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Abstract

In questo articolo mettiamo in luce come, neglimiltsessant’anni,
alcune importanti idee relative al nazionalismolka aeligione siano
state tradotte all’interno degli spazi quotidianii din villaggio
dell’India centrale.

Il villaggio oggetto dell’'analisi € stato studiata Adrian Mayer
negli anni cinquanta e, piu recentemente, da Toron&wiccoli. Cio
fornisce al nostro approccio etnografico una soli@a originale
dimensione diacronica.

Nell'articolo suggeriamo che la religione ha sogtio la gerarchia
castale come modalita principale di discussiondad@ifferenziazione
sociale, e che il discorso anti-musulmano permaggie indu di casta

! The research for this article was undertaken asqgfaa larger programme on
which Simpson was the Principle Investigator: ‘Rurahange and
anthropological knowledge in post-colonial India:cAmparative ‘restudy’ of
F.G. Bailey, Adrian C. Mayer and David F. Pocockhe project was based at
the School of Oriental and African Studies, Lond@md funded by the United
Kingdom’s Economic and Social Research CounRiE$-062-23-3052 We
acknowledge the contribution to our ideas madelbthase who took part in
seminars and workshops associated with the profatricia Jeffery, Tina
Otten, Alice Tilche and Adrian Mayer contributedetitly to the research and
collective credit remains with them for the develfmmt of some of the ideas
expressed here.
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alta di depoliticizzare, e conseguentemente nasrende relazioni
strutturate di ineguaglianza con le caste basse.

Esaminiamo quindi come progetti edilizi in competie,
processioni rituali e il suono siano utilizzati peontestare differenti
produzioni di significato al livello del villaggidnvece di considerare
gli spazi pubblici come arene conservatrici integsecontrollare
eccessi ed esuberanze, li intendiamo qui come luqgn la
sperimentazione e il cambiamento sociale, e comspgki in cui la
storia post-coloniale dell'India viene messa inrsze

I ntroduction

‘village’ means a village specified by the Goverhgr
public notification to be a village for the purpasef this
Part and includes a group of villages so specified.
Clause (g) of Article 243 of the Constitution oflla.

‘A rose is arose is arose is arbse
Gertrude Stein

efinitions often have a tautological character. iThe

nature is arbitrary or they exist to serve a paldic

purpose — sometimes, of course, both applies. Small
changes to the words of a definition can have itgmbrconsequences,
especially in political and legal spheres. The mitéin of a village
guoted above has been in use for a long time i Jndentifying both
the objects and subjects of local governance. Asrottontrasting
definition can be found in the so-called 1996 Pageh Extension to
the Scheduled Areas Act (PESA):

A village consists of a habitation or a group obltations or a
hamlet or a group of hamlets comprising a commuiaityl
managing its affairs in accordance with traditiogusd customs.

In this second definition, we see an emphasis aoeplculture and
politics: people living in the same place form antounity; members
of a community share same traditions and custamey, deal with the
daily choices and decisions ofpmlis’. It is on such pre-imagined

2 This act refers to ‘tribal’ areas, but the ideaslenying the definition in the
Act are still held by many in India, both at thelipcal level and in some
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‘objects’, the ‘little republics’ as Sir Charles kalfe famously saw
the Indian village, that state policies from ab@muld be enacted.
These definitions allow for the existence of a &iehy of order and
power, but they diminish the possibility of confl@nd disagreement
within the object which becomes the ‘village’.

These opening observations are far from incidebélause such
ideas remain dominant in the practice of governandadia, as well
as in the theoretical paradigms of some socialnisis who see the
village as a bounded and discrete nit

In this article, our aim is twofold. First, we arderested in what
makes a village a village in ethnographic terms.Rkivaw that villages
have names, cartographic and ritual boundariestosld registers,
and local state officials, offices and revenue réesoWe also know
that villages are related to other villages andn®wn particular ways,
which often give them quite distinct characterse Blruggle to define
the ‘village’ in agrarian and rural sociology is ald oné. Instead of
rekindling such debates here, the major thrushefgaper examines
the use, production and occupation of public spetan a particular
village in Central India. We do this in order toosh how the
inhabitants make the village appear as a meaningfitl through
specific sets of social practices, which often kingn notions of
contestation and division rather than cohesionasmiony. Instead of
Imagining an object (a village) from the outset, wi# tease out how
people living in a particular place imagine it te, bvant it to be, and
struggle to make their realities correspond with itthagined village.
To put this in other words, what we present hetbasethnography of
how villagers conceive a village. We warn the reatleat the
ethnography might be rather uncomfortable to digest because it is
sensational or vulgar, but because it places spacdbe village

academic circles. See also note 3.

* For instance, in legal matters the Government dfalrhas addressed dispute
settlement forums other than its own by trying elbssime them within new
official paradigms that were intended as a fornadilis of local and traditional
ones, see the literature on Nyaya Panchayats akdAdalats by Galanter
(1972, 1978) and Baxi and Galanter (1979). Forszudision on the role of
social sciences in India in producing and reinfagcsuch paradigms see Inden
(1990) and Dirks (2001).

* From a large literature see Datt Singh (1956), Bew®72), Dube (1955), Jodhka
(2002) and Dumont and Pocock (1957) for strongatimms on the theme.
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largely in the non-spatial terms of social hiergratontested meaning
and status competition. Space becomes a form ablegyg, rather
than geography, and is, we think, largely undestas such in the
village itself.

We will present two case studies collected duringyemr of
fieldwork conducted by Sbriccoli (2012-2013).We lvgihow how the
occupation of public space through building wornlkisial processions
and the competitive use of sound reveals much atfmutways in
which social fission and fusion gains salience welévance at
particular moments. To be clear, in this analysisace is not a
‘container’ of something (a community, a cultureaopolitical unit),
but emerges as the result and condition for saeciahg (Turco 1988).

Public space in Indian villages is often descrilzed playing a
conservative role in policing the exuberances efgbpulation. Public
space is seen as a regulating mechanism for eacessmpropriety.
The gaze and scrutiny of the civic body and therhaf the envious
eye are seen to maintain the social order. Theilglision of people
and institutions within the village is the produmt history, in the
sense of social practices, political choices anshemic trends. As
such, the village poses constraints on the typessaales of actions
people can perform and aspire to perform. In thage at the heart of
this paper, people also often claim conservativalityes for their
streets and civic institutions, at least in whaytkay; however, as we
shall see, public space, due to the very sociaga®es that produce it,
remains intrinsically ambiguous. As such, it aleaves room for
various kinds of freedom, innovation and imaginatiwghich, at the
same time, also generate new conflicts and oppasiti

Our second aim is to add an ethnographic notedaortbst divisive
of issues in contemporary India, namely, the po$ééd distinction
and separation of majority Hindu and minority Maslpopulations.
During his fieldwork, Sbriccoli withessed such atuliction intensify
in the daily life in the village. It is clear thetindu-Muslim relations
in the region have a long and complex history, people in the
village themselves sensed that new kinds of changes occurring,
which were more profound and ran deeper than befolowing in
the footsteps of other ethnographers, we will fha® how the
discourse of animosity and difference can readdychlled upon to
obscure other more local conflicts of interest, ahhican be seen
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clearly in the ways in which both communities cdnite to notions of
fear and politicised imaginaries in the public gghe

There is now a significant literature on the risé Hindu
nationalism in India. It has been demonstrated kosvthought and
words of pre-Independence ideologues, often engagetattles
against colonial rule, have entered into generablipudiscourse
(Jaffrelot 1996). The spread of such ideas has ntoatho with the
increasing popularity of the Hindu nationalist piohl party, the
Bharatiya Janata Party (commonly BJP) and a cladtallied cultural
and spiritual organisations, collectively knownthse Sangh Parivar
(Hansen 1996). Other scholarly work has shown hdwesd
organisations have strategically planned to peteetralian society at
the grassroots (Chatterji 2009, Mathur 2008). Orieth@ most
recurrent tactics is to demonise or ‘Other’ a pattar group, most
often Muslims, but also Christians and linguistionamity groups, in
order to create communities of Hindus brought togeby fear and
suspicion. This is often accompanied by a portrayfab national
history of loss: India has been repeatedly invadedgigners of
various kinds have done damage to, and taken iksewith, the
ancient wisdoms and achievements of Indian citibsa it is now
time for the hurt Hindu to stand up to past ingsstiand to work
towards a future in which religion and politics aeenited. The result
Is often an inflammatory mixture of fear, suspicamd pride.

Since the 1970s, there have been studies condotdte language
of community polarisation on religious grounds india. The
pioneering work of the political scientist Ghanshy&hah (1970) in
Ahmedabad is significant in this regard. At thdagk level, scholars
have shown how such ideas have been made to takeNotable
among these for her ethnographic precision is Eraq@006), who has
described how through education regimes and ottteractions with
villages, the language and ideas of Hindu natisnalhave entered the
lives and thoughts of ordinary people.

The following material furthers these debates,|boiks primarily at
the interaction of those who ‘Other’ with those wdr@ ‘Othered’ in
the village. From the ethnographic material we wishilraw out two
main points. First, Muslims (in this case thoseh@ed’ by Hindus)
are also enmeshed in their own complex and competitentity
projects, which sometimes intersect with those ofdd nationalism

17



Tommaso Shbriccoli Enacting nationalist history: Buildings,
Edward Simpson processions and sound in the making
of a village in Central India

but are sometimes carried along by an autonomopstum. Secondly,
through seemingly-mundane activities, such as lmglgrojects and
processions, the whole village is complicit in dedising the religious
distinctions and hierarchies involved in the Hinaationalist vision.
In this, Muslims too play their role.

The particular village

Jamgod is a village of about 4,000 people, lyinghe region of
India which is called Malwa. Jamgod is some 11rkidres from the
town of Dewas in the state of Madhya Pradesh. Demas once a
small town, but has grown to become a major indcalstentre, with
more than 250 factories. Jamgod was studied in1l8t0s by the
British anthropologist Adrian C. Mayer and is thebgct of his
seminal boolkCaste and Kinship in Central Indid960j. At the time
of Mayer’s first visits, a mud road led from thdlage to Dewas,
which then had a population of 30,000. Today, a-fane highway
transports the villager to a town more than terefirthat size.

At the beginning of his book, Mayer describes Jaingébout
three-quarters of a mile from the village the tteerdeaves the motor
road, and continues along a track which in thewsesther becomes a
stream. This runs between six-foot banks, and hiuesillage until it
is almost reached’ (ibid. 14-15). Today, that traels become an all-
season concrete and cement road which tees ofhigtevay. The
‘track’ which runs south to the old coretbé village is now
linedwith new houses, shops and other businessa®jng what is
known as ‘New Settlement’. In the 1990s, new houstasted to
appear on the southern side of the highway, formargther
settlement now known aBawan Urja Roadthe Neighbourhood of
the Windmill Road — so named, of course, becaus®ad leads to a
hydroelectric wind-farm on the hills above.

5 Mayer returned frequently to Jamgod until the 1990s part of the research
on which this article is based, Sbriccoli was gedrdccess to his fieldnotes and
other research materials. Together we have alsdahedpportunity to talk to
Mayer at length about his research and memoriéseofillage.
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When Mayer first studied Jamgod, the economy wasguily
agricultural, with some castes providing servieefatmers and rulers
iIn exchange for a share of the crop. The cash esgpnwas
insignificant, and only a very few people had reaguémployment
with the government. Today, the village remainsicggural in its
orientation and ethos, but most household econoanssied to other
kinds of income. However, significantly, the oldgystem of inter-
caste interdependences has almost disapgearadour, whether in
the village itself or in nearby Dewas, has becaneeprinciple form of
income for the poor and landless, while jobs intdaes, the
government sector and private businesses are ndav dye many
villagers more generally.

In the sixty years since Mayer began his study, ftmelamental
logic of social relations has been transformedneygenetration of the
capitalist economy, the coming of the road andnddet ideas of
petro-mobility, and the expansion of the villagéoimew kinds of
settlement. The same period has also seen thenelmtnent of party
politics at the local level, in part due to revaduts in communication
and mobility, but also due to various legislatived aconstitutional
measures which continue to place the idea of th&gei at the centre
of the democratic set-up.

The composition of those who live in the villagestsso changed.
Jamgod remains a multi-caste village, comprisingual28 castes, of
which two are Muslim (Fakir and PinjafaHowever, today, unlike in
1955, the Muslim Pinjaras have become the largestedn the village

¢ The so-calledjajmani system has long been considered the traditional
economic model of Indian villages. Service castesvide labour to land-
holders and receive in exchange fixed parts otthp. See, among the others,
Wiser (1958), Beidelman (1959), Gough (1960) andnbnat (1972). For a
detailed ethnographic description of the workinfishe Jamgod economy in
the 1950s see Mayer (1960). For a critical discussaf anthropological
understandings of thajmani system see Fuller (1989) and P. Mayer (1993).

7 We use the term ‘caste’ following Mayer: ‘These Niuas groups are
endogamous and have many customs quite foreigsldam] though consistent
with their caste customs. The people of these sas& conscious of this and
distinguish themselves and other similar MuslimteagMewati, Naita, etc.)
from those they call ‘Musulman’ (Sheikh, Sayyid, ¢l and Pathan)’ (1960:
35).
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with some 110 households, followed by Hindu Khat®6) and
Rajputs (613

Traditionally cotton carders, over the last fiftgars the Pinjaras
have demonstrated an entrepreneurial spirit, dpuglocommercial
interests in transportation, poultry farming, higtywestaurants and
wedding tents and plant machinery rentals. Some haxested their
profits in land, although many continue to relydaly wage labour in
the local town, but overall the community is regatdas up-and-
coming and clever. Their rise is key to understagdhe post-colonial
history of the village and the changing patterns cohtest and
meaning taking place on its streets.

Now, as in the past, they were not considered to'poeper’
Muslims (in Hindi the worgakeis used) — either by themselves or by
others. They were understood to be rather halfteéaronverts from
Hinduism (itself a highly politicised designatiomho still maintained
many of their older religious and social practidésr example, they
continued follow Hindu sanctions on marrying withire lineages of
ego’s mother, father, and maternal and paternaidynathers. They
also worshipped the village deity Bheru and cordthuto
acknowledge their lineage goddesdad ¢kvi). These practices were
thought somehow to make them ‘improper’ as Muslirnsecause
Islam is well-known, and often it seems especiaili-known among
non-Muslims, to permit first cousin marriage angtohibit reference
to gods other than Allah. In recent times, howettsg, Pinjaras have
become more interested in developing a clearer iMuslentity and
acting in accordance with what they understand akkmic
prescriptions. Among younger men, there is now hlipwenial of
older forms of marriage and uncomfortable embamass about their
association with local and lineage gbds

® In 1955, Mayer carried out a complete census ofvilege, which is the one
we refer to here. Aggregate data is available irydng1960). Sbriccoli also
reviewed the Mayer’s disaggregated data. A work gaming the two censuses
is forthcoming.

® The census Shbriccoli conducted recorded no Pimmatiages between kinship
grades prohibited by the rule of four lineages. M/many older Pinjara men
continue to take part in the rituals of the villaglkke only occasions with a
significant Muslim participation are during the pession on the last day of
Navratri and worship ofSitala Mata (a goddess protecting people from
smallpox). On the second of these occasions, almbshe Pinjara women
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When we read Mayer's (1960faste and Kinshiptoday, the
absence of antagonism between Hindu and Muslim agmires in
Jamgod is striking. Not only because it is now lbeeca dominant
ethnographic trope for much critical social scienoelndia, but
because Mayer conducted his fieldwork just a fewaryeafter the
Partition of the country, an event which had seemynmillions of
people die in the name of religion. There mightneny reasons for
the absence in his ethnography, but the most likelghat then the
Pinjaras were reckoned to be of little account g®wer bloc, given
that Hindu castes clearly held the reins.

As in the national politics of the period, Muslinfend improper
ones at that) were seen as adjunct to what waly ggzihg on. Then,
local politics were not drawn on communal linest, fumarily on the
basis of caste; the logic of inequality providinguaiting logic, of
which Muslims were not obviously part. Thus, thenj&ias were
subservient and marginal to the interests and cosad the dominant
politics of the village. Mayer’s attention to hiezthy and inter-caste
relations in the village and his relative negletcth® Pinjaras simply
reflected an ethnographic reality present in, aneatgr than, the
village.

Today, many Pinjaras enjoy positions of respect poder in
village and within district-level politics. Some tiiem are seen by
villagers as ‘big men’, to whom they refer whenpek advice on
controversial matters is needed. At a familial legeme Hindus still
entertain good relations with Pinjaras, sometimandictive kinship
relations. Others, however, actively avoid all rattion with Pinjaras.
Today, many Hindus in Jamgod have become increlgdnugtile and
suspicious towards Muslims in general and Pinjargsrticular.

It is common to hear Muslims described as cow satanti-
nationals, pro-Pakistan, terrorists, and varioutyy and pollutedf.

seek protection for their children. Furthermore,ngpn®injaras decorate their
houses with illuminations and lamps forpvli.

° In this case, the accusation of pollution refer$ two dietary but funerary
practices. Unlike most Hindus, Pinjaras take aafifbath before burying the
dead, rather than after. When asked to explain tiwy would not drink water
in the houses of Pinjaras, many Hindus said thajaRis use a single glass to
take water from the house water pot and touch tiesrto the glass. Such
practices were formerly considered ‘polluting’ lame now generally discussed
in terms of poor hygiene.
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Within these succinct and obviously derogatory asations are a
great many other inter-related meanings, often tiethe big frames
of nationalism derived from recent history, whidsibeen politicised
and shaped in particular ways. Cows maintain a-kredwn and
special place within Hindu thought and affectioho$e who eat cows
are instantly placed in a position of oppositiontlie core values of
Hinduism. When the nation is also associated withdHi civilisation,
it is then only a small step to accusing Muslims amiti-national
sentiment. This can then be tied with hindsightéuse we know it
was not there in the 1950s) to the historical tdggef Partition in
which India was ripped apart by the machinationoodign powers.
The ways in which these ideas fit together are weungh a product of
Hindu nationalist organisations putting thoughtd ards together in
particular ways.

Hindu nationalist organisations are active in Jaihgmd have
contributed to the promotion of anti-Muslims discses and
campaigns. The BJP, the nationalist political pangs also gained a
large following, especially among higher caste tdogether,
these factors have brought about a situation akasing opposition
between the two religious factions. As a consegeieboth Hindus
and Muslims tend to be acutely aware of what makes distinct
from one another. These differences are routinehearsed in daily
conversations, to the point that disagreements eamsigly petty
things are often reframed in terms of a fundamem#igious
opposition.

In October 2013, Indian television broadcast coyeraf state-
sponsored excavations for hidden treasure in théhemm state of
Uttar Pradesh. The exact spot had appeared inaandre a famous
religious figure. Everyone was watching and waitamxiously for the
recovery of what was rumoured to be a staggerin@d®0tons of gold.
India would be able to repay its National Debt ded¢ome a world
superpower.

During one of the many on-going conversations mglad on this
matter, a Pinjara was sceptical — as many ‘educ@esons were
regardless of their religious affiliation — abobetpossibility that so

' The current villagesarpafic(chairman) represents the BJP. BJP is in power
also at the District and Tehsil level, and the MidMember of Legislative
Assembly) of Jamgod Constituency (Hatpipliya) coritesn BJP.
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much gold would be recovered. He voiced his opirimma group of
Hindu acquaintances. As soon as he left the coatters the group
started to complain about the lack of respect tl@ had showed
toward theirdharm (religion). For them, the Muslim who dared to be
sceptical in a public space was disrespectful tde/éine Hindu nation.
The readiness with which such thought is conjusegmarkable. It is
as if people have fallen into the trap of their athoughts. The logic
of Hindu nationalism is so powerful that it candadled upon to serve
as an explanatory trope for all manner of misclied social ill. As
the group of men continued to gripe about Musliragiing no right to
feel superior to Hindus, one of them ominously adtgut soon we
will fix them (unko sudhr demge)'.

It is not only that such comments have become rmonemon and
can be uttered in public without fear of sanctibat as we will see,
through residential practices and the staged dramhasllage life,
Muslims are also encouraged into legitimising amc@nawledging
their own subordination.

In the past, the organisation of the village tentiegsegregate lower
castes and allow members of the same caste t@redilin the same
neighbourhood. Today, the situation is rather nrmpeed, neighbours
often occupy very different positions within thestahierarchy. This
IS not just a casual fantasy of the lost innocearfcine past, but born
out in the census and maps made by Mayer, Sbrieoaliothersin
his 1960 monograph, Mayer presents both the hisbéryamgod’s
settlement, and an outline of dwelling practicethimi the village. He
defines wards as multi-caste divisions, even thoaoghthe 12-14
wards baka) identified, six were named after the caste maioly
exclusively, inhabiting there. The maps of theagk (1960, 53-54)
also suggest that castes of similar status teraledside in the same
area. In his detailed discussion on neighbourh@odk sitting places
(1960, 132-136, comprising a map of 14 wards andidg places),
Mayer also points to the informal cooperation bemvdiouseholds
living in the same ward at important several rit@gerall, present day
patterns of cohabitation and collaboration mighpesgy to resemble
older ones; however, the actual residential pagtemmd cooperation
practices suggest important changes to the wayghioh interaction
between hierarchically ordered castes has changed.
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In the 1980s and 1990s, as liberalisation polibegan to free up
land in the New and Windmill settlements, housita@ywere allotted
by the village council on the basis of patron-diealations and
individual economic gain, rather than by ideas drawom Hindu
cosmology or idealised caste hierarchy (see Simghkhan, 1999).
The resulting residential arrangements refuse anganmgful
aggregation, to the point that the house of tHaga priest stands next
to those of families belonging to a lowly untoucleabommunity —
this arrangement was unthinkable in the Jamgobeof ©50s.

It is unquestionable that village space became marggated in
the last decades of the twentieth century. Intstecaand inter-
religious neighbourhoods became common in wayswieag literally
and morally unthinkable six decades earlier. A hea@irhood is seen
by many villagers as the pre-eminent social uniie evithin which
good and friendly relations have to be maintaigdong neighbours
run a flow of invitations, food and other kindsratial gifts. Fictive
kinship ties with neighbours are common and, inegaln solidarity
and collaboration with those who live nearby areutiht to be
necessary for the physical wellbeing and generapiaiousness.
Thus, the dwelling patterns which emerged in th80%9and 1990s
allowed for the creation of strong and new relaibetween formerly
hierarchically-ordered Hindu castes and betweemaRinand Hindu
communities.

At the same time, and over in the same periodethas also been a
marked increase in the general level of suspicimh @vert hostility
between religious communities. While these two itfi@able trends
clearly have some relation, we do not think tharehis a simple
causal relation between them at the local levellamgod today, we
are beginning to see a new and reactionary tresdlei in the
rearrangement of housing in the village, a postrhbsation rebellion,
as it were. As property continues to be boughtsaid, a new wave of
voluntary aggregation and segregation is takingeladindus are
selling property in neighbourhoods where Muslines iarthe majority
and buying new houses in Hindu-majority areas. Mushlso tend to
buy new plots in the same area where other Mudiwvas New inter-
religious tensions and fear are important motivegiéor such moves.
Crucial for these latest rearrangements are thégosiaces found in
the gaps between houses and neighbourhoods.
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Processions and the reconfiguration of space

On the night of Muharram in 2012, four Hindu wedgdin
processionsharat-s) passed along the eight hundred metres of street
connecting old Jamgod village to the new highwaheyl were
destined for the main temple in the old village gnéhreception rituals
and a collective meal were scheduled. On the saigie, ranother
procession, the Muharram processiquiis) was also supposed to
take part of the same route from the New Settlerteetite mosque in
the old village.

All afternoon, conversation had been ongoing betwehe
organisers of the wedding, some village elders, bem of the
council and representatives of Pinjara communitite Tisk of a
violent clash between the two processions was ¢teaveryone. A
few dozen drunk Hindu youths could easily and satidéurn a
joyous moment into one of anti-Muslim violence, ghibthe paths of
the processions be allowed to cross. Eventuale/Pinjaras agreed to
postpone the start of their procession in orderawmid such a
possibility. As one of the Pinjara elders put A wedding happens
only once in a lifetime, while Muharram is everyayelt is better for
us to give way to the wedding processions, we cait for some
time’. Nonetheless, once the four wedding processerrived at the
temple, angry shouting began. At first, it seemieel & normal dispute
between young men who had drunk alcohol with erdisus. Slowly,
it became clear that the men were deliberately imgnifor the
Muharram procession to approach.

As agreed, the Pinjaras had set off only once tineiHprocessions
had passed. Now they were approaching the smadredtom where
the road split, one branch leading to the mosquketha other to the
Panderiath Temple, where the wedding meal was due to besder
Many bystanders anticipated that once the Muslimseml at the
intersection, a well-aimed stone would be all thhatvould take to
trigger violence on a greater scale.

The wedding was taking place within the Khati case largest
Hindu caste in the village. Some of those respdmd$dr the wedding
had started to urge the young men into the tempietlie meal.
Crowds had begun to assemble near the temple tovkae was
happening, perhaps in anticipation of violence. @haosphere was
tense. Eventually, the older men involved in th@ddi processions,
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who, until now, had been content to watch the yom$ult and
menace each other, took control of the situatiameyTushered and
pushed the drunkards into the dining hall. Theesteanptied. A few
minutes later, the Muharram procession arrived asached the
mosque without incident.

As was said soon afterwards:

We have no problems in controlling a bunch of daynkoften

happens at weddings. We are not afraid. The villagare

greater in number and generally ready to fightecassary. But
a fight between Hindu and Muslim processions igeganother
matter. You never know with whom a villager witlesi It can

grow and become a big issue. Luckily, we have nmehag

avoid it"?,

After the meal, a few young men started anothdrtfgutside the
temple. This time, a number of Khati men immedjateitervened
before the shouting could escalate. One of theoh @oVisibly drunk
boy: “You feel invincible because you drank two k&fplastic bags]
of liquor, but | had eight! Now let's see what yaant to do!" This
man was famous in Jamgod for his drinking. For teesson, he was
not considered to be very respectable. But for @digs this incident,
his humorous words were repeated often in thegelland he took on
something of a heroic status, as the one who puerah to the
aggression.

This sequence of events reveals how the publicespaithe village
Is crossed by multiple logics of occupation and mieg These are in
turn based on and produce different affiliatiorlajras and identities,
both at collective and family levels. Two contragtspatial, religious
and social logics where made to oppose one anoffter. clash
between the two, avoided at the last moment, wddde made
explicit through the outburst of violence the twmntrasting
underlying regimes of identity construction andiaband political

2 This was told to Sbriccoli in the main squareJamgod, 24/11/2012, by one of
the men who had organised the wedding.
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claims®. This can be seen even more clearly if we noweiase the
ethnographic resolution.

Muharram processions and the lesser rituals cadaivithin them
make particular kinds of claim on the public spackthe village. For
the three days of the festival, the Pinjaras ga#itenight by the
mosque. They display and honour mock shrinesziyag with
garlands. Two of these ritual vehicles are finanoatectively, one by
Pinjaras of the old village and the other by thtyeen the New and
Windmill settlements. On each of the three nigptecessions make
the way from the new settlements to the old villdgd by a pickup
truck carrying a sound system playing songs angepsarelated to
Muharram. This was the procession delayed by thedidiwedding
processions. The many other mock shrines visilgearat the mosque
had been constructed by families as votive offexing front of them,
and surrounded by crowds, men engaged in battigsstcks, others
performing spectacular demonstrations of stren§ttme spin with
bicycles, their bite attaching them to the machioiners lift heavy
logs above their heads. There is, however, littfetlee bloody
flagellation commonly reported elsewhere in India.

On the final day, a procession starting from thesgue passes
through the entire village, stopping in front oétRanderiath temple
in the main square of the village, where more plgyiakes place.
Eventually, the mock shrines are taken to the @kside the village
and ‘cooled down’ by immersing them in waters. T$teuctures
represent Imam Husain’s mausoleum and the simulaétties and
demonstrations re-enact the battle of Karbalahimgense, Muharram
processions and rituals reconfigure the villagecepas a sacred and
Islamic one, linking the locality to all other peEgwhere Muharram is
celebrated and all these in turn to Karbala. Tlea idf religious unity
is affirmed, and along with it are the particulalations within a local
community of believers.

In contrast, Hindu wedding processions enact a westqof the
village, as the lineage of the groom come to cldimbride. Usually

 For studies dealing with occupation of public spacel the emergence of
communalism in India see Krishnaswami (1966) aneitkg (1989). For an
analysis of the relation between struggles for jgughace and community in
another context (USA) see Staeheli and Thompso@7(1%or a study of the
relation between the private spaces of the Hindusép public space and
women identity in India see Mazumdar and Mazumii@89).
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composed of younger relations of the groom and fhends, a
wedding procession starts at the entrance of theegei and proceeds
slowly towards the interior. It is also headed bpiekup truck or a
tractor from which enormous loudspeakers projeetfel@ng music.
In Jamgod, techno remixes of Bollywood film songs popular for
the task. Strips of exploding firecrackers and dbwf acrid smoke
add to the assault of the senses. Behind the mgbimd system
follows a confusion of drunken dancers, who trptoupy as much of
the road as possible, so as to make difficult faffit of any kind to
pass. Bystanders are forced to stop and watch ribmegsion by the
actions of the procession itself. The processioviatent, aggressive
even, in the way that it moves into the village amavhat it demands
of those who happen to be in its path. If someonesjor is pulled or
pushed into the dance, the other dancers oftele jbsh, sometimes
even beating him until he is expelled, exhaustexnfthe troop.
Finally, and attended by a relative, the groom ofe8l this
disruptive turmoil, dressed like a king and mourdech white horse.
If coming from another village to claim the brideese processions
are staged assaults on space of other p€ogle such, they are
demonstrations of strength and superiority. Theyestjon the
autonomy and credibility of the bride’s village.ri@e-takers’ enact
their superiority through simulated conquest. Tlggrassion within
the processions commonly spills over into physidahting.
Typically, members of the caste organising the wegldgreatly
outnumber those coming with the procession to clidienbride, and
the responsibility for managing violence falls teemn. In this case,
however, circumstances were rather unusual. Host, processions
took place on the same day. Secondly, the targetthair
aggressiveness, this time, was not just the mem different village,

1 Many people in Jamgod confirmed this point. Butytstated that in the past it
was not like this. A wedding party came to staytfoee days, hospitality was
given, and atmosphere was friendly and pleasantvadays, the wedding
party stays just for the time of a meal, and wegdiakes place the very
evening of their arrival. Furthermore, new generagihave adopted the Rajput
model, as a sign of upward mobility. Rajput weddirage famous for their
vitality and vigour. As an elderly old Rajput mance told Sbriccoli: ‘if no
brawl happens in harat, then it is not a reddarat’ (October 2013, Jamgod).
Fighting between different wedding parties arrivingthe village at the same
time is also not uncommon, as in the case heretexho
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or another wedding procession, but the threat geggeived from the
Muslims. On this occasion, the procession was nongdo a
dramatisation of status competition between twdices of a single
caste, but a matter for the entire village anduweh, could easily have
spiralled out of control. In this sense, a fighthwPinjaras would have
reconfigured the meaning of the procession: ‘Hinpedorming their
ritual practices’ against ‘Muslims performing treirFrom there, it
would have been a small step to ask: ‘who in Iidia the precedence
and higher right to perform rituals?’Jamgodians lohave been
forced to take a position.

The overlapping paths of Hindu and Muslim procassidhat
evening brought about an active and tangible comtnpefor space in
the village. The road from the highway to the olllage became a
contested space, displaying in the most visiblensesome of the
ambiguities of the social order. The road broughpéople’s mind
guestions of rights and precedents in ways that doeld see and
hear. In these moments, who had right of way wadonger and
abstract or a latent question. Things that werallysseparate and
discrete came together.

As we have said, there were many in the village wkce aware of
the danger and said they wanted to avoid violenoe.their
discussions, of course, they contributed to briggialive the
possibility of violence. Some said tension in thikage never gave
way to violence. Others were patiently waiting foeir chance to
contribute to targeted violence. There was a thrithese discussions,
whether the speaker was for or against the posgibih the end,
however, when all had been said and done, villabads generally
aligned themselves in ways that made the cohatntati Hindus and
Muslims in the village continue to be possible.

Although Hindu and Muslim calendars differ in thays months
are calculated, auspicious days and associatedicpubients
commonly coincide. Suitably auspicious days for eeds are not
plentiful, but the coincidence of public procession India has been
well publicised as a possible point of rupture aitdence to the point
that nearly everyone is aware of the creative aitigal potential. In
addition, the simple fact that the drunk youngsteese allowed to
iIssue abuse and threats until just before the Mahamprocession
arrived and the older men hauled them inside thmplie, points to an
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element of deliberately staged drama. Nothing vilasvad to happen,
but it could have done. The Hindus clearly provednemselves that
it could have done, and this gives them power towvkrthat the

possibility and the power of violence is with them.

In all of this, the Pinjaras had to pay a priceeyrhad to grant what
we might think of as a right of precedence to thadd wedding
processions. In effect, the entire staged and naatwied performance
served only to enact and then reinforce a newggllaierarchy based
on religion rather than caste. The concessionamgsvof the Pinjara
man ‘But, a wedding happens only once in a lifetitmeve a bitter
ring to them when seen in this light.

New mosque and temple: dissecting community

At the border of New Settlement and the highwag snall temple
or shrine dedicated to the Hindu deity HaaamOne hundred metres
over the highway is a newly built mosque, freshfinped in shiny
greens and pinks. In this section, we turn to titerirelated recent
history of these structures. Mosques and templegtmnitially be
assumed to be the discrete projects of particulaligious
communities, but in Jamgod the relationship betwdba two
construction projects reveals much about the maltiand
differentiated layers of meaning, fear and intemderneath the
apparently straightforward communal discourse alptintlu-Muslim
relations in the village.

The mosque was built quickly between 2012 and 2@b8
inaugurated on the 2&f January 2013 (Republic Day in India and a
national holiday). Some money for its constructmame from the
village council and a fund collected from amongj&ias. The bulk of
the finance, however, came from a private trusetdas Karnataka.
According to many in Jamgod, this trust was funtgdnoney from
Saudi Arabi&. The fact that the money had categorically not €@om
from Saudi Arabia did not prevent rumours to thifka circulating
among both Hindus and Muslims in the village. Evely already
knows that the cash-rich Saudis are intent on ifgig the support

5 In actuality, the Faizul Islam Academy of GenerduEation is a Karnataka-
based Non-Profit Trust which acted as an intermgdi@ funds coming from
the International Islamic Charity Organisation @Y based in Kuwait.
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base of Islam in India because this is a story thaye heard very
often before.

Two reasons were commonly given for the need foseaond
mosque in the village. First, it was erected on ¢gneund where
collective Id prayers are performed annually by the PinjardmisT
there was a Vvillage-wide interest in creating a footable
environment for an important religious ceremony.cd@wlly, the
Pinjaras living in the two new settlements had akwa long way to
reach the mosque in the old village.

About 60 families, half of total of Pinjaras, hadsped for the
construction of the mosque. When it was ready, taled on the
services of an Imam from Dewas to establish a madrassgQuran
school) and to lead daily prayers. Soon after hissal, problems
began to emerge within the community.

In India, there are two main indigenous forms tdris which take
their names from famous seminaries in towns in rtbeth of the
country. The old Imam belonged to the Deobandh &¢htbe new
one was a Barelvi. The former school has a remutdtr being more
rule bound and against syncretic practices. Inresht Barelvis are
generally seen as reflecting the more indigenouxc@ms of many
Indian Muslims for whom local rituals and inter-semary
relationships form important parts of daily religgopractice. In this
case, however, it was the Deobandhi Imam who hadlgldeveloped
a blind eye to the syncretic religious practicestlod Pinjaras. In
contrast to this attitude which appeared accepting,new Barelvi
Imam was intransigent from the outset.

At different points in the drafting of this papenotb authors
assumed that those who had provided material fserstory had got
their seminaries confused. They had not, howevgai as with the
other examples discussed in this paper, we thiakghch topsy-turvy
elements in the story point to the hegemony ofivecewisdoms on
the interpretive lenses through which complex ddifais simplified
— in this case, the anthropologists had fallen thi® trap of thought
that had been given readymade to them.

The first dispute among the Pinjaras occurred Wthdeath of
an elderly lady. According to customary practidee family of the
deceased was to offer collective meals on tHel1®", 20"and 4@
days following the death. A photograph of the deedavas hung on a
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wall, so that the dead lady could be rememberezense burned in
front of the image as an additional form of worshaipd honour. The
new Imam strongly criticised such practices, sayihgy did not
belong to Islam and had to be stopped.

In response to the criticism, Muslims in the oldlage allied
themselves with the old Imam. Many families in Nand Windmill
settlements sided with the new Imam. A division tbe basis of
allegiance to mosque and Imam appeared for the tfiree in the
known history of Jamgod. The dispute took a tumtlie worse when
Pinjaras in the old village started to claim thatwas against
community traditions to accept money from outside village for
religious buildings. They were also concerned thatorigins of such
money were not clear, which would make it easyttieir detractors to
attribute all manner of negative publicity to thendtion. Hindus
might legitimately spread rumours about the foreggrd unknown
connections of the Muslims and the conspiracy teab Islam.

The new mosque, therefore, was the cause of apientidivision
within Pinjara community. It became quite cleart timathe future two
clearly separated communities with different custoamd practices
could emerge. For the first time, many Pinjaras rado to
acknowledge the existence of ‘different Islams’thadifferent rules
and conceptions about life, death and Allah. Tlwsmany, was hard
to accept and an unwelcome distraction. Their donsc and
unconscious convictions had been shaken by theaamwi the new
Imam. Along with a fracture in the community, theanmosque had
produced a fracture in some Pinjaras’ minds. Thegidenly and
unexpectedly found themselves dealing with theicaties and
subtleties of Islamic theology and rival institutgowithin the village.

Hindus living in New Settlement were at first suspd, and then
worried, about the rapidity with which the new mosdad been built.
They were not aware of the complexities of the ulispthe new
mosque had created among the Pinjaras. The Hirmhighaed to see
the Pinjaras as united in thought and deed — batalso expansive in
their territorial ambitions. The Pinjaras became Ilttcal expression of
the much greater discourse, on which we have taljcime which
Islam is seen as a fundamental threat to the Hnadion.

The new mosque was a sign of the increasing stielagid
confidence of Muslims in the village. Urban Muslimame from
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Dewas and elsewhere to attend the inaugurationmmemg Their
presence gave further strength to the rumour tloatey from outside
the immediate community had supported constructidieir
participation also enforced the idea that Islamaishomogenous
religion, with all Muslims from local to nationa\els being united in
their aims and intentions: what Rolan Robertsor®2)%has defined
the ‘particularisation of universalism’, that i$et rendering of the
world as a single place. This sense of unity andmon purpose is
often made to appear in sharp contrast to the idhgs and
factionalism supposed to be inherent to the Hinojouation.

The feeling of being ‘outdone’ among the Hindus waensified
by other practices associated with the mosque.rmb& evident and
problematic was the call to prayer, which was miagke times a day.
The mosque had acquired powerful loudspeakersughravhich the
Imam’s call could be heard far and wide. Soon,ghsere protests
from among the Hindus who were awoken early innloening by the
amplified sounds. Furthermore, the regular comimgl going of
Muslims to prayer, gave them a new visibility ire theighbourhood.
Sounds and bodies coupled to create the impresdiancontinuous
and relentless process of ‘Islamisation’ within thidage. Feeling
challenged, and surrounded by an increasingly gteomd numerous
Muslim community, they decided to react. In orderdsist or to spite
these unsettling changes then counter ideas amtiges had to be
sent forth into New Settlement.

The small and semi-abandoned shrine of Hamutging near the
highway had such a potential. BJP activists hatehpln to construct
a larger marble temple to replace the old cemeatfqym. The leader
and main promoter of the operation was a Brahmam.bkigan to
create interest in the idea of a new temple andagpeshto get himself
elected as the Chairman of the newly formed conegfttSoon, daily
evening rituals commenced at the temple at whiclotilenal songs
were sung. At first, the Brahman sponsored thdsalsi himself, but
in time others were attracted to the temple, ag #asv the increased
activity at the site as they moved in and out of thllage. The

* Interestingly, the committee was called the Conemitior the Construction of
the Kheapati Temple. Khepati is Hanurin in his form as Lord of the
Village. In Malwa, a temple to him must always heltobefore constructing a
new village, along with a temple &akti Mata, Bheruj and Thuni, a stone to
an unspecified god of the village, see Mayer (1960:
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Brahman ensured that his unemployed brother-in-teegame the
temple priest.

In time, a virtual collection of money for the ctmstion of the
temple was held. Everyone in the neighbourhood wasised to
promise a sum. The Chairman of the temple committéered to
double the highest single sum collected. He alszatme responsible
for contacting the local parliamentarian to solieit donation of
sufficient size to get construction moving.

During the rituals of the evening, the site of henned Hanuan
temple became the place where the imaginationngvaHindu space
was enacted and materialised. People gatheredttnemeg. They did
so as loudly as they could. At the end, they sltbutetory praises to
various gods and goddesses: ‘May Haamrbe victorious’. Sound,
once more, was used both as an identity marker aandlaim to
materialise an imagined space. The rituals heldaddk the start of the
construction of the new temples were completed ebréary 2013,
just one month after the inauguration of the neveaue.

It became known in Jamgod that Professor Mayer mlasning
another return visit after an interval of a few ngeaConsequently, a
village celebration was organised. The official pmse was to
inaugurate a new village council building in Newttieenent. The
local parliamentarian was also invited. When héved, the crowds
were suddenly ushered towards the Ha@umshrine. Land
purification rituals bhzmipizja) were conducted on the site. The
parliamentarian became the lead actor, with Magardomade to play
a strong supporting role. As the rituals came toclase, the
parliamentarian, as was his duty given the circanmsts, promised
money for the erection of the temple. Then, evedyb@turned to the
new council building to listen to further speeches to mark Mayer’s
return. In only few hours, the organisers of thergvhad managed to
reconfigure village space effectively along threffedent sets of
oppositions, that is, secular-religious, past-preaad Hindu-Muslim.

The hijacking of the parliamentarian and the prasip
unannounced doubling of the ritual burden for thg dias deft work
on the part of the Brahman. Bringing together tguar the temple
and the council building, he annulled the divisb®tween governance
and religion. Furthermore, Mayer is seen by manyamgod as a
representative of the old times. He holds past meEsof the village,
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acting as something of a bridge between past aggkpt. Through his
presence and participation, the past was brougdiat tine present
during the inauguration ceremonies, showing theticoiy within
changes that the village had gone through in teedixty years. The
stage managed performance brought together diffekemds of
imagination: the new council building and the oldndnan shrine,
the old council system and the new temple. Howeberperformance
also had clear communal overtones, the parliameantaressured by
circumstance to pledge money for a Hindu templkbeatery entrance
to the village and in earshot of the new mosquee fituals for the
inauguration of the new council building were owrlynducted after
the protection of Hanuam had been secured. The temple and council
building became linked by the pathways of inaugarmatthe
assembled had been encouraged to follow

If we look carefully at the dynamics of these cotitpe building
programmes, we can begin to see that at an emgdeica the lines of
fracture within the village remain more complicatddan a
straightforward Hindu-Muslim divide. Muslims werevidled by the
new mosque, as a familiar tension between reformansl
traditionalists emerged in the village. While prasel as a sensible
response to the new mosque, the construction otetmple cannot
simply be seen as representing a united Hinduwiihin the village.
At one level, the Brahman chairman of the templamdtee played a
deft game by promoting the temple and then ensuhiaghis brother-
in-law was appointed as the main priest. In thests, ahere was
obviously self-interested material benefit. At tsame time, the
establishment of a temple also contributes to tetaat of New and
Windmill settlements from the old village, exac#lg the new mosque
had divided Jamgod’s Pinjaras.

At first sight, the drama of the mosque-temple casdd appear as
an example of Hindu-Muslim rivalry and oppositionetailed
ethnographic enquiry reveals other motivations famdes at play. In
addition however, there is a further important paacnbe made here.

7 Shriccoli too was inserted in this complex playekvthough he did not directly
participate in the rituals and functions, he wasutiht of as Mayer’s disciple
(cekr), representing the continuity of the memory of thdage and its
connection to the world as a place of scientifiteiaest. Their names were
inscribed together in stone at the inauguratiothefnew building, as honorary
members of the council.
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Hindus in Jamgod, in part perhaps because of tta iominance of
the BJP, often like to imagine that the state regmés their interests,
over those of Muslims. We refer the reader badké¢ostate-sponsored
hunt to gold mentioned earlier to force this pdmime. The party
political system also seen or presented as if itewsuggestible.
However, when it came to it, of the funds pledgeyd the
parliamentarian only some went towards the fundternew temple.
Significant amounts were instead donated towaresdhktoration of a
temple in the old village and for a constructionadboundary wall at
the site of the new mosque.

Finally, while the politician probably saw thesead donations as
the most efficient way of keeping sweet the largasttion of the
village, we can also see that certain groups oh bdeindus and
Muslims were working in parallel to promote theei@sts of their
settlement, New Settlement, over those of the old.

Conclusions

The ethnographic material presented here suggbsts village
space cannot be understood as something thateg, fagainst which
other variables and processes can be simply mehsmc validated.
By looking at the space of the village as the pobdof social
practices, which involve specific forms of identiéyd imagination,
we have been able to project shadows of doubt enesof the
dominant discourses in Jamgod itself. The villagaaot simply the
vessel for accommodating change and fashion matéhere in the
world. Neither is the village a static set of indegent and self-
sustaining social mechanisms. Jamgodians themsebgea series of
pre-fabricated ideas about nationalism, fear arstahchy, and the
tension between tradition and modernity to desctitedr village. At
the same time, they know from their own lives tigd fantasy village
is often not the village they actually inhabit. Btnen, what is a
village?

Paradoxically, the definition of it given in India@bonstitution and
guoted at the beginning of this article, appeanesonate with life in
Jamgod, and this is probably because it descril{eeggal) truism. As
Gertrude Stein wrote about her rose: ‘I think tmathat line the rose
Is red for the first time in English poetry for ardred years’ (Stein
1947, v). If we paraphrase Stein’s words, and kay & village is a

37



Tommaso Shbriccoli Enacting nationalist history: Buildings,
Edward Simpson processions and sound in the making
of a village in Central India

village is a village is a village’, then we are aggching a definition.
Social scientists are not usually allowed the siortyl of poetic truth.

The correlate in our discipline might read: ‘Thellage is an

administrative unit’. As soon as we move to thetrstap, that is, how
this administrative unit should be understood, we the risk of

falling headlong into problems inherent to a cutist definition such
as that provided by the PESA Act.

In this article, we have looked at a village notenms of what it is,
but in terms of what specific practices of occupaf public space in
a particular locality can tell us about a particdlaminant discourse —
that on Hindu-Muslim opposition and communalisrmd @&ow this in
turn can help us to disentangle the complex relabietween space
and the way people imagine and produce it. Theagd) of course,
does not disappear in the process, nor is takergramted; rather,
some aspects of its contemporary ontology can bestouned.
Similarly, space embodies the past, social relatiamd political
choices. At the same time, the stratified spaceshefvillage also
allow a degree of freedom and space for innovation.

In quite a straightforward way, the subjectivities have discussed
fit snugly into the mould of what Bourdieu aWacquant (2004) call
‘symbolic violence or domination’. This phrase istnntended to
conjure gashing or genocide; but ratttacit and unconscious modes
of domination which commonly occur in everyday .lifleor them,
symbolic violence is exercised upon someone withir tbomplicity
and confirms a place in a social hierarchy. Syntbhallence requires
a dominator but it also requires the dominatedctept their position
in the exchangeof social value that occurs between them. Symbolic
violence maintains its effect through the misredogm of power
relations. Misrecognition means that the econommd golitical
interests present in a set of actions are denigthb8lic practices
deflect attention from the interested characteaaifons and thereby
contribute to their appearance as disinterestedsutar This
misrecognition legitimises these practices andeltnercontributes to
the reproduction (or formation in this instance)tloé social order in
which they are embedded. Activities and resour@s o symbolic
power, or legitimacy, to the extent that they beeaseparated from
underlying material interests and hence go mismeced as
representing disinterested forms of activity.
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In Jamgod, communal discourses are drawn upon $ouss
relations between religious communities and ther&tdirection of
the village. In the process, they become a sefigsagles of symbolic
violence. Of course, communal discourses disguisentaterial and
political interests of those serving parliament,soques and temples.
In Jamgod, we can see how prefabricated commursabdise has
become the model through which anything and evargtiltan be
explained. The simplicity and convenience of thedetois clearly
addictive. At the same time, through rival processj Muslims trace
defeat, the sorrow of martyrdom and betrayal ofie s$treets of
Jamgod. Their movements connect where they livevitere they
pray. In contrast, the Hindu marriage processionaisimulated
conquest of the village as wife takers boast andthleir superiority.
When these processions are made to coincide, aps people take in
Jamgod'’s public spaces remind them of the potefutialiolence. The
possibility of violence is brought to the fore, dissed, imagined,
allowed to run wild through the streets, befores iplaced back in its
box. The Muslims delay their procession and, ay the so, accept
their position in the exchange of social value tbaturs between
them and the Hindu wedding processions. At the séime, the
Muslims continue their rise, profiting from tradadainvesting their
new wealth in land and the religious institutionsieh divide them.

When we cast our minds back over the last six descaof
anthropological work in Jamgod, we can see thateqdiamatic and
Important changes have taken place. The village égsanded
tremendously and agriculture is no longer the bankb Religion has
replaced caste hierarchy as the principle mode mclw social
differentiation is discussed. Anti-Muslim discoursermits high caste
Hindus to reproduce the older inequalities of poweaonomy and
access to symbolic resources by de-politicising #ms concealing
them. The village itself has stretched and bucki#ti post-colonial
history. The magical pull of the highway and thdwsgtive charms of
a petroleum mobile economy have detached New anddWiil
settlements from the old. Ensuing battles have bemged to
determine what is modern and what is authenticaticrg further
significant divisions among the good folk of Jamg&alitical wars
now rage for control and influence over a constiyenow broken in
new ways.
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When Mayer first went to Jamgod, there was nothemgarkable
about the track that connected the world to thiagd. Today, almost
as if a staged metaphor, it is this very stretchoafd — that bridging
the old and the new — on which we see most of alal Ibattles for
meaning taking place. In a very real sense, Jangodt what it used
to be. The tensions which made the village in t880%, have given
way to a new series of dramas and the staged gitfakeveryday
nationalism.

40



Lo spazio dell'India
Luoghi, collocazioni, orientamenti e trasposizioni

Bibliography

Baxi U. and M. Galanter, 197®anchayat justice: an Indian
experiment in legal accessn M. Cappelletti and B. Garth
(eds.), Access to Justice Vol. lll, Emerging Issues and
PerspectivesSijthoff and Noordhoff, Alphen aan den Rijn.
Beidelman T. O., 1953 Comparative Analysis of the Jajmani
System(Monographs of the Association for Asian Studies,
VIIl), J. J. Augustin, New York.

Bourdiet P, and L. Wacquant, 200 Symbolic violenc, in N.
Scheper-Hughes and P. Bourgois (e Violence in war and
peac: An anthology Blackwell, Oxford, pp. 272-274.

Chatterji A. P., 2009Violent gods: Hindu nationalism in
India’s present—narratives from OrissaThree Essays
Collective, New Delhi.

Datt Singh R., 1956The Unity of an Indian Village«The
Journal of Asian Studies16, 1, pp.10-19.

Dewey C., 1972Images of the VillageCommunity: A Study in
Anglo-Indian Ideology«Modern Asian Studies 6, 3, pp. 291-
328.

Dirks N., 2001 Castes of Mind: Colonialism and the Making of
Modern Indig Princeton University Press, Princeton.

Dube S. C.,1955Indian Village Routledge and Kegan Paul,
London.

Dumont L., 1972,Homo Hierarchicus: The Caste System and
its Implications Paladin, London.

Freitag S. B., 198%Collective Action and Community. Public
Arenas and the Emergence of Communalism in Nordm,In
University of California Press, Berkeley and Losgates.

Froerer P., 2006Emphasising “Others”: The emergence of
Hindu nationalism in a central Indian tribal commity,
«Journal of the Royal Anthropological Institute®, 1, pp. 39-
59.

Fuller C. J., 1989Misconceiving the grain heap: a critique of
the concept of the Indian jajmani system J. Parry and M.
Bloch (eds.)Money and the morality of exchandgéambridge
University Press, Cambridge, pp. 33-63.

Galanter M., 1972The aborted restitution of indigenous law in

41



Tommaso Shbriccoli Enacting nationalist history: Buildings,
Edward Simpson processions and sound in the making
of a village in Central India

India, «Comparative Studies in Society and Histord4, 1, pp.
53-70.

- Galanter M., 1978 The displacement of traditional law in
modern India «Journal of Social Issues», 24, pp. 24-65.

« Gough K., 1960,The Hindu Jajmani SystenxEconomic
Development and Cultural Change», 9, 1, pp. 83-91.

« Hansen T. B., 1999he Saffron Wave: Democracy and Hindu
nationalism in modern Indja Princeton University Press,
Princeton.

« Hasan Z. K., 1982Communalism and Communal Violence in
India, «Social Scientist», 10, 2, pp. 25-39.

« Inden R. B., 1990,/magining Indig Blackwell Publishers,
Oxford.

- Jaffrelot C., 1996The Hindu nationalist movement and Indian
politics, 1925 to the 19908lurst, London.

« Jodhka S. S., 200ation and Village: Images of Rural India
in  Gandhi, Nehru and Ambedkar «<Economic and
PoliticalWeekly», 37, 32, pp. 3343-3353.

« Krishnaswami S., 196@ riot in Bombay, August 11, 1983: A
study in Hindu-Muslim relations in Western Indiaridg the
late nineteenth centuryPh.D. Dissertation, The University of
Chicago.

« Mathur S., 2008The everyday life of Hindu nationalism: An
ethnographic reportThree Essays Collective, New Delhi.

-« Mayer A. C., 1960,Caste and Kinship in Central India. A
village and its RegigriUniversity of California Press, Berkeley.

- Mayer P., 1993|nventing Village Tradition: The Late 19th
Century Origins of the North Indian “JajmaniSystem”
«Modern Asian Studies», 27, 2, pp. 357-395.

« Mazumdar S. and S. Mazumadar, 199%men’s Significant
Spaces: Religion, Space and CommunityJournal of
Environmental Psychology 19, pp. 159-170.

« Dumont L. and D. Pocock, 1957Village studies
«Contributions to Indian Sociology», 1, pp. 23-41.

« Robertson R., 1991The Globalization Paradigm: Thinking
Globally, in D. G. Bromley (ed.),Religion and the Social
Order: New Developments in Theory and Reseavch 1, CT,
JAIl Press, Greenwich, pp. 174-196.

42



Lo spazio dell'India
Luoghi, collocazioni, orientamenti e trasposizioni

Singh J. P. and M. Khan, 1998lindu Cosmology and the
Orientation and Segregation of Social Groups inlagés in
Northwestern India «Geografiska Annaler. Series B, Human
Geography, 81, 1, pp. 19-39.

Shah G., 1970 Communal riots in Gujarat: Report of a
preliminary investigation«Economic and Political Weekly5,
3-5, pp. 187-200.

Staheli L. A. and A. Thompson, 199Citizenship, Community,
and Struggles for Public Space«The Professional
Geographer», 49, 1, pp. 28-38.

Stein G., 1947Four in America Yale University Press, New
Haven.

Turco A., 1988Verso una teoria geografica della complessita
Unicopli, Milano.

Wiser W. H., 1958,The Hindu Jajmani SysteniLucknow
Publishing House, Lucknow, [First published 1936].

43



Tommaso Shbriccoli Enacting nationalist history: Buildings,
Edward Simpson processions and sound in the making
of a village in Central India

Gli Autori

author of Muslim Society and the western Indian @ceThe
seafarers of Kachchh (2006) and The political baggry of an
earthquake: Aftermath and amnesia in Gujarat, Inq2013)

Tommaso Sbriccoli is post-doc research assistant at the Scho
Oriental and African Studies in London. He is aiaband lega
anthropologist. He has been doing field researciNorthern India
since 2003, working mainly on rural and pastoralhwuunities ir
Rajasthan and Madhya Pradesh. Main fields of irdeteave bee
those related to community, social change, conoaptiabou
persons, and the relations between traditional leggstems an
state law. His articles have been published in rimaéonal and
Italian journals and collected books.

Edward Smpson is a senior lecturer in social anthropology at the
School of Oriental and African Studies in Londons Hesearch
interests include boats, buildings, villages andhds. He is the

ol of

Q_P_Tj_lf_

44



