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Editor’s Note

It is with great pleasure I introduce the July 2019 issue to the readers. This issue,
longest in length so far in the history of Nidan, focuses on Indian Christians and
Christianity in India. It demonstrates the extent to which the topic is of interest to
scholars as well as general readers. I am deeply grateful to Dr. Deepra Dandekar for
editing this issue with great care, scholarly rigour and attention to detail. I thank all
the authors for choosing to submit their scholarly papers to Nidan. We have selected
these papers from a large pool of submissions and after subjecting them to a rigorous
double blind peer review process. On behalf of the editorial team, I wish to gratefully
acknowledge the work of the anonymous reviewers. This issue offers scholarly insight
into the Indian Christian community through the very well researched papers. I hope
the readers from not only the Christian scholarly community but also the general
readers at large would find these papers worth reading. We have included book
reviews on three latest scholarly books in the field of Indian studies. It is perhaps
worth noting that rarely do we publish more than one review on the same book. This
time, Arun Jones’ book has elicited such positive response that we have decided to
include two reviews on his book. The other two books are by two prominent scholars
in the field of Indian studies—Deonnie Moodie (2019) and Sumit Sarkar (2019). We
thank all the reviewers for their insightful reviews.
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Introducing ‘Christianity in India’

Deepra Dandekar (Ph.D.)

Researcher, Center for the History of Emotions,

Max Planck Institute for Human Development, Berlin
deepradandekar@gmail.com

This Nidan double-volume special issue on ‘Christianity in India’ is an extensive
enterprise of most recent scholarship pertaining to the topic. Contributions for this
special issue, carried out from a historical, literary and anthropological perspective
explore pertinent questions about Christian vernacular movements, identity, texts/
literature, music, poetry, institutions, missionaries and cantonments. All this, further
contextualized within the local and regional history of colonialism and Brahminism,
analyzes gender and caste segregations within the Indian Christian community and
their transformation in postcolonial India.

Christians constitute 3% of India’s population, and are a diverse religious minority,
further segregated across sect, denomination, caste, region, history and language.
While the demographic size of Indian Christians lends itself to an image of a
homogeneous community produced through colonialism and postcolonialism,
scholarship on Indian Christianity fragments this monocultural imagination of a
singular postcolonial identity by historicizing its diverse and heterogenous roots. The
perception that Indian Christians are homogeneous and akin to Christians from
Western countries that had a colonial presence in India during the eighteenth,
nineteenth and twentieth centuries, further flattens the complex diversity of Indian
Christians, who enjoy intricate intersectionality with regional Hindus and Muslims.
This special issue on Christianity in India is, hence, significant, for it explores the
very juxtaposition between the homogeneous image of Indian Christians as a
minority that contrasts with the community’s regional, historical, linguistic,
denominational and caste-based diversity.

It would prove worthwhile to pause a little, while reconsidering this instability and
apparent juxtaposition between the uniform minority status accorded to the Indian
Christian community, and evidences of its diversity. It is important, for example, to
interrogate whether this accorded homogeneous identity is fostered by ‘othering’
misconceptions that consider all other religious groups, viz. Hindus and Muslims as
equally uniform; a religious uniformity predicated on national identity. In contrast,
from a perspective that is rooted and emerges from ‘inside’ the community, the idea
of Hindu homogeneity is as fallacious as Christian or Muslim uniformity. Distinctions
between ‘inside’ and ‘outside’ in this case is wrought through by processes of
discrimination and ‘othering’, since the latter produces all those discriminated
against and all those who discriminate, as ideologically separate but internally
uniform groups. For from ‘within’ the community, whether for Hindus, Muslims or
Christians, identities are diverse, in terms of region, language, religious beliefs, and
communitarian identities. The only thing their yielding to a uniformity paradoxically
achieves, is a facilitation of ‘othering” and discrimination. Similarly, castes like
‘Brahmin’ can be hardly considered uniform or a monocultural communitarian
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identity across space and time. Spanning vast territorial divides and a diversity of
cultural development over time, it is impossible to perceive Brahmins as a
homogeneous group without historicizing the discourses of specific regional
subgroups, identified with status, ownership and power. While community
homogeneity does not mean the absence of violence, it is violence itself that is of
analytical value here, since violence within apparently homogeneous groups
demonstrates the absence of ascribed uniformity. And hence, there are a myriad
regional and denominational subgroup within caste, as also within Hindu, Muslim
and Christian communities, characterized by overlapping and crosscutting interests
that intersect teleological notions about their homogeneity.

Considering Indian Christians, who ‘intersect’ identities that are traditionally
considered Hindu (like caste-identity), as uniform, is therefore, tantamount to
considering all Hindus Indians, and all Brahmins Hindus. The discourse of religious
homogeneity, as part of postcolonial nationalism, that converges onto plural
regional, vernacular and caste identities is moreover so powerful that it becomes
almost impossible to consider intersectional identities for religious minorities, such
as Tamil Muslims or Brahmin Christians. This intersectionality constitutes an
unstable territory, accompanied by discrimination from those, who in turn, are also
forced to ascribe to religious uniformity and cultural stereotypes. Thus, Indian
Muslims are expected to ascribe to an Urdu-Persianate lineage for others to consider
them adequately Muslim, just as Christians must be Westernized first, to be
accepted as Christians. And these nationalist performances of religious uniformity
that produce the recognition of religious ‘difference’ leads in turn to the
discrimination and ‘othering’ of religious minorities. Therefore, while Christians are
‘othered’ as a monocultural category of anti-nationals, who assisted colonials and
rejected Indian culture by adopting Western morality; upper-caste Christians ‘other’
lower-caste converts as opportunists. It is paradoxical on the other hand to consider
that Hindu elites, who gained equally from colonial institutions of education and
professional mobility, were never suspected of anti-nationalism or opportunism,
simply because they did not convert their religion. Neither did upper-caste Christian
converts ever share personal narratives of clan and family oppression that proved
to be catalysts for their conversion, propelling them to flee to missions with as much
alacrity as Dalits facing caste oppression. Similarly, European missionaries never
shared personal stories of crushing poverty when fleeing England for missions
abroad, while using their racial superiority as authentic Christians against Indian
converts and ‘othering’ them as inferior.

The denationalization of Indian Christians (allegations that denounce Christians as
anti-national), their reduction as a homogeneous minority in postcolonial India,
without according them any historical or cultural intersectionality within region and
community is dismaying. This dismay is reflected quite early on, in the vernacular
writings of Christian converts, who deliberately elaborated on caste, community and
regional belonging, while bemoaning social and family ostracism. The reification of
nation with religion, a specific postcolonial process in India that selectively erased
all community intersectionality by highlighting religion as the only identity of national
consequence, resulted in the production of Indian Christians as a religious minority.
If religion had not constituted such a vital benchmark for Indian nationalism, Indian
Christians would be equally Bengali or Tamil, or equally Dalit, Adivasi or Brahmin.
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Similarly, Anglo Indians or Goanese Christians would simultaneously acquire and
consolidate other national alliances without losing their intersectionality with the
Indian subcontinent. Instead, postcolonial religious nationalism in India, that hinges
upon purist notions of religious community-homogeneity produces discrimination
against all religious minorities, subjecting them to pogroms, forced migrations, and
denationalization. Finally, as already mentioned, discrimination against Indian
Christians as a religious minority undermines their diversity, while at the same time
serving to further intensify and reify all other communities as equally homogeneous-
a concern that is ideologically central to the Indian nationalist mainstream.

But there is a good side, and potential benefits to this production of Indian Christians
as a monocultural but hybrid ‘other’ religious minority in India; and this good side
quite vitally, concerns questions about caste. It is important to remember that
Christian conversion and missions in India denounced caste discrimination,
upholding emancipatory ideals of a justice-driven and gentle Christian society. While
the practical leveling of caste and race hierarchies never really took place within the
history of missions and the Indian Christian community but for a few exceptions,
injunctions against caste-discrimination were at the very core of Indian Christianity,
remaining strong enough to allow Christian individuals from desisting practicing their
pre-conversion intersectionality. The emancipation that lay hidden within the
‘othering’ of Christians in the postcolonial mainstream therefore, primarily lay in the
possibility of eradicating caste-discrimination among Christians altogether; a
process unimaginable for Hindu upper and lower castes.

This special issue, comprising articles that centrally address juxtapositions between
questions of Indian Christian homogeneity-heterogeneity is at the center of
exploring intersections between religion, community, region and minoritization in
India. I remain grateful to Professor Pratap Penumala, journal editor of ‘Nidan:
International Journal of Indian Studies’ for offering us scholars of Indian Christianity
an opportunity to demonstrate the symbiotic interaction of Christianity with Indian
history, culture, literature and anthropology. While this double-volume special issue
is cohesive, with every article speaking to this interaction of Christianity, each
volume also forms its own cosmos. While the nine articles in the first volume speak
with one-another with matching contributions on Christian music, poetry, literature,
historical, archival and oral narrative, our authors have simultaneously explored
common concerns about minoritization and discrimination within and outside the
Indian Christian community. At the same time, they also discuss the prevalence of
caste and gender segregation, along with the community’s shared linkages with
colonial and Brahmanical oppression/ facilitation. While most articles in the
forthcoming second volume would explore regional Pentecostal movements,
Christian Ashrams, Dalit Christianity and Christian-Muslim relations that consolidate
religious ideas from a historical and anthropological perspective, others analyze
archival vernacular texts that outline the regional and historical development of
Christianity. I would finally end this introduction by reiterating the unique nature of
this extensive double-volume special issue that brings global scholarship on Indian
Christianity together, as an embodied part of the ongoing research and debates on
Indian religion, history and culture. Finally, in this issue, we also included two
independent reviews of Arun Jones recent book on Missionary Christianity and Local
Religion: American Evangelism in North India, 1836-1870(2017) in addition to two
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book reviews—one on Deonnie Moodie’s Making of a Modern Temple and a Hindu
City: Kalighat and Kolkata (2019), and Sumit Sarkar's Essays of a Lifetime:
Reformers, Nationalists, Subalterns (2019). Additionally, in the broader interest of
Indian studies, we have included a special paper of Nalini Rao on “An Analysis of
Political Power through Royal Iconography” with reference to the ancient city of
Vijayanagara in South India. We hope that this issue will interest the readers of
Indian Christianity as well as those who are interested in the broader topics on
Indian studies.
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The Cantonment Town of Aurangabad: Contextualizing Christian Missionary
Activities in the Nineteenth Century

Bina Sengar

Assistant Professor, Department of History and Ancient Indian Culture
School of Social Sciences

Dr. Babasaheb Ambedkar Marathwada University,
binasengar2016@gmail.com

Abstract

The cantonment town of Aurangabad has a legacy of being soldier’s territory since
the inception of the city of Aurangabad or Khadki/Fatehnagar in the late 13t
century (Ramzaan, 1983, Green, 2009). The city’s settlement pattern evolved as
per the requirements of cantonment, planned during the Nizamshahi and later,
during the Mughal rule in the city. In fact, Aurangabad evolved as a cantonment
city even before the British. As we study the city’s networks and its community
history, we come across a civic society web, which gathered and settled gradually
as service providers or as dependent social groups on the resident military force.
In the late eighteenth century when the British allied with the Nizam state of
Hyderabad, they were given special place in the Aurangabad cantonment to
develop a military base. The British military base in the early decades of the
nineteenth century in Aurangabad, thus, worked intensively to cope with the
already well-established community connection of a strategic defence town. This
research paper will explore and discuss relationships between British soldiers and
officers and the well-established societal web of communities living in Aurangabad
from early decades of nineteenth century, before the 1857 revolt.

Keywords: Aurangabad, British, Cantonment, Defence, English

Introduction

During July 2018, army cantonments in India constituted the news headlines, and
soon entered coffee table discussions among heritage lovers. Concerns began with
the news, and certain decisions already in the making in the defence ministry
regarding the demilitarization of civilian territories, that army cantonments would
be made exclusive.! Cantonment settlements as part of history and heritage of
colonial India have a legacy of more than two hundred years, remaining as the
residue of bygone days in public memory and urban history narratives. As we
browse through sources available on cantonments through websites, several
nostalgic blogs that reminisce of childhoods spent in post-colonial, colonial or pre-

! Link, Time of India: https://timesofindia.indiatimes.com/india/army-mulls-abolishing-all-
cantonments-to-save- funds/articleshow/64968270.cms (Accessed on 11/10/2018, 06:40 p.m.)
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colonial cantonment towns emerge. My own upbringing in a cantonment town
brings up sweet-sour memories of the same, while writing this article. The
cantonment barracks, bungalows and offices remain closely linked to civilian
settlements for its socio-cultural requirements, and the lives of cantonments
remain part of an experience of urban life in India. The markets or bazaars of
cantonments constitute an important space for setting the prices for farm
produce. New tastes mixed with past flavours within these bazaars surrounding
cantonments remain strong, irrespective of their historical situatedness, as many
cities in India continue to thrive of the legacy of Cantt-markets, with their special
tailors, who once sewed uniforms for army staff members, bakery houses, meat
markets and weekly fruits and vegetable markets (Sengar and Gaikwad, 2018).

It is hard to imagine cities like Ambala, Aurangabad, Barrackpur, Bhatinda,
Danapur, Kanpur, Karachi, Lahore, Mumbai, Nasik, Pune and many others without
the colonial legacy of cantonment merged with civil settlements in South Asia. And
as we narrate the stories of these cities, they remain alive with the imageries of
colonial writing. The spaces of cantonment towns from Ambala, Delhi and Lahore
are vividly expressed in the stories of Manto (Gopal, 2005: 96), as he narrates
how the feminine voices of women were produced through the debauchery and
sexual desire of white soldiers (Jalal, 2013:66). Similarly, even in the popular
culture and memory of Bollywood, cantonments retain valuable spaces. Thespian
of Indian cinema Dilip Kumar, unfailingly remembered his memories of
cantonment life in Nasik and Pune, replete with its tommy boys and white girls
(Kumar, 2014). Cantonment thrived as the intersection of the Indian elite
produced through colonial fashions and a class of servitude, formulated in its
planned markets and bungalows. These areas of new colonial settlements defined
a cultural pattern that had a unique style. The spaces of cantonment provided
social fabric of India with its Indo-Islamic legacy to blend with the frills of British
flairs.

According to the English Oxford living dictionaries, the term ‘cantonment’ refers to
a permanent British military station in British India. Cantonment, although
etymologically derives from the mid-eighteenth-century French term
cantonnement or cantonner, it refers to ‘military quarters’ as part of the town,
assigned to regiments. These quarters were divided into cantons, meaning the
action of quartering troops dated to 1757.2 A similar usage occurs in British
writings where a large training camp with living accommodations, especially
during winters, was built to enable a campaigning army. By the beginning of the
nineteenth century a permanent military camp in British India came to be known
as Cantonment. It is interesting to note that this term remained in vogue almost
for a century.3 With their demographic, social and political influence, cantonments
remained a major resource for small towns during the transitionary phases of the
eighteenth and nineteenth century. However, as we delve into the historicity of

2 Link: https://en.oxforddictionaries.com/definition/cantonment (Accessed on 11/10/2018, 05:50

p.m.)

3 Link: https://www.collinsdictionary.com/dictionary/english/cantonment (Accessed on 11/10/2018,
08:00 p.m.) As per the Collins dictionary analysis
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the foundation, formation and expansion of cantonment towns, a significant
feature, distinctive from the definition of ‘cantonment’ that emerged is, not all
cantonment towns were exclusive (Raghuvanshi, 1969). Cantonment towns were
also creation through prevalent regional political power structures (Fox, 1971,
Bayly, 1988, Gommans and Kolff 2001). The Cantt? or Cantonment as spaces
within South Asian cities were already part of an existing urban structure. The
soldiers, the British or other European officers were not always on agreeable
terms over societies that formed the core of these cantonments (Green, 2009,
Beverley, 2015).

This paper will explore the structure and societal web of Aurangabad in the late
decades of eighteenth and early decades of nineteenth century through various
archival, ethnographic and secondary sources. Delving through eighteenth century
debates, the following narrative will delve into and seek parallels with the evolving
life and social order among British soldiers, missionaries and communities in the
eighteenth and early decades of nineteenth century Deccan. Broadly in the
context of South Asia, this eighteenth and nineteenth century era of Indian history
was perceived as epochal (Marshall, 2005; Alavi, 2007), since eighteenth century
life and culture in India continued to enamour European colonialists (Berg and
Eger, 2003). This era embodied the charm of a lively oriental-Indian glory
accompanied by power struggles within oscillating political structures among
Indian regional principalities and the British, irrespective of the declining Mughals
in Agra and Delhi (Dirks, 2009). This power structures were also important in
defining ways in which the cultural praxis of contemporary times was formulated.
Cantonment as Pre-colonial and Colonial legacies

ab to zara sa gaanv bhi beti na de use, lagta tha varna chiin ka
damad agara

Not even a small village will ever give him their daughter now; else
there were times when Agra looked like the son-in-law of China.
-Nazeer Akbarabadi (1735-1830).°

These verses were written by the famous poet Nazeer Akbarabadi of Agra in the
late decades of the eighteenth and the early decades of the nineteenth century.
Nazeer was a people’s poet and in the times when Agra was taken over by the
British, he lamented on the state of its affairs in his poetry, providing accounts
of Agra in his famous anthologies 'Banjarnama’and 'Aadminama’ (Mir, 2014).°
The account of Nazeer’s Agra brings the quest to know and understand the
complexity within the state of cities and towns that were in a state of flux due

4*Cantt’ is a popular abbreviation used for term cantonment in India. It is interesting to note here
that even though the term does not exist in the thesaurus, it is widely used in the Government
Records in India and Pakistan. See; India. Office of the Registrar General, Census of
India: Paper, Issue 3, s.n., 1960, Directory of Libraries in Pakistan, Pakistan Library Association
(Headquarters), 1996, Encyclopaedia of Cities and Towns in India, Volume 1, Gyan Publishing
House, 2008.

> https://www.rekhta.org/poets/nazeer-akbarabadi/couplets [Date of Access]?

6 Raza Mir, The Taste of Words: An Introduction to Urdu Poetry, Penguin UK, 2014.
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to the changing power structures of India to the forefront.” With the gradual
shift in power, Mughal control shifted to regional principalities such as the
Marathas and the Nizams of Hyderabad and then to European counterparts:
Portuguese, French and British.

In the British and contemporary documents of eighteenth and nineteenth
century prominent towns or cities of the Mughal era, commonly referred to as
‘Moglai’ in the British documents, appear to be either dead or languishing (Le
Grand, 1903: 320). And Eighteenth and nineteenth century trends in the British
systems of administration were predominantly governed by the indigenous
economic and cultural practices (Bayly, 1988). As Bayly suggests; ‘Studies of the
regional principalities of Bengal, Hyderabad and Awadh suggest that the turbulent
events of the century heralded not the final dissolution of the Mughal polity as
much as the emergence of regional dynastic rulers who initiated new cycles of
growth and regeneration’ (Bayly, 1988: 36). Kolff also argues that the British East
India company, due to the discouraging approach of the British parliament, never
tried to dominate local Indian markets and retained instead, a distant approach
that allowed British towns to maintain their regional and indigenous character
(Kolff, 2010: 8).

The emergence of cantonments around pre-existing towns in South Asia, as
shown by studies on military cantonments of the late decades of seventh and
eighth centuries, had gadhis and shahar (towns) replace the ancient pur (Garrick,
1885: 32-34). While Mohammedan rulers generally did not occupy palaces built by
Indian princes, they built their own cantonments and palaces on the peripheries of
these ancient seats of government, or on top of the ruins of temples and palaces.
For the origin of Bhatinda and Govindgarh in Punjab for example, with their
religious traditions, this major army town or /ashkari town emerged in the early
decades of twelfth and thirteenth centuries with its religious traditions intact, and
where traders were invited to settle (Garrick, 1887:4-6). In a similar example,
traders were lured to settle down permanently in Jodhpur in the Marwar region
and establish business enterprises here. While changes in government led to the
decay of original pre-Sultanate urban centres, it led to the further expansion of
Mohammedan seats of government. In this way, cities like Delhi enjoyed
continuity® even as new towns emerged as military or cantonments seats under
the Mughals. Since these administrative and military center’s became the main
targets of succeeding invaders, urban centres were often fortified, leading to the
emergence of walled cities in eighteenth-century India (Hussain, 2008:14-
15).Villages in the neighbourhood of these urban centres usually found no refuge
in the face of foreign invasions (Sharma, 1986: 146-157).

Emergence of cantonments around existing pilgrimage, administrative and
commercial towns are well-traced as most cantonment towns emerged and

7 Link: http://www.historydiscussion.net/history-of-india/towns-and-cities-during-the-eighteenth-
century-indian-history/6042 (Accessed on 11/11/2018, 00:00 a.m.).

8 Surbhi Kadam, Towns and Cities During the Eighteenth Century | Indian History,

http://www.historydiscussion.net/history-of-india/towns-and-cities-during-the-eighteenth-century-

indian-history/6042 (Accessed on 11/17/2018)
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evolved around pre-existing and well-known cities. Thus, when these urban
centres started harbouring cantonments in their well-established cultural matrix,
soldiers in cantonment were provided a peripheral space to fit into the system. A
few good examples of these adjustments can be understood in towns and cities
that first emerged as pilgrimage centres, like Banaras, Puri, Allahabad, inter alia.
Secondly, they emerged around the seats of administrative power like Delhi,
Kanauj, Patna, Mysore inter alia. And, thirdly commercial towns emerged as trade
centres like Lahore, Surat, Mirzapur inter alia., on trade routes leading to different
markets within the country linking these to foreign markets (Wheeler, 2014: 8-10).
After the Mohammedan conquest of North India, administration did not disturb
either villages or the urban centres. Rather the administration established military
cantonments to control existing villages and cities (Kumari, 2007:75). When the
factory towns of East India Company were in the making, neighbouring city
cultures grew around them. In one such instance, the experiences of Madras is as
follows:

This factory was the germ of the city of Madras, on the coast of
Coromandel. Weavers, washers, painters, and hosts of other Hindu
artisans, flocked to the spot and eagerly entered the service of the
British, and began to set up their looms and to weave, wash, and paint
their cotton goods in the open air beneath the trees. Villages of little
huts of mud and bamboo soon grew up on the sandy soil to the north
of the island and factory. Each avocation formed a caste, which
generally had its own quarters and its own headman. In this manner a
Hindu settlement grew up by the side of Fort St. George and was
known as 'Black Town’; and the whole locality, including Fort St. George
and Black Town, was called Madras, and was the first territory acquired
by the East India Company in India (Wheeler, 2014: 8).

Contrary to what was experienced in Madras, where neighbouring city cultures
occupied the factories of Madras, the experiences of cantonment town such as
Banaras were different. When attempts to change pre-existing city plans and
cultural praxis were made, this was met with resistance. Wheeler explains and
narrates these as follows:

Colonel Neill did not reach Allahabad for some days. He was detained at
Benares from the 4th to the Sth of June. This city, the Jerusalem of the
Brahmans, is situated on the river Ganges, about 420 miles above
Calcutta and eighty miles below Allahabad. It had a population of
300,000, mostly Hindus. The cantonment is two or three miles from the
city, and was occupied by a regiment of Bengal infantry, one of
irregular cavalry, and a Sikh regiment (Wheeler, 2014: 235).

For many years, the Brahmans at Benares utterly refused to have the sacred city
lighted or drained. They declared that lighting and drainage were contrary to the
Hindu religion, and arguments made by the British magistrates to the contrary
were wasted. At last, in 1851, the British magistrate, a Mr. Frederic Gubbins,
carried out municipal reforms in the teeth of a Hindu mob. Then there was a
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commotion at Benares, precisely like what had occurred at Madras in the
seventeenth century, when British rulers endeavoured to reform the sanitary
condition of their city. Traders and bazaar dealers shut their shops and refused to
supply the cantonment with grain. Mr. Gubbins was pelted and fired at and fled
for his life. He called out a detachment of sepoys, arrested the riot ringleaders,
and lodged them in jail. From that moment Mr. Gubbins became lord of Benares.
He rode through the city and ordered all the shops to be opened, and no one
could refuse him (Wheeler, 2014: 236). Although these colonial narratives display
caution, the Mughal narratives are differently projected. For example, Wheeler
defensively explains that British justice and administration was milder in contrast
to the Mughals, to demonstrate the judiciousness of the British:

It might, however, be added that the action of the British magistrate,
arbitrary and high-handed as it must appear to British readers, was mild
and merciful in comparison with Mogul severities. Under an imperious
ruler like Aurangzeb, trains of armed elephants were driven through the
masses in the streets, and trampled down all that came in their way,
until the crowd broke up and fled in terror at the carnage (Wheeler,
2014: 8).

Cantonment towns sported commercial markets as well, and therefore, a lot of
communities specializing in production and commercial selling settled in and
around cantonment markets (as explained above in the case of Madras, and
Surat). Also, as suggested by Kolff (2010), there was an increase in emphasis on
trade and commerce within these cantonment towns, compared to the defensive
fortifications of earlier times. For half a century the British paid little or no
attention to their defences. In Madras, Fort William had been deemed enough
protection, on the river side of the city, while the land side, it was thought that
native inhabitants would provide the British with enough protection. In the case of
Aurangabad and Bengal:

[In Bengal] a formative protection had begun to dig a ditch as a
defence against the Mahratta horsemen; but the Mahrattas were paid
chouth to go away, and the ditch was never finished. The Europeans
dwelt in houses and gardens along the bank of the river Hughly, on
either side of Fort William; and an English Church, the Mayor's Court
and some other buildings, covered Fort William on the land side. The
native quarter, including a large bazaar, adjoined the Mahratta ditch,
and avenues of trees led from the native quarter to Fort William and
the European buildings (Wheeler, 2014: 36).

It is debated whether the society and structure of the cantonment was decadent,
when British took over these traditional cantonment towns. Raghuvanshi (1969)
supported these arguments by stating that British arrival problematized the Indian
social order. He stated:

Civilized life cannot flourish amidst conditions of insecurity and
oppression. In the 18th century, the break-up of the Mughal monarchy
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released forces of political disintegration and anarchical conditions
which destroyed the creative and co-operative spirit of man. They
caused deterioration in every phase of national life. The regions which
suffered most from the savages of the soldiery became the scenes of
uprooted humanity and epidemics. The period glorified by war bred
anarchy and held civilization in terror. These arguments were derailed
and questioned by others engaged in the eighteenth-century debate.
Other views supported a theory of how a new society—modern, as it is
called— emerged, regulated more by law than by religion, as before the
eighteenth century (Raghuvanshi, 1969: 1).

The initial historical expositions and descriptions of Raghuvanshi certainly initiated
debates in the pre-Victorian narratives of South Asia. With them followed writings
by Bayly (1988), Riddick (2006), Green (2009) and Kolff (2010) and that
introduced a paradigm shift with new sources that enabled access to a history that
was far from being decadent. Eighteenth century was instead said to be marked
by centrifugal channels, both in political and commercial networks in India. The
networks of Bazaar cultures connected through cities and towns in the eighteenth
century concentrated on the dynamics of exchanges and negotiations between
different groups, and on what can be learned through the "voices" of people in the
bazaar: landholders, peasants, traders, and merchants.? While British supremacy
did not change the fact that India was becoming rapidly urbanized, it did lead to
new alignments and priorities, since the controlling power was so different.
Several new towns and new suburbs were built to house the British, and a pattern
of new town planning emerged. India was still divided into administrative districts,
as under the Mughals, and towns that functioned as district headquarters were the
ones sporting most of its new architectural styles (Yang, 1999). A description of a
cantonment by a traveller in October 1819 is as follows:

The general plan of a cantonment is to have a good piece of ground for
the exercise of the troops in front, with a line of small buildings for
depositing the arms in the rear. Next to these are huts of the sepoys
and in their rear the bungalows of the officers, which are built in the
cottage style, very well adapted for the climate, and each having a
garden around it, with a range of offices, consisting of a kitchen,
stables and servants’ houses. 10

The historical reasons necessitating the formation of individual cantonments differ,
depending on its contemporary political and military realities. For example, the
Secundrabad cantonment was established to assist the Nizam of Hyderabad
against his local adversaries, whereas the Lucknow Cantonment was established
to maintain pressure on the Nawab of Oudh and to finally capture that State.
Similarly, the need for a cooler climate for the British troops and strategic

° Anand A. Yang, Bazaar India: Markets, Society, and the Colonial State in Bihar, University of
California Press, 1999

10 Link: https://www.tornosindia.com/a-forgotten-british-cantonment-mardiaon/ (Accessed on
11/10/2018, 06:00 p.m.)
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importance of the Doab dictated the setting up of hill cantonments in modern day
Uttarakhand and Uttar Pradesh. A similar notion was followed for Aurangabad as
well. However, irrespective of local factors, the paramount consideration for
setting up all these cantonments were the need for military camps in various
strategic locations of India that established, maintained and consolidated British
power. While most cantonments came to be established in the early part of the
nineteenth century, its transitory governance involved a plethora of rules and
regulations to suit the requirements of the local administrators. The construction
of administrative structures was of a makeshift nature, referred to, in Indian
architectural terms, as kaccha (inferior, flimsy, impermanent) and pakka (superior,
solid, durable). These terms became pivotal and conjoined with concepts useful
for the construction of both military and civil environments in colonial India under
the British East India Company (1757-1858) (Cowell, 2016). While the
Commanding officer of the cantonment was in charge of both civil and military
administration, he had a group of civil officials like sanitary officer, executive
engineer, and civil surgeon to assist him in his civil duties. He also consulted the
magistrate of the district on important issues of civil and criminal administration.
This system of informal consultations was later codified into a permanent structure
called cantonment committee by the act XXII of 1864 (Home Department, 1864:
1171-72). This act was the first attempt by the British to put an end to the
makeshift cantonment administration prevalent till then. The act legalized
cantonment administration, providing sanctity to institutions like cantonment
committee and cantonment magistrates with retrospective effect. Cantonment
committees were now entrusted with powers to regulate and administer municipal
functions (Omissi, 1994: 23-25) and the British conquests of important territories
in late eighteenth-century India demonstrated new ideas about the construction of
empire. Responding to a prolonged crisis of imperial legitimacy (1757-1858),
British officials in India also tried to build authority, based on an 'ancient
constitution', supposedly the remnants of a declining Mughal Empire, (Travers,
2007: 1) to grapple with and formulate a combination of old and new ideas to
consolidate possible networks in the construction of an empire (Travers, 2007: 1).

The British were emerging as a major ally to the Nizam of Hyderabad along with
the French, during the eighteenth century. The two rival powers had their own
shares of influence under the Nizam’s authority. With the decline in power of the
Mughals and the increasing influence of regional polities accompanied with
strained relations between the Nizams and the Marathas, the British were in a
dilemma about their allegiance (Regani, 1988: 120-130). However, intermittent
struggles among local zamindars and landlords gave the British an upper hand in
matters concerning the Berar Nizam. Reluctantly, the Nizams accepted British
support and from 1762 onwards, the British deployed an army battalion in
Aurangabad. By a Treaty signed in 1788 a resident was additionally appointed for
Hyderabad in 1798, along with a subsidiary force of six battalions that was made
permanent here. This was further revised in the treaty of 1800, according to which
the number of battalions was increased to eight (Regani, 1988: 125). The gradual
increase in the armed contingent (Green, 2009: 8-9) of the Nizam’'s State
introduced a new set of cultural questions that were different from debates about
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how British soldiers transformed the cantonment city and the concept of
cantonment in the framework of a Moglai State?

The history of the cantonment in Aurangabad goes back to times of the defacto
ruler of Nizam Shahi dynasty Malik Ambar in 1600, when he decided to develop a
cantonment city at Khadki. To avenge and averse the incurring forces of Mughals
from northern India, Khadki (later known as Aurangabad) became a refuge and
den of the Nizam Shahi armies that defended the Deccan from Mughal onslaughts
(Sengar and Gaikwad, 2018: 10). The new defensive cantonment city proved
beneficial for Malik Ambar, and in 1610, to mark his success against the Mughal
Empire, he even constructed the magnificent Bahar-Kul gateway (known as
‘Bhadkal Gate") in the centre of the city (Sengar and Gaikwad, 2018: 10). The city
remained a challenge for the Mughal Empire in its desire to conquer the Deccan.
The Mughals attacked it twice, but like a phoenix, it was rebuilt and remain under
the Nizam- Shahi till the Mughals conquered the Deccan in 1627 after Malik
Ambar’s death in 1626 (Siddiqui, 2017: 9). After Aurangabad came under Mughal
jurisdiction, it was further enhanced as a strategic and defensive town for the
Mughals. The fortification walls and gates in various directions at the end of
seventeenth century, made it one of the most sought-after cities in the Deccan
(Sengar and Gaikwad: 2018: 12-14). It remained under Mughal power and was
later, the capital of the Deccan under the Mughals up to 1720’s. Aurangabad
continued to remain capital of Nizam’s State of Deccan-Hyderabad till 1754. In
1754, due to consistent warfare and conflict with the Marathas, the Nizams shifted
their capital to Hyderabad (Sengar and Gaikwad, 2018: 20). and the border region
of Aurangabad from 1760’s onwards, was assigned to the British contingent, as
described above.

The Moglai Chhawani: 1760 to 1857

The British at the Aurangabad Cantonment largely adjusted to the cultural trends
of Mughal ‘chhawani’ (an Urdu word for army cantonment) that spread from
Daulatabad to the Mecca gate of Aurangabad. According to the Mughal records
from the seventeenth century, the present Aurangabad cantonment area originally
housed the Mughal cavalry and army, while depending on the risala near tofkhana
bazaar and gavijpura for their daily needs (Sengar, 2017: 35-36; also see Green,
2009: 8-10). As discussed above, the British gradually acclimatized themselves to
well-established Moglai towns and cities that were built above or adjacent to
ancient or established political structures, in order to avoid making any major
changes to existing socio-political governance. Thus, the administration of the
Moglai Chhawani continued to follow ongoing social rules, as a large part of the
British contingent constituted of native army men. Aurangabad cantonment in the
eighteenth century was one of the largest under the British occupation in Deccan,
although the nature of this cantonment remained largely mercantile, serving the
business enterprises of East India Company (Rorabacher, 2016: 66-67; also see
Sengar, n.d. unpublished).
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French and British Rivalry and growth of Mission activities in the Cantonments of
Aurangabad region

The British-dominated Aurangabad division of the Nizam'’s state was never looked
upon with appreciation, by the fellow competitors of the French East India
Company at the Nizam's court. Just like the northern territories of Aurangabad,
the French army had quite a presence at Jalna and Hingoli (Mallampalli, 2017: 71-
72). However, the French influence declined after the arrival of the British army
contingent in 1798. The newly established hierarchy among army troops stationed
within the Nizam’s territory invited different group of socio-religious servicemen as
well. Initially in the eighteenth century, when both British and French army
personnel dominated Aurangabad division, Catholic missionaries were much in
demand. However, surprisingly, there was no evidence of missionary activities in
the Aurangabad division of Hyderabad state till the beginning of the nineteenth
century. According to military documents of state, senior officials at British camps
also acted as priests in case of required religious services (Sengar, n.d). The first
evidence of missionary entry in the Aurangabad division appears in early decades
of the nineteenth century and in these early phases, the Hyderabad State was
governed through Nagpur, included within the ‘Vicariate of Great Mogul’, wherein
there was no trace of any missionary till the beginning of the nineteenth century.
Nagpur, Kamptee, Aurangabad and Jalna were first visited by priests of the Goan
jurisdiction, from Poona in 1814. A chapel in honour of St. Francis Xavier was built
in Aurangabad by the Goan missionaries in 1816. Another such chapel was also
built by the same missionaries in Kannar or Kannad sub-divisional headquarters of
Aurangabad (Herbermann, et al., 1913: 669).1! At the same time, around 1827,
military cantonments were developed in Jalna town in imitation of the Aurangabad
cantonment, built in 1813, after the Nizam and the British signed the subsidiary
alliance treaty of 1798 (Green, 2009: 8-9; 90-105). The Goan priests retained their
jurisdiction in these parts until 1839, when in consequences of the Apostolic brief
“Multa Praclare” of 24 April 1838, the district fell to the jurisdiction of the Vicar
Apostolic of Madras. ‘In January 1839, priests from Madras took possession of
Kamptee and Jalna and these were the Fathers Breen (died 1844) and Egen at
Kamptee, and D. Murthy at Jalna. Father Murthy, whose registers are preserved in
the bishop’s residence at Nagpur, subsequently became Vicar Apostolic of
Hyderabad and then Archbishop of Hobart Town, Tasmania, where he died in
1908. In 1845, some missionaries of St. Francis de Sales, from Annecy (Savoy,
France), were appointed to the charge of the northern portion of the Vicariate of
Madras, which was thus, separated and made into the Vicariate of Vizagapatam.
They took possession of Aurangabad and Jalna in 1846. A school was established
by the Daughters of the Cross at Aurangabad, as part of the Mission with
substantial enrolments (Herbermann et al., 1913: 669).12

11 Also see: http://nagpurarchdiocese.org/history.aspx
12 Also see: http://nagpurarchdiocese.org/history.aspx
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Image 1: Church of North India, Aurangabad Cantonment, established in 1841. Image Courtesy:
Ojas Borse (2018)

Churches in Aurangabad Cantonment Non-Catholic Missions

Francis Moget refers to the missionary activities in Aurangabad district, especially
in its cantonment region in the early decades of the nineteenth century (Moget,
1990: 1, 23). The early chapels built here were meant to minister to catholic
soldiers (Moget, 1990: 1, 23). According to the Church Missionary Society
(hereafter CMS) records, there was growth in the missionary activities of
Hyderabad State’s Aurangabad, Jalna and Kannad regions and also in the Kinwat
regions that included converts from various communities (Stock, 1916: 685). The
CMS Reports describe the largest numbers of converts to be reported from
Aurangabad, part of the Western India Mission (The Christian Express, 1886:
139). Rev. Ruttonji Nowroji converted at this time and converted 1065 persons, a
number that doubled in three years (The Christian Express, 1886: 139). The
growth of the CMS increased and impacted urban, rural and also forest
communities of the Hyderabad State. And the numerical strength of Christians
predominated in the Aurangabad region, with its centre at the Aurangabad
cantonment. The CMS was established in 1841 and various other church of
different denominations were given to other communities. After the 1860,
missionary activities in Aurangabad region came under Bombay Presidency and its
headquarters for the Hyderabad State was shifted to Manmad town (Stock, 1916:
685).

11
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Social Life and Christianity in Aurangabad Cantonment

A question that often arises is: why missionary activities came so late to
Aurangabad cantonment, and why it became so essential among the British
contingents of Aurangabad cantonment to have missionary activities by the early
nineteenth century. There is a large cemetery in the Aurangabad cantonment that
houses more than a hundred graves of soldiers and their families. Most of these
graves belonged to British soldiers, indicating to the social dilemmas of marriages
and raising children and fostering families. As we delve into the ethnographic
documentation of these families, that rest in graves at the Aurangabad
cantonment cemetery, they tell several stories of their own. Earlier, the families of
British army men at Aurangabad cantonment were living in Jalna. Many among
those deployed to the Aurangabad cantonment were too young to get married.
Here descriptions about the marital dilemma faced by army personnel at the Surat
cantonment could be of relevance:

This was notoriously the case at Surat, where female slaves might be
purchased by Europeans. There was a Dutch factory at Surat of the
same stamp as the British factory, and its married inmates were in like
manner forbidden to bring their wives from Holland. But when the
Dutch got possession of Java, they offered grants of land to married
Dutchmen, and, according to Pietro della Valle, there was a sudden
change in domestic arrangements. Dutch bachelors were in such a
hurry to go to Java, that they married Armenian Christians, or went off
to the bazaar and bought female slaves and baptised them and married
them without loss of time (Wheeler, 2014: 19).

This is not too different from the family histories of soldiers at the Aurangabad
cantonment, many of whom married female slaves or women of the risa/la market,
or went to Ahmednagar to marry Armenian women. In one such incident, a
famous artist who represented the ancient Ajanta cave paintings, Major Robert Gill
also married an Armenian woman from Ahmednagar (Sengar, n.d.). The urgency
of social life for soldiers necessitated the expansion of missionary activities at the
risala markets and the cantonments of Aurangabad. By the mid nineteenth
century, there is a remarkable expansion in missionary activities at Aurangabad.
There were missionary chapels constructed in Kannad, Ajanta and Jalna that not
just served the British contingent, but also promoted conversion among the lower
castes and tribes, consisting of Mahar, Mang, Bhil and Mahadeo Koli populations.
According to CMS reports, Saharanpur missionaries were given the responsibility
of initiating conversion among the Muslim communities of Aurangabad division,
but this mission did not succeed. Mr. and Mrs. Lane-Smith initiated conversions
among the Muslims of Aurangabad with minimal success. However, in the Kannad
and neighbouring region, conversions among Bhils was more successful and
processions of Jesus with hailing voices of ‘Christ Maharaj ki jai’became a trend in
these regions. These converts from lower the castes and tribes also became part
of the British Bhil and Mahar contingents that helped in quelling the 1857 revolt, in
favour of the British (David, 2001: 245-250).
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Image 2: The paved street and bazaar of Aurangabad Cantonment since the 18% century. Image
Courtesy: Ojas Borse (2018).

The ‘wanton’ behaviour of soldiers also accentuated the growth of missionary
activities, as Nile Green refers to various diseases and the prevalence of
alcoholism that was solved through missionary activities (Green, 2014: 226-245).
According to Nile Green, there were 7agir saints addicted to opium and alcohol in
the cantonment of Aurangabad (Green, 2014: 230-231) Missionary activity in
Aurangabad certainly increased with a growing requirement for good British men
in the army. With this, the expansion of converts among marginalized
communities in the Moglai state, dominated by high caste Hindus and
authoritative Muslims, also grew. P.V. Kate in his seminal work on history of
Marathwada states that Nizams were not against the propagation of Christianity
and on the contrary encouraged it. So, the number of Christians increased
gradually from the nineteenth century onwards. He explains conversion among
communities in Marathwada, by referring to a study carried out by Robert Palmer,
a tourist in India. In his book “A Little tour in India”, while providing details of
Moghlai and Aurangabad district, Palmer says: “The Christians in this district
(Badnapur, Aurangabad district) are almost Mangs, who are the lowest tribe of all,
the rope makers. Only 10 percent Mang population of the district has been
reached, owing to lack of workers and funds. There are Mang Christians in some
of the most responsible state positions. The Government thinks highly of them and
supports the mission in every way. This was in accordance with the philosophy of
Islam, which divided the world into Dar-ul-Harf and Dar-ul-Islam-the land of infidel
and the land of believers. The infidel (unless he happens to be Zimmi, i.e. a Jew of
a Christian) must be converted or killed. The Zimmi may be allowed to live in the
land of believer after paying Zizaya tax, but the followers of other religion have no
such option. This principle was practiced in slightly modified form. Hence,
Christianity received patronage from the Nizams and ultimately took roots in
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Marathwada” (Quoted in Kate, 1987: 190). Through the writings of Kate, the
superiority of being Muslim and the inferiority among Hindus of the Nizam’s State
becomes evident, and this divide eventually led to an increase of conversion
among Mang communities. Later studies on caste mobilisation in Marathwada also
refer to Bhil and Mahar Christian populations asserting themselves, based on their
upbringing within the Christian missions of the early nineteenth century (Bayly
2001: 353). With the mid nineteenth century, there was remarkable expansion
within Christian cultural values at Aurangabad. British rule was resisted, especially
by Muslim contingents in the 1857 revolt. The emergence of cantonments such as
Aurangabad were based on cultural patterns that produced relationships between
British and local populations, producing a sociability of spaces that interrelated
with community and religious life. Aurangabad evolved from Chhawani and bazaar
to influence the configuration of what is urban life in Aurangabad today.

References

(1903) St. Martin Le Grand, Old Bailey E.C., W.P. Griffiths

Limited

Url:  https://books.google.com/books?id=EzwaAQAAIAAJ&source=gbs navlinks s

(Accessed on 11/10/2018 07:00 p.m.)

Bayly, C. A. (1988) Rulers, Townsmen and Bazaars: North Indian Society in the
Age of British Expansion, 1770-1870, Cambridge: CUP Archive.

Bayly, Susan. (2001) Caste, Society and Politics in India from the Eighteenth
Century to the Modern Age, Cambridge: Cambridge University Press.

Berg, M. and Eger, E. (2003) Luxury in the Eighteenth Century: Debates, Desires
and Delectable Goods, New York, Palgrave MacMillin.

Beverley, Eric Lewis (2015) Hyderabad, British India, and the World, Cambridge:
Cambridge University Press.

Cowell, Christopher. (2016) '‘The Kaccha-Pakka Divide: Material, Space and
Architecture in the Military Cantonments of British India (1765-1889)', ABE
Journal [En ligne] No. 9-10.

David, M.D. (2001) Missions Cross-Cultural Encounter and Change in Western
Indja, Delhi: ISPCK.

Directory of Libraries in Pakistan (1996) Pakistan Library Association
(Headquarters).

Dirks, Nicholas B (2009) The Scandal of Empire. Boston: Harvard University Press.

Fox, Richard Gabriel (1971) Kin, Clan, Raja, and Rule: State hinterland Relations in
Preindustrial India. Los Angeles: University of California Press

Garrick, H. B. W. (1887) Report of a Tour in the Panjéb and Rajpdténa in 1883-84,
Calcutta: Superintendent of Government Printing, India.

Garrick, H. B. W. (1885) Report of a Tour Through Behar, Central India,
Peshawar, and Yusufzai, 1881-82, Calcutta: Superintendent of
Government Printing, India.

Gommans, Jos J. L. and Kolff, D. H. A. (2001) Warfare and Weaponry in South
Asia, 1000-1800, Oxford: Oxford University Press.

14



Nidan, Volume 4, No. 1, July 2019, pp. 1-18 ISSN 2414-8636

Gopal, Priyamvada. (2005) Literary Radicalism in India: Gender, Nation and the
Transition to Independence. London: Routledge.

Green, Nile. (2009) Islam and the Army in Colonial India, Cambridge: Cambridge
University Press

Green, Nile. (2014) ‘Breaking the begging bowl: morals, drugs, and madness in
the fate of the Muslim faqir’, South Asian History and Culture, Vol. 5, No.
2., pp. 226-245

Herbermann, Charles George, Edward Aloysius Pace, Condé Bénoist
Pallen, Thomas Joseph Shahan, John Joseph Wynne (1913) The Catholic
Encyclopedia: An International Work of Reference on the Constitution,
Doctrine, Discipline, and History of the Catholic Church, Volume 10,
Encyclopaedia Press.

Url: https://books.google.com/books?id=w00sAAAATAAJ&source=gbs navlinks s
(Accessed on 11/10/2018 07:00 p.m.)

Home Department. (1864) Proceedings of the Government of India, Home
Department-1864. Calcutta: Printed at the Home Settlement.

Hussain, Athar. (2008) ‘Craft and Trade in the 18™ century Rajasthan’, Aligarh,
Centre for Advanced Study of History, Aligarh Muslim University
(unpublished Ph.D. dissertation).

India (1961) Office of the Registrar General, Census of India: Paper, Issue 3, s.n.

Jalal, Ayesha. (2013) The Pity of Partition: Manto's Life, Times, and Work across
the India-Pakistan Divide. Princeton: Princeton University Press

Kadam, Surbhi. (2018) Towns and Cities During the Eighteenth Century | Indian
History. Url: http://www.historydiscussion.net/history-of-india/towns-and-
cities-during-the-eighteenth-century-indian-history/6042 (Accessed on
11/11/2018, 00:00 a.m.)

Kate, P.V. (1987) Marathwada Under the Nizams, 1724-1948. New Delhi: Mittal
Publications.

Kolff, D. H. A. (2010) Grass in Their Mouths.: The Upper Doab of India Under the
Company's Magna Charta, 1793-1830. Leiden: Brill.

Kumar, Dilip. (2014) Dilip Kumar: The Substance and the Shadow. Mumbai: Hay
House, Inc.

Kumari, Kiran. (2007) Urbanization and regional development in Eastern Uttar
Pradesh, V.B. S. Purvanchal University, (Unpublished Ph.D. dissertation).

Mallampalli, Chandra (2017) A Muslim Conspiracy in British India? Cambridge:
Cambridge University Press.

Marshall, Peter James (2005) The Making and Unmaking of Empires: Britain,

India, and America C.1750-1783. Oxford: Oxford University Press

Mir, Raza. (2014) The Taste of Words: An Introduction to Urdu Poetry. London:
Penguin.

Moget, Francis. (1990) Vagabonds for God: a story of the Catholic Church in
Central India, 1846-190/. Bangalore: S.F.S. Publications for Fransalian
Institute of Spirituality.

Nangia, Ashish. (2004) British Colonial Architecture: Towns, Cantonments &
Bungalows, in Urban Design.
url: https://www.boloji.com/articles/1008/british-colonial-architecture
(Accessed on 11/10/2018 06:00 p.m.)

15



Sengar / The Cantonment Town of Aurangabad

Omissi, David. (1994) The Sepoy and the Raj: The Indian Army, 1860-1940.
London, Springer.

Ramzaan, Shaikh. (1983) Medieval Aurangabad A Cultural Study, Unpublished
Ph.D. Thesis, Dr. Babasaheb Ambedkar Marathwada University,
Aurangabad.

Raghuvanshi, V. P. S. (1969) Indian society in the eighteenth-century. New Delhi:
Associated Pub. House

Raza Mir, The Taste of Words: An Introduction to Urdu Poetry, (Place of
Publication): London: Penguin UK, 2014.

Regani, Sarojini, MNizam-British Relations, 1724-1857. New Delhi: Concept
Publishing Company, 1988

Riddick, John F. (2006) The History of British India: A Chronology. London:
Greenwood Publishing Group.

Rorabacher, J. Albert (2016) Property, Land, Revenue, and Policy: The East India
Company, ¢.1757-1825. London: Routledge.

Sengar, Bina, Working paper presented on "Tourism influencing Community
Practices of Bhils and Mahadeo Kolis of Ajantd’ theme of the conference
was “Interactions between humans and nature”, at the meeting on April
25th, 2014 in the 15th International Conference on Maharashtra: Culture
and Society, held at Arizona State University, Tempe, Arizona, USA from
April 23rd — 26th, 2014.

Sengar, Bina (2017) An Ethno-Historical Survey of Artisans Communities in the
‘Begumpura’ Aurangabad, Research Monograph, Dr. Babasaheb Ambedkar
Marathwada University, Aurangabad, Since September’ March 2017.

Sengar, Bina and Pushpa Gaikwad (2018) 'Gates of Aurangabad. An Historical
Study’” Survey Monograph. Aurangabad: Dr. Babasaheb Ambedkar
Marathwada University.

Sengar, Bina (n.d.) 'An Ethno-Archaeological study of Cantonment town of
Aurangabad: from 1800-1960, ongoing project, partially supported by
Seed Funding from University for Departmental Archaeological Studies and
Sudarshan  Foundation Trust. (Time: August-2017-March-2020).
(Unpublished).

Seshagiri N. (Ed.) (2008) Encyclopaedia of Cities and Towns in India, Volume 1,
Delhi: Gyan Publishing House.

Sharma, Ravindra Kumar. (1986) ‘The Military System of the Bundi State’, Archiv
Orientalni; Praha, Vol. 54, Jan 1%, 1986, pp. 146-157.

Siddiqui, Yassar Kaleem Ahamad. (2017) ‘Khadki as an Emerging Town Center
during Nizamshahi Era’, M. Phil Dissertation. Aurangabad: Dr. Babasaheb
Ambedkar Marathwada University.

Stock, Eugene. The History of the Church Missionary Society: Its Environment, its
Men and Its Work: 1836-1928, Vol. 4. London: Church Missionary Society,
1916. (From Nineteenth Century Collections Online)

Url: http.//www.bu.edu/missiology/missionary-biography/r-s/stock-
eugene-1836-1928/ (Accessed on 11/10/2018 07:00 p.m.)

The Christian Express. (1886) From Nineteenth Century Collections Online;

Publication Section: News, September 1, 1886, Vol. XVI, Issue 194, P. 139

16



Nidan, Volume 4, No. 1, July 2019, pp. 1-18 ISSN 2414-8636

Url: https://www.gale.com/c/ncco-europe-and-africa-commerce-
christianity-civilization-and-conquest (Accessed on 11/10/2018, 06:50
p.m.)

Travers, Robert. (2007) Ideology and Empire in Eighteenth-Century India: The
British in Bengal. Cambridge: Cambridge University Press.

Wheeler, J. Talboys. (2014) India under British Rule: From the Foundation of the
East India Company. London: Macmillan and Co. (First print 1886).

Yang, Anand A. (1999) Bazaar India: Markets, Society, and the Colonial State in
Bihar. Berkeley: University of California Press.

Weblinks

https://www.gale.com/c/ncco-europe-and-africa-commerce-christianity-civilization-
and-conquest (Accessed on 11/10/2018, 06:50 p.m.)
https://en.oxforddictionaries.com/definition/cantonment (Accessed on
11/10/2018, 05:50 p.m.)
https://www.collinsdictionary.com/dictionary/english/cantonment (Accessed on
11/10/2018, 08:00 p.m.)
https://www.rekhta.org/poets/nazeer-akbarabadi/couplets (Accessed on
12/10/2018, 06:50 p.m.)
http://www.historydiscussion.net/history-of-india/towns-and-cities-during-the-
eighteenth-century-indian-history/6042 (Accessed on 11/11/2018, 00:00
a.m.)
https://www.tornosindia.com/a-forgotten-british-cantonment-mardiaon/(Accessed
on 11/10/2018, 06:00 p.m.)
http://nagpurarchdiocese.org/history.aspx (Accessed on 11/10/2018, 05:50 p.m.)
http://www.historydiscussion.net/history-of-india/towns-and-cities-during-the-
eighteenth-century-indian-history/6042 (Accessed on 11/17/2018)
https://www.boloji.com/articles/1008/british-colonial-architecture (Accessed on
11/10/2018)
https://timesofindia.indiatimes.com/india/army-mulls-abolishing-all-cantonments-
to-save- funds/articleshow/64968270.cms (Accessed on 11/10/2018,
06:40 p.m.)
https://www.boloji.com/articles/1008/british-colonial-architecture (Accessed on
11/10/2018, 07:00 p.m.)
http.//www.bu.edu/missiology/missionary-biography/r-s/stock-eugene-1836-1928/
(Accessed on 11/10/2018 07:00 p.m.)
https://books.google.com/books?id=w00sAAAAIAAJ&source=gbs navlinks s
(Accessed on 11/10/2018 07:00 p.m.)
https://books.google.com/books?id=EzwaAQAAIAAJ&source=gbs navlinks s
(Accessed on 11/10/2018 07:00 p.m.)

17



Sengar / The Cantonment Town of Aurangabad

Acknowledgements

I am truly indebted to Church of North India of Aurangabad cantonment and their priests
Mr. Aksal and Dr. Athavale for providing me with valuable information regarding the
church. I also sincerely thank my research students Mr. Ojas Borse and Ravi Khillare who
helped me retrieve a lot of data for the article, when I was unable to reach out to field-
based documents.

18



Nidan, Volume 4, No. 1, July 2019, pp. 19-38 ISSN 2414-8636

‘Worship Towards the East”: Texts and Transitions of Christianity in Kerala

Bivitha Easo

PhD Scholar, University of Hyderabad
bivi.easo@gmail.com,

and

Ambili Anna Markose

Independent Scholar
ambilianna@gmail.com,

Abstract

The history of community is best understood as an archive of collective memory.
The history of Christianity in Kerala—the Southernmost state of India, where
Christians belonging to different castes/sects constitute around twenty percent of
the total population—has unfolded in an ensemble of multiple narratives about
community. Nonetheless, caste and sectarianism have been the vantage points for
the historiographical analysis of the Christian community in Kerala. As a result,
experiences of a “minor” community, with its heterogeneous genealogies, has
often been translated into the homogenous language of the colonial and
nationalistic discourses of Hindu majoritarian “secular” nation-state. There has
been little space for narratives that explicate community as a subjective
experience, based on ontology and belief. This study, hence, explores textual
universes of Christianity in Kerala, as an experiential category to engage with
communities in transition. In doing so, the analysis problematizes the existing
archive as that which identifies a faith community as a historically available
category and re-reads and extends this archive to enable new interpretations of
Christian subjectivity in the region. We re-read historical narratives in an attempt
to destabilize the ways in which the history of communities is perceived as a
chronologically evolved structure of events. The paper proceeds by critically
analyzing various contemporary Malayalam texts that offer new narratives of
Christianity, which, foreground heterogeneous genealogies of a community-in-the-
becoming. These narratives of Christianity are identifiably at loggerheads with
both the canonical and historical understanding of Christianity in Kerala. The
community’s history is unfolded in these texts as an experiential category with
political implications for the imagination of Christianity in the region, and in doing
so offer an analytical frame to identify community within its discursive formations.
The paper argues that Christianity in Kerala manifests an ‘Eastern’ imagination
that enables us to explore possibilities beyond discourses generated by ‘Western’
Christianity and the Christian ‘West'.

Keywords: Christianity, Kerala, archive, Christians, genealogy, community

19



Easo and Markose / Worship towards the East

Introduction

The title of this essay ‘worship towards the East’ primarily refers to the Christian
tradition of East-facing prayer. However, we use the phrase to imply the ‘Eastern’
routes, if not roots, of Christianity in South India. In this study, we explore the
diverse manifestations of an ‘Eastern’ Christianity in Kerala in an attempt to move
beyond the colonial modern and western Christian paradigms for understanding
Christianity in the region.! This study also departs from academic discourses that
foreground caste as the analytical category to understand Christianity in Kerala,?
by reiterating the paradigm of a binary, i.e. upper caste Christian communities and
subaltern Christian communities. Scholars such as, Fuller (1976) and Viswanathan
(1993) discuss Syrian Christians in Kerala to affirm that its caste-Christian
subjectivity is a product of claims about historic ‘descent,” and further discuss
‘other’ Christians (Latin, Dalit, Jewish, Pentecostal, and so on.) to delineate their
subalternity within Kerala’s Christianity. This, we argue, reemphasizes the colonial
and nationalist archives and knowledge production, because they take Christians
as a historically available category. Departing from this frame, scholars such as,
Mohan (2015) have re-read colonial and missionary archives to argue for an active
agential role played by subaltern Christians to locate anti-‘caste-Christian’
struggles in a continuum of anti-caste movements (Mohan, 2015). However,
Syrian Christianity remains a given category even in such studies. This monolithic

! Christians constitute a minority community in the region that is now unified under the linguistic
state of Kerala from 1956. Earlier, the region spread across the princely states of Thiruvithamcore,
Cochin and Madras. According to 2011 census, Christians constitute around 20 percentage of
Kerala’s population, whereas they only form around 2 percentage of the national population
(Census Data 2011, Government of India. http://www.censusindia.gov.in/).

2 Christians in the region manifest different caste-community affiliations owing to mass conversions
from different communities; they exhibit diverse liturgical traditions, religiosity and belief systems
as they were mostly constituted by migrants/converts from across the world, beginning from
second or third century, who co-existed with ‘native’” communities who were equally migratory in
nature. In the given scenario, this phenomenon has unfolded itself in the classification of Syrian
Christians, Latin Christians and Dalit Christians, to name the few who are also focus of this study.
The Syrian Christians enjoy hegemonic status in the region by claiming a privileged origin for
themselves. Arguably, the origin narratives of this community have two important strands: 1) it
imagines an apostolic origin, 2) it imagines a Brahmanic origin. Syrian Christians traditionally
believe that St. Thomas, the apostle of Christ, came to Kerala in AD 52 and converted Brahmin
families to Christianity. This narrative of apostolic and Brahmanical origin is complimented,
contested and complicated in various historiographic accounts. Whereas, mainstream
historiography traces Latin Christians’ beginnings to the Portuguese period (1492-1663) when
missionaries started mass conversions; but Latin Christian historiography dismisses this teleological
understanding of Kerala Christians and instead, argues for multiple strands of conversion across
time. Further, Dalit Christians are traced to mass conversions from ‘lower’ caste communities under
the Portuguese, Dutch and British, as well as ‘native’ Christian missionaries, thereby creating their
‘othered’ status within Kerala’s Christian community (Ayyar, 1912; Bayly, 1989; Menachery and
Hambye, 1972; Pascal, 1937). This colonial understanding locates the Kerala Christian community
in a purity/pollution binary and negates the possibility of various castes/tribes/communities being
already part of the community.
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production of Syrian Christianity ought to be problematized in order to deconstruct
Christianity in the region. Susan Bayly (1989), for instance, denies minority
religions like Islam and Christianity in Kerala any fixed order. For her, Christianity
in Kerala is neither an extension of caste-Hindu society, nor a product of the
colonial mission; it is a dynamic community that interacts with and is incorporated
into the centuries of political and religious changes underway in the region. This is
not to deny that the metahistorical deployment of “miraculous origin”? narratives
of the Syrian Christians in Kerala has constructed this teleological history for
Christianity in the region.* However, this paradigm of binaries constructed by and
for the community makes it impossible to go beyond caste and sectarianism that is
internal to Christianity, and engage with the dilemma of a ‘minor-migrant-
modern” community in a secular democratic nation-state.

Our attempt in this paper is to deconstruct the reading of Christianity, to make
sense of the present Christian community and its different caste-sect differences
with its ‘minor-migrant-modern’ predicaments, with re-presentations from the
community constituting our ‘archive’. And, as we depart from existing discourses
that have facilitated a regional process of a community becoming a caste, through
teleological projections within colonial/nationalist discourses, we explore how
minoritarian quandaries inherent to community formation, are also concealed.
Through this archive, we try to go beyond internal differences and instead, make
an argument for Christianity and about a Christian community-in-the-becoming.
Contrary to teleological history that fixes origins for each sect, a genealogical
analysis proposes that regional Christianity has multiple beginnings. This
Christianity, cutting across castes and sectarian affiliation, and constituted by
global migrants and converts, then becomes trans-regional: vernacular and
cosmopolitan at the same time. We propose for instance, that the ‘East’ is not just
a space-temporal territory, but a de-territorial imagination that reclaims trans-
regional roots and routes of Christianity. We argue that Christianity in Kerala

3 Foucault refers to Nietzsche, when explaining the quest of “miraculous origin” as an attempt to
“capture the exact essence of things, its purest possibilities, protected identities” that is “directed
to the image of a primordial truth fully adequate to its nature, and necessitates the removal of
every mask to disclose an original identity” (1984: 77-79). Here, miraculous origin refers to the
apostolic and Brahmanical origin of Syrian Christians (cf. Yesudasan, 2016).

4 With the advent of print capitalism, history writing proliferated: apologetic church histories
written by ‘native’ Christian historians who claimed legitimacy for their churches, colonial histories
written by missionaries about the Christianization of non-Christians and ‘pagan’ Christians and
finally, nationalist histories written by ‘secular’ historians that read Christianity in the light of
regional caste systems.

> In Kerala, Christians, despite their minority status, are considered an influential community
though they are distributed across denominations, subject to their caste, sect and community.
Syrian, Latin and Dalit Christians share unique relationship with colonization, modernization,
secularism and capitalism that universalizes and makes particular their lived experiences. They also
form a diasporic community after migrating to different parts of the world post-Independence.
Hence, the ‘minor-migrant-modern’ predicament suggested in this essay refers to the contradictory
subject-citizenship of Christians within the region.
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manifests this ‘Eastern’ imagination that enables us to explore possibilities beyond
discourses generated by ‘Western’ Christianity and the Christian ‘West.” The
tension between ‘East’ and ‘West' is visible in the South Indian context after the
fifteenth century Portuguese invasion. And hence, this essay begins by analyzing
the Acts and Decrees of the Synod of Diamper, the event (1599) and the text
(Zacharia, 1994), to delineate the vernacular-cosmopolitanism of Christianity
within regional contexts, despite what Derrida called “globalatinization” (2002).
Further, select texts are analyzed to elucidate their in-tense relation with the
‘Westernization’ of Christianity that goes hand-in-hand with the modernization and
secularization of the region.

Beginnings: Foregrounding the East

In this section, we foreground the community’s heterogeneous “historical
beginnings” through a genealogical analysis of Christianity in Kerala.® This
heterogeneity of beginnings is an opportunity for the community to delegitimize its
own quest for an essentialist identity and reclaim plural genealogies of becoming.
1599 is taken as an entry point to critically engage with the genealogy of Christian
community in Kerala. Hundred years after the arrival of Portuguese in the Malabar
Coast, the Synod of Diamper was held on 20 June 1599 at Diamper in Kerala,
under the leadership of Alexio de Menezes, the Portuguese Archbishop of Goa.
The objective of the Synod was declared as an exaltation of the Christian faith,
destruction of heresies within ‘local’ Christian communities, purging false doctrines
from texts and the union of ‘local’ churches and replacing it with the universal
Catholic church that pledged obedience to the Pope (Zacharia, 1994: 75). It is
important to remember that the entire Synod was conducted in Portuguese
language and was only available to the attendees in translation.”

Scholars have already read 15992 as one of the first waves of colonization in
Kerala/India. However, in this paper, we consider 1599, the Synod of Diamper and

6 Genealogy, for Foucault, does not oppose itself to history; it uses beginnings to “dispel the
chimeras of origin”. Genealogy, for him, is the analysis of “descent” and “emergence”. Descent, for
him, is not an acquisition or possession that grows and solidifies; it is an assemblage of faults,
fissures and heterogeneous layers that threaten the fragile inheritor from within or from
underneath. Hence, the analysis of descent disturbs foundations: fragments that were considered
unified but are heterogeneous from what was imagined as consistent with itself. And, emergence is
the moment of arising; not the final term of a historical development- merely current episodes in a
series of subjugations. The analysis of emergence must delineate the interaction of forces and
emergence designates a “non-place” that is an endlessly repetitive play of dominations, always
occurring at interstices. Hence, genealogy of history shows that development can only be
understood as a series of interpretations (Foucault 1984: 80-86).

7 The politics and poetics of translating religions needs elaborate discussion. However, this remains
beyond the purview of this essay.

8 See Zacharia (1994). It is observed that Christians in Kerala in 1599 gave up ‘vernacular’ and
Eastern Christian beliefs and traditions to surrender to the Roman Catholic Church and accepted
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the ‘Acts and Decrees’ as an entry point, as also a point of departure, delineating
the genealogy of Kerala Christians in the present. We read the Synod primarily as
a projection of ‘Western’ problematics for a ‘worship towards the East’ both
literally and figuratively. This is particularly visible in the ‘Acts and Decrees’ that
professed “true obedience to the Pope, the Roman Catholic Bishop, the successor
of the blessed prince of the Apostles, St. Peter, and vicar of our Lord Jesus Christ
on earth, the head of the whole Church on earth” (Zacharia, 1994: 80-105). The
decree anathematized Kerala church’s relationship with East Asian churches and
the Patriarch of Babylon who was declared a heretic. Further, it condemned and
burned texts containing anti-Roman Catholic instructions and exhorted the
replacement of Syriac texts with Latin ones, to Latinize existing ‘vernacular’
textualities (89-105)°, while swearing to purge pagans, infidels, heretics and all
‘vernacular’ traditions.1® The ‘enemy’ was clearly identified, as heresy/blasphemy
became contextualized within Roman Catholicism/ Latin Christianity, embodied by
the Pope. According to this formulae, ‘vernacular’ Christians in Kerala, who had
their own traditions, and owed affiliation with Eastern Christian churches, were
considered ‘pagan’ and identified as the ‘internal enemy’ of Christianity, their belief
considered blasphemous to Roman Catholicism/Latin Christianity/Pope and to the
‘Universal’ Church. Jews/ Muslims/ ‘Hindus’ and Tribals from the region
subsequently became the ‘external enemy’ of Christianity. ‘Acts and Decrees’
therefore constituted a single stroke of ‘Western’ Christianity that purged Kerala
Christianity of both internal and external enemies through the decree of Universal

the Pope as their head. A group of regional Christians at Mattanchery in contrast, held a cross in
1653 while declaring that “thenceforth we have no love, agreement or community with the
Franks”, thereby proclaiming the independence, autonomy and sovereignty of the ‘vernacular’
Christian community. Hence, 1653 is often read as one of the first instances of anti-colonial
uprising in the region. Today, mainstream historiography claims and owns this tradition solely for
Syrian Christians and hence, this has led to the revival of the ‘uncontaminated’ and primordiality
discourse among Syrian Christianity. This falls into the Western teleological historiography trap that
‘others’ diverse interpretative traditions among Christians in Kerala. We argue that, while the
Synod is part of the genealogy of the Christianity in the region, it does not solely represent the
history of Syrian Christianity in Kerala.

° The Synod condemned the Syriac version of the Bible used among Kerala Christians and offers
additions, deletions, manipulations within the text that was given by the Church of the East, and
endows Francisco Roz, the Latin Christian priest, with the responsibility to translate the same,
using the Vulgate Latin edition of the Bible as a source. The Synod names a set of books as
heretical and condemns “many Syrian books, forbids all Christians to read them, and commands
that they be destroyed” (Zacharia, 1994: 89-98).

10 In a similar vein, the Synod also condemned all “heathenish” practices in Kerala Christianity—
such as belief in transmigration of souls (Zacharia, 1994: 90); fate and fortune; laws for salvation
(91); exorcism (161); ceremonies related to marriage at propitious times, heathenish contracts,
and rituals to ensure success; polygamy (162,178,179); superstitious ablutions (188). It forbids
pagans from being present in church during Holy Sacrament (142); forbids Christians from
attending heathen festivities (204); consulting witches and fortune-tellers; witchcraft workers and
conjurors (205). It regulates the interest of money (206); condemns extortion (207); and exhorts
Christians to dwell together to form communes and be separated from all communication with
infidels (213). In the same breath, it also prohibits any Judaic practices to be followed among
Kerala Christians (179).
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Christianity. At one level, this sixteenth century text is an entry point to diverse
pre-Synod textualities for Christians in Kerala, which, despite attempts of erasure,
have been transmitted among the post-Synod Christians. For example, the many
versions of Paalpusthakam, an astrological calendar that was used to predict
mis/fortunes before events such as wedding, journeys etc., have been recently
discovered. While, such astrological practices were certainly influenced by ‘local’
traditions, one version of the Paalpusthakams is also considered a translation of
the Syrian version (Thomas, 2017). There is also a reference in the Diamper
Synod, of a ban on certain astrological texts and traditions that circulated among
‘native’ Christians. Along with the ban of other ‘pagan’ practices, the Synod also
condemned a particular text titled Parisman or Persian Medicine to be burned, that
contained directions for countering sorceries, magic, witchcraft and misfortunes
(Zacharia, 1994).

The cosmopolitan textuality of Christianity in Kerala is exemplified by a close
reading of yet another newly discovered manuscript—7he Revelation of the
Seraphic (or Fiery) Gregory (Gregorios Nurono)—in the Syrian Orthodox
monastery of Gethsemane Dayro, Kottayam, Kerala in 2005 that was condemned
by ‘Western’ Christianity.! Another version of the same text is found in the
archives of the Church of the East, Thrissur, Kerala. Both versions are copied by
different scribes—first by Mor Iyovannis Hidayat Allah, Bishop of Nineveh, Iraqg in
1689, and the second by Mar Abdisho, Chaldean Metropolitan of Malabar
Christians in 1880. The manuscript discovered in 2005 is written in a mix of East-
Syrian and West-Syrian script on Italian paper and is dated to the late eighteenth
or early nineteenth century. 7he Revelation narrates the vision of St. Gregory, a
theologian of Nazianzus, who dreams the apocryphal revelations of a journey
through heaven and hell. The colophon of the manuscript states that it was
translated from Arabic to Syriac by the scribe, Mor Ivannios, the foreigner, Bishop
of Nineveh at the church of St. George in Koramattham, in the year 2000 of the
Greeks, (AD 1689) (Perczel, 2013: 346). Georg Graf, a scholar working on the
Arabic text of 7he Revelation, elucidates that the Arabic text was itself a
translation of the Syriac text, written in the seventh or eighth century at Edessa
(Perczel, 2013: 340). Further, this Arabic text was composed in Cairo, Egypt. The
‘movement’ of such texts from seventh century Mesopotamia!? through Egypt and
Iraq to nineteenth century Kerala and their translation from Syriac to Arabic to
Syriac-Malayalam by scribes from across the world (and now by Perczel into
English in the 21t century) destabilizes any notion of a universal Christian
cosmology.

11 Details regarding the text have been gathered from Istvan Perczel’s translations (2013: 337-
356).

12 Mesopotamia was considered the cradle of Eastern Christianity, conquered by Muslims in the
seventh century and reconquered by the Byzantium in eleventh century, to later become a
Crusading state in the eleventh and twelfth centuries. The area was eventually conquered by the
Ottoman Empire in the sixteenth century.
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This short detour to some of the texts in the Christian repertoire suggests that
these textualities disrupted any essentialist idea of a root that defined a
community, instead suggesting to the presence of heterogenous routes in the
becoming of the community!>—Eastern’ Christians, the Judaic and the
‘vernacular’. These ‘routes’ can be traced to Asian traders and their converts;
migrant ‘pagan’ converted communities of the region; their readiness to
intermarry with dominant castes; their engagement with warrior cults; their
fluctuating equations with upper caste Hindus and colonial regimes; their intense
relationship with ‘Eastern’ Christianity and tension with the Portuguese and
‘Western” Catholic Christianity; their ambivalent relationship with British
missionaries and ‘Western’ Protestant Christianity; and finally their antagonism to
new Christian religiosities (like Poykayil Yohannan’s PRDS) that emerged within
the local milieu. Thus, the genealogy of the ‘vernacular’ Christian body politic in
Kerala consists of a diversity that include migrants from Persia, Assyria, Babylon
and other East Asian regions, who held on to ‘paganism’ and heterogeneous
Christian traditions that were incompatible with ‘Western’ Christian traditions. This
migrant body politic further engaged with ‘regional’ communities in Kerala as well
as with different ‘Christianities’ that arrived with various waves of colonialism and
gradually constituted a regional Christian body politic that was both ‘cosmopolitan’
and ‘vernacular’ in its textualities. According to these genealogies of migration and
movement, the past opens up to its own multiple beginnings and deconstructs
origins, thereby, reconfiguring the community-in-the-present to the potential of
‘becoming a community” where nobody is ‘othered.’

Contrary to this spirit of its own genealogy, an essentialized Syrian Christian
identity emerged in the post-Portuguese period, probably as a strategic response
to a ‘vernacular’ Christian community, endorsing universality based on the
‘Western” mission of European Christianity. Further, this emerging community, by
adopting modernist imperatives of a teleological historiography, sought to
construct an apostolic and Brahminic “divine, mythical and privileged origin” (Said,
1985: XIX)* and thereby appropriated caste-Hindu body politic. While the

13 Stuart Hall argues that the concept of identity can no more “be essentialist, but a strategic and
positional one.... nor is it the collective or true self, hiding inside the many other more superficially
or artificially imposed ‘selves’ which a people with a shared history and ancestry hold in common....
identities are never unified and, increasingly fragmented and fractured; never singular but multiply
across different, often intersecting and antagonistic discourses, practices and positions.... though
they seem to invoke an origin in a historical past with which they continue to correspond, actually
identities are about questions of using the resources of history, language and culture in the
process of becoming rather than being: not ‘who we are’ or ‘where we came from,” so much as
what we might become, how we have been represented and how that bears on how we might
represent ourselves. Identities are therefore constituted within, not outside representation....it is
not the so-called return to roots, but a coming-to-terms-with our routes” (1996: 3-4). P. Sanal
Mohan uses Hall to argue the becoming of the Dalit Christian identity in Kerala (2015: 189-191).

14 We have invoked Said’s understanding of “divine, mythical and privileged origin” and “secular,
humanly produced and ceaselessly reexamined beginning” (1985: X1X) as well as Tomoko
Masuzawa's (1993: 52-54) reflections on “essential, atemporal” origin and “temporal” here.
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construction of Apostolic origin authorized the authenticity of a ‘vernacular’
Christian community, formed far away from the cradle of Christianity among
‘heathens’ within global Christendom, Brahminic origin authorized a ‘foreign’
religious community in a land, organized in viciously caste hierarchical terms.1>
However, what is lost in this historiographic exercise of concretizing an “essential
and a-temporal origin” are the “temporal beginnings” (Masuzawa, 1993: 52-54) of
a community-in-the-becoming. This ‘cosmopolitan-vernacular’ community resorted
to configuring a static point for its own legitimate and historical origin, rather than
exploring the community’s ‘nomadic’ descent, to resist the hegemony of ‘Western’
Christianity. And consequently, reconfigured itself as a hegemonic Christian
community along lines of colonial, nationalist and modernist imperatives that
continued to construct its own internal and external enemies. It is the
essentialization of a ‘major’ self and the impossibility of ‘becoming minor’ that
constituted their dilemmas of being a ‘minor-migrant-modern’ citizen-subject. As a
result, communitarian experiences were constantly deferred as the community
always remained in the state of ‘as-yet-to-come.’

Storyteller’s Stories: Community at the Threshold

The discourse of Eastern Christianity produces a regional community that cannot
cling to simplistic notions of cause and effect. Most significantly, the emphasis on
a distinct 'Eastern’ tradition within history defocuses from conflicts within a
discourse of western modernity. Neither is eastern roots/routes an orientalist
project about an essentialist church history. Rather, identity emerges from
multifarious interpretative traditions inherent among Christian communities in

According to Masuzawa, “religion’s unity is the kind of totality that is claimed to emanate from a
common source, an original and originating principle” (38). Further, myths (narratives of origin),
ritual (repetition, reenactment of an original event or paradigmatic order), and tradition (concern
for the transmission of an essential, original “truth” through time), represents—thus making it
present again—this moment of absolute beginning of religion (15). Origin, thus, is most often born
out of a linguistic process, carried out by modern historians in their quest for absolute beginning of
religions. Beginning, on the contrary, is “profane,” “active” and “intentional.” The beginning, then,
is the first step in the intentional production of meaning” (Said, 1985: 5). Beginning, is a conscious
act which, decides what follows from it, relates what follow from it with each other in an “eccentric
order of repetition”; ‘repetition’ because it negates an unintentional essential origin from which
everything else is derived, and ‘eccentric’ because it accentuates possibilities of variances within
repetition.

15 The origin is strategically forged in the teleological church histories of seventeenth and
eighteenth centuries, which sought to define a primordial Syrian Christian identity in response to
the pressures of colonial missions and caste-Hindu governance. Further, these apologetic church
histories organize archival materials like the Copper Plate Grants from fourth century onwards,
architectural evidences and manuscripts that testify to an uninterrupted Syrian Christian tradition,
upper caste privileges and industrious status of the community in order to legitimize the continuity
of a caste-Christian community. (These questions are discussed in Bivitha Easo, ‘Origin/Beginning
Narratives as a Site of Enquiry: A Study of Syrian Christians in Kerala, India,” an unpublished paper
presented at Oxford Symposium of Religious Studies, Oxford).
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Kerala. In the subsequent sections, we explore various interpretative traditions
explicated through select texts, to identify fissures within colonial missions,
different Christian traditions in the region, and notions of secular, modern
rationality. This constitutes a departure from newly emerging and hegemonic
ideas of an essentialist Christian community with a linear history that dispossesses
‘other’ Eastern Christian communities. Arondekar points out: “the concept of a
fixed and finite archive has come under siege it has simultaneously led to an
explosion of multiple/alternate archives that seek to remedy the erasures of the
past” (Arondekar, 2009: 2). Hence, the way ‘literary’ texts and their contextual
terrains explicate Christian traditions in the region, constitutes an archive through
which community can be analyzed as an experiential category. Bearing this in
mind, the following section scrutinizes the nuances of the narrative self, which is
contingent upon the social imaginaries of the community at stake. This repertoire
comprises of texts that primarily contextualize Latin Christian life-worlds as part of
a historically evolved, and interpretative paradigm.

The crucial argument pertinent here, is the observation that Latin Christian
genealogy is a heterogeneous exercise, its binding force characterized by
unflinching loyalty to the Latin rite and Latin liturgy (Ochanthuruthu, 2010: xii)
and the distinctiveness of its religiosity that is “free of caste-community
prejudices” (Ochanthuruthu 2010: xvi).1® Further, by closely reading selected
texts, we argue that the Latinization of Christianity in Kerala does not fall in line

16 | atin Christian historians argue that the historiography of the Latinization of Christian presence
in Kerala has a longer history than the Portuguese evangelizations in the coastal areas of Kerala
(which is the dominant historical narrative on Latin Christians, which has led to their ‘othering’ in
relation to Syrian Christians), a region which has a major population of Latin Christians today.
According to Thomas Thayil the Latinization of Kerala Christians was never a linear process or
entirely colonial enterprise but it has nuanced historical premises of assimilation and dissent
(Thayil, 2003: 16-18). Thayil refers to many historical documents where there are references to
“Latin Christians”, “Latin Syrians” and “Latinized St. Thomas Christians” (18). Further, it is even
said that the Syrian Christian tradition that is alleged to be due to the apostolic conversion
occurred in and around the coastal areas of Kerala and hence the Latins and Syrians have an
intrinsically intermingled history of translations—of traditions and nomenclature—and there were
also instances where the name “Latin Syrian” had been used to refer to the early Christian
communities (Thayil, 2003:21). But, in his introduction to Kerala Sabhacharithram. Latin Catholics
(Kerala Church History: The Latin Catholics), John Ochanthuruthu vehemently criticizes the
community narratives that attaches Latin Christianity to a Syrian Christian tradition
(Ochanthuruthu, 2010: xiii-xvii). This inclination to share the Syrian Christian origin myths and
hegemonic claims, according to him, is fundamentally against the religious and theological
foundation of Latin Christianity. One must not be blind to the fact that though Ochanthuruthu
refutes the Syrian Christian lineage to do away with the preoccupation of hegemonic identity, he
distances Latin Christian identity from other subaltern caste communities especially from any
affiliation to a Dalit Christian history. Implicitly, even when making a very significant remark about
Christian legacies of Kerala, the Ochanthuruthu finds it important to distance the Latin Christian
history from the Dalit interventions and trajectories. This is more an indication of the many
anxieties shared by marginalized/minority religious communities that engenders modes of self-
articulations necessary to belong to the secular modern imaginations.
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with the ‘globalatinization’ of the Universal Catholic church.’ Rather, it has its own
vernacular-cosmopolitan manifestation that demarcates its departure from
‘Western’ Christian discourse, and affinity to ‘Eastern” Christian experiences.
Tellingly, an emphasis on ‘pre-modern’ Christian routes can be deciphered in these
‘post-modern’ textual renderings that nuance historical and political implications
and complicate the idea of ‘modern.’

Literatures that contextualize minor and marginal community aesthetics is a hew
phenomenon on Malayalam literary scene, wherein narratives tend to ‘write the
self’. This discursive platform afforded by flourishing literary space provides
glimpses of the intersections within community narratives. Reading closely, the
texts bear testimony to lost/absent community rights. Narrative fictions like
Asharanarude Suvishesham (The Gospel of the Destitute, by Noronha, 2018),
Thottappan (Godfather, by Noronha, 2018), Iruttiloru Punyalan, (A Saint in the
Darkness, by Mathews, 2017), Jeevichirikkunnavarkku Vendiyulla Oppees
(Requiem for the Living, by Miranda, 2015), Chaavunilam (Dead Land, by
Mathews, 2010) inter alia., are a few texts that exemplify community narratives.!8
They clearly sketch the community ethos and cultural formations of Latin
Christianity in Kerala. At the same time, they inaugurate a multiplicity of
discourses towards an attempt to historicize the present from a subject position
that is outside the idea of ‘modern.” That way, these texts represent resistance to
the existing narratives of Christianity and contest secular-modern desires
engendering the binaries of ‘modern” and ‘non-modern’, and homogenous
beginnings and linear histories. An exploration of the thematic renderings and
subject positions demonstrates how these texts are anchored in thanatopolitics,
biblical allegories, elements of myth and magic and subversive histories to unsettle
the internal coherence of Christian community narratives. While the sense of loss

17 Kathanar's Varthamanapusthakam (1989, first published 1785) is a travelogue that documents
the journey of two priests from Kerala to Rome representing the Christians who had accepted the
Papal rule and Catholic doctrines. The mission of the sojourn was to make a representation from
the Catholics in the region demanding that they should be allowed to maintain their ‘regional’
differences and Syriac traditions.

18 The identifiably distinct aesthetic paradigms within these texts mark a departure from the
linguistic and aesthetic cannons of Malayalam literary scene, create its own genre. While the
symbolism and images employed in these narratives are unfamiliar to mainstream Malayalam
literature, the conscious use of region/community specific registers and expressions is also new
within standard Malayalam language. The images are often shady and mysterious that creates awe
and misery, these narratives not being bound by the moral codes of society. Violence is the new
normal, and in many of Norohna’s works, and it is through this subversion of universal/Christian
morality that the writer represents Christian subjectivity. Dalit writer C. Ayyappan’s stories like
“Niravathukayyaani” or “Prethabhashanam” (Ghost-Speech) (2008) and the novels of Mathews and
Norohna use the subtle and shaded, to invoke the potential of the un/misrepresented. Though the
politics of language employed by ‘minor’ communities needs special attention, Christian inter-
textual and trans-textual universes that contain Syrian or Latin and lead to the development of
Garshuni-Malayalam, or the subversion of Malayalam in Poykayil Yohannan's texts, opens up a
range of debates on the relationship between language, print and pre-print cultures and
community formation.
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is foundational within these narratives, it is not accidental that many stories bear
names that indicate death, barrenness, and life at a standstill. The titles of the
narratives already set the emotional tenor of the characters who symbolize
‘stillness’ like Eanassu/Eassi in Chaavunilam,’® Natalie in “Kakkukali”20
(Thottappan), and Josie in Jeevichirikkunnavarkku Vendiyulla Oppees.?! The
stories written by Norohna, Mathews, and Miranda present death and notions of
the imperishable body as indelible to the collective memory of community. In
Requiem for the Living, Juvana Mammanji's death—the matriarch of the family—
and her incorruptible body is venerated by the community (Miranda, 2015: 75-78),
whereas, in Chaavunilam, Eanassu (Mathews, 2010: 15) is portrayed as the one
who spreads the smell of death among the people around him. In this regard, it is
curious to note that recent Malayalam cinema Ee. Ma. Yau. (Directed by Lijo Jose
Pellissery in 2018) containing Latin Christian settings, narrativizes the event of
death as an entry point to talk about community. Death here, represents an
intense political statement about the precarious existence of a marginalized and
minor Christian subjectivity in contemporary Kerala. The ubiquitous presence of
death and the imperishable body reverberates with the predicament of a
community, which is dead/lifeless but is imperishable at the same time. By
implication, life can only be represented through an idea of anti-life. This
refutation of ‘life,” in other words, is the impossibility of life in the present. That is,

19 Chaavunilam is set within the cultural landscape of Latin Christian life in Kochi and the story
unfolds with the different lives of an imaginary land that the author calls the dead land. The story
does not follow a linear narrative and recounts the life of three generations in the dead land. While
this is @ new experiment in the Malayalam literary scene, the novel is noted for its ‘dark’ characters
and themes. The novel begins with the death of Eanassu, one of the central characters in the
narrative, who is unable to belong to family or community and is always represented as caught
between a sense of loss and an equally strong thirst for life. His hometown is a place where
mysterious killings take place, and he is literally and metaphorically imprisoned at home, where “no
one dares to step in.” Nevertheless, he becomes a symbol for the stillness of the land where he
lives, through his inability to break its rules. The narrative ends with Eanassu’s disappearance into
the mysterious place.

20 Natalie was coaxed to join an elite Christian convent in the prospect of a good quality life that is
otherwise outside her reach. But reality hits hard, as she realizes that she is an unpaid servant with
a changed name and an “over-sized religious habit and veil.” The metaphor of prey and predator is
used throughout to suggest recurring self-destructive choices that create the ensuing emotional
and physical violence.

2L Jeevichirikkunnavarkkuvendiyulla Oppees is a story of Latin Christian Portuguese Indian
community experiences that cut across popular memories and myths of a Christian community with
heterogenous practices of faith and religiosity. It tells the story of Josie Pereira, his grandmother
Juvana Mamanji who is believed to have superhuman powers in his family. Josie Pereira is a man,
caught in an apparently never-ending journey— he thinks ‘sacred” and has a ‘divine mission’ in his
life of finding something that he has lost generations ago, represented in the metaphor of a key.
The stories of Portuguese Indian/ Luso Indian descendants in Kochi by Johnny Miranda throws
light into the cosmopolitan routes of Christian communities in Kerala that challenge mainstream
ideas about cosmopolitan histories. The lower strata, the ‘poorer majority’ eventually merged into
the Latin community of the Kochi through community affiliations and intermarriages (Devika, 2016:
132). The cultural imagination predicated on their lifeworld further complicates Christian legacies
from the region that are situated outside hegemonic Christianity and secular, western modernity.
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the allegories of anti-life signify the deconstruction of ‘being’ that is representative
of the community-in-the-present. This impossibility of being, or the emotions of a
community under erasure, signals the potentialities of a ‘coming community.’
These textured themes are rich in ‘mythological’ and ‘magical’ elements as well as
contain recurrent allusions to Biblical allegories that are built around this affinity to
an anti-life. This feature demarcates these texts from other Christian
representations in Malayalam. Arguably, attempts to envisage a new religious
cosmology and episteme constitute the substratum of the discourses they present.
The texts offer counter-narratives that are not appropriated by the grand
narratives of modernity and Christianity and the modes in which the narratives
counter these appropriations involve elements of myth, magic, and memory.??

The overarching presence of ‘unconventional’ tropes throughout the narratives
tends to restructure Biblical hermeneutics into vernacular sensibilities. For
example, Iruttil oru Punyalan? is structured around a mystery that engrosses a
man and his progeny. The image of Satan and conflicting terrains of belief are so
prominent that these obfuscate the ‘sacred’ histories of what the Church
propagates. In another instance, “Thottappan” introduces a gendered idea about
Jesus which is at variance with conventional Christology.?* The orphaned and
vagabond female protagonist of the story is often described as Jesus incarnate in
a female body. It is within this background that narratives become gospel for the
oppressed/invisible, where the very existence of texts constitutes a resistance and
the possibility of alterative histories. For instance, Asharanarude Suvishesham?>
suggests the absence of a gospel for the destitute, in Poykayil Yohannan's vein,
who asserted the need to re-write history and create new gospels for slave caste
communities of the region. Precisely, the texts engage with, and contest Biblical

22 As is already discussed, ‘magical’ practices were one of the primary sites for contestations
between ‘vernacular’ Christianity and ‘Western’ Christianizing missions. Popular Christianity in the
region always dwelled on magic and myths: the popular figure of Kadamattathu Kathanar, who is
archetypical for a magician priest.

23 Mathews’ Iruttil Oru Punyalan (2017) uses ideas about evil and Satan to talk about human
existence. The plot is centered around the life of Carmali, her husband Xavier and their son
Kunjumon who is believed to be possessed by Satanic forces. The rest of the story is narrated
through different dead and living persons, finally culminating in the murder of the ‘possessed’
Kunjumon by his own mother Carmali.

24 Christology in Eastern as well as Western theological traditions forbids women from becoming
priests and performing other ecclesiastical duties. The story ‘Thottappan’ (Norohna 2018: 80-102)
represents a female character alluding to a feminine Jesus figure and thus pointing to the
possibility of a subversive Christology and history. The story is about the life of the girl who lives in
the outskirts of society and is brutally killed by a perpetrator.

% Asharanarude Suvishesham is a long narrative history of Latin Christian life in central Kerala. The
story, through the character of an apparently saintly figure, Father Reynold who dedicated his life
‘for the destitute’ — the poor and orphaned boys in a ‘charity’ institution run by the Catholic Church.
The novel contextualizes the history of Kerala along with the histories of Latin Missionary and
Church so as to place the Latin Christian community experiences in the larger debates of Kerala
Church history.
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hermeneutics in different idioms.26 In another sense, this history is at odds with
the “sacred” histories of the religion itself. The mystery in the story, represents
the community itself that do not adhere to teleological explanations of the self.

The movement and migration of communities and their belief traditions cast a
strong presence throughout these texts. They re-present community ethos in
terms of a mixture between vernacular and cosmopolitan routes to Christianity.
Johny Miranda’s novel the Reqguiem for the Living, represents the plight of Latin
Christians, who are descendants of Portuguese-Indians settled in Kochi. It has
been suggested that the novel embodies the subaltern and communitarian
experiences of a cosmopolitan worldview (Devika, 2015: 91-92): “Reqguiem for the
Living offers a rare view of an ‘actually existing’ historically shaped
cosmopolitanism of everyday life. It depicts, albeit unselfconsciously, the
intermingling of European, Malayali, and South-East Asian elements in the totality
of Paranki?’ life, that implicitly privileges the hybridity that makes it impossible to
isolate these elements from each other and from the whole. Given that
increasingly narrow nationalisms and sub-nationalisms encourage the purging of
elements deemed *foreign’ and/or ‘low’, Miranda’s account is politically valuable as
well. But most importantly, it alerts us to the possibility of finding traces of both
the ‘foreign’ and the ‘low’ in all communities in Kerala” (Devika, 2015: 141).

This time-travel is axiomatic in the images of darkness and whiteness that indicate
to currents of colonial interventions and modernity. Images like Karutha Punyalan
and Velutha Punyalan (Black Saint and White Saint) (Norohna, 2018: 90-91) and
the local deity Kappiri Muthappan?® (The Black God) are a few among manifold
symbols that talk about a community, not necessarily bound by a geographically
defined community identity. Karutha Punyalan and Velutha Punyalan are part of
an everyday religious experience that is symbolic for the invasions and
interferences of a western/white God. At the same time, the myth of Kappiri
Muthappan is the embodiment of complex, colonial and religious histories from a
different perspective that is beyond the colonizer/colonized paradigm. The
tradition re-invents community within the dynamics of migrations and mobility—of
the internal and the international—making the community’s formations as
constituted by multiple genealogies. The way in which lived Christianity

% The epigrammatic language of the characters is one such example. For example, the novel
Chaavunilam ends with a bizarre bloodshed and allusions to the doomsday but it ends with the
biblical dictum “everything has fulfilled now” (Mathews, 2010:160).

27 Colloquial term referring to Portuguese Indians, now absorbed into the Latin Christian population
of Kochi.

28 Kappiri Muthappan is the African Slave God; a local deity in Kochi. Muthappan is believed to be
the spirit of African slaves brought to Kochi to work for the Portuguese colonizers in the 16™ and
17% centuries. Kochi is a prominent port city in Kerala with a considerable population of Latin
Christians. It has a long colonial history of Portuguese, Dutch and British invasions as well as
numerous migrant populations from across the world belonging to different religious and political
affiliations.
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complicates established ideas of Christianity in the region is symbolically
manifested in these narratives. Characters like Josie Pereira in The Requiem for
the Living who lives in search of a bygone time, that locates him as wandering at
thresholds, makes belonging itself impossible. The conflicts of this character
appear to be that of the community itself, which has lost in its own histories. It is
only through the enquiries of this self-fashioning of community that embodies
discursive traditions, that any attempt to understand the transitions and
translations of Christian community becomes meaningful.

Songs of Civilization: Deconstructing Christianity

Poykayil Yohannan or Poykayil Appachan (1879-1939) marks an important phase
in this interpretative tradition of religious epistemology. Yohannan's anti-caste
movement that was later manifested through Prathyaksha Raksha Daiva Sabha
(PRDS), pursued emancipatory ideas about community of faith, attempting to
reinterpret Christianity or the Christian community. Though parallels can be seen
in the Protestant Reformation and much more in Liberation Theology, PRDS
movement pushed these limits as it questioned even basic tenets of Christianity,
to enable the possibility of a community with a civilizational potential. In this
section, we analyze select Songs of Poykayil Yohannan that are now read as part
of Dalit Christian emergence in Kerala.?® Yohannan's Songs (1905-1939) contain
different significations: it critiques mainstream historiography that erased histories
of minor and marginal communities; it enlivens the oppressive memory of their
lived realities; it exposes caste within Christianity in the region; and it deconstructs
the universality of the Bible and Christianity. We focus on one aspect of
Yohannan’s Songs that celebrates the personally experienced particularities of
Christianity, but at the same time rejects the universalization of a singularity, like
Syrianization or Latinization of Christianity. Instead, he argues for a civilizational
spirit within Christianity that enables the owning of differences, makes unlimited
interpretations, and focusses on an experience of community. His Christianity, true
to its genealogy, is civilizational.

Yohannan’s primary contention is that castes and tribes that are now untouchables
inhabited this land in the beginning, and were then displaced and dispossessed of
their land, freedom and dignity. He uses speculative interpretation from memories
as a method to reconstruct the erased history of communities, outside the rational
and evidential logic of modern historiography. However, this speculative
interpretation is neither apologetic history about one’s identity, nor a nativist

2% PRDS was a Dalit religious and social movement in twentieth century Kerala. It belongs to a long
history of anti-caste movements that engaged with and resisted entrenched casteism within the
region, especially anti-'caste-Christian” movements that broke ties with the casteism inherent within
Kerala Christianity. In this essay, we focus only the select Songs of Poykayil Yohannan. For an in-
depth analysis of PRDS movement and Poykayil Yohannan, refer, Sanal Mohan, 2015.
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argument that seeks to establish a long-lost glorious past. Rather, Yohannan’s
speculative interpretation of community locates the conflict of integration and
disintegration at the heart of regional formations. This is also the basis of his
critique of Christianity that transcended its own nomadic pasts. This critique of
Christianity’s self-evidentiality is best postulated by Jean-Luc Nancy in his Dis-
Enclosure: The Deconstruction of Christianity— “What is there then in the depths
of our tradition, that is, in our own depths? What has been handed down to us by
our own tradition from the depths of this storehouse of Christian self-evidence,
which is so self-evident to us that we do not examine it more closely?” (2008:
140).

There is consistent and continuous critique of the liminality of Dalits within
Christianity in the region. As Yohannan sings, Syrians christened in Antioch and
brought here (to Kerala) by Knayi Thoma along with all those who believed in the
crucified Christ, were never shown any mercy (Appachan, 2011[Song 11: 47]
hereafter referred to as Song). He further asks: “Have you read Bible / Have you
seen caste in it” (Song 12: 48). And he finally says that they neither had a place in
this world, nor the other world (Song 24: 58). At one level, he laments, “A church
for Pulayan, a church for Parayan / A church for the fishing Maraykan / A church
for the master, A church for the slave” (Song 3: 35), and at another, he exalts the
civilizational spirit of Christ’s blood as he sings, “"Hark! Baptized in Christ’s blood /
My never-ending untouchability ends here / You call me a Pulaya again / I am not
coming to that church ever again” (36). Therefore, caste in Christianity is an
anomaly and it defies and denies the civilizational spirit of religion, revealing a
double schema at its heart; i.e. even as it is ‘absolute and present’, it integrates
preceding heritage, and hence constitutes self-transcendence. It could be argued
that Yohannan's interpretation is a critique of the failures of such transcendence,
when he pursues the possibility to postulate religion as an immanent category for
his community, rather than a transcendental one. Therefore, Christianity must be
deconstructed, for, “the essence of Christianity is opening: an opening of self, and
of self as opening” (Nancy, 2008: 145).

Yohannan’s interpretative methodology is founded on the basic assumption that
history is not an end. His words— “Not a single letter is seen / Of my race / Of so
many races, are found / So many histories” (Song, Trans. Ajay Shekhar)
substantiates his critique of colonial and the nationalist historiography. Memory is
a tool for his reinterpretation of history. His Songs, for a very long time, were
transmitted orally, and the possibility and potentiality to interpret opened this
orality further. He extends the same critique to religion as well. For him, Christ or
the Bible is not the end of history for Christianity, but only a beginning. He
exclaims, “God’s voice has ceased / Messengers halted their journey” (Song 7:
43), and continues, “Apostles died... / True church has slept / Books are theirs /
.... /| Whatever is in the Books / Are made into idols” (Song 25: 59). His audacity
to burn the Bible comes from his own conviction that religion and its texts are
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living and not dead! He argues for a hermeneutical practice that interprets
religion, to making it more meaningful for believers in its ‘vernacular-cosmopolitan’
forms.

This hermeneutical practice is reflected in Yohannan picking a fight with god for
selective calling. In an interpretation of Noah's Ark, Yohannan sings, “Chosen ones
entered the Ark / God shut the Ark’s doors / How sad is this, how sad” (Song 2:
35). Similarly, there is an interpretation of the Bible—the New and the Old
Testament—in one of his songs where he reads both the texts as god’s measured
will. Here also he critiques divine selection of calling the chosen ones—be it Noah
or Abraham, who were chosen to carry god’s words, or be it the twelve apostles
chosen after the word became god, or be it the people chosen to serve the
apostles; he laments that the church has ended its hope for a Second Coming
(Song 17: 53). In a way, Yohannan locates the problem of caste-Christian
experiences within the inherent problem of Christianity becoming a community of
chosen ones. Owing to the inherent contradictions of this attempt, that defies the
civilizational spirit of religion, community never comes, but is constantly deferred.
That is, when Syrian Christians essentialize their ‘contradictory consciousness’ or
when Latin Christians negate their ‘conscious contradictions,” the community
remains ‘impossible’ in Christianity. Hence, the community-(yet)-to-come must
interpret its own internal contradictions and imagine a coming-community that
celebrates the civilizational spirit of religion. Yohannan's Songs reject
universalization of any particular singularity that ‘others’ different singularities.
This does not imply that he rejects universality as such. In his songs, there are
several instances of civilizational imagination. He sings about an imagined “god’s
holy city” that is not located in the spatial-temporality of the Bible or church. It is
an imagined community of “all those whose names are written in the book of life”
(Song 10: 46). And blood of the Lamb is an universal catalyst that extends the
community to all those who believe and not just the chosen ones. A similar
imagination is found, while discussing Amarapuram, a Dalit settlement in Kerala,
as he conceives of it as a “community of those beyond death” (Song 15: 51).
Death, here, is not an end, but a beginning to a communitarian experience. Again,
when he sings about the “Table of the Saved”, he imagines this table as one that
shatters caste/sect differences within Christianity; a Table that should be open to
the entire universe; a Table of love, freedom, truth and justice (Song 33: 68).
Yohannan’s texts can be read as a manifesto for ‘becoming-Christian.” Therefore,
Christianity in the region has to open to its own limits of being, and engage in an
act of becoming, for it to reclaim the civilizational spirit and communitarian
experiences of religion.
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Conclusion

What makes each archive a deconstructionist reading of another is in Derridian
terms, its preoccupation with “the work, the before-work and the outside-the-
work” (Derrida 2006: 11). What we have attempted in this article is a genealogical
analysis of the Christian community in Kerala, to unsettle homogenous discourses
generated by the existing archives. We have analyzed texts spanning different
periods that arguably offer an analytical frame to read the archive against itself. In
a nutshell, the reading of selected texts from the ‘early-modern’ Christian
repertoire deconstructs any essential root/route for Christianity within the region.
While the lived Christianity of Latin Christians critiques the ‘global’ of
‘globalatinization’, Poykayil Yohannan's conceptualization of community, as re-
presented in his songs, asserts the possibility of particularities within Christianity,
rejecting the universalization of any singularity. In the texts discussed in this
article, the ‘eastern’ routes of Christianity come to present the ‘non-western” and
‘non-modern’ legacies of Christianity that can neither be essentialized to caste-
community discourses, nor located within secular modern narratives addressing
religious minorities. The elements of the vernacular along with trans-regional
religiosities and cosmopolitan textualities in the regional community become
markers of an excessively ‘eastern’ Christianity that was insufficiently Christian.
These ‘excesses’ and ‘lacks’ within communitarian experiences represent
discontinuities within Christian genealogy that has suffered erasures, while
constructing a teleological history of Christianity within the region. We argue that
Christianity must defragment itself by opening up to its own limits and leave its
own appropriated ‘major’ self aside, ‘becoming minor’ in the Deleuzian sense, to
reclaim the civilizational spirit of religion. The problems of community-in-the-
present, including its caste-sect differences, ‘minor-migrant-modern’ predicament
as well as its ambivalent equations with secularizing and democratizing projects of
the nation-state are thus symptomatic of structural problems that are internal to
modernity, and its historiographical reproduction. It is important to acknowledge
these structural incompatibilities and embrace differences within, to imagine a
‘coming-community’ that is not based on ‘being’ but on ‘becoming.’
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Abstract

Even though close to one fourth of Goa’s population is Catholic, much scholarship
on Goa is at pains to emphasize the Hindu nature of Goan society. Contesting these
assertions, this paper will draw on popular culture in Goa, with special reference to
the lyrics of popular Konkani music, to not only demonstrate the way in which
Christian cosmology structures the world represented in these lyrics but provides
hope for the suffering Goan subject. Indeed, it was the institutions around local
Catholicism that allowed for Konkani music tradition to emerge in the first place. It
is Catholicism, this paper argues, which sutures diverse case groups into a single
social unit and thus makes a society possible in Goa, and it is also the same faith
tradition that provides the possibility to see persons not as members of castes but
as human beings. By providing a language to challenge caste and other similar
discrimination while retaining space for pleasure even while this goal is unrealized,
this paper argues that it is Catholicism, or the message of the Gospel, which is the
source of consolation in Goan society.

Keywords: Goa, Catholicism, music, suffering, nationalism

Introduction

In his work Refiguring Goa (2013), Raghuraman Trichur points to the
methodological nationalism that structures research on Goa. In particular, he points
to sociologists and anthropologists whose work on the territory sought to encourage
the process of assimilation, post-colonial nation-building and State formation. This
has ensured that scholars effectively provide support to the consolidation of Hindu
nationalism in Goa (and India more generally). A good example of this bias would
be Hindu-Catholic Encounters in Goa.: Religion, Colonialism, and Modernity, the
recent book by Alexander Henn (2014). At the base of this book is an astounding
suggestion, that despite professing Catholicism for generations, Goan Catholics are
in fact Hindu. My own reservations about the book were eloquently articulated in
Aditi Shirodkar’s as yet incomplete doctoral dissertation, where she points out that
Henn argues that the hybridity in contemporary Goa can be traced back to the
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colonial era where the ambivalence of the conversion policy, shifting between
persuasion and punishment, allowed native Goans to convert to Catholicism while
preserving the valences of Hindu symbols and their attachments to them (Shirodkar,
due 2020). His approach, she emphasizes, is emblematic of the notion that, in a
significant sense, Goan Christians never stopped being Hindu. By insisting that
Christian norms and rituals were simply a veneer upon an authentic non-Christian
Goan self, his interpretation devalues Goan claims to Christianity. The argument
that Henn, and others, forward is astounding because it goes against the assertions
of Catholics in Goa, that they are Catholic and not Hindu. In making this claim, these
scholars seem to suggest that it is they who can best determine what Goan Catholics
are actually doing. It could be argued that these scholars’ privileged location in
Northern academia is not insignificant to the sheer arrogance of their claims. As I
have argued elsewhere (Fernandes, 2018), what this represents really is a case of
not letting the subaltern speak, but instead speaking for (or replacing) the subaltern.
This erasure of Catholicism is not unique to Goa. P.]. Johnston draws attention to
two tendencies identified by Wendy Doniger!, which render popular Christianity in
India invisible. The first trend was that of treating only the Christianity of elites as
normative, or assuming that the Christianity in India would be the same as that
elsewhere in the world (read Europe). When not identical to these models, but like
non-Christian faith practices, Christianity in India is burdened with descriptors such
as “syncretism” (2016: 2-3). This fetishization of syncretism, and the subsequent
erasure of non-Hindu faiths, has also been commented on by Jackie Assayag who
observes that in the case of Islam, scholarship on India has often been marked by
a greater emphasis on the adaptation of Islam to the Hindu environment, being
celebrated variously as assimilation, acculturation or syncreticism, while “the
acculturative strength of the Muslims, which forced Hinduism to redefine itself
continuously, was usually neglected” (2004: 24). Following Johnston and Assayag,
in this paper I seek to address two issues. The first is to be attentive to the beliefs
and practices of the Catholics in Goa, the second is to demonstrate the impact that
Catholicism has had on the Goan polity, converted it into a society, and provided a
deep source of consolation in it. To do this, I will particularly attend to
manifestations of Catholic piety in the lyrics of popular Konkani music. These lyrics
not only demonstrate the way in which Catholic cosmology structures the world
represented in these lyrics, but also provides evidence of the varied landscapes
generated through Goan engagement with Catholicism. The emotional is but one of
these landscapes, given that, as Gauri Viswanthan has eloquently demonstrated,
belief forms a relationship with civil and political rights (1998: xi-xvii). Attention to
these lyrics, and the beliefs and practices they manifest, is also useful because as
Viswanthan argues it highlights the beliefs of individuals and the communities they
belong to, and the way these influence the public, political, and social domain.
Exploring in this vein the way various societies deal with trauma, when discussing
the Tuol Sleng Genocide Museum in Phnom Penh Ananya Kabir points out that “[A]s

1 An Indologist at the University of Chicago.
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in Cambodian society at large, the Museum’s source of consolation is Buddhism”
(2014: 68). It was inspired by this observation that I asked myself the question
“what is the source of consolation in Goan society?” This article also results from
this interrogation and I will conclude by demonstrating the manner in which it is
Catholicism that not only constitutes a society from the plethora of caste groups
into which the Goan polity is always under the threat of collapsing, but also provides
consolation to those who suffer from the violences produced by this polity.

The Miracle of Society

Prior to appreciating how Catholicism offers consolation to persons in Goa it is first
important to uncover the biases that currently structure the interpretive field, and
the way the existence of a society is simply assumed by those working on South
Asia. This assumption is linked to the way the practices of Christians or Muslims in
South Asia are perceived as syncretic. As Gauri Viswanthan points out, the labelling
of syncretism speaks of the methodological nationalism that structures the work of
many scholars, for syncretism, or the “yearning for a condition of hybridity — the
happy merging of discrete identities” is seen as “a precondition of national identity”
(1995: 19-32). Indeed, the assumption of many scholars is to presume the existence
of a society prior to the arrival of European colonialism. However, to do so is to fail
to appreciate the way caste structures social relationships.

In the debate of whether the term “society” is theoretically obsolete, both sides to
the debate sought to move away from the idea of the term as a tool of analysis with
a single, precise meaning (Ingold, 1990).The participants agreed that the term could
not be used unproblematicallyto allow for the assumption of the a priori existence
of a society. While those opposing the motion suggested using the term society for
a “problem space variably and flexibly defined by the co-presence in the same
semantical field of other terms such as culture, community, nation and state”
(Ingold, 1990:2), I would rather sidestep the confusion and use the term polity
instead. Particularly relevant for my argument, those supporting the motion
emphasized that the individual is not a pre-formed, natural identity, but that the
specificities of personhood come into being through definite forms of sociality (ibid:
2). It is necessary, therefore, that we pay attention to the kinds of sociality present
in the polity under study. Another scholar who problematizes the use of the term
“society”, and who is in accord with those who stress the constructed nature of
society, is Barry Hindess (2000). Hindess points out that many of those who insist
on the invented and artefactual character of nations fail to extend the same logic to
societies, treating this category “as if they were altogether more substantial entities”
(ibid: 1492); this is to assume that these polities are either civil societies, or nascent
civil societies. He argues that “societies are presented as substantial and enduring
collectivities, exhibiting their own cultural patterns, possessing definite social and
political structures, and, in some cases, developing a sense of national identity”
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(ibid). Indeed, it is Hindess’ argument that it is precisely to support the international
project of nation-states coinciding with societies that the same kind of rigor is not
extended to the concept of society, and what are in fact polities are simply assumed
to be societies. If the scholars above emphasize that society is not a pre-formed,
natural entity simply existing but is the product of processes of formation, and often
produced to support projects consolidating nation-states and their associated
international order, others like Bryan Turner suggest that sociality not be simply
reduced to mere interaction between individuals and groups, but necessarily involve
affective relations of friendship: “Society is that space within which the companions
are sociable and for Aristotle these relationships are the true basis of the polis, since
without trust and friendship the competition between rational actors in the state
may well destroy political life through endless interpersonal conflicts. We have lost
this sense of the political significance of friendship...” (Turner,2008: 178).

Friendship, of course, is only possible between those who see each other as equals.
The question we need to pose, therefore, is whether prior to the arrival of
Christianity, and the radical idea that human beings are created equal in the eyes
of God - itself a deeply consoling idea, the regions that came to constitute Goa?
were marked by social groups that saw each other as equal. This is, of course, a
rhetorical question since caste polities do not recognize the equality of human
beings, and indeed, do not recognize the humanity of human beings in the lower
orders. Rather, to appropriate a concept from Dr. Ambedkar’s phrase “ascending
scale of reverence and a descending scale of contempt,” (Proceedings, 1931: 126)
what these polities do is to assert the decreasing humanity of persons, the lower
they are in the caste hierarchy. In his essay, Turner suggests that associations of
civil society are those that work to the general benefit of society, excluding from
civil society those associations intent on cornering benefits solely for themselves
(Turner, 2008: 179-180). This is an interesting observation because in the context
of recognizing whether India is marked by a society or not, Soumyabrata Choudhury
(2016), once again drawing from Ambedkar, suggests that Hindu polity is not
marked by the social but by gangs. Choudhury informs us that John Dewey was
Ambedkar’s teacher at Columbia University and points us in the direction of the
former’s definition of gangs as “narrow cliques” governed by “intense loyalty to their
own codes”, in other words associations concerned with monopolizing benefits. On
the matter of whether the caste polity is societal or not, Choudhury (2016) captures
Ambedkar’s argument saying, “Hindu society is not a society because caste, at its
core, produces a kind of auto-immune disorder. Because of this internal
fragmentation into castes or jat/ gangs, society, instead of being a totality, is in a
state of permanent minoritization.” In other words, what obtains in the

2 T use the awkward formulation “regions that came to constitute Goa” to draw attention to the fact
that prior to Portuguese conquest Goa was merely an island, and that it was only under Portuguese
sovereignty that a variety of diverse territories came to constitute a single region and share a political
identity. To similarly avoid reading the nation-state of India back into the past I use the phrase South
Asia.
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subcontinent, thanks to the oppressive presence of caste, is emphatically not
society. One example of how such a notion of society did not obtain in Goa at the
time of the implantation of Portuguese sovereignty in that territory is made visible
through the work of Paulo Varela Gomes (2011). Commenting on the location of
churches in Goa, Gomes observes that “that, contrary to what happens in Europe,
churches do not appear to have been built within villages, but outside them” (ibid:
19). He explains this odd location by arguing that this was necessitated by the fact
that unlike in Europe the polity on the west coast of peninsular South Asia was so
fragmented by caste that there was no one single location which could be accessed
by all residents of the village. As such, “Faced with the existence of several caste
or professional circumscriptions, Catholic priests obviously did the sensible thing:
they chose for the location of their churches places that could not be identified with
any of the existing social or professional groups in particular” (Gomes, 2011: 20).

One could take Susana Sardo’s observation about the operation of music in Goa, as
another buttress for my argument. Sardo observes that the Goan Catholic elite
demonstrate an “attitude of immobility” when it comes to sharing what they see as
“their” music. She reckons that such an attitude is a sign of what she calls “Indian-
ness...the sentiment that each caste has attributes which are only partially shareable
with other castes” (2011: 205 — my translation from the Portuguese). She points
out that each caste has its own repertoire which, once transferred to other castes,
alters its significance. The very social and linguistic organization of different castes
ensures that the musical repertoires cannot be intelligible between them or
transferred without being modified. Each time a caste adopts another’s repertoire it
changes, in the sense of being turned classical, when adopted by the elite, or
folklore-ized, when adopted by lower castes (2011: 205).

My arguments should not be understood as a denial that there was any kind of
social arrangement prior to the arrival of Catholic missionaries in the territories that
today constitute Goa. Of course, there was a social, but there was nota societal, or
what Aniket Jaaware, who also denies the possibility of society, especially in India,
calls relatability (2019- see especially pp. 170 — 189). There was no society, what
obtained was merely a polity, an arrangement of various groups bound together
without any bonds of trust and/ or friendship. Jaaware points out to the fact that
the word samaj which in Marathi (and other sanskritised languages in the
subcontinent) is often translated to mean society, is in fact a reference to caste.
Thus, what obtains in India is not a single samaj, or society, but many samaj marked
by a refusal to relate to each other. To those who would argue that all societies
consist of groups, cliques, corporations and gangs, one could once again refer to
Choudhury (2016), who agrees that this is true but indicates that “it is also more or
less understood that society itself is not a gang, not a gang of gangs”. Necessary to
society is the need to recognize the other as also human, as the worthy receptacle
of trust, and the ability to forge friendship with this person. These are not
possibilities within a caste polity. As such, into this polity of gangs, it is only Islam
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(possibly Christianity’s predecessor in regard of constituting a society in the region
we are discussing) and/ or Christianity that make it possible to have a society
through their rhetorical emphasis on the equality of all members of the faith, and
the uniqueness of the individual human being?3.

One could have reference to the discussion of Stephen Dale (2008) to appreciate
the way Islam radically reconstituted a caste polity and the perception of individuals
who were earlier enslaved within the caste system. Referencing the observations of
Duarte Barbosa, the sixteenth century Portuguese commercial agent resident in the
Malabar, as well as those of nineteenth century British colonial administrators, Dale
highlights that the persecuted often found Islam a possible route out of persecution,
an option made feasible, particularly in “heterogeneous commercial centers such as
Calicut” (2008: 60) thanks to the warm reception of new Muslims by established
members of the Kerala Muslim community (ibid: 59). Dale recounts a particularly
striking anecdote from 1843 involving the conversion to Islam by the marginalized
caste woman servant of a Nair landlord. On converting, she immediately dispensed
with the customary forms of deference required of low castes by addressing the
Nair with the familiar rather than the honorific form of you and refused to stand at
the distance which her polluted status had dictated in Brahmanical society. Not
surprisingly, Dale narrates, the Nair became enraged at this explicit challenge to his
social authority and caste status. Rather than accepting the conversion as a social
fait accomplihe ripped off the bodice which the woman had begun wearing to signify
her new religion and communal allegiance (ibid: 67). This anecdote is not only
replete with examples of caste polity denying marginalized castes a sense of dignity
and enforcing caste even on those who, upon conversion asserted equality, but also
demonstrates the impossibility of society within caste polities.

Catholicism in Goa

One way to appreciate how Catholicism manifests in the popular culture of Goa is
to have reference to a phrase from Susana Sardo’s detailed discussion of the culture
(in the sense of lived practices) around the mando (Sardo, 2011). The term mando
refers to both a song, as well as the dance, that emerged in the halls of the Goan
Catholic elite in the region of Salcete, in the nineteenth century. A slow decorous

3 Following Richard King (1999), in my understanding Hinduism is a nineteenth-century invention of
the dominant caste anti-colonial nationalists in the subcontinent. A political ideology built with an
aim towards consolidating a Hindu community, it actively excludes non-Hindus, while further
hierarchizing Hindus along Brahmanical lines. There are without doubt non-Abrahamic traditions that
offer egalitarian visions within the subcontinent, and of these the bhakti traditions would be a popular
example. More recent scholarship, however, points out that the bhakti traditions that range over
centuries are often misunderstood and misrepresented (Keune, 2015: 77; Novetzke, 2014:105).
Further, it needs to be pointed out that these traditions often pertained to specific caste groups
alone, did not encompass polities as a whole, and often eventually collapsed into being regarded as
caste groups (Dube and Dube, 2008).
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dance form, it is combined with faster paced duipods, which sing of the quotidian
life of Goa. The mando was originally restricted to the ballrooms of this Catholic
elite, and who, as we will see later, claimed it as their unique possession. This
exclusivity underwent a dramatic change (especially after it was actively promoted
as a part of Goa'’s cultural patrimony following the annexation of Goa to the Indian
state in 1961) through the Mando Competition held in the territory since 1965.

In keeping with the methodological nationalism that dominates the field there are
many who search for the pre-Christian and vernacular origins of the mando. It needs
to be recognized, however, that as much as it may have built on pre-existing
sensibilities, the mando as a cultural form is a product of the reconstruction of the
caste polity encountered by Catholic missionaries when sovereignty of the
Portuguese crown was first established in the territories surrounding the Bijapuri
island and city of Goa into a Christian society. Angela Barreto Xavier's A Invencao
de Goa (2008), demonstrates the amount of painstaking effort that was required to
convert the earliest territories of the Portuguese Crown into a part of a Christian
kingdom. This involved not merely the nominal conversion of the natives, but their
Christianization as well, involving the establishment of parishes, resources for their
administration, the creation of churches and chapels, as well as the acculturation of
the local communities to the Christian, or more appropriately Catholic, worldview.
As we will see later, this ensured a dramatic change in the way in which these
populations perceived the seen and the unseen world. Critical to the evolution of
the mando was the capela-mestre (or chapel master). An office supported by the
local village community, or comunidade, the capela-mestre was a man conversant
with Latin, Portuguese and Concanim, as well as classical music. The capela-mestre
was responsible for catering to the musical requirements of the liturgical and para-
liturgical services, and often for formulating new compositions (Sardo, 2011:164).
These men also taught the skills of reading and playing music, and singing, to the
students at the catechetical and parish schools. Susana Sardo points out that even
after the appearance of the primary school at the start of the nineteenth century,
music continued to be taught at the parish schools (ibid: 163). The capela-mestres
also had another existence as mestres da musica when they were hired by well-to-
do families to teach their children at home. It was in the course of the formation of
young women in music that these men also helped in elaborating new mando that
would be sung at the wedding of women from the dominant castes in Salcete (the
discussion of this office, and Sardo’s conversation with Micael Martins from pp. 163
— 172 are worth attending to in detail). It was not just children from dominant castes
who were able to benefit from this training in music, however. Rather, those from
marginalized castes also received musical formation and were able to use this
formation to escape village life, migrating to British India and from there onward to
the wider world, and often contributing to the composition and production of music
for films emerging from Bombay (see the reference to personal history in Souza,
2013; see also the discussion in Fernandes, 2015). The mando, therefore, and other
western music forms emerged within a profoundly Catholic context.
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There is no space here to go into examples of the sentiments in the various mando,
but a review of the lyrics* sung over the years at the Mando Festival reveal a very
Catholic sensibility that pervades the universe of the mando>. Speaking largely of
frustrated love, the beloved is compared variously to angels, archangels, and
cherubs: “Anj(u) tum ré arkanj(u), Kerobim adorad(u)’ (you are an angel, an
archangel, beloved cherub), as in the lyrics of the very popular mando titled
"Doriachea Lharari” ("On the waves of the sea”). Other compliments include
comparisons to guardian angels (“anjbhoddveanch”) as in “Chintun Fuddar Deva
Mhozo” ("Thinking of the Future my Lord)”, or the Virgin Mary, where in the mando
“Amkam Meuliai Beatinnim’” (*“We Met Some Spinsters”) three spinsters are
suggested to be so beautiful as to appear like the sisters of Mary (“Distar
saibinnicheo boinnim’, but are in fact companions of the devil (“Deucharacheo
sangatinnim”). In the mando “Anjo Mhunn Tum Sorginchd’ (“You are an Angel from
Heaven”) the protagonist suggests that he adored his beloved on his knees
(“Dimbier adorar keloll"), a posture similar to the way one prays in the Catholic
tradition, and especially how one engages in the popular Eucharistic tradition of the
adoration of the Blessed Sacrament. Also reproduced in these lyrics, as obvious in
the title of the aforementioned mando, is the Christian cosmography of heaven, and
the suffering of the beloved - whether in the event of a woman leaving her natal
home after marriage, because of separation from the beloved, or because of
frustrated love - is often compared to the pain of the Christian martyrs. And time is
measured in terms of the daily prayers of the Angelus (“Am’recher lisanv ghetalom
tujem’") as in lyrics of Bolanddun Iskolacho Vellu (“After School Hours"), the pre-
Lenten festivities of Carnaval or Intruz as in “Bolkanvcheri Ré Boisotam’” ("1 am
sitting in the balcony”). The lyrics of Sontos Bogta Ré Jivaco ("The Heart is
Satisfied”) offer a particularly charming description of marriage where the
protagonists sing that their hearts were joined together through the linking of the
priestly stole (“Estolachearé pontanum, Ectaim kellim amchim coracdo-4
bandunum'”) a once common ritual in Catholic marriages. While “Eko Vorso
Bolanddilem'” offers a recognition that in the end it is to dust that we turn (* Zaleary
pasunum muji mat/"). But Catholicism not only shapes the bodily practices and
mental imagery of Catholics in Goa. Rather, it allows for the constitution of Goan
society itself, and furthermore, influences the way non-Catholic Goans perceive the
world around them.

While the Christianisation of Catholics in Goa may well be conceded by scholars
studying Goa, all too often the non-Christian and non-Muslim Goans are portrayed
as guardians of a Hindu faith, and untouched by Christianity. In the curatorial essay
titled “Goa nao e um pais pequeno” (2015) I wrote for a group of Goan artists

4 The lyrics of the various mando are all freely available online at https://www.songs-from-
goa.at/info30-mando.html#a84 last accessed on 2 Dec 2018.

> I undertook this review when briefly integrated into the ERC supported Modern Moves project. The
mando referenced here were the most popular over the various years as evidenced in the lists
presented in the souvenirs of the festivals.
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exhibiting their works in the Indian city of Hyderabad, I commented on the ubiquity
of Christian images in the work of artists from Hindu bahujan® backgrounds.
Depictions of Christ, the cross, the Virgin Mary, or depictions of what are clearly
visible as Catholics and Catholic lifestyles pervade this art. It was, in fact, the
presence of the Christian in the artworks selected for this exhibition that forced me
see Goa anew and look for the presence of the Christian, or the representation of
the Christian in Goan society.

The impact of Catholicism on Goan society was similarly apparent in an exhibition
titled “The Invisible River of Konkani Surrealism” curated by Vivek Menezes in the
year 2017 as a part of the Serendipity Arts Festival held toward the end of that year.
Featured in this exhibition was the work of another bahujan Hindu artist, Sandesh
Naik. In the course of his guided tour, Menezes indicated that a visiting group of
Indian tourists were most mystified by the fact that an artist with a Hindu name had
authored the large canvas, which while depicting a miniscule Yama raja (the
Brahmanical deity of death) painted a large pieta at the heart of the canvas and a
depiction of the Holy Spirit — represented as a dove - circling the pair of icons.
According to Menezes, the tourists were unsure about the religion of the artist.
Unarticulated perhaps was the question: Why would a Hindu artist depict a Catholic
scene? Unknown to them, Menezes recounted, the artist was observing this
discussion from a corner of the room. Eventually he intervened, interjecting, into
the loud debate, “My religion is Goan”. To be Goan, seems to involve for the artist,
an intense engagement with Christianity or Catholicism.

However, it is not merely a familiarity with Catholicism that the presence of
Catholicism in Goa has engendered. It seems to have also fundamentally altered
the possibilities for the self-representation of persons from marginalized castes who
are neither Christian nor Muslim. Discussing the case of the humiliation of members
of Dalit groups in a village in Goa, Peter Ronald de Souza, points out that the radical
changes wrought by the operation of the Inquisition and Christianization of Goagave
Dalits the possibility of escape from the brutality of the code of Manu which operated
in the surrounding Konkan region, especially after the establishment of the
oppressively Brahmanical Maratha regime. “Since they now became equal subjects
of a European king who did not recognize caste distinctions as valid legal
distinctions,” migration from the territories conquered by the Portuguese crown in
the eighteenth century into the older segments of the Estado da India held by the
Portuguese crown since the early sixteenth century offered these Dalit populations
an opportunity to reinvent their identities (Souza, 2009: 128), a project that was
systematically undertaken, as Parag Parobo demonstrates, in the late nineteenth
and early twentieth centuries (Parobo 2015). As a result, Goa is still today
characterized by a very large bahujan Hindu population, and a relatively tiny Dalit
population. If consolation is seen as the offering of hope, the presence of a

6 Literally translating into “many”, or “multitude”, the term bahujan is used to refer to the
subaltern labouring castes that are more numerous than the dominant castes.
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European and Christian legal regime in Goa, operated as a symbol of consolation to
the extent that it offered an alleviation of life under Brahmanical and caste-ist legal
regimes.

Consolation

Catholicism not only shapes the bodily practices and mental imagery of Catholics in
Goa, but it is my argument that it also allows for hope or consolation in a polity that
continues to be marked by a variety of dehumanizing tendencies. Before I elaborate
on this possibility, however, I would like to discuss what I mean by consolation. The
term consolation has a rich life within Catholic spirituality. Elaborating on mourning
and consolation, Joseph Ratzinger makes reference to the second Beatitude
referenced in the Gospel of Mathew (5:4): “Blessed are those who mourn, for they
shall be comforted”. He points out that the mourning that is referred to here is that
of “those who do not harden their hearts to the pain and need of others, who do
not give evil entry to their souls, but suffer under its power and so acknowledge the
truth of God” (2007: 86). This mourning, he continues, is what attracts the comfort,
or consolation, from God, which is the promise of the Kingdom of God. Consolation
also features prominently in Ignatian spirituality. In this latter tradition within
Catholicism, St. Ignatius defines consolation as:

...that which occurs when some interior motion is caused within the soul through
which it comes to be inflamed with love of its Creator and Lord. Finally, under . . .
consolation Iinclude ... every interior joy that calls and attracts one toward heavenly
things and to the salvation of one’s soul, by bringing it tranquility and peace in its
Creator and Lord (cited in Bishop and Carlton, 2016: 115).

While the relevance of this definition may not be immediately obvious, what is
important to note is that this state of consolation, which is prized within the Catholic
tradition, does not mean that one will be euphorically happy. On the contrary, the
consolation provided by being inflamed with the love of Christ, may cause one to
accept a situation that a worldly, or immanent, logic would have rejected. As Iona
Reid-Dalglish phrases it “"Consolation is not about pleasure but about a deep sense
of Christ’s presence, and an orientation towards Christ that enables the person to
live with whatever struggle or pain is being experienced rather than being
overwhelmed by hopelessness and despair" (2018). In other words spiritual
consolation may not always leave one feeling pleasant but it lessens the pain felt,
allows for a clarification of insight which gives strength, or reason, to cope with the
unpleasantness one is experiencing (see also the discussion in Reek, 2016: 112,
117). This is not so different from secular definitions of consolation which suggest
that “Consolation soothes and alleviates the burden of grief but does not take away
the pain” being a “trust in a reality outside the self” (Klass, 2014: 15). However, as
I will elaborate later, Christian notions of consolation involve an extension of the
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world from the immanent into the transcendent, and results in a radically different
notion of the body, and of politics. Making the link between consolation and
happiness, Dennis Klass suggests that to be consoled is to be comforted and that
this comfort brings pleasure, enjoyment, or delight amidst hopelessness and despair
that characterize sorrow. Repeating Reid-Daglish’s suggestion, Klass too points out
that solace alleviates, but does not remove distress (ibid: 5). Consolation, then, can
be, and must be read as more than just stabilizing of the traumatized. Rather,
consolation can be read as something that provides a joy that is more than euphoric,
but a more nuanced pleasure even amidst distress. But there is more to consolation
that requires highlighting; consolation is eminently a collective emotion, for not only
does it require that one be consoled by another, but it also requires participation in
a collective world. It “emerges from relationships, attachments, expectations, and
obligations” (Nina Jakoby,2012: 680), and involves, in a period of withdrawal an
invitation from a person, or a member of the collective, an invitation back into
communion with the group (Klass, 2014: 6). Thus, consolation is not only an
emotion felt, it is also an act, requiring a subject who acts intentionally, for the good
of another; and an emotion when this care is felt by the other when it is received
(Reek, 2016: 112). Klass points to three elements; the first being an encounter with
a transcendent reality that one experiences as an inner reality, the second element
is that it provides a worldview that gives meaning to events and relationships in our
lives, and finally the community, as the third element which validates the
transcendent reality, worldview and personal experience (2014: 2-3). In other
words, it is the possibility of the act of consolation that creates the possibility of
constituting a society.

Singing Consolation

When Sardo identifies spirituality and love as the dominant emotion contained within
the mando, the examples presented above demonstrate that by spirituality one
means Catholic spirituality and a familiarity with the Catholic cosmology. By love
one is referring not merely to platonic love (since, within Catholic tradition, sexual
love can be legitimately obtained only within the confines of matrimony) but kenotic
love as well; that is self-emptying love, the giving, or sacrificing of oneself for the
love of the other. Interestingly, Sardo suggests that the Catholic elites she spoke
with saw the emotions of spirituality and platonic love present in the mando as
something specific, and peculiar to them, not something that can be found in other
castes (Sardo, 2011: 191-192). This is an honest capturing of the attitudes among
Catholic upper castes, who often see the Catholic faith as embodied by their
practices and sentiments alone. Indeed, one could well argue that the arguments
of scholars who stress the Hindu-ness of Goans are the result of interactions with
dominant-caste Catholics who through their insi