloured clothes but some young educated widows are
rebelling against this custom despite strong family opposition
and the risk of being thought promiscuous.

It is commonly believed that the sight of a widow,
particularly a shaven one, 1is a bad omen and the task in hand
will not be fulfilled. Thus, on seeing a widow, many people will
return home to pray or, if they are too far from home, sit down
as if to break a Jjourney before setting off on their day's
business. Stevenson® records how a friend said that what cut her
most deeply after she became a widow was that even an old friend
would return to his house and make a new start 1if she was the
first person he met.

Widows must keep a low profile during auspicious occasions
and ceremonies, even among the educated and urban communities.
India Today’ records a recent incident which occurred in a rich

and educated family from Tamil Nadu: the son was married to an

s p.205-6

7 Nov.1l5th. 1987
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American and divorced and a daughter had broken off an
engagement, and yet at a family wedding as the mother took the
sari and Jjewellery to be blessed by those in attendance, she
simply bypassed one relative who was a widow. It 1is also
considered a bad omen if a widow's shadow falls on the sacred
fire and although she 1is allowed 'to take part in puja
arrangements she is not allowed to take part in the puj3 itself.
She is not permitted to stfing flower garlands though she is
allowed to thread garlands of tulasi (sacred basil), which is
considered_ to be a disinfectant and does not pass on the
pollution of a contaminated person. Among brahmins of the Central
Provinces®, a widow is forbidden to cook food because it is
believed that while doing so she will remember her husband and
the food will become like a corpse, offending the gods with its
odour.

A widow 1is regarded as a mailagl (dirty person) until
through years of self-denial and prayer she becomes pure. An
orthodox high caste or brahmin widow 1is expected to subsist on
one meal a day taken before noon and to keep every religious
fast. In cases where the widow is head of the household, the
dietary restrictions represent no great hardship and her one meal
a day may be quite substantial. If the widow is young, however,
and lives with her husband's family they may systematically

starve her. stevenson® was told by one widow that she would never

® Russell v.II p.369

° p.205
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forget how as a hungry child-widow she once took an extra handful
of rice and was asked in a stinging tone by her mother-in-law for
what new man she was fattening up her body. As well as observing
dietary restrictions the widow is expected to sleep on the floor
rather than a cot or a mattress for the rest of her life.
Although a brahmin widow has a lower status than a married woman,
it does not necessarily mean that she is neglected or condemned,
however, and in many households she has a niche in the family,

helping to look after the children and often acting as midwife.

According to Kane®® there is no express Vedic authority for

the tonsure of widows; neither the Grhya- nor the Dharma-sutras

refer to it and it is not mentioned in the important Smrtis like

those of Manu and Yaijfiavalkya. Some of the Smrti texts refer to

one shaving on the husband's death but there is no §m¥gl passage
describing the continual shaving of widows. Only the Skanda
Purégall prescribes the continual tonsure of widows, "The tying
up into a braid of the hair by the widow leads to the bondage of
the husband; therefore a widow should always shave her head." It
appears that the practice was gradually evolved after the tenth
or eleventh century. Kane suggests that as widows were equated
with ascetics for several injunctions and as the 1latter shaved
themselves, widows were gradually required to do so. He believes

that the practice of tonsuring Buddhist and Jain nuns may also

10 yv,II pt.1 p.592

2> gzsikhanda 4.74
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have had an influence on the institution of the tonsure of widows
and suggests that the desire to keep widows chaste may have been
another factor involved. As has been seen (Eth.8a), in theory
marriage does not end at death and among the higher castes and
brahmins it is expected that a wife remain faithful to her
husband even after he has died. 1In a traditional society where
sexually experienced women are either married or prostitutes,
young widows are in a particularly difficult position. In theory
a widow is still a married woman but in practice éhe has no
husband and as such 1is like a prostitute. Furthermore according
to karmic theory her position is due to past lives of immorality
or crime. In a social system where a bride lives with her
husband's family, although the widow 1s in theory still married,
as far as her husband's male relations are concerned she is a
sexually available woman for whom they have 1little respect on
account of her karmic history. Continual fasting, shaving the
head and the abandonment of ornaments, pigments and bright
clothes render a widow sexually unattractive, protecting her
husband's family from the charges that they are harbouring a
prostitute and discouraging the male members of the family or
outsiders from entering 1into sexual relations with her. The
ascetic life 1s also the only means by which a woman is thought
able to rid herself of the ©pollution caused by the sins in her
past 1lives which brought the terrible punishment of widowhood
upon her. It is interesting that from the point of view of the

brahmins of the Central Provinces, the widow's impurity with
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regard to food results from her connection with her husband as a
Corpse. Although in theory she is married to an Ancestor who is
inauspicious but not impure, at another 1level she is thought of
as being married to a carcass, so her pollution is not only the
result of her past sins which killed her husband but also the
consequence of her marriage to a corpse.

In the <case of the Tengalai érT—Vaigpavas, the fact that
their widows have to observe all other ascetic restrictions apart
from shaving their heads suggests that the ban on shaving serves
to differentiate them from other and does not reflect a different
attitude towards widows.

8c. Remarriage Of Widows.

Anmong the high castes and brahmins widowers areballowed to
remarry but widow remarriage is regarded as even more disgraceful
than leaving one's husband for another man and the penalty for it
is complete and irrevocable loss of caste. According to the
Kathidwdr brahmins** a widow cannot remarry because a gift can
only be made once and as the bride was given to the bridegroom at
her wedding she can never be given a second time to anybody else.
Educated high caste widows, however, are trying to gain
acceptance for widow remarriage among their communities. Although
these campaigners initially faced fierce opposition, attitudes
towards widow remarriage are slowly beginning to change among the
educated classes. Among lower castes, outcastes, tribes and some

agricultural middle castes widow remarriage 1is commonly

1z gtevenson p.206
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Practised. The difference in attitude towards remarriage in these
groups can be seen in the Kurmi®? (caste Hindus of the Central
Provinces) rendition of the Mewari proverb which among the castes
who do not allow widow remarriage runs,"When clouds have the
colour of a partridge it is sure to rain and when a widow wears
eye black (one of the symbols of a married woman), she is sure to
bring destruction on the household." Their version runs,"I£
clouds are 1like partridge feathers it will rain and if a widow
puts on eye black she will ﬁarry again; these things are
certain." Widow remarriage tends to be abandoned, however, if the
community wishes to acquire a higher status and rise in the caste
system.

In some of tﬁe communities which practise remarriage: the
widow is expected to marry her husband's younger brother, even if
he is already married, in which case the widow becomes his second
wife. She is forbidden to marry her husband's elder brother
because he is potentiqlly the head of the family and so his
connection with his younger brother's wife 1is a latent father-
daughter relationship and therefore falls within the prohibited
degrees of marriage. In some communities only widowers are
allowed to marry widows; in others, if a bachelor wishes to marry
a widow he must first be 'married' to some object or sacred plant
with the full ceremonies. 1If the plant later dies or the object
is lost or broken, the man must perform the same funeral

ceremonies for it as he would for a wife. This custom is

13 Russell v.IV p.67
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generally said to be practised because marriage to a widow is not
4@ Pproper marriage; as the Dhanwdars (tribal) of the Central
Provinces** put it,"A woman cannot be anointed twice with the
marriage oil, as a wooden cooking vessel cannot be put twice in
the fire". The Halbas (caste Hindus) of the Central Provinces*®
say that 1if a bachelor marries a widow without going through the
marriage ceremony with an unmarried girl or a spear he 1is likely
to become an evil spirit after death.

If a widow marries her husband's brother then no bride price
is paid but if she marries an outsider her price is normally half
of the sum paid for an unmarried girl. Among the Santals (tribal)
of Bihar*€ this is said to be because after death a widow will
rejdin her first husband so her second spouse will enjoy her only
in this life. Among some agricultural castes, however, widows may
actually command higher hride prices than young girls, as it is
tﬁought that as mature women they are immediately able to perform
the duties of a wife and are more capable and productive
fieldworkers.

In most communities, 1including those where a widow's
economic value is high, widow remarriage 1is regarded as an
inauspicious event. Among the Naikdas (tribal) of Gujerat®”, for

instance, widow marriage must be performed at night, otherwise,

14 Russell v.II p.494

15 Russell v.III p.194

16 Bih3r and Orissa Disrict Gazetteers: Sambalpur p.165

17 Gaz.Bom.Pres. v.IX pt.I p.327
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it is believed, the village will burn down. In most communities
where widow remarriage is allowed married women are forbidden to
attend the Ceéremony. Among the Ramoshis (tribal) of Poona*® it is
considered unlucky for a married woman even to hear the wedding
service of a widow and when such a ceremony takes place the
surrounding houses are deserted. Among the Kolis (tribal) of
Ahmadnagar®*® a widow is unlucky for three days after her marriage
and must take care that no married woman sees her during this
time.

In several communities the second marriage ceremony includes
rites to exorcise the spirit of the first husband to prevent him
from troubling the second. Among the Barai (tribal) of the
Central Provinces2°, for instance, the second husband offers a
betel nut and leaf at the 1local shrine. The nut 1is thought to
represent the spirit of the dead husband and is subsequently
placed on a plank from which it 1is kicked off by the new
bridegroom and then buried to lay the spirit. Among the Mah3r
(outcastes) of the Central Provinces?!, when a remarried widow
proceeds to her new husband's house, her old clothes, necklace
and bangles are thrown into a river or stream and she is given

new ones to wear. As the o0ld clothes are thrown away an exorcist

18 Gaz.Bom.Pres. v.XVIII pt.I p.423

1° Gaz.Bom.Pres. v.XVII p.206

29 Russell v.II p.195

21 Russell v.IV p.135
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mutters spells over them in order to lay the spirit of the first
husband.

Among the K3pus (caste Hindus) of South India22? a remarried
widow can wear no signs of marriage, such as the tali or bangles,
but among other communities it is more usual for a remarried
widow to wear some or all of the symbols commonly used to
indicate a married woman. Although remarried widows are allowed
to wear the auspicious symbols of marriage and do not have to
observe the ascetic practices expected of widows they are not
allowed to take part in any auspicious ceremonies.

Children of a woman's first marriage are usually kept by her
dead husband's family. Children of the second marriage are
treated as legitimate and have claim , to their father's property
when he dies but there is a certain social stigma attached to
them and they are often oﬁly able to marry the offspring of other
remarried widows.

Although the remarriage of widows is one of the points on
which Basava, founder of the sect, insisted, many Ling3yats,
particularly those of high social standing, choose to disregard
this injunction; they say that the remarriage of widows is in
fact prohibited among Jjangams, while among other classes of
Lingayats it is the result of the growth of custom. As with the
other Hindu communities who practise remarriage, the second
ceremony is very simple; there is no music, no guests are invited

and in some instances the ceremony takes place at night or in a

22 Thurston v.III p.241
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darkened room. Widows are expected to marry widowers and
remarried couples are not allowed to take part in the marriage
ceremonies of others. In practice, however, it would appear that
every jangam has his price and Thurston22? refers to a case where
after a great deal of money changed hands a girl was remarried

according to the form in use for first marriages.

The marriage ideal to which the high castes and brahmins
conform is that of the kanya dan (gift of a virgin), in which the
bride's parents make a 'gift' of their daughter along with as big
a dowry as can be provided. It 1is to this 1ideal that the
Kathiawar brahmins refer when they say that widows cannot remarry
because a gift can only be made once., There is no such ideology
concerning the bridegroom; it is the bride's transition from
virginity to sexual experience which 1is the «crucial £factor in
this sa@skéra (rite of passage). Marriage is thus a ritual which
a woman can go through only once but one which a man can repeat.
A second reason for the difference of attitude towards the
remarriage of widows and that of widowers among the high castes
and brahmins is the belief that the marriage relationship is not
ended by the death of the spouse (Eth.6e,7b). The remarriage of a
widower is acceptable since the high castes and brahmins have a
long tradition of polygamy; therefore a man simply acgquires a
second wife who often behaves as a subordinate to her dead

predecessor (Eth.6e). The remarriage of a widow, however, is

23 y.IV p.278
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unacceptable since the high castes and brahmins have no tradition
of polyandry so a second alliance 1is viewed 1in terms of an
adulterous relationship. A second marriage is in fact worse than
leaving one's husband foi another because the conduct of the
widow is believed to affect her husband's well-being in the world
beyond and when a man is believed to go to hell if one strand of
his widow's hair falls on the ground (Eth.7b), how much more is
he likely to suffer if his widow enters 1into sexual relations
with another man.

A corollary for the difference of attitude towards the
remarriage of widows and that of widowers among the high castes
and brahmins concerns their position at the top of the
hypergamous marriage system. It is generaliy accepted in Hindu
society that women may marry men of the same caste or of higher
caste than themselves (given that their parents can give
sufficient dowry to make wup for the difference in caste status)
while men may marry brides from the same caste or lower castes.
In the highest castes women do not have the option of marrying
into the caste above them and therefore must compete with women
from lower castes for a husband. The shortage of available men
means that widowers are an acceptable option 1in the case of
families who cannot afford the dowry necessary to secure a yound
man marrying for the first time.

Although the lower castes and tribes allow widow remarriage,
it is clearly a very low grade ritual compared with that of the

first marriage. Like the high castes and brahmins, the marriage
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ideal tends to be that of the kanya dan and thus widow remarriage
cannot be regarded as a proper marriage ceremony because the
'gift' has already been given; as the Dhanwars put it,"A woman
cannot be anointed twice with the marriage oil." This means that
marriage to a widow does not constitute that essential rite of
passage through which every man and woman must go before they die
in order to prevent their beéoming permanent ghosts. Widow
kemarriage to someone who already has a wife or to a widower is
acceptable because such men have already received the kanya dan
on the occasion of their first marriage and therefore have gone
through the proper ritual processing. If a bachelor marries a
widow, however, he will suffer the fate of an unmarried man at
his death wunless special measures are taken to prevent this
calamity. Therefore he must go through a full marriage ceremony
with a substitute virgin bride before he can marry a widow.

Widow remarriage is not only an inferior ritual, it is also
a highly inauspicious process from which the married women of the
community must be protected. The bride is inauspicious since she
is held to be responsible for the death of her first husband and
because she is married to a ghost or Ancestor rather than a human
being. The ritual itself is also inauspicious because the widow's
link to her ghost husband must be severed during the course of
the ceremony, because not even the castes ' which allow widow
remarriage have a tradition of polyandry: it 1is therefore
unacceptable for a woman to have two husbands. Unlike the higher

castes, however, they £fear not so much the tortures that the
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first husband will suffer in the world beyond if his wife enters
into an adulterous relationship as the tortures the second
husband will endure in this world as a result of the ghost's
anger. Indeed, at the lowest tribal level, where the ideal of the
kanya dan is not really evident, this appears to be the primary
reason for the dislike of widow remarriage. The second husband's
safety is entirely dependent on the efficacy of the exorcism
procedures in the marriage ceremony.

The widow's ritual status is not changed by her remarriage;
she is still an inauspicious person who must notAtake part in
auspicious ceremonies such as marriage. Her social status,
however, does change on her remarriage so that she occupies a
position midway between that of a widow and a woman whose first
husband is still alive. She may wear some or all of the badges of
a married woman and her children are legitimate and have rights
to their father's property but are unlikely to be able to
contract marriage alliances with children of a first marriage.

Low caste attitudes towards widows are not significantly
different from those of higher castes and it would seem that
widow remarriage 1is due to economic considerations and the
position of the low castes in the hypergamous marriage system
rather than to more liberal attitudes towards women whose
husbands have died. Traditionally, high caste women neither take
paid employment nor tend family lands, so when a high caste man
marries, his extended family receives an economically

unproductive member into their midst and the dowry accompanying
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the bride can be seen, in part, as a form of compensation for the
extra financial burden that she places on the household. In the
lower castes women have traditionally taken paid employment
outside the home or made a substantial contribution to the pool
of family labour working owned or rented 1land, so in many of
these communities bridewealth is - paid to compensate the woman's
family for the loss of an economic asset. The common practice of
marrying a widow to her husband's brother ensures that the
bridewealth is not lost and, even nmore importantly, keeps the
land which the widow has inherited from her husband within the
family. Coupled to the traditional economic value of low caste
women is the fact that at the bottom of the hypergamous marriage
system women may be in short supply, in which case widows are the
only option open to men who are too poor to pay the price of a
girl marrying for the first time. When castes who rise in the
social system abandon widow remarriage they are not therefore
abandoning old ideas about widows and adopting those of the
castes which they wish to emulate so much as moving from a
position where economic considerations and their position in the
marriage system forced them to practise widow remarriage despite
their distaste for it.

It is 1interesting that the Lingayats, whose widows, it
theory, are neither 1impure nor inauspicious, use a remarriage
ceremony which resembles the inauspicious second marriage ritual
of the 1low castes. Ling3ayats of high social standing follow high

caste brahminical convention even though in this case it was
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expressly condemned by their founder, whilst the lower caste
Ling3ayats" remarriage ceremony seems to indicate that their

attitudes towards widows are no different from those of other low

caste communities.
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The Garuda Purana.
With the exception of a few brahminical communities which
still use the Vedic rites?, the majority of Hindus claim that

their funeral ceremonies are based on the Garuda Puréqa. The text

which is generally regarded as authoritative on funeral rites is
the Uttarakhanda section of the Garuda Pur3dna, which is popularly
known as the Pretakalpa or Pretakhanda. The Uttarakhanda is an
unsystematic and repetitious account of death and the beyond. It

contains material on karma, rebirth and release from rebirth, the

path to Yama, the fate of pretas (ghosts) and the torments of
hell, interspersed with instructions about rites for the dying
person, the <corpse and the ghost. It also contains legends

recalling the Buddhist Petavatthu, in, which ghosts who have been

unable to progress to the state of Ancestor relate the cause of
their wretched existence. Hazra® has argued that the whole
section is a later addition to the Garuda Puréqa since it has a
fresh beginning, suggesting that it is a  separate work; the
subjects dealt with are not mentioned in the summary of contents
in the main body of the Garuda Purana (1:3) and there are no
quotations from this section in the Nibandhas. It is difficult to

establish the date at which this material became the Uttarakhap@a

of the Garuda Purdna since this 1is dependent on establishing a

date for the main body of the text and opinions as to the date

1 e.q. the Tamil Sri-Vaisnava_ brahmins described by
Aiyangar, who follow the scool of Apastamba of the Krsna-
Yajurvedins.

2 p.l44
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for the extent PGrvakhanda vary from the sixth century to the
tenth or eleventh century A.D.?

As is the case with the PGrvakhagQa, the Uttarakhapqa

does not exist in a definitive version, and although participants
are unanimous in their assertion that their funeral rites are
based on this text, there is in fact a great deal of confusion as

to what exactly is meant when they refer to the Garuda Purdna

Pretakalpa. Of the Garu@a Puréga editions available, the
Sarasvati edition® has an Uttarakhapga of 1401 verses and thirty-
five chapters; the Venkateswara version® has 2895 verses and
forty-nine chapters and the Vangavasi version® has 2691 verses
and forty-five chapters?. The Venk. and the Vang. versions are
relatively similar but the Sarasvati 6 edition is very different;
not only 1s it shorter but the subject matter which it has in
common with the others rarely appears 1in the same place as it

does in the other two versions®.

® Rocher p.177

4 Edited by Jivananda Vidyasagar, Calcutta, Sarasvati Press,
1890

% Manuscript form. Bombay, Venkateswara Steam Press, 1906.
English translation in volume ' II and TIII of The Garuda Purana,
translated and edited by a board of scholars (Ancient Indian

Tradition And Mythology series, ed. J.L.Shastri), Delhi, Motilal
Banarsidas, 1979,1980. ‘

¢ Edited by Panchanana Tarkaratna, Calcutta, Vangavasi
Press, 1890

7 Gangadharan p.84

® ibid.
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The problem of exactly what 1is referred to by the term

Garuda Purana Pretakalpa is further complicated by the fact that

a popular S3roddh3ra (digest) of the Garuda Pur3na Uttarakhanda,
written by Naunidhir3ma, is also commonly referred to by this
title. As Gangadharan® points out, despite 1its name, it is in
fact an elaboration of the Uttarakhapga in which the subject
matter 1is treated more systematically and supplemented with
material from bther Purdnas. The S3roddhdra is therefore almost
as long as the Uttarakhanda, consisting of sixteen chapters and
1275 verses®®. The author of this text and the commentary which
accompanies it, describes himself as 'Purépa Reciter' (Qg;égg;xg

vakt3d) of king §rI§§rdu1a of Jhufjhuninagara which Abegg

identifies as the present Jhufijhunu in Jaipur, Rajasthan®®. As
with the Pﬁrvakhapga and the Uttarakhanda, it is again difficult
to ascribe a date to this work.

Given the fact that the Garu@a Pura@na is firmly established

as the .text which is the basis for all funeral rites, the
pgblished editions probably represent only a small sample of the
variations which exist. The unsystematic nature of the
Uttarakhapga encourages the production of local digests and the
conviction that it is the authority for all funeral ritual may
lead to these local versions including purely local customs in

order to provide textual Jjustification for established practices.

® p.122
19 Abegg p.30

11 p.27 ftnt.
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I propose to provide a summary of funeral practices in the
Garuda Pursdna using the categories employed for the ethnography

and in the interests of clarity I will follow the Venkateswara

version of the Uttarakhanda along with Abegg's annotated
translation of the S3roddh3ra. I will referér to these two

sources as G.P. (Garuda Purdnic material) throughout. A detailed

comparison of the three different editions of the Uttarakhap@a

can be found in Gangadharan (p.84-100 and p.125-142).
la. Removal Of The Dying Person From The Bed.

The dying person is removed from his bed onto an area of
ground smeared with cow dung ana strewn with darbha.grass and
sesame seeds®?. According to Utt.K., at the moment of death a man
should also have darbha grass placed in his hands and strewn over
his body. S&8r.*2 states that raksasas, piféacas, bhitas, pretas
(types of evil spirits and ghosts) and Yama's followers enter a
cot above the ground and according to Utt.K.*4 a person who
breathes his last on a cot dies a bad death and becomes a
permanent ghost unless Qagaxggi bali is performed for him. The
ground is said to be smeared with cow dung in order to purify it
and to prevent evil spirits and ghosts entering the area and

attacking the «corpse*®. Darbha grass is said to enable a man to

12z ytt.K. 2:7-8; 2:28-9; 15:%6; Sar. 9:3-4
13 9:19
19 4:104-12

is Utt.K. 2:10; 15:6, 29:9-10; S3r. 9:19
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burn off his sins®*S and allow him to enter Visnu's heaven®” even
if he has no son*® and is not qualified to perform Vedic rites*?.
Darbha grass is said to be efficacious because it is born from
Visnu's hair?° and is the abode of Brahma (at the root), Visnu
(in the middle) and éiva (at the tip)2*. Sesame seed 1is said to
destroy the evil spirits and cause them to flee®*2* and is
efficacious because it is produced from Visnu's perspiration=2.
Utt.K. also mentions in this context that it can destroy the
person's sins 24; S3r., however, refers to this property in
connection with sesame as one of the last gifts made by the dying
man (G.P.lc). Utt.K. mentions a further property of sesame and
darbha grass stating that they help the relatives to shape a new
body for the dying person's spirit2® though it 1is not clear

whether this refers to a body for the ghost or a new body in the

form of rebirth.

e yUtt.K. 29:7

17 yUtt.K., 2:27; 29:8,27; 32:96; Sar. 9:9,12
% Sar. 9:9

19 ytt.K. 2:27; 29:27

20 ytt.K. 2:19; Sar. 9:12

21 ytt.K. 2:21-3; 29:20; S3ar. 9:13

22 ytt.K. 2:16; 29:15; Sar. 9:11

23 ytt.K. 2:16, 29:15; Sar 9:11

24 2:17; 29:16

25 32:29
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The dying person's head should be placed to the north or
east=*® and a mandala (circular diagram) should be circumscribed
round him27., Utt.K. claims that the man who is laid with his‘head
to the east or north achieves the sublime regions if his sins are
minimal2®. It also says that unless the dying person lies within
a mandala he will not get reborn for some time but will instead
exist in the air where he will not receive the $&r3ddhas and
libations offered by his relatives®®. The mandala is said by both
texts to be efficacious because Brahm3, Visnu, Rudra, LaksmI and
all the other gods including Hut38ana (the sacrificial fire)
reside within it=2°.

TulasT (sacred basil) and a $3dlagr3ma stone (sacred stone
supposed to be éervaded by the presence of Visnu) should be
placed near the dying person®*. In Utt.K. tulasi is said to guard
the deceaséd against misfortu-ne32 while according to S3r.22 the
house which contains a tulasi bush is 1like a tirtha (sacred
bathing place) in that it is not visited by the servants of Yama.

In SSr. it is said that Yama cannot see a man who dies with

26 Utt.K. 32:88,98

27 ytt.K. 29:12-14; Sar.9:17

28 32:98 |

29 Utt.K. 2:15; 29:13-14

’0 Utt.K. 2:13; 32:97; S3r.9:17
31 ytt,K. 15:7; Sar 9:3-4

22 Utt.K. 2:24; 29:25

22 9:7
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tulasi in his hand even if he has committed hundreds of sins,
while according to Utt.K. by growing a tulasI plant the sin
accumulated through wvarious births 'is wiped out?+%. Both sources
state that death 1in the presence of a tulasT leads to
liberation®®. Death near a $§3lagr3ma is likewise thought to

remove all sins and lead to liberation?s.

The ethnographic accounts seemé to correspond closely to the
the texts as far as the rites are concerned but of the
explanations for the removal of the dying man onto a specially
prepared area only that given by the Kathiawar brahmins (Eth.la)

corresponds to that given in these versions of the Garuda Purana.

The textual explanations for the various rites seem to f£all into
two categories: exorcistic, in which the rites are said to
protect the dying man from becoming a permanent ghost as the
result of attack from or possession by evil spirits and other
ghosts; and purificatory, in which the ceremonies are seen as
removing the contamination caused by the dying person's past
sins. Several of the rites are explained as performing both these
functions and indeed the two ideas are closely 1linked because
evil spirits and permanent ghosts, who live in and feast on the
filth of the cremation grounds, represent the forces of impurity.

Therefore, the exorcistic function 1is also purificatory in that

24 38:11
*s yUtt.K. 38:10, S3r. 9:6

26 yUtt.K. 38:10; sS3dr. 9:5
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by driving away the evil spirits and permanent ghosts the
relatives are protecting the body from external as well as
internal sources of impurity. The texts do not explain why the
forces of impurity are attracted to the dying person, but in
their accounts of a person's last moments they describe how a
person expires foaming with saliva and passing urine and
excrement?”, substances which ghosts and evil spirits feed on, as
shown in the stories told by the ghosts3%. The preparations for
death therefore reveal the ambiguous status of the dead person as
both pure sacrifice and impure magnet for the forces which feed
on filth. As in the ethnography (Eth.la) and the Vedic material
(Ved.la), the orientation of the dying man also reveals his
ambiguous ritual status: his head is placed in the north or east,
the directions of man and the gods respectively, but he faces
south towards the kingdom of death. Utt.K. refers only to the
auspicious north or east orientation and not to the southern
orientation and this is probably because the south is not only an
inauspicious direction but it 1is also the direction of the path
which, according to G.P., is taken by the the wicked to the

kingdom of YamaZ3°®.

27 Gar. 1:29
38 yUtt.K. 7:16-18; 22:55-57

2% S3r.?2
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1b. Putting Substances Into The Mouth Of The Dying Man Or Corpse.

Both sources state that gold should be put in the dying or
dead man's mouth®® and Utt.K. states that pieces of gold should
be put on the other bodily apertures as well<*. It is said that
one*® or five?? jewels should be put in the mouth of the dying
person. Accordingr to Utt.K. when the £five gems are put in the
dying person's mouth, knowledge dawns on him#®4 and it also states
that this practice helps the new body for the spirit to grow
(i.e. the new body for the ghost).

Putting holy water in the mouth of the dying man 1is only
mentioned in S3r.“%, which refers to the use of water sanctified
by being poured over a éélagréma stone and of Ganges water. Both
are said to destroy all sins%5 and cause a man to reside in the
abode of Visnu freeing him from further rebirth4”. The Ganges is
sald to be so efficacious that by just saying its name in the
last moments of life a man goes to the abode of Visnu never to

reborn. S3r. also mentions placing a leaf of tulasI in the mouth

40 Utt.K. 15:9; 32:88; Sar 9:21
41 ytt.K. 15:9-10 |

42 g3r. 9:22

43 Utt.K. 32:99; 34:29

ss ULt.K. 32:99

as 9:21-31

48 9:22.23

47 9:22,26
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of a dying person, which is again said to enable a man to reach

the abode of Visnu+®

Again the rites in the ethnography seem to follow the
textual material although the participants tend to use only one

of the substances mentioned rather than all four. Paflcagavya

which is put into the dying person's mouth in many ethnographic
accounts does not appear 1in the téxtual material, but as it is
widely understood to be purificatory it seems to perform the same
function as the substances mentioned. The explanations of the
high caste participants correspond with those 1in the text; the
low caste explanation that the gold is money for the journey does

not appear in the Purdnic material.

lc. Last Gifts And Words.

The dying man is told to meditate on and recite the names of
Visnu in his ten avataras (incarnations)®®. Relatives are also
called upon to recite and meditate on Visnu's holy names=°.
Recitation of and meditation on the name of Visnu removes sins®*
and causes the dying person to be completely absorbed 1in

Brahma=®2. The Purusa Stkta®?, the S3ma Sukta®+* and the Bh3gavata

48 g9:9

49 yUtt.K. 32:95; Sar. 8:11
so ytt.K. 30:37; S3dr. 8:9-11
=1 g53r. 8:12,23

2 Utt.K. 32:101
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Burana®® are also mentioned as suitable for recitation. If the
dying man is unable to recite his sons and other relatives should
do it for him®s.

Great importance is attached in both texts to gifts being
offered directly rather than by an intermediary. The offering of
gifts by a son or relatives on behalf of a dying man, therefore,
is said to be less efficacious than if he offers them himself
while still healthy®”. The argument is that the affection of
relatives lasts only until a man's death and after that quickly
tades so he cannot be sure that they will offer gifts on his
behalf after his death. The texts, therefore, mention a series of
gifts which should 1ideally be offered while a man 1is still
healthy but failing that should be given as a man is dying.
Utt.K. contains a series of gifts called padas, consisting of an
umbrella, ring, cloths, sandals etc., some items of which are
mentioned in connection both with the gift of the bed (on the
twelfth day) and with the gift of the VaitaranT cow. As Sar.
includes these with the gift of the bed only, they will be
included in the summary of the gifts on the twelfth day.

The main gifts to be offered by the dying man are the series

53 yUtt.K. 32:93
54 yUtt.K. 15:8
55 Sar. 9:32

%6 Utt.K. 32:93

57 Utt.K. 14:2-3; 30:9; 47:37; S3r. 8:62-3



---Garuda Purd@na lc--- 206
of eight®® or ten®® special items and that of the Vaitaranl cow.
The series of ten gifts is said to be a cow, earth, sesame seeds,
gold, butter, cloth, grains, sugar, silver and salt®®. The eight
gifts are said to be sesame seeds, iron, gold, cotton, salt,
seven grains, earth and a cowSs?,

S3r. states that the three different colours of sesame seeds
remove the sins of speech, thought and action®2. According to
Utt.K. this gift pleases Yama®?®. The gift of iron 1is said to
propitiate the iron weapons of Yama®4 and to bring contentment on
the way to and in the world of Yama®®. The gift of gold yields
happiness in heaven®®, pleasing the Rsis, gods and Brahma in the
court of Yama®”. The gift of cotton wards off fear from Yama's

servants®® and the gift of seven grains propitiates them®®. Salt

®® Utt.K. 4:7-8, 12-14; S&r. 8:32-3
5s Utt.K. 4:4, 12-14

€0 Utt.K. 4:4

&3 Utt.K. 4:7-8; Sar. 8:33

€2 8:36 (Utt.K. wuses a similar explanation for the sesame
strewn on the ground where the dying person lies.)

63 30:14

€4 Utt.K. 30:25; sar 8:39

§s Utt.K. 30:16; S3r 8:43

69 ytt.K. 30:17; S3r 8:47
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is said to be produced from the body of Visnu’° and delivers the
dying person from fear of Yama’?. It opens the doorway to heaven
and should be offered if a person does noﬁ die but lingers on in
the body”2. The earth or plot of land enables the giver to go to
heaven”? and as he goes along the path to the kingdom of Yama he
is fully satisfied and richly adorned?4. S3r. stétes that for
those who are not kings the gift of a cow is equal to the gift of
land but the king who fails to give land faces many rebirths as a
beggar without even a villaée hut”=.

It is not entirely clear from the texts whether the
VaitaranT cow is the cow offered as one of the eight or ten gifts
or whether it 1is considered to be a separate offering. The
procedure for the gift of the Vaitaranl cow is described in great
detail in both texts”. The cow should be either black or tawny
and should be richly adorned. It should be offered to a brahmin
along with a golden image of Yama and a raft made of sugar cane.
The performer holds on to the cow's tail and recites a mantra
dedicating it to Visnu and asking that he be allowed to cross the

river Vaitaranl. It is said that this gift enables a man to

70 Utt.K. 4:15
71 g3r. 8:45

72 ytt.K. 4:15

73 ytt.K. 31:2; S3r.8:51
74 Utt.K. 34:6

75 8:53,55

76 Utt.K. 47:25-36; Sar. 8:70-86
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travel by a righteous path to the kingdom of Yama’? and prevents
his being troubled by the river Vaitaranl.

Both texts mention more generalized almsgiving as well;
sesame seeds and ku$a grass are to be given to the lame, one eyed
and blind”® and presents and £food are to be offered to
brahmins”®, because fire may consume the body but the fruits of a
man's actions remain with him®e°,

It is stated that if a man becomes a deathbed ascetic (3tura

samnzésa) by saying, "I have relinguished", with his dying
breath, he achieves release and is not reborn®?., This same goal
is also achieved by the man who fasts to death®2 in his last
hours and the man who dies at a sacred place®?®. The man who dies
on his way to a sacred place achieves the fruit of performing a

sacrifice for every step he has taken®4.

The ethnographic accounts of the rites correspond closely to

the texts, as do the participants' explanations, for the various

77 g3r. 8:84 (in S3r. 14:50f. these are named as the
Eastern, Northern and Western ways.)

78 Utt.K. 30:12

79 gd3r. 8:7

80 Utt.K. 12:26-27; Sar.8:102¢f.
®1 Utt.K. 4:37; S3r. 9:34-35

82 yUtt.K. 4:39

83 yUtt.K. 4:38

84 jbid.
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last gifts. It seems that the texts are presenting an idealized
account of the gifts that are to be given and that while the
richest are expected gzriheir prescription exactly the less well
off follow it as closely as their circuﬁstances allow. Hence a
cow 1s an acceptable substitute for a plot of land and the
readers of S3r. are told that all gifts whether great or small
are acceptable as long as they are offered with faith®®. The raft
in the gift of the VaitaranT cow seems to be a representation of
the boat which takes the man who has offered the VaitaranT cow
across the terrible river of pus and blood®s.

1d. Preparation Of The Corpse.

Those who are righteous depart through the higher apertures
of the body®” while the spirits of sinners escape through the
anus®®. A Dbody from which the 1life force has departed becomes
untouchable, smells foul and 1is disliked by all; it is eaten by
worms, transformed into excrement or reduced to ashes®?.

According to S3r. the son and relatives should shave in

order to remove sins®°. According to Utt.K. gold should be put in

es 8:110-12

86 Utt.K. 16:25-8; Sar. 2:66-7

87 ytt.K. 11:9-10; S3r. 9:36

a8 ytt.K. 31:27; Sar.l:29

8% Utt.K. 2:55; 15:20-24; S3ar. 9:40-41

20 g9:4-6 (Utt.K. 4:72-3 mentions that the son and relatives
are shaven when they bathe after the funeral but does not say
exactly when the shaving takes place.)
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the apertures of the dead man's body®*. Both sources state that
the corpse should be bathed with pure water, smeared with sandal
paste or Ganges clay, decorated with garlands and covered with
new cloths®?2,

Wearing his sacred thread in the inauspicious direction®?
the deceased's son makes the first ekoddista offering (to the
deceased's spirit alone) consisting of a g;ggg laid on the spot
where the person breathed his last®4. The offering is said to be
for the dead person as %ava (corpse) pleasing the earth and its
presiding deity®® and preserving the sanctity of the body for
offering in the £fire®®. According to S3r. the daughter-in-law
along with other relatives should circumambulate the corpse and
worship it before the start of the funeral procession®7.

According to Utt.K. a dead body should not be left

unattended for if it is touched mishaps occur®? and food eaten

23 15:8-10 (see also section 1b G.P.)

®=2 Utt.K. 4:41-2; 15:11; Sar. 10:7-9

%2 gar. 10:8 (Utt.K. makes general statements about the
thread in the 1inauspicious direction pleasing the Ancestors
2:20-1; 29:18-19 and the relatives are described as wearing their
threads in this direction at the bath after the cremation 4:72-3
but it does not describe the point at which the change to wearing
the thread in the inauspicious direction takes place).

%4 Utt.K. 4:48-9; 15:30-31; S&r. 10:8

5 Utt.K. 4:48-9; 15:32-3; S3ar. 10:8-9

®6 Utt.K. 15:36; Sar.10:15

°7 10:11

®8 35:41-3
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while there 1is a corpse in the village 1is known as flesh and
blood (i.e. no one should eat while the body 1is 1in the
village)®®. It goes on to say that people should avoid chewing
betel, sexual 1intercourse and the offering of giqqas (presumably
to other Ancestors)*®°, Ceremonial ablutions, gifts, sacrifices
and 1libations and worship of the gods are futile and the

violation of any of these customs is said to tarnish the dead man

with sin©°?t,

The preparation of the corpse 1in G.P. on the whole
corresponds closely to‘the ethnography. No réference, however, is
made to the preferential treatment of the corpses of married
women, a feature of all four groups in the ethnography (Eth.14d),
neither 1is there any indication of the Southern 1low caste
practice of displaying the corpse in a pandal.

The ambiguous attitude towards the corpse in the ethnography
reflects that shown in the textual material where the bhody,
though impure and disgusting, 1is bathed 1in pure water, covered
with new (therefore pure) cloths and protected from the attacks
of the external forces of impurity by the gift of g;gggg.
Furthermore, though the corpse 1is worshipped as if it is an

auspicious object and decorated with garlands and sandal paste

92 35:44
100 35:45

191 yUtt.K. 35:46-7
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all auspicious rites such as worship of the gods are futile while
it remains in the village.

le. The Funeral Progcession.

According to S&r., the son and other relatives should bear
the corpse on their shoulders and any son who does so is séid to
pay off the debt of parental kindness and reap the reward of a
horse sacrifice at every step?®2. Utt.K. states that the corpse's
handé and feet together with the covering cloth should be tied to
the bier, otherwise there 1is a risk of attacks from giéécas and
that it must not be removed at night for fear of spirits roaming
in the sky*?2. Utt.K. also says that the body should be removed
through the back doorway*®* and that relatives should accompany
the procession reciting a gathd (religious verse not belonging to
the Vedas) or the apeta hymn (R.V. 10.14.9)°5,

Both sources refer to the offering of pindas during the
funeral procession. The first is offered at the .doorway
addressing the departed as pdntha (passenger)*®® except in the
Utt.K. chapter 35 version which omits the offering of this

pinda®®”’. It is said to please Vastu and the household deities*®®

102 10:11
103 35:41-3

104 15:11

105 4:54

106 ytt.K. 4:50; 15:32, S3r. 10:10
107 35:33-4

108 Utt.K. 4:50; 15:34
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and ensure that evil spirits do no
descriptions mention another pinda to

crossroads®*® or in the courtyard*** which

Khecara (bird)**2. According to the

41r*2 jt is the corpse which 1is known as

other version the Khecara is said to live

appears to be one of the

Utt.K.

spirits or deities*®=,.

213
harm*°®., Two Utt.K.
be given at the

is said to please the

version 1in chapter
Khecara while in the
in the courtyard and

Halfway to the

cremation ground the funeral party halts and a further pinda is
offered**®. According to Utt.K.'s chapter four version and Sar.

the deceased is called bhita at the

chapter fifteen version it 1is offered to

offering of the pindas ensures that the body

the fire, preventing the

interfering with it*2s,

It is interesting that whereas in

tends to lead the funeral procession
(Eth.le), in Utt.K. he is envisaged as
03 g3r. 10:10
110 4:48-9
122 15:30-1
112 4:50; 15:34
12 y.50
rr4 15:34
11s ytt,.K. 4:51; 15:25, Sar. 10:14
116 ytt.K. 15:39, s3r. 10:15

resting place

presiding deities

carrying

being

and 1in the

the deity BhuUta. The

is fit to offer in

and spirits from

the ethnography the son

the fire pot

one of the pall
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bearers. There 1is no reference to strewing the way with Ganges
water or foodstuffs, a common feature in the ethnographic
accounts of all four groups. The practice of offering pindas and
the explanations in the ethnographic accounts of +the higher
castes, however, correspond closely to the textual material. The
confusion over the offering to the Khecara possibly arose because
of the ambiguous status of the deceased, who is both a pure
sacrifice and a dangeroué ghost. It seems likely that this 1is a
crow offering and in one version a Qigqa is offered on behalf of
the deceased who is refered to as crow because he is a ghost and
crows represent ghosts. Since crows represent ghosts, however,
they also represent the spirits which might impede the progress
cof the funeral procession and contaminate the corpse and the
offering in the other version is made in order to please the
Khecara so that the body may be taken through the courtyard. The
texts offer no explanation for the halt on the way to the
cremation ground, although several communities offered
explanations for this practice 1in the ethnography (Eth.le},
neither is there any reference to the bier being reversed after

the halt, another common feature in the ethnography.
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Stage 2. Disposal Of The Corpse.

2a. Methods Of Disposal Of The Corpse.

According to both sources the corpses of adults should be
cremated®. The corpse is laid down with its head to the south® or
the north?® and the chief mourner digs up an area of the cremation
ground, smears it with cow dung and sprinkles it with water®. He
constructs an altar (vedik3d) and on this the wood for the pyre is
laid®. According to S3r. the pyre should consist of sandal,
basil, pal3fa and aSvattha woods. The corpse's cloth should be
torn in two and one of these pieces should be laid over the

body”. Utt.K. states that the fire should be 1lit in accordance

with the Vedic ritgs avoiding cép@éla, cit3d or patita fires (the
fires of outcastes)®. According to 83r. the fire should be lit
with (sacred) grass® but Naunidhirama states 1in his commentary
that this 1is only the procedure for those who have not laid down

the sacred fires (niragnika) and that the pyre should be lit by a

1 ytt.K. 4:56££; 15:42ff. sar. 10:16ff.
2 Utt.K. 4:56

® 33r. 10:16

4 Utt.K. 4:58; 15:43; S3ar. 10:17

s ibid.

€ 10:20

7 Utt.K. 4:58

& 4:63-4

2 10:24
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firebrand from the sacred fire if the dead person was sagnika

(one who has kindled the sacred fires)2©°,

Although in the ethnography those who are too poor to
afford wood «resort to burial and immersion in sacred rivers the
texts envisage no other method of disposing of a normal adult's
corpse other than by cremation. As in the Vedic textual material,
the pyre is constructed on a vedika. The sacrificial purity of
cremation is further emphasised by Utt.K.'s statement that a body
ought not to be burnt with fire from the impure castes.

2b. Rites Concerning The Spirits And Functionaries Of The

Cremation Ground.

According to both texts pindas are offered at the cremation
ground to satisfy the demons and prevent them from harming the
corpse. The number of pindas prescribed wvaries: in Utt.K.15 one
QL#;Q is given and performs the dual function of forestalling
pain due to the <cremation and satisfying the demons®?®; in

Utt.K.35 three Qipdas are given one of which is known as the

prativebdvaka and is said to be for the spirits of the cremation

ground®*?; in Sar. two pindas are offered, which in conjunction
with those offered during the earlier stages of the funeral are

said to prevent demons from harming the body*?.

10 Abegg p.138 £n.
1 15:52
12 35:33-4

12 10:21-3
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The texts state that before the body 1is «cremated the
performer should worship the deity Kravy3da with flowers and rice
and should recite the words, "0 Kravydda, the originator of
beings, the source of the universe, thou art the originator,
saviour and destroyer of the people. Take this dead person to
heaven"**. According to Utt.K., as the body burns the chief
mourner should offer homas to Yama, Brahm3 and J3tavedas®®. In
both texts, as the fire bﬁrns the corpseAit is addressed with the
words, "Thou art born of him; may he be born again from you. He

is an offering to the heaven-world. O Fire blaze forth!"is,

It is interesting that 1in the Vedic material it 1is the
Jatavedas fire which leads the dead person to heaven but here it
is the Kravyada form. It seems that the distinction between the
two types of fire, Kravydda (the devourer of the uncooked) and
Jatavedas (the fire which cooks and transports oblations), which
exists in the Vedic funeral ceremony is here lost. In the Vedic
ritual the corpse is protected from destruction by the Kravy3da
fire +through the offering of a goat (Ved.2b.) so that the
Jatavedas fire may cook and transport it to heaven. In the
Puranic material the Kravy3dda fire is not treated as an aspect of
Agni from which the corpse must be protected but rather as a

transporter, as in the Vedic notion of the Jatavedas fire.

14 Utt.K. 4:65; 15:44-5; S3r. 10:19
15 15:48

1€ Utt.K. 4:66-8; 15:49; sar. 10:58
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The mantra expresses the Vedic cyclical sacrificial view of
the universe: sacrificial fire is born from man and man on the
pyre is Dborn to existence in the heaven world (Ved.2b). This is
reinterpreted in non-sacrificial terms by Naunidhirama, who
states in his commentary that this mantra refers to man being
born from Visnu7.

2c. Offerings_To The Corpse.

According to the texts the pindas which are offered by the
pyre®*® or in the hands of the corpsel® are not only to appease
the spirits of the cremation ground but also to comfort the
deceased®®, to assuage the pain due to cremation®* and to ensure

that the corpse is fit for offering22. A homa offering 1is also

made to the deceased while the fire is burning, using the mantra,

"lomabhyah svaha" (Vdj.Samh.39:10; Tait.Samh.7:3,16,2)23,

The ethnographic accounts of the brahminical communities
(Eth.2c) reflect the textual material with regard to the corpse
offerings during the disposal of the body. The practice of

placing foodstuffs or coins in the corpse's mouth and that of

17 Abegg p.143 fn.

t® yUtt.K. 15:37,40

1% ytt.K. 35:33-4; S&r. 10:21
29 Utt.K. 2:69-70

2+ Utt.K. 15:22

22 53r. 10:24

23 yUtt.K. 15:46; Sar. 10:18
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offering gifts to low caste people which both appear in accounts
of the other groups are, however, not to be found in the textual
material,

It is Iinteresting that as the body burns the deceased is
given an offering accompanied by a mantra taken from the Horse
Sacrifice. Puhvel®? argques that at some time horse and man may
have been 1interchangeable as sacrificial victims. Both types of
sacrifice are identified with the creation of the cosmic order;

in the Puruga Sukta the world is created from the self-sacrifice

of the Primal Man, while the Brhadaranyaka Upanisad compares the
world with the Sacrificial Horse=®, and in the myth which
describes the first Horse Sacrifice as the result of Death
offering up his own corpse, which changes into a horse=®, seems
to identify horse and human victim. The corpse is treated as a
horse/human sacrifice in the cremation and therefore takes on a
cosmic significance. While at one level the funeral seeks to
ensure the regeneration of the individu<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>