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ABSTRACT

Inthepasttwenty-fiveyears,theKalbeliyasofJaipur,Rajasthan–aformerlyitinerant
caste-communitybestknownasyogicsnake-charmers–haveincreasinglyfoundwork
as musicians and dancers in the tourism industry. A few Kalbeliya men in Jaipur
continuetoworkassnake-charmers,however,albeitinsignificantlyalteredcontexts.
ThisthesisexaminesKalbeliyamemoriesofsnake-charming,begging,anditinerancy,
as well as tourism industry snake exhibition. According to my informants’
representations of the past, Kalbeliya methods of begging variously utilize strategies
ofritualizationandentertainment,whicharedrawnfromrepertoiresofskilledbodily
practice. This repertoire of practice is also utilized in their presentation of various
arguments regarding the caste-community. Examining what happens during their
arguments, I attempt to demonstrate the processual nature of the Kalbeliya castecommunity. Finally, I look at the present-day exhibition of snakes to tourists at the
CityPalaceinJaipur,indicatingitslikenesstomoreprominentKalbeliyamethodsof
engagingthetourismindustry.Althoughthesemendistancethemselvesfrommethods
ofsnake-charmingreliantonritualizedformsofbegging,theyneverthelessdrawfrom
a similar repertoire of practice. Characterizing skilled practice as bodily memory, I
argue that these men enact in their body new memories of an ancient and
essentialized “India,” marketable in a tourism industry which seeks to provide
encounterswiththeexotic.Iproposethatthisre-memorializationofthebodydraws
from what I call “conjoined repertoires” – that is, different repertoires of strategic
interactionwithdistinctgenealogies,andthatcometobeenmeshedinoneanother–
and enacts in Kalbeliyas both new relations of power and the strategic means to
negotiateandresistthem.
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A NOTE ON TRANSLITERATION, TRANSCRIPTION, AND
PRONUNCIATION

In this thesis, I use diacritics to transliterate Hindi, Rajasthani, and Sanskrit words
into the Roman script. In the system of diacritics I use, most consonants are similar to
those in English. There are, however, a few exceptions. The English consonants “w”
and “v” comprise a single consonant in Hindi; I indicate this with the letter v. North
Indian languages have four types of t’s and six types of d’s. Unaspirated dental
consonants are given without diacritics (t and d), as are aspirated consonants, which
are followed by an h (th and dh). Retroflex consonants are rendered so: R, Rh, T, Th.
The remaining two forms of d in Hindi are retroflex flaps, and will appear as U and Uh.
All c’s are pronounced as the English “ch,” and ch is the aspirated form. Finally, there
are two types of Hindi nasals – those made in the same part of the mouth as the
following consonant, and the candrabindu, the nasalization of the vowel. The former
are as follows: N before k, kh, g, gh; ñ before j, jh, c, ch; @ before R, Rh, T, Th; n before t,

th, d, dh; and m before p, ph, b, bh. The candrabindu is rendered as D. The vowels are
pronounced as follows:

a

as in “about”

ā

as in “father”

i

as in “in”

ī

as in “screen”

u

as in “rule”

ū

as in “moon”



as in “risky”

x

e

as in “may”

ai

as in “bat”

o

as in “toad”

au

as in “shawl”

When words in Hindi, Rajasthani, or Sanskrit are given in the text, they generally
appear in italics. However, when a word occurs throughout the text, such as jaNgal or

bīn, it may be un-italicized after its first appearance in each chapter. When my
informants used an English word in their interviews, I write the word in its Standard
English spelling, and underline it. (Therefore, customer and not kasRūmar.) As I
conducted the interviews used in this thesis in Hindi, my use of transliteration
generally follows the rules for Hindi. This means that the final –a in Hindi words also
known to Sanskritists will not appear. (Hence, the reader will see dharm and not

dharma.) When I specifically use words in their Sanskrit form, they retain their final –
a. For example, names of pan-Indic deities appear in their Sanskrit form, such as Śiva
and KX@a. However, when I attempt to refer to deities in their more local
manifestations, distinct from their pan-Indic identities, I reproduce the pronunciation
of the Kalbeliyas in and around Jaipur. This is generally followed with the honorific jī,
which I attach to the end of the name. (Hence, Bherūjī and not Bhairava,
Gorakhnāthjī and not GorakXanātha, etc.)
Although I generally respect my informants, and refer to them in person by
their first name followed by the honorific jī, I have not referred to them as such in this
text. Additionally, most Kalbeliya men have a distinct first name, “Nāth” as their
middle name, and “Saperā” as their last. Women’s names follow this pattern, although
they replace “Nāth” with “Devī.” Because all of my informants share the same last
name, I have differentiated between them in the thesis by replacing Saperā with name

xi

of their gotr (“lineage”). (Hence, Harjīnāth ARhvāl and Rājkī Devī Derā@.) Saperā in
Hindi is actually saDperā, although Kalbeliyas write and pronounce their name
Saperā, without the nasalization. When I refer to Kalbeliya names, I write Saperā; but
when I use the Hindi word to refer to a snake-charmer, I write saDperā. Finally,
because Kalbeliya appears so frequently throughout the text, I do not write it with
diacritics, which is Kālbeliyā.
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CHAPTER1
INTRODUCTION:FIELDWORK,SAPERĀS,ANDNĀTHS

Introduction
Introduction
SincedevelopinganacademicinterestinHinduasceticism,Ihavespentnearlysixteen
monthsinnorthIndia.Duringthistime,Ihadmanydiscussionsregardingasceticism
withnorthIndianswho warnedoftheprevalenceoffraudulentascetics andclaimed
thatthe“real”asceticsliveintheHimalayas.Whilescholarsinsimilarsocialsituations
mayhavesoughttocontextualizeandunderstandsuchcommentsaseitherinformed
by–orreproductiveof–thesocialfieldofthespeaker,fewhaveaskedquestionsof
thosedirectlyaccusedoffraud,i.e.oftheshamascetic.1TheKalbeliyasofRajasthan
are among those liable to have been so accused. A formerly itinerant and semiitinerant community best known for their occupation as snake charmers, the
KalbeliyasarealsopopularlyidentifiedasaJogīJāti,or“asceticcaste.”Todate,the
scholarlypublicationsonJogīJātsinnorthIndiaandNepalhavenotprovidedinsight
intohowthisevidencetheoreticallyaffectsourunderstandingofHinduasceticismin
general. This may result from the differences between Kalbeliyas and the other Jogī
Jātis,onwhomthesepublicationswerewritten.Forinstance,theNāthYogīsfromthe
publications of both A. Gold (1988, 1992) and D. Gold (1995, 1996, 1999a, 1999b,
2002),knownasSārāDgī-vālās(sārāDgīplayers)toKalbeliyas,mostcommonlyworkin
agriculture and, less frequently, as priests in Śiva temples. Even though some
Kalbeliyasnowworkinagriculture,mostrememberatimewhen,incontrasttoNāth
Yogīs,thenormativeoccupationoftheKalbeliyacastewasbegging,sometimeswitha
snake,andsometimesdressedasHindurenouncers(seeIllustration1).Becausethey
belongtoacaste-communitywithanasceticidentity,andliterally performasascetics
1

Foroneexception,seeOlivelle(1987),whodiscusses“shamascetics”intheArthaśāstra.

1

while begging, any discussion of Kalbeliya social practice will inevitably face the
problems associated with academic portrayals of both the “Hindu ascetic” and the
“castesystem.”
The South Asian religious ascetic is frequently represented by South Asians
and non-South Asians alike through stereotypes. These can take shape as objects of
devotionanddistrust.2Thuslyperceivedandhenceobjectified,theasceticmayloose
his or her humanity. While this representation is perhaps understandable, given the
rhetoric and self-representation of some South Asian ascetic traditions, the social
scienceshaverecentlyofferedevidencedaccountsofhumansperformingasceticism.3
Still,thisturntowardsamorehumanportrayalofasceticismhasbeenrecent.Byand
large, asceticism stands as an “essentialized” image of India in the academy, part of
thatwhichNarayanclaimstocharacterizethe“denseanddeephistoryoftheWest’s
imaginative encounter with the Other” (1993: 498). An equally ubiquitous
representingimageofSouthAsia,andhenceitsinherentdifferencefromtheWest,is
displayedbythepopular(mis)understandingofcaste.
Forexample,T.N.Madan(1987:1)claimsthat“Hindusocietyisbestknown
bycaste,itsmostcharacteristicinstitution,andbyrenunciation,perhapsitsbest-know
culturalideal.”Madanmakesthepointthatwhilerenunciationisaninterestingaspect
of“Hindusociety”and“permeatestheworld-viewofeventheworldlyhouseholder,it

2

Here,IspecificallyrefertoconversationsaboutasceticsIhavehadwithnorthIndiansandAmericans.

However,foracomparativestudyofdevotionoftheguruinnorthernSouthAsia,whosometimesisan
ascetic,seeD.Gold(1987:174-99).Foramoreethnographicpresentationofdevotiontowardsthe
asceticguruinRajasthan,seeSrivastava(1997:195-207).Fordistrustsofascetics,seeOlivelle(1987).
Fordistrustandcritiqueofascetics,particularlyoftheNāthorder,seevarioustextsattributestothe
SikhGuruNānak,includingHawleyandJuergensmeyer(1988:63-88)andNayarandSandhu(2007).
ForanintroductiontobothRajputdevotionto,andBritishdistrustof,Nāths,seeDiamond(2000:1423).
3
See, for example, Hausner (2007) and Khandelwal (2003).
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Illustration
Illustration1.MaleKalbeliyaascetic-beggar.PhotobyCarterHiggins.


does not bestow its distinctive character upon the everyday life of Hindus.” On the
contrary, the central figure in “Hindu society” is the householder who affirms “thisworldlylifeasthegoodlife,”contrastingwiththeascetic(1987:1-4).Domesticityand
renunciationexistsimultaneouslyas(separate)ideologiesinHindusociety,evidenced
bytheemphasisthattheKashmiriBrahminsplaceoncertainaspectsofrenunciation;
however,Madanclaims,thetwo“cannotprevailatthesamelevel”becausethenonnormal state of asceticism is placed hierarchically above domesticity. On the other
hand, “Domesticity for the Hindu is inseparable from a feeling of well-being and
happiness,embodyingthevaluesofauspiciousnessandpurity”(1987:10-11).Madan’s
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characterization of “Hindu society” here relies heavily on Dumont’s (1980)
antinomious characterizations of the ascetic, or the “individual-outside-the world,”
and the householder, or “man-in-the-world” as opposites. Although I will return
belowtotheworkofDumontoncaste,itisworthnotingherethatDirksarguesthat
Dumontsubordinatedpoliticalandotherhistoricalfactorstocasteinthecreationof
social identities, communities, and organizations (2001: 4-5, 55-59). Additionally,
Dumont “reduced the individual to a position of relative unimportance,” only given
“ideological significance when placed outside society” as a renouncer (Dirks 2001:
59).
Dirk’sargumentexhibitsaffinitieswiththatofInden(1990),whoisconcerned
with showing the ways in which academics have portrayed India as containing
“essences” that predetermine not only Indian behavior but also the whole history of
South Asian civilization. Indian agency is thus restricted, as is the Indian ability to
know these essences. Both Dumont and J. C. Heesterman describe the Indian
essences of caste and asceticism as inherently related. Inden claims that J. C.
Heesterman,likeDumont,characterizesthe“essentialized”Indiansystemofcasteas
closelyrelatedtoasceticism.WhileDumontciteshierarchyasthedefiningqualityof
Indiansociety,Heestermanfindsasmuchinrenunciation.Inden(1990:203)refersto
Heesterman’s thesis of the “inner conflict” of India’s “tradition” as “individual
idealist” because “it depicts the ancient Indian state as the mediator between the
transcendent personal value of renunciation and an inherently disorderly world.”
Thus,bothDumontandHeestermanlocate“caste”and“asceticism”ascentraltothe
question of Indian sociology. On the other hand, Inden and Dirks find these terms
dominantintheattemptsofWesternacademicsandcolonialadministratorstoknow
andcontrolthesubcontinent.

4

What happens, though, when the theoretical ends to which the subject of
asceticismareemployedarenottheproblem?Whathappenswhen,regardlessofour
vision of the ways in which asceticism affects the creation and recreation of social
groups in South Asia (or in those Euro-American countries where asceticism is
studiedacademically),therealproblemliesinourunderstandingoftheconstitution
of “asceticism?” For example, how does the married ascetic, the ascetic mother or
fatherofchildren,theasceticwhosleepswithprostitutes,ortheasceticrapistaffect
our idea of celibacy as a defining characteristic of asceticism?4 How do armies of
ascetic warriors and state sponsored ascetic spies and mercenaries dismantle our
notions of the Hindu ascetic as “other-worldly,” detached and peaceful?5 Are we,
along with the north Indians mentioned above, to understand these instances as
“sham”asceticism?Ifso,what,ifanything,does thistellusabout“real”asceticism?
Howdothesecharacterizationsofasceticismaffecttherelationshipbetweencasteand
asceticism? Finally, how do ascetic castes affect our understanding of asceticism,
caste,andtherelationshipstherein?
This line of questioning can be reapplied to South Asian social practice in
general by extending it to writings on “caste.” In this thesis, I generally refer to a
Kalbeliya“caste-community”insteadofa“caste”ora“community.”Ihavemadethis
choicefortworeasons.First,Kalbeliyas–andmembersofothercaste-communities–
interchange in everyday use the nouns jāti/jāt (“caste”), samāj (here: “community”;
literally:“society”),and jāti-samāj(“caste-community”).InwhatIoriginallytookasa
confusionofterms,IheardfrequentreferencetotheHindujātiandtheMuslimjāti,
ortheRajputsamājandtheKalbeliyasamāj.Aren’tthosebackwards?Shouldn’tone
speakofaHinduorMuslimcommunityandaRajputorKalbeliyacasteinsteadofthe
4

Forexamples,seePinch(1996),D.Gold(1999),andDiamond(2000).

5

SeeLorenzen(1978),Pinch(2006),andOlivelle(1987).
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otherwayaround?ItwasintheprocessofaskingmyselfthisquestionthatIrealized
my mistake – who am I to tell people which terms they should use to describe
themselves?IwantedtoconductfieldworkinordertolearnaboutKalbeliyas,notto
critique the logic of their noun-choices. Furthermore, my confusion was based on a
desire to fit the world into a model I had read in a book: the caste system exists,
Brahmins (or Rajputs) are at the top of it; and former untouchables, such as the
Kalbeliyas,areatthebottom.Intakingseriouslythevocabularymyinformantsuseto
representthemselvesandtheworldaroundthem,Ibeginbylookingatthescholarship
oncaste.Yet,mydiscussionhasanotherobjective.Asecondtrendinthisthesisisan
attentiontoarelationshipbetweentheindividualandthe“caste-community,”whichI
frequently characterize by the employment of several adjective-pairs akin to
“generativeofandgeneratedbyoneanother,”throughwhichIattempttoarguefor
theprocessualnatureofbothcasteandsocialcommunitiesingeneral.
Caste in South Asia has long intrigued and perplexed scholars, who have
soughtbothtocharacterizethewaysinwhichcastemembershipinfluencesbehavior,
andtodeterminethehistoricaldevelopmentofa“system”thoughttogovernrelations
betweencastes.TheseattemptscoalescedinLouisDumont’sfoundationaland(inits
own time) innovative theoretical approach to caste. Here, we read that “Western”
notionsofcastein Indiahavesufferedfroma“sociocentricity,”aninsistenceonthe
idealsofegalitarianismandindividuality.Thesearemanifestinthreedistinctways:a)
a“reductionofthereligious”aspectsofcastehierarchyto“non-religious”factorsor
representations;b)afocusononeportionofthecastesystem,insteadofitsentirety;
and c) an ignorance of the principle of hierarchy (Dumont 1966: 32). Attempting to
remedy these problems, Dumont argued that what defines the caste system is the
“attribution of a rank to each element in relation to the whole” – hierarchy – a
sociological truth underlying all societies (1996: 2-3, 91 italics in original). In

6

Dumont’s view, this relationship between society and its units is characterized by a
ritual opposition between purity and impurity, exemplified at the extremes by
Brahmins and Untouchables (Dumont 1966: 42-46). Hence, the division of labor
amongthevariouscastesisonlyasecondaryconsequenceofthecastesystembecause
therelationshipbetweencasteandhereditarylaborismerelyoneofstatus(Dumont
1966:92-93).


In an important corrective to Dumont’s work, Dirks claims that

characterizationsofcastebasedontheritualandideologicalprincipleof“hierarchy”
arehistoricallyproblematicandrootedinatrendofOrientalistscholarship(2001:4-5;
56-60). Dumont’s insistence on the religious nature of caste takes strength from an
“Orientalist vision” of India in which “religion transcended politics, society resisted
change,andthestateawaiteditsvirginbirthinthelatecolonialarea”(Dirks2001:57,
60). Indeed, Dumont’s notion of caste serves both as an essential identity of the
individual and the group, and as a central part of an unchanging social system
inheritedfromancientIndia.Dirksseesthesetendenciessharedbymanyauthorswho
deal with caste: although there are differing perceptions and opinions about the
nature and moral character of what they see as the “caste system,” most authors
“accept that caste – a specifically caste form of hierarchy, whether valorized or
despised–issomehowfundamentaltoIndiancivilization,Indianculture,andIndian
tradition”(2001:4-5).Indoingso,thesewritersremovecastefromitshistoricaland
politicalcontexts.Invokingrecentstudiesoftheroleplayedbycolonialadministrators
inthereificationofsocialidentitiesandcommunities,Dirksarguesthatalthoughthe
Britishdidnotinventcasteperse,underBritishrulecastecametoforma“singleterm
capableofexpressing,organizing,andaboveall‘systematizing’India’sdiverseforms
of social identity, community, and organization” (2001:5).Previous to the arrival of
the British, caste was one among many ways – profession, family, ritual community,
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class, etc. – in which people were identified. Furthermore, far from a “purely
religious”identity,casteasapoliticaldesignationwas“shapedinfundamentalwaysby
politicalstrugglesandprocesses,”andwas“partofacomplex,conjectural,constantly
changingpoliticalworld”(2001:13).
Snodgrass uses these two writers, Dumont and Dirks, as the foremost
proponentsoftwoperspectivesoncastehierarchyinSouthAsia(2006:30).Dumont
andthefirstgroupmaintainthatHindusaregivenasociologicallytaxonomicplaceat
birth.Fundamentaltocasteandhenceto“Hindusociety”isthefamousprincipleof
sorting – hierarchy – and “social inequality and institutionalized discrimination”
(ibid). To Dumont’s group, Snodgrass retrospectively adds the writings of A. M.
Hocart (1950), who also organized his analysis around the ideas of caste as an
inherited and ultimate identity.6 For Hocart, the organizing and fundamental role
played by ritual purity in Dumont’s work is replaced with kingship and patronage.
Snodgrass,despitethevalidityofmyriadvalidcritiquesagainstthismodel,affirmsthat
profession is hereditary among his informants, and patronage and kingship still
regulate hierarchies in certain ways, a perspective particularly fitting forSnodgrass’s
workinRajasthan.However,thisisonlypartofthepicture.


In a second group of works dealing with caste, Snodgrass places work by

scholars as diverse as Bayly (1988), Cohn (1987), Dirks (1987, 2001), and Inden
(1990),whichhecategorizesashavingproposed “thatcasteneverreallyexistedasa
traditionalsystemofrankingandaffiliationandisinsteadaBritishcolonialinvention”
(2006: 32). The colonial government sought to understand Indian society in a
taxonomicmanner.Whendocumentingcast,colonialofficialsencouragedIndiansto
unambiguously link themselves to a single, named caste group and a relatively fixed
6

Snodgrass(2006)referstoDirks(1987;2001),Parry(1994),andRaheja(1988)as“neo-Hocartians,”

becauseoftheirlocationofhierarchyinroyalpatronage,ratherthaninritualpurity.

8

social hierarchy. This documentation was seen as a central distinction for unlocking
thesocialworkingsofthesubcontinent(Snodgrass2006:33).Inanattempttoutilize
this“secondinterpretationofcasteasahistoricalinvention,”Snodgrassindicatesthe
ways in which his informants have created new occupations, perform new identities,
andengageinnewsocialhierarchies(2006:34).TheBhāQsofRajasthanremaketheir
caste identities and placement in hierarchies in creative, poetic, and sophisticated
ways. By lumping these historians of colonialism together, perhaps Snodgrass draws
somehastyconclusionsaboutwhattheauthorsarereallyarguing.Forexample,Dirk’s
argument is not that caste was invented in colonial India, but that it took a more
reified form during that period. However, his questions are useful: if caste is
historicallyconstituted–orevenfictive–thenwhydoDumont’sandHocart’snotions
ofsomethinghereditaryandessentialistseemtruetosocialactorsinSouthAsia,and
toanthropologistsinthefield?
Dube has also attempted to reread these writers. Dumont’s model created a
setofimportantbinaryoppositions,principleamongthese,inDube’swork,are“sect
andcaste”and“householderandascetics”(1998:8).Yet,Dubeproblematizesthese
byunderscoringthefactthatcertainasceticcommunitiesareinterestedinmaintaining
casteaffiliationsandritualpurity.Furthermore,theSatnāmīs,areligiouscommunity
comprisedofformerlyuntouchableleatherworkersknownastheCamārs,constitute
both a sect and a caste. Contrary to Dumont, another group of scholars comprised
primarilybyNicholasDirks,GloriaRaheja,andDeclanQuigley,focusinsteadonthe
relationshipsbetweencaste,ritual,and“culturalattributesofdominance,buttendto
locate power, almost exclusively, in constructs of ritually and culturally constituted
kingship and dominant caste” (Dube 1998: 10). This model, Dube argues, separates
power from religion, a move which finds logical affinities with Dumont and Hocart
(ibid). Dube thus asks us to locate discussions of caste within their historically
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“concrete context,” and draws our attention to the ways in which meaning is
constructed and negotiated within culturally defined power-relationships (1998: 12).
InDube’sview,theSatnāmPanthcontestedandnegotiatedpoweranddominationin
multiplespheres.
Themeaningofcaste,then,isascontingentonhistoricalprocessesasthatof
any other social group. Without mentioning any transcendent character of “caste”
then, my informants present something of a more accurate picture of their social
worldwhentheyrefertoaKalbeliya jāti-samāj.Theshiftingandcontestedmeanings
and constructions of caste may be observed in recent literature concerned with the
declineinprofessionalcastemusiciansinpost-IndependenceIndia,thenarrativesof
which resemble those claimed both by Kalbeliyas and by Snodgrass’s BhāQs. Knight
reportsthat,inthepast,thePardhancaste-communityofJabalpur,MadhyaPradesh,
made their living by performing epic-narrative songs for their Gond patrons – their

Qhākurs(‘master’)or jajmāns(‘patron’)–accompanyingthemselveswiththeirthreestringed fiddle-like instrument (2001: 101-03, 136). Before Indian Independence,
Knight claims, Pardhans inherited their performance profession while Gonds
inheritedtheir“patronlyrole”(2001:109).However,boththePardhans’socio-feudal
rolesasmusicians,andthelivelihoodderivedfromsuchanoccupation,havechanged
significantly since Independence and India’s subsequent abandonment of so-called
feudal practices. Thompson (1991; 1992) has pointed out similar difficulties for the
CāraSsandBāroQsofGujarat.Forexample,CāraSlifestylehaschangedsignificantly
since independence, particularly because the socioeconomic transition from
“feudalism”resultedinthelossofpowerforthoserulersfromwhomCāraSsreceived
patronage.ThompsonproposesthatthepopularityofthethemesofCāraSversehas
beendiminishedduetotheinfluenceof“Gandhiannon-violenceandsocialequality”
inGujarat(1991:382).Onanotherlevel,thecohesionofCāraScasteidentityrecently
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faced internal arguments regarding their ancestors, a discussion which for many
CāraSsdirectlyrelatestotheirself-understanding.Thompsonarguesthat“individual
CāraSsmustreconcileforthemselvesthedifferencesbetweenthehistoricroleofthe
caste,thepopularimageofthecaste,theimage promotedbycasteelders,andtheir
own occupational preferences and prospects” (1991: 383). While many CāraSs who
workasprofessionalmusicians“promoteamusicalidentityfortheircaste,”citingthe
musical occupation of their ancestors, many CāraSs who work outside the field of
music dispute this. Thomson explains that those who argue against the memory of
CāraS ancestors as professional musicians are worried about the socioeconomic
repercussions of being associated with castes of professional musicians, such as the
Langas and Mirs, whose status is significantly lower than that of CāraSs (1991: 38384).7Theresponsefromtheprofessionalmusiciansisthat,inthepast,othermusician
castesperformedatrājdarbārs(royalaudience)withoutofferingadvice,whileCāraSs
had the privilege, due to their respected social status, to give counsel to rulers. For
Thompson, both this argument and the fact that many of the musicially inclined
CāraSs have begun “mixing traditional CāraSī verses with popular renditions of folk
songs,”underscorethepointthattheCāraSsarenota“monolithicsocialentitythat
canbeunilaterallydescribed”(1991:384-86).CāraSscontinuetoidentifywithother
CāraSs,andview“themselvesasasocietalgroup,”albeitof“mixedlineage,economic
status,occupation,andregionofdomicile”(Thompson1991:87).Argumentssimilar
tothesewerecurrentamongKalbeliyasduringtheperiodofmyresearch,andwillbe
exploredinchaptersthreeandfour.

7

SeeBharucha(2003)forKothari’sextendeddiscussionoftheLangasandManganiyars,caste-

communitiesofmusiciansinRajasthan.ForthememoriesofMirasis,aMuslimmusicianand
genealogistcaste-communityinRajasthan,seeMayaram(1997).
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Thompson(1992)alsodescribesthesocioeconomicproblemsfacingmembers
oftheBāroQcasteofGujarat.BāroQsareusuallydescribedasmusician-performersof
epictalesandgenealogiststoRājputs.Theeconomicmovementawayfromfeudalism,
on which “traditional” BāroQ relationships with Rājputs were based, “an increase in
geographic mobility, and the availability of information reproduction in Western
India” have all contributed to a decrease in the demand for BāroQ music and
genealogies.ThomsponclaimsthatthemigrationofmanyGujaratiRajputs,whowere
once the BāroQs’ largest clientele, to East Africa, Europe, and North America, has
been particularly devastating for those BāroQs working as professional genealogists
(usually serving a particular family as the “family bāroQ”) (1992: 1-4). Additionally,
someBāroQsfindtherecordingofgenealogies(vanśāvaTi)demeaning:anoccupation
associated with the feudal jajmāni system (patron-client relationship) inherently
entails a lower status in an older hierarchy. Hence, far from the static, reified
categories found in much of the literature on the subject, caste identities and
communication are negotiated, reconceived, and argued over in changing historical
conditions. Further, the socioeconomic changes in post-Independence South Asia
havetakentheirtollonperformancecastes,suchasthosedescribedabove,aswellas
on the Kalbeliyas. Indeed, many informants told me how the changing times have
meantadecreasedinterestinKalbeliyaservices.
What might this paper take from these writings? Similar to Snodgrass, and
followingDumont–yetattemptingtodosocritically–wemightclaimthatsomething
oftheidentityofcaste-communityisinherited,andlocatesindividualsandgroupsin
situations of various forms of social inequality. Following Dirks, however, we will
remaincautioushowfarbackintohistorywelookforthisthingwearecallingcastecommunity.WithDirksandDube,wemightaffirmthatsomethingofcasteexistedin
precolonial, colonial, and postcolonial South Asia. That from precolonial India was
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one form among many identity-markers, and might be thought of, in the words of
SudiptaKaviraj(1994:25),as“fuzzy”butreifiedduringthecolonialperiod.Iffuzzy,
precolonialcaste-identitiesweremadetofitintoaconstructed“system”asaresultof
alargeassortmentofalterations,competition,andchanceduringthecolonialperiod,
onlytochangesignificantlyinthepostcolonialera,thenananthropologistorhistorian
of modern South Asia might ask: how is it that caste remains an important identity,
community,ordiscourse?Whatsustains,reproduces,andreinventscaste?
In trying to begin addressing some of these questions, as well as those asked
above regarding asceticism, this thesis examines the memories of Kalbeliyas in and
aroundJaipur.Centraltothispaperarethosememoriesofatimewhenthesesocial
practices both resembled and imitated characteristic practices of various ascetic
communities – namely, itinerancy and ritualizedbegging. The overarching argument
ofthisthesisisthat,intheoralperformancesofmemoriesregardingthenarrativesof
itinerancy,begging,andentertainment,andintheskilledpracticeswhichencodenew
memories of these narratives into the bodies of agents, individual Kalbeliyas are
making“arguments”regardingthenatureoftheKalbeliyacaste-community.Drawing
inspirationfrompracticetheoreticians–hereBourdieu,Bell,andOrtner–wemight
understandanindividual’sarguments,madeinmisrecognizedexchangeforsymbolic
capital, as produced in accordance with the individual’s social field and as
reproductiveofthatsocialfield.Usingthesetheoreticalmodestoformthequestions
of this paper, I approach the various ways in which Kalbeliyas address the
relationshipsbetweenthepastandthepresent.Thefirstpurposeofthiswork,then,is
the presentation of varied and competing representations of the past. From there,
these bodies of theoretical literature are returned to, in order to provide some
preliminaryreflectionsontheuseoftheserepresentationsintheconstructionofthe
Kalbeliyacaste-community.
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The “body chapters” of the thesis – three, four, and five – are aimed at
answering these questions; their answers bind the thesis together. In short, castecommunity is reproduced by the individuals it has educated in ways similar to those
usedbyanygroup.Here,Iwishtosimultaneouslyindicatesomethinguniversalabout
therelationshipbetweenindividualandgroup,andsomethingextremelyhistoricized
andcontingentoncontext.Whilechaptertwoexaminesthetheoreticalliteratureon
memory, defining both ways in which this thesis will use memory to construct its
argument,chaptersthree,four,andfive,eachpresentadifferentmethodbywhichthe
Kalbeliya caste-community creates and is created by individuals. Chapter three
addresses Kalbeliya memories of itinerancy, and proposes some ways in which these
memories can serve as the ideological justification for various arguments regarding
thepresentandfutureoftheKalbeliyacaste-community.ThereIattempttopainta
pictureofthismutuallystructuredandstructuringrelationshipbetweentheindividual
and the Kalbeliya caste-community through the “imagining” of the group by using
circulated “texts” to argue about the caste-community: the circulation and
argumentation seen in this chapter create that which is being argued over. Because
thesetextsarememories,whichincludeindividualexperiencesandrepresentationsof
thegeneralpast,thisimaginingoccursasatrajectory,beginningwiththebeginningof
time. Chapter four presents memories of Kalbeliya begging, and proposes that the
differencebetweenmethodsisactuallyadifferenceinstrategy.Seekingtotakethese
representationsofthepastseriously–tolistentothedescriptionsofthepastinstead
of reading them for argument – I draw out remembered “strategies” of the skilled
practice of begging. Again, these strategies are passed among the members of the
caste-community,whobelonginsofarastheya)cancorrectlyutilizethesestrategiesin
theappropriatetimesandplaces; and/orb)areabletorememberthese.Thischapter
connects with the fifth by its location of these strategies in the naturalized and
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embodiedimprovisationsinthe skilledpracticesofbeggingand showingsnakes.My
mainconcerninthefifthchapteristhisskilledexhibitionofsnakestotouristsatCity
PalaceinJaipur.Iarguethatthesepracticescanbeviewedasbodilymemory,andthat
theseKalbeliyamenenactnewmemoriesintheirbodies,whicharemarketableinthe
tourism industry and which construct new sets of power relations. Yet, the fifth
chapterismoreconcernedthantheotherstoassessthenewcombinationsofworlds–
bothglobalandlocal–inwhichKalbeliyasnake-charmersareplacedwhentheycreate
thesenewbodilymemoriesinthetourismindustry.Theirnegotiationsbetweenglobal
andlocalprocessescouldcompliment someoftheargumentshighlightedinchapter
three, particularly those which allude to modern discourses on education and
capitalistendeavors.Here,theKalbeliyacaste-communityexhibitsbothtendenciesof
reproduction and of creative, sophisticated, and not-determined mediation of global
historicalprocesses.

Fieldwork
Fieldwork
WhenIbeganinitiatingandrecordingconversationswithKalbeliyasinJaipur,Ihad
noideawhatshapemylaterquestionsandMaster’sthesiswouldtake.Inpreparation
for the thesis, I spent one and a half months of the summer of 2008 in Ithaca, NY,
readingacademicliteratureonsnakesandreligion,andoncaste,andwritingapaper
which I saw as research preparation. During the second half of the summer of 2009
andalsoinpreparationformythesis,ItraveledaroundnorthIndiaandNepal,visiting
temples and monasteries associated with a loosely associated community of ascetics
andhouseholders,knownastheNāthSampradāy.Myintentionsoverthesummerof
2009weretoobtainabroadbackgroundofseveralaspectsofKalbeliyasocialpractice
which were ostensibly central to my thesis. Caste, snakes and religion, and the Nāth
SampradāywerethethreecategorieswithwhichIsoughttofamiliarizemyself.When
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the summer came to a close, I settled into the AIIS Advanced Hindi Program in
Jaipurandspentmostofmyfreetime studying Hindiandpursuing friendshipswith
myfellowstudents,neighborhoodresidents,andshopkeepers,placingallofmythesisrelatedendeavorsonhold.Ihadplannedtofocusmyattentionnearlycompletelyon
my Hindi until the beginning of the second semester in January, at which point I
plannedtospendweekendsandafewafternoonsaweekwithKalbeliyas.Thisplanfit
thecurriculumandscheduleofmyHindicoursewithAIIS.Whilethefirstsemesterof
the academic year Hindi course demands energy mostly in-class and at-home, the
secondsemesteraddstwonewrequirements:community-interactionandafinalpaper
and presentation. My plans changed, however, and, in mid-November, I became
impatient to both spend most of my day in fuller language immersion and to start
making contacts among Jaipur’s Kalbeliyas. By the beginning of December I had
finallymusteredenoughcouragetomakethesecontacts.


On December 6,2008, I rode my bicycle from my room in Ādārś Nagar to a

neighborhoodnamedKaQhpūtlīNagar,becauseseveralofmyteachersatAIIStoldme
that Kalbeliyas live there. When I arrived, I asked a number of men where the
Kalbeliyaslive.TheyallrespondedthatnoKalbeliyasliveinKaQhpūtlīNagar,whichis
asettlementonlyforKaQhpūtlī-vālās(puppeteers).Finally,Iaskediftheydidnotlive
here, where might I find Kalbeliyas? One man told me that Kalbeliyas live both in
Kalākār Colony,8 which is quite far from where we were, and Bhojpurā Kaccī Bastī,
which was just around the corner. After taking directions to Bhojpurā Kaccī Bastī
from this man and politely rejecting his and others’ repeated attempts at selling me
puppets,IwenttoBhojpurāKaccīBastī.Havingtakendirectionsfromseveralpeople
along the way, I finally arrived in Bhojpurā Kaccī Bastī and took directions from a
8

ThisisaneighborhoodinwhichmanyKalbeliyafamilieslive,andthesiteofmuchofmyresearch.See

below.
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cigarettevendor,whopointedmetothe“largehouseattheendofthealley,”where
oneKalbeliyafamilylived.


The neighborhood is directly next to the train tracks and the house of the

family of PūraSnāth and Rājkī Devī Saperā is the closest in their row to the tracks.
WhenIarrivedonmybicycle,agroupofmenwasseatedonconstructionsuppliesat
theendofthealley,justbeforethecementfenceseparatingtheBastīfromthetrain
tracks.WhenIaskedthisgroupofmenifthiswastheKalbeliyahouse,theyjumped
up,walkedhurriedlythroughthescaffoldingandinsidethehouseunderconstruction,
tellingmethatitwasaKalbeliyahouse,andtocomewaitatthedoor.Theybrought
out a man who I would later know as PūraSnāth Saperā (see Illustration 2). After I
explained that I was a student interested in the Nāth Sampradāy and the Kalbeliya
caste, PūraSnāth invited me into the first open room, behind the unfinished outer
wall, which looked out through the scaffolding onto the unpaved street of the
neighborhood. Once inside, he asked me to sit next to him on the bed along the
oppositewall,ontopofwhichwasaharmonium.Twowomen,squattingonthefloor
inbetweentheclosestcornertothedoorandthefootofthebed,hoveredarounda
make-shift kitchen with a stove a small shelf with spices and food. PūraSnāth later
explainedthatthekitchenhadnotyetbeenbuiltsotheywereusingthisareatocook
for the time-being. Three children were moving back and forth between the space
occupiedbythesquattingwomenandaround,redandwhitecarpetonthefloorinthe
middleoftheroom.Anotherharmoniumwasplacedontopofthiscarpet.Behindthe
headofthebedwasmorefurniture.AtonepointPūraSnāth’sdaughtertookadrum
outfrombehindthefurniturebetweentheheadofthebedandthefarthercorner,and
satandplayedonthemiddlecarpet.


Duringthisinitialmeeting,ImostlytalkedtoPūraSnāthinHindi,althoughhis

wifeRājkīDevījoinedtheconversationafewtimes,speakingonlyinthefewEnglish
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Illustration2
Illustration2.AuthorwithPūraSnāthVaglāandhischildren,nieces,andnephews,onthestairsintheir
2
home.PhotobyYasmineSingh.


phrasessheknew.Tobegin,IexplainedagainthatIwascurrentlylivinginJaipurfor
the year, learning Hindi, and that I was a student in the United States, interested
primarilyinNāths,and particularlyinKalbeliyas.PūraSnāth’sinitialreactionwasto
tellmeabouttheaccomplishmentsofhiswifeRājkīDevī,whohecharacterizedasa
famousandworld-travelingKalbeliyadancer.Hegavehiskeystooneofhissonsand
askedhimtobringa folderwhichwaslockedunderhisscooterseat.Afterthechild
broughtthefolder,PūraSnāthshowedmeforeignnewspaperandmagazineclippings
writtenaboutandincludingpicturesofhiswifeandthetraveldocumentsfromIndian
andforeigngovernmentsandembassiesandculturalorganizations,certifyingthatthe
“Rajki-PuranNathSaperaandParty”performancegrouphadindeedtraveledtoand
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performed in many countries in Africa, Asia, Europe, and North America.
Additionally there were many pictures of Rājkī Devī, PūraSnāth, and other
performerswithmanyfamousIndianfilmactors andgovernmentofficials,including
IndiraGandhiandAmirKhan.PūraSnāthsaidthatRājkīwasoneofthemostfamous
Kalbeliyadancers.ImentionedthatIhadheardofaKalbeliyadancernamedGulābo
Saperā,whoPūraSnāthcharacterizedasnumberonefamous,followedbyRājkāDevī,
whowasnumbertwofamous.However,despiteherfameandtheirtraveloftheworld,
PūraSnāthclaimed,theywerestillpoorpeopleandhadtroublefindingsteadywork.
Inthecourseofourconversation,PūraSnāthconnectedhisfamily’scurrentfinancial
status(which,althoughhecharacterizeditasdire,farsurpassedeveryotherKalbeliya
family I have ever met, save for two) with a curse placed on his community by the
powerfulandfamousmedievalNāthYogī,Gorakhnāthjī.
In representing his community, PūraSnāth summarized the famous narrative
of their guru Kanipāvjī’s expulsion from the community of Yogīs and curse by
Gorakhnāthjī,suchthatKanipāvjī,hisdisciples,andtheirdescendantswouldremain
foreveritinerant,withouthomesinvillages,andwithoutcropsorfields.Gorakhnāthjī
threw a feast for all of his friends and for all of the Nāths, to which Kanipāvjī was
invited. He placed begging bowls covered with cloth in front of each attendee and
asked everyone to imagine in their hearts what they wanted to eat; through magic,
Gorakhnāthjīwouldmakethatimaginedfoodappearinthedish.Kanipāvjiwishedfor
snakes and poisonous lizards. When the snakes and lizards appeared, Kanipāvji was
banishedfromtheparty.Hethenhadtoliveintheforest(jaDgal),andthereheand
hisdisciples,whoeventuallybecametheoriginalmembersoftheKalbeliyacaste,kept
allkindsofanimals,includingsnakes,deer,dogs,andrabbits,andatemanykindsof
animals from the forest. For a long time Kalbeliyas lived and traveled around the
woods,practicingandperformingdances,playingthe bīn(gourd-pipe),andcharming

19

snakes.Theyhadsteadyworkdancing,playingthebīnandsnake-charming,andwere
alluneducatedandhappy.9ButfortyorfiftyyearsagosomeoftheKalbeliyasmoved
outoftheforestandstartededucatingtheirchildren.NowPūraSnāthwantstosend
his children to school to learn English. However, this is difficult because he and his
wife do not speak English, a fact which also affects their ability to find steady work.
PūraSnāthclaimedthatKalbeliyasnowhaveadesiretosendtheirchildrenschool,to
educate them in English; they therefore have to do labor (mazdūrī), which is
preferabletohavingnoworkandtodancingandcharmingsnakes.


AsIleftPūraSnāth’sandRājkīDevī’shome,andwhileIwasridingmybicycle

to the apartment of a friend in Tilak Nagar, I was confused about the meeting. My
preparationforfieldworkdealtwithissuesofcaste,snakesandreligion,andtheNāth
Sampradāy,andIwassomewhatdisappointedthattheKalbeliyaswithwhomIhadmy
first real conversation, did not work with snakes. They told a story about their guru
who was a Nāth sādhu requesting snakes from the magical powers of another Nāth

sādhu. Other that this, however, I felt lost. I initially thought “I came here to talk
abouttheircaste,theirsnakes,andtheirreligion,andallhewantedtotalkaboutwas
educationandspeakingEnglish.”ItwasnotuntilafewinterviewslaterthatIrealized,
similartoPūraSnāth,manyKalbeliyasrecounttheircastehistoryalongsimilarlines:
a) guru Kanipāvjī is cursed; b) the disciples walk around in the jaDgal playing bīns,
showingsnakes,keepinganimals,andbegging;c)fortyorfiftyyearsago,thedisciples
moved into houses in villages and cities; they now dance and work in various jobs,

9

PūraSnāthdidnottellmeduringthisfirstmeeting,buttherewas–andcontinuestobe–aperiodof

“semi-itinerancy,”duringwhichchildrenoftenremainedinasettledhomeortentoraplotoflandina
village,whiletheparentswanderedaround,begging.Theparentsreturnedhomefromtimetotime,
bringingbeggedfoodandclothingwiththem.
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tryingtoeducatetheirchildren.ItwasinthiscastehistorythatIfoundmyinterview
questionsandthesissubject.


When I had first encountered the stories of the Kalbeliya guru Kanipāvji,10 I

was very confused. In these narratives, the arrogant yet under-skilled Kanipāvjī is
always competing with Gorakhnāthjī, whose yogic powers far exceed those of
Kanipāvjī.Finally,heiskickedoutofthegroupofascetics.Whatwassoconfusingto
meaboutthesestorieswasthis:Icouldnotimaginethatacommunityofpeoplewould
tell“myths”aboutareveredguru,whowasactuallyjustanarrogantantagonistforthe
real hero. If myth did, as Bruce Lincoln claims, “possess both credibility and

authority” (1989: 24; emphasis in original), then shouldn’t Kalbeliyas tell a different
story?Iacceptedthatthislow-caste,low-classcommunityofitinerantsnake-charmers
could,therefore,possesslowpositionsinsociopoliticalhierarchies,butIwascertain
thattheforceofhegemonycouldn’tsinkdeepenoughintoKalbeliyapracticethatthey
reproducedthesenarratives.Kalbeliyasmust,Iwasconvinced,telladifferentversion
of Kanipāvjī’s narrative. Hence, when I started conducting interviews, I often asked
people about their guru. In order to elucidate some of what I found, and what this
meant for my fieldwork, I here give an excerpt of one of the few longer versions of
Kanipāvjī’sstoryIheard.

SādhunāthDerāS
SādhunāthDerāS:WehavesayingsaboutKanipāv,butthereisnowrittenrecord.He
isnotevidenced(pramāSit)…ThereisnowritingtoprovethatKanipāvever
existed.ThereisnobookwrittenaboutGuruKanipāv.Imean,Kanipāvnāth,
Macchindarnāth, Jallandharnāth, and Gorakhnāth – all of these existed. But
we have writings about Gorakhnāth and Macchindarnāth, but none about
Kanipāvnāth.Thereforewedon’tknowwhetherheexistedornot…Alright,
10

For these stories, see Gold (1992: 300-10), Robertson (1996: 281-88), and Digby (2000: 157-60).
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now I will tell the story. He was in shit – who? Kanipāv – no, Jallandarnāth.
Jallandarnāthwasbelowhorseshit.

PūraSn
PūraSnāth
SnāthVagl
āthVaglā
Vaglā:No,hewasinthewell.

SD:
SD Alright, he was in a well, if you like. But that well was full of horse shit. And
Macchindarnāthjī was in KāDgrūdeś. Jallandarnāthjī was in the well, below
horseshitandMacchindarnāthjīwasinKāDgrūdeś.Hehadgonetherebecause
he had made arrangements to learn magic. Okay? Now Sāhib, Kanipāvjīand
Gorakhnāthjīhadanargument.SoKanipāvsaid“HeyBuddy,ifyouaresucha
watchful guru,thenyoumusthavealreadymadeaplan.Ifyouarereallysuch
anintelligentsādhu,thenbringbackyourguru,whohasstayedinKāDgrūdeś.”
[Gorakhnāthjīreplied]“Oh,I’llbringhimback.But,Buddy,your guru
in a well and has been pressed down under horse shit. So take him out.” At
thattimehehad67disciples(celā).Whodid?Kanipāvnāthjīdid.

PV:Allofthosecelāsweregurubhāīs(“gurubrothers,”orinitiatesofthesameguru).

SD:Then
he started to take him out of the horse shit. Who did?Kanipāvnāthjī did.
SD
Then Gorakhnāth was going. Then later Gorakhnāthjī cracked his loincloth
likeawhipand[cursingKanipāvjī’sattemptsatdiggingoutJallandarnāth]said
“Thissister-fuckingwhore!Lettherebetwiceasmuchduringthedayandfour
times as much at night.” The amount of horse shit he dug up out of the well
was doubled during the day and grew fourfold at night. He created a huge
heap,digginganddigging,buthestillcouldn’tfindGurujī.
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IhereskipallofthedetailsofGorakhnāthjī’striptoBengalwithagroupofitinerant
musicians and performers (NaQs), his meeting with and liberation of
Macchindarnāthjī,theirtripback,andtheadventuresencounteredduringthattrip.

Sādhūnāth
Sādhūnāth DerāS
DerāS: This is what we believe (mānyatā), but there is no writing about
this. Therefore we do not completely believe it (har viśvās nahī[). We hear
thingslikethis,butthereisnowriting.Wewanttoseeifwecanfindabook,
brother.

PūraSn
PūraSnāth
Snāth Vaglā
Vaglā:
lā We want to know if this is truth. But we can’t find that [kind ofa
book].Forexample,[Sādhunāth]istellingthestorynow.ThenIamgoingto
tellittomychildren.Thenmychildrenaregoingtotellittosomeoneelse.

SD:
SD This is exactly how it has always been, every since the ancient times. We don’t
haveanyevidenceofthisstory…
There is one saying about the snakes and pūDgīs, one saying that is
connected to these. What happened was that they all returned. Gorakhnāth
brought his guru back but Kanipāvnāth’s guru was still trapped. Gorakhnāth
arrived and said “jay guru mahārāj” (“victory to the guru, the great king.”)
[And Kanipāvjī said] “jay guru mahārāj.” [Gorakhnāthjī said] “I found my

guru,heisstandingrightinfrontofme.Whereisyours?”
[Kanipāvjīsaid]“Whyareyouhumiliatingme,mybrother?Pleasetake
my guru [out of the well.]” Then [Gorakhnāthjī] cracked his loincloth like a
whipandsaid,“Leave,yousister-fucker”andflewintotheskylikealocust;he
flewoff.Afterbecomingalocusthewentintothewellandallofthehorseshit
andeverythingwentflying.Jallandarnāthjīalsocameout.Sothetruthful guru

23

was found and there was a large function, a huge feast. Gorakhnāthjī made
suchaproposition:“Brother,allofthemany,shining sādhuswhoareherewill
acquire the food that they desire.” Everyone had dishes placed in front of
them,whichwerecovered.Thenwhateverfoodtheydesiredappearedinfront
ofthem.Our guruaskedforpoison.[Somebodysaid]“Youjerk(sālā),where
willhegetthat?”

PV:Ourgurulied[andsaid]“Iwantsnakesandghoīrās(largelizard).11

SD:
SD He saw that he got what he wished for. By doing that, he dishonored
[Gorakhnāthjī]. He left that association [which told him] “Leave, you sisterfucker. You won’t have a house in the village or fields for agriculture in the

jaDgal. You will always wander about aimlessly.” Therefore, brother, we are
amonghis.

PV:Ourguruwascrazy.

In this animated account of the narrative of Kanipāvjī, which was a more detailed
fleshing-out of the same narratives I read before my fieldwork, and which I heard
occasionallyduringmyfieldwork,bothSādhunāthandPūraSnāthcontinuouslyinvoke
anuneasyambivalenceregardingthenatureoforaltransmission.Whilethisindicates
moreaboutthepersonaldispositionsoftheintervieweesthanitdoesabouttheirguru,
oncecombinedwiththeambivalenceaboutKanipāvjī’sactionsattheend,ananswer
tomyqueryabouthegemonyinmythtakesshape.Inthebeginningofmyfieldwork,I
11

ThewordsghoīrāandcīpaQrefertothesamelargeanimal.Neitherwordislistedineither

McGregor’s(1992)Hindi-Englishdictionary,norinSakariya’s(1984)Rajasthani-Hindidictionary.
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wascontinuouslydisappointedbyallofthoseindividualswhotoldmethattheydidn’t
know anything about Kanipāvjī. In fact, not only were a majority of my informants
unaware of the stories about Kanipāvjī, he did not figure into any of their ritual
practice:nooneperformedworshipofKanipāvjī;noonesanghispraisesatKalbeliya

jāgaraSs(“all-night bhajansingingparties”);andnoonehungpicturesofKanipāvjīin
their home-shrines; etc. I discovered that basically the only time people referenced
Kanipāvjīinmypresencewaswhentheywereexplainingtheirrememberedpractices
ofitinerancyandbegging.LikemyinitialencounterwithPūraSnāth,manyKalbeliyas
locatedtheoriginoftheircaste-communityinthecursethatKanipāvjīreceivedfrom
Gorakhnāthjī;fromthenon,Kalbeliyaswanderedaroundinthe jaDgal,livingintents,
hunting, and showing poisonous animals in the villages, as part of their begging
practices. For my informants, the narrative of Kanipāvjī had no hegemonic reach
because it wasn’t all that important. What’s more, because Kalbeliyas had, for the
most part, abandoned these practices, they had no use in referring to Kanipāvjī
amongst themselves. With this realization, then, I did the responsible thing and
listenedtomyinformants:IstoppedaskingaboutKanipāvjīsomuch.


The period of my fieldwork can be thought of in two parts. During the first

part,fromDecember2008throughthemiddleofMarch2009,Ispentthemajorityof
myresearchtimeinBhojpurāKaccīBastī,althoughIalsomadefrequenttripstothe
CityPalacecomplex.Thesecondportionofmy research,fromthemiddleofMarch
2009 through the end of June 2009, I spent most of my time in Kalākār Colony. In
addition to being split spatially and temporally, I generally conceive of these two
researchperiodsasoccurringunderthetutelagesofdifferentmenandtheirwivesand
children.Forthefirsthalf,Ivoicedmyresearchintereststoandfollowedtheleadof
PūraSnāth Vaglā, referred to above. For the second half of my research, I did the
samewithKālūnāthAQhvāl,whobecamemypaidresearchassistant.Fortheperiods
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of my research, I considered both of these men close friends. I here attempt to
describebotha)myrelationshipswiththetwomen,includingtherolestheyplayedin
myconductionofresearch,aswellasb)theirrespectiveneighborhoodsandhowthose
areasasplaceaffectedmyresearch.Inkeepingwiththechronologyofthenarrativeof
myfieldwork,IbegininBhojpurāBastīwithPūraSnāthVaglā.
PūraSnāthVaglāliveswithhiswifeRājkī,andtheirfivechildren,inBhojpurā
KaccīBastī,inJaipur’sBāīsGodāmneighborhood.Intotal,therearefourKalbeliya
householdsinBhojpurāKaccīBastī,allofwhomaredirectlyrelatedtoPūraSnāthand
Rājkī: the family of PūraSnāth’s deceased older brother Antarnāth; the family of
PūraSnāth’s older twin brother, Rāmjīnāth; and Dharmnāth and Gītā’s house, the
brother-in-lawandsisterofRājkī.Thereweretworesidentialshiftsduringtheperiod
of my fieldwork: a few months after I had been hanging out in Bhojpurā Bastī,
PūraSnāth’s younger brother, Jagdīśnāth, his wife Mevā, and their children moved
from Kalākār Colony into PūraSnāth’s house. The second relocation occurred after
theseparationofRājkī’ssisterGītāfromherhusbandDharmnāth:Gītāmovedoutof
Bhojpūrā Kaccī Bastī, and in with her parents in a nearby village. Other than his
family, PūraSnāth said that other Kalbeliya families used to live in Bhojpura Basti,
whereKalbeliyashaveheldlandforthelastthirtyyears,butwhosometimein2008
hadmovedsevenoreightkilometersawaytotherailwayboundaries,ontolandgiven
tothembythegovernment.BesidesKalbeliyas,PūraSnāthestimatedthatsomethree
hundredandfiftyfamiliesliveinBhojpurāKaccīBastī.Ofthese,theKalbeliyasmixed
wellwiththemembersoftheNāthJogīcasteofA.Gold’s(1988;1992)andD.Gold’s
(1996,1999)work,whomtheKalbeliyascalledbothSārāDgī-Vālās,thosewhoplaythe

sārāDgī,abowedstringinstrument,orthe“DisciplesofGorakhnāthjī.”Additionally,
theKalbeliyasofBhojpurāKaccīBastīwereclosefriendswiththefamilyofaMuslim
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magician named Lāl Bhāī, and the family of a Bhopā (non-Brahmin priest) named
KesarLāl.


PūraSnāthwasthedirectoroftheKalbeliyaperformanceensemble–referred

togenerallybyKalbeliyaswiththeEnglishphrase“DanceParty”–“Rājkī-PūraSNāth
Saperā and Party,” in which he also played the harmonium. His wife, Rājkī, was
amongthefirstgroupofKalbeliyastotraveltotheUnitedStatesforaperformance.
ThemostfamousKalbeliyadancer,awomannamedGulābo(orGulābī)Saperā,had
taken Rājkī along when Rājkī was only thirteen years old. PūraSnāth was generally
respected among Kalbeliyas in and around Jaipur. The Kalbeliyas who disagreed
morally with the profession of Dance Parties, too, rarely spoke ill of PūraSnāth in
public.Hence,hewasabletoapproachnearlyanymaninthecommunity,askingifI
might take their interview. PūraSnāth introduced me to a great number of people,
including Kānnāth DerāS, the sarpaScsāhib,12 and Sant Śrī Mahādevnāthjī, the best
known of the Kalbeliya gurus around Jaipur. While he managed to introduce me to
many influential Kalbeliyas at a small number of functions to which I accompanied
him, we spent most of our time together in his house. In the beginning of my
fieldwork,IpreferredspendingtimeinBhojpurāBastītoKalākārColony,becausethe
number ofKalbeliyas who lived in the former was much smaller than those living in
thelatter.Eventually,however,Ibegantofeelthatmytimewouldbebetterspentin
KalākārColony.PūraSnāthfrequentlywantedtotalktomeaboutorganizingconcerts
forhimandhiswifeintheUnitedStatesandEurope.Additionally,Ifrequentlyran
into the problem of the television; whereby, completing five or ten minutes of
pleasantries after my arrival, everyone’s attention turned to whatever Bombay film
was playing on the television. Additionally, PūraSnāth was wary of my talking to
12

MostKalbeliyasalwaysrefertoKānnāthassarpaDcsāhib,hence,Iwillalsodothisinthepaper,

insteadofonlyusingsarpaDc,byitself.
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others in Bhojpurā Bastī, especially with his twin brother, Rāmjīnāth. Finally, after
PūraSnāthhadschemedtoensureourcontinuedrelationship(whichIwillnotdiscuss
here),IdivertedmyattentionsentirelytoKalākārColony,inwhichdirectiontheyhad
already started to drift. Despite the intense negative reaction I had to the
aforementioned scheme, PūraSnāth and I remained on amicable terms, and my
gratitudeforhishelpduringthosemonthsislasting.


ThedayafterImetPūraSnāthforthefirsttime,IwenttoCityPalacebecause

I had plans to meet Harjīnāth AQhvāl, from Kālvā] village. On that day, however,
Harjīnāth had not come to Jaipur for work. Instead, his paternal cousin, Kālūnāth
AQhvāl, was showing snakes there. I sat with Kālūnāth for a few hours that day and
interviewedhim.Hestruckmeassomeonegenuinelyuninterestedinmyforeign-ness,
butnonethelesswarmlyyetreservedlysociable.Overthenextfewmonths,whileIwas
spendingmostofmytimewithPūraSnāth,IcontinuedtovisitwithKālūnāthandhis
family,bothatCityPalace,andathishomeinKalākārColony.Atsomepointduring
March,IstartedspendingalotoftimewithKālūnāthandhisfamily(seeIllustration
3).Kālūnāthwasnearly15yearsyoungerthanPūraSnāth,sodidnotpossessasmuch
prestige as the later. Yet, even Kālūnāth’s elders seemed to respect his honesty,
unwillingnesstoengageinargumentsorfeuds,andhisindispensibleknowledgeofand
leadership in community rites, among which his specialty was marriages. Even more
thanPūraSnāth,Kālūnāthbecameaclosefriendofmine.13


Towards the end of April 2009, when our friendship was cemented and after

everyonebegantocallmethelittlebrotherofKālūnāth,IaskedKālūnāthtobemy
paidresearchassistant.BecausetherewerearoundsixtyKalbeliyafamilieslivingin

13

Infact,whenwetraveledtoNepaltogethertovisitthefamilyofmyromanticpartner,Yasmine

Singh,hercousin,RajeshManandhar,saidournamesoughttoreplicateourinseparability.Hence,we
wereKālūnāthandGorenāth(literally,theBlackNāthandtheWhiteNāth)!
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Illustration3.KālūnāthandJānkīDevīAQhvālinfrontoftheirhome.PhotobyYasmineSingh.
Illustration3


KalākārColony,almostallofwhichweresupportedbythewomenandgirldancersof
the household, I knew I needed help. One of Kālūnāth’s greatest assets to me as a
researchassistantwashisknowledgeofKalākārColony,andinfacilitatinginterviews
with its residents. Perhaps more importantly, however, he made interviewees feel
comfortable, and restated my questions in a more natural mixture of Hindi and
Rajasthani.Kālūnāthandhisfamily(wife,children,butalsobrother’s,sisters-in-law,
etc.) did not, for the most part, work in Dance Parties because of moral objections.
Despitethis,KālūnāthwasjustashelpfulininterviewsaboutDancePartiesashewas
ininterviewsaboutbegginganditinerancy.14Kālūnāthwasanindispensibleresearch

14

Duetoconstraintsinspaceinthisthesis,IdonotdiscussDancePartiesinanydetail.
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assistantandcontinuestobeanindispensiblefriend:westilltalkonthephoneonce
everyfewweeks.


Kalākār Colony, located in an area of Jaipur known as Pānī Pec, is a

neighborhood owned by the government (see Illustration 4). Fifteen to twenty years
ago, groups of semi-itinerant performers were squatting on land near the Brass
Factory in BāSī Park, Jaipur. Many Kalbeliyas, including Kālūnāth and his family,
lived in tents alongside members of other semi-itinerant caste-communities of
performers, specifically NaQs-KaQhpūtlī-vālās and RāSā- Vholīs. When this land was
needed by the wealthy for other purposes, the government rounded up these semiitinerant,squattingperformers,piledtheirbelongingsintotrucks,andboughtthemto
theneighborhoodthenknownasPānīPecKaccīBastī,whatisnowKalākārColony.
Each nuclear family was given an empty plot of land and a government document
statingthatthisplotwastobelongtothisfamilyuntilthegovernmentneededitback,
at which time this family would be given another plot of land elsewhere. For many
years, these communities lived in tents on their plots, stealing electricity needed for
lightsandfans.BythetimeIarrivedonthescene,mostfamilieshadbuiltpermanent
structures, and the government had brought in water and electricity lines, and had
pavedthealleys.BecausethemajorityoftheresidentsofPānīPecKaccīBastīwere
performers in some capacity, this became a hot spot for musicians and dancers
followingthecreationofDancePartiesinthemid-90’s.Withtherisingpopularityand
successoftheseperformanceensembles,Kalbeliyas,NaQs-KaQhpūtlī-vālās,andRāSā-
Vholīsearnedenoughmoneytobuildhomesoutofbrickandconcrete.Additionally,
this neighborhood was renamed Kalākār Colony, the Artists’ Colony. Since then,
some performers who greatly succeeded in the tourism industry have either built
betterhomesorhavemovedelsewhere.Intheplaceofthelatterhavecomemembers
ofvariousothercommunities,suchasBrahmans,Muslims,Sindhis,Bengalis,and
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Illustration4.EntrancetoKalākārColony.PhotobyYasmineSingh.
Illustration4


Biharis. Many Kalbeliya families rent extra rooms to families of Bihari and Bengali
migrant workers. The neighborhood is divided into sections, mostly into areas
originallyoccupiedbyoneoftheoriginalthreeresidentialcaste-communities.Eachof
these neighborhood portions has their own temple, although everyone claims that
anyonecangointoanytemple.TheKalbeliyaportionisthesiteofaRāmdevjītemple,
whoisthefavoritedeityofmanyoftheresidentKalbeliyas.
Withthisdescriptionoftheconditionsofmyfieldwork,then,Inowpresenta
literaturereviewonsa[perās.
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SnakeSnake-CharmersinAcademicLiterature
CharmersinAcademicLiterature
Thesnakecharmerservesasaratherfrequentsymbolof“exoticIndia,”andassuchis
apopularimageinvariousformsofmedia.Despitesuchvisibility,thesnakecharmer
is under- and misrepresented in academic literature. A review of the problems with
eachtext(althoughthereareonlyafewpublished)wouldbetootediousataskandis
nottheconcernofthecurrentundertaking.Hence,manyoftheanalyticproblemsof
thefirsttextexaminedwillbetakenasparadigmaticoftherest.
Despiteitshighlyproblematicmethodsofinquiryandanalysis,15Ray’s(1986)
ethnography of ten Savara villages in Midnapore District, West Bengal, provides
readers with useful and interesting ethnographic data pertaining to the social,
economic,andritualpracticesofasemi-nomadic,lowcaste,tribalHinducommunity
ofsnake-charmers.Ray’sworkfocusesonSavaravillagessituatedjustoutsidelarger
15

MostofRay’shistoricalandtextualclaimsarepresentedwithoutevidenceorcitation(1986:12-19).

Forexample,hegivesanaccountofhowtheSavara,originallyaforestdwellingtribeas“food-gathers
andhunters”wereforced,bydeforestation,toturntosnakecharmingforsustenance(1986:44).
Additionally,hecontinuouslyassertsthattheSavarasarean“ancienttribe”whoarereferencedinthe
Veda,“Epicliteratures,”and“folkliteratures.”However,hegivesnoversecitationsandattemptsno
indicationthattheSavarasoftheseancientSanskrittextsareconnectedinanywaywiththeSavarasof
theethnography.Secondly,Raycharacterizesthefourgotras(clan)as“totemic”cultsandgivestheir
respectivetotemicobjects,thenclaimsthatthemajorityofthemembersofthreeofthefourgotras
neitherpossessatotemicobject,nordothey“observeanytabooorprohibition”connectedwiththe
giventotemicobjects(1986:62-62).Thirdly,RaymentionsothercastegroupsinBengal,Orissa,
MadhyaPradesh,andKarnatakawhichhesays“claimthemselvesas‘Savaras’”(1986:175-78).The
author,however,withoutgivinganyexplicitreason,takessnakecharmingtobethedefining
characteristicoftrueSavaraidentity,andattributestheclaimsoftheseothercastegroupstotheir
adoptionofa“generic”gotranameduringtheprocessof“Hinduisation”oftribalgroups.Lastly,and
mostproblematically,workingfromastrictlyDurkheimianunderstandingofreligion,Raygenerally
referstoallritualpracticesas“magico-religiouspractices”(seep.175),whichheexplainsthrough
referencetobeliefs(1986:128-158).Asthisproblemisparticularlyimportantforthispaper,itwillbe
addressedinthetext.
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villages inhabited by various and intermingled castes, in which the Savara families
speak a local dialect with similarities to Bengali and Oriya, and who claim descent
fromOriyaforest-dwellingcommunities(1986:1-6,34).Mostadultmalemembersof
theSavaracasteearntheirlivelihoodthroughthecatchingandcharmingofpoisonous
snakes,whilemostadultwomenoftheSavaracastebeg,constructandsellfloormats,
and oversee domestic work (1986: 34, 58-59). Two of Ray’s discussions of snakes in
Savara social fabric will be particularly helpful for this section of the paper: a)
economically, Savara communities are generally supported by the catching and
charming of snakes; b) Manasā, the goddess of snakes, is important in ritual and
narrativeastheobjectofdailyhouseholdandlargercommunitypractice(Ray1986:
35,147-153).Letusfirstdealwithsnakecatchingandcharming.
AccordingtoRay(1986:48-50),groupsofsixtotenadultSavaramalesleave
their villages in autumn for forests, rivers, and paddies for up to a month, searching
for snakes. When catching a snake, the Savaras “utter some incantations or magical
spells”whichRayexplainsare“believedtomakesnakesimmobile”(1986:49).Then,
“in the meantime they run towards the snakes with some herbs and roots,” because
againtheyare“believedtonumbtheirhabitofbiting”(ibid).Aftertheadministration
of “medicinal plants,” the snake’s throat is held to the ground with a long bamboo
stick, the catcher presses down the tail with the left hand and then with the left leg,
and the catcher finally grabs the head of the snake with the hand, putting it into a
lidded vessel. Here, Ray’s ascription of causality between belief and action is
problematic. Firstly, if the Savara snake catchers believed that snakes could be
renderedimmobilebytheuseof“incantations”or“magicalspells,”thenwhywould
they need to “run towards” them? By definition, one does not need to chase an
immobile object. Hence, their must be another way to explain the use of
“incantations” in snake trapping. Secondly, this paper rejects the argument that
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medicinalplantsusedinthecatchingofthesnakearebelievedto“numb[thesnake’s]
habit of biting” (1986: 49). Again, if the catchers believed that medicinal plants had
such an effect on snakes, there would be no need for restraining the serpent. These
explanationsthroughbelief,aswellasmostofRay’sanalysesof“magic”(1986:12943)16 and “worship” of various goddesses (1986: 147-58) indicate a reliance on
theoretical suppositions similar to those which Douglas (1966: 58) refers to as “old
anthropological sources,” which are “full of the notion that primitive people expect
ritestoproduceanimmediateinterventionintheiraffairs.”17
As stated above, the main source of income for Savara adult males in the
villagesRaydiscussesisthecatchingandcharmingofsnakes.Whiletheauthornotes
thatsomeindividualsselltheircapturedsnakesandextractedvenomto“laboratories”
where the snakes and venom are “used for research purposes, the snakes are most

16

Foracomprehensivestudyoftheuseof“magic”asananalyticalcategoryinWesternacademic

traditions,seeStyers(2004).
17

Contrarily,Douglasproposesananalysisofritualandbeliefassymboliccommunicationofsocial

boundariesandgroupconcerns.However,followingBell(1992:81-91),insteadofapproachingritualas
eitheronlyinstrumental(Ray)orsymbolic(Douglas),thispaperismoreconcernedwithsituationally
specific“strategies”of“ritualization”throughwhichtheactionunderinvestigation“establishesa
privilegedcontrast,differentiatingitselfasmoreimportantorpowerful”thanothersocialactions.
Thesestrategiesdirectlyindicatetherelationshipbetweenthe“socialbody”anda“symbolically
constitutedspatialandtemporalenvironment,”mediatedbywhatBell,buildingonBourdieu(1977),
calls“ritualmastery,”oranunacknowledgedandsub-discursive“practicalmasteryoftheschemesof
ritualizationasanembodiedknowing,asthesenseofritualseeninitsexercise”(Bell1992:93,98101,107-08).Hence,therecitationofincantationsandtheuseofspatiallyandtemporallyspecific
objectsinthecapturingofsnakesstrategicallydistinguishtheactofsnakecatchingfromothersocial
actions.Similarly,J.Z.Smith(1989:103,109)mightarguethattheseactionsandobjectsdraw“interest”
totheactionofsnakecatching;theyarean“assertionofdifference.”TheSavaras’useofsnakesand
strategiesofdistinctionarecarriedtolargeraudiencesafterthesnakeiscaught,de-fanged,and
appropriatelytrained.
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frequently trained and charmed” (1986: 50-51).18 Despite the fact that the author
proposessnakecharmingasthecentraldefiningcharacteristicinSavaraidentity,only
about a page of description of their method of charming is given: Snake charmers
travelbothindividuallyandingroups,andbothtoothervillages,wheretheyapproach
householdsdoortodoor,andtonearbyurbanareas,inwhichtheysetupandcharm
snakesinornearmarkets.Duringtheperformance,charmersfirstirritatethesnakes,
who in turn raise their hoods and attempt to strike and bite the charmer. Some
charmers play small hand drums and sing various songs associated with both the
goddess Manasā and with charming itself. In return, passers-by donate rice,
vegetables,andmoneytotheperformers.
Suffering from most of the same analytical problems as Ray, Mohanty’s
account of the Sapua Kela (1982), a nomadic community of snake charmers from
Patia, Orissa, describes and analyzes the group predominantly in terms of their
nomadicwandering.Verylittleinformationabouttheirsnakecharmingispresented,
andthelittledatapresentedisanalyticallyproblematic.Forexample,despitethefact
thatMohantydiscussestheSapuaKelaasacaste,whichisusuallyfollowedwithsome
assumptionofinheritedidentityoroccupation(oratleastasystematicexplanationof
socialeducation),hediscussessnakecharmingasacollective“choice”(1982:151-52).
Furthermore, Mohanty uses morally-biased language with which to characterize
Sapua Kela practice and motives, and to hypothesize audiences’ mental reactions to
performances:


18

Infact,thereisno“trainingofsnakes.”Thesnakesalreadyreactfearfullyofquicklymovingobjects,

andaresensitivetovibrationsintheground.Bothofthesefearsareexploitedintheactofsnakecharming,duringwhichthefrightenedsnakeflaresitshood,andmovesitshead,followingthe
movementofthesnake-charmer’shandandbīn,whichposethreatstothesnake.
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Onevitalaspectofsnakecharmingisthatitcreatesanimpressioninthemind
of the spectators that the snake-charmers have some amount of magical
powersorareprotectedbyherbalmedicines.ThisgivesaKelaawidescopeto
practiceavarietyofdeceptionsandhelpshimtoselltheirpseudo-medicines.
(Mohanty1982:152)

Despite the problems with its presentation, Mohanty’s work helps us point out a
number of interesting aspects of the Sapua Kela caste which parallel Kalbeliya
practice. Firstly, the Sapua Kela are a low-caste group of hereditary, itinerant snake
charmerswhohavetheirownlanguage,knownasdobhakabangle,allmirroredinthe
case of Kalbeliyas (Mohanty 1982: 150). Secondly, in addition to snake charming,
castemembersalsoengageinhealingandsaleofmedicineaswellasthesaleofsnakes
andpoisontozoosandchemicallaboratories.Withtheexceptionofthelastofthese,
Kalbeliyasengageinsimilaractivities.Therearealso,however,significantdifferences
with the Kalbeliyas. For example, while Kalbeliyas in Rajasthan have settled into
established, plotted homes, Mohanty claims that the Sapua Kela vehemently reject
any sedentary lifestyle (1982: 152). This may, however, present only a problem of
timing; perhaps in the early 1980’s, many itinerant Kalbeliyas, too, would have
rejectedsuchasettledlifestyle.Additionally,theSapuaKelaarethelowestsub-caste
of the other Kela sub-castes, none of who will accept water from them (1982: 155).
According to Robertson, the Chab]īvāle (basket makers) and Cakkīvāle (grindingstone makers) are Nāth sub-castes lower than Kalbeliyas (1998: 12). Finally, while
women from both snake-charming castes may practice begging on certain socially
appropriateoccasions,thewomenoftheSapuaKelacasteworkastattooartists,while
Kalbeliyawomendonot(Mohanty1982:152).
Another description of snake-charming practice in Orissa is found in Panda
(1986). In western Orissa, a religious community known as the Nāgbāchchā accepts
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tribal and low-caste individuals into their fold, although most of those who are
accepted are “the male heirs of the snake charmer and snake worshippers (like the

ojhā, jhānker or pūjhārī)” (Panda 1986: 39). Once initiated, members become guSi
(literally“skilled”),orcurerofsnakebites(Panda1986:40).Theinitiationceremony
includes an extensive pūjā,19 and its cycle happens every year. After seven years, a
memberbecomesperfected(sidkhiā,whichtheauthorclaimstocomefromSanskrit

siddha),20andisabletoserveasaguru.Oncefullyinitiated,however,membersofthe
Nāgbāchchā become, at least on a semi-professional level, yoked to the tasks of
catching and releasing of poisonous snakes that have intruded into the village,
performing traditional death rituals for dead snakes found, curing snake bites, and
“ward[ing]offtheevilspiritsfromthevillage”(Panda1986:42).
OurfinalgroupofsnakecharmersistheNāthJogīSa[perāsofnorthIndia.
That Nāths would engage is snake charming would not surprise White, who claims
“numerousNāthSiddhasareknownfortheirabilitytocontrol(andcharm)serpents,
yetanothermetaphorfortheirmasteryofthefemalekuS_alinī,andfortheirabilityto
treatpoisonsaselixirs”(1996:222).21Whilehighclassyogametaphorsandallusions

19

Duringthefirstday,initiatesfastandperformŚivapūjāataNāgbāchchāKoQighar,orasmallvillage

templewhereofferingsareusuallyperformedeveryMondaybyapriest.Thuspūjālastsforsixdays,
duringwhichthegurugivesmantrastotheinitates.Noonefasts,thoughtheyallabstainfrommeatand
intoxicants.Thereisalargepūjāontheseventhday,attheKoQighar,thenatabodyofwater,thenata
Śivatemple(Panda1986:41).Theneveryonegoesbacktothevillagewheretheyhavealargeceremony
includingdancingandfeasting.ThisisfollowedbyanotherpūjāattheKoQighar.Ontheeighthday
thereisanotherwaterpūjā,agoatsacrifice,andafeast,justbeforewhichthegurudistributes
medicineswhichareswallowedbytheinitiates.
20

ForNāthsasSiddhas,seeWhite(1996).

21

White’sendnotetothissectionreads:“GūgāChauhanorGūgāPīr,whomtheNāthSiddhasclaimto

havebeenoneoftheirnumber,isrenownedforhispoweroverserpents…Nepalilegendmaintainsthat
Gorakhnāthheldbackthe‘greatserpents’oftherainsinNepalforsometwelveyears,areferencethat
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to the Ŗgveda may make sense to a medieval Sanskrit textual studies scholar in the
contextofNāthJogīSa[perās,individualsacquaintedwiththelowcasteSa[perāsof
north India may be slower to accept such connections. Professional snake-charming
Sa[perāstravelaroundthecountryside,andoccasionallyinlargercities(thoughless
frequently since the Wildlife Act of 1972, which made illegal the trapping and
possessingofwildanimalsincitylimits),tofamouspilgrimagesitesandoccasionally
intoNepalandMyanmar,showingtheirsnakes–predominantlyblackcobras–which
arekeptinroundbamboobaskets,andplayingtheirbīns,orgourdflutes,whichthey
make(Briggs1938:59;Dhutt2004:17).22Sa[perāsarestreetmusicianswhobegfor
alms during snake-charming and bīn-playing performances, either door to door in
villagesorincrowdedmarketsinmoredenselypopulatedareas.Kalbeliyas,too,are
NāthJogīSa[perās;butonlyintheIndianstateofRajasthanareNāthJogīSa[perās
knownasKalbeliyas.
Robertson mentions that elders of certain Kalbeliya families in Jaipur had
procured loose contracts with resort hotels for entertainment performances for
tourists(1998:119-20).ThehotelmanagementdidnotpaynorchargetheKalbeliyas
overhead for their performances, instead, they allowed the Kalbeliyas to accept
donations from the tourists. While Kalbeliyas described their exhibition of cobras at
luxury hotels as begging, Robertson argues that this should be categorized as
performance,becausethetouristsare“payingforentertainment”(1998:119).During
thetimeofmyfieldwork,Kalbeliyaswerenolongerallowedtoshowtheirsnakesin

atonceharksbacktoVedicmythsofIndratamingtherainserpentVtraandtoGorakh’syogiccontrol
ofthekuS_alinī”(White1996:466n.22).
22

BothBriggs(1938)andWhite(1996)refertoSa[perāsas“Sapelas,”whichistheirnameincertain

northIndianregionallanguagesanddialects,particularlyinHimachalPradesh.
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tourist hotels, and referred to their work as both showing art (kalā dikhānā) and as
begging(mā[gnā,bhīkhmā[gnā)(seebelow,Ch.5).
In addition to tourist hotels, Sa[perās engage in other work related to their
occupation as snake-charmers. For example, Dutt has focused on their role as
traditional village healers, mainly of snakebite related illness (2004: 41).While Dutt
found that the herbal medicines used for snakebite seems to be effective only in its
“psychologicalsupport”–its“placeboeffectratherthananyanti-venomqualities”–
theherbalmedicinesusedformore“commonailmentssuchasastomachache,skin
diseases, etc.” do seem to be have some “medical basis” (Dhutt 2004: 41).
Furthermore,Dhuttclaimsthat“traditionalmedicineisasignificantaspectofculture
andlivelihoodsofsnakecharmercommunities”andthat“traditionalmedicineisoften
asimportantassnakestothecommunity,thetwoprofessionsareofteninseparable.”
WhileRobertson(1998:140-46)affirmsthattheKalbeliyasworkashealersforvictims
ofsnakebiteand“minorphysicalailmentsinadults,”sheclaimsthattheymainlytreat
children for illnesses attributed to the “evil eye” (būri nazar) and “evil spirit” (būri

ātmā).Thisisdonethroughtherecitationofvarious mantrasandthegiftofspecific
“protective metal armlets or bracelets” (ibid). Kalbeliyas also assist in exorcism of

prets (“ghosts”) at Bherūjī temples. Some of Robertson’s Kalbeliya informants told
Robertsonthatmost“possessed”personswereactuallyusuallysufferingfromTBor
domesticproblems.Inanattempttoexplainthisdiscovery,Robertsonarguesthat

despite their reservations about the reality of the supernatural causes of
certain conditions, it would be wrong to suppose Kalbelia healers are merely
cynicalexploitersoftheirpatients.Theyknowhealingprocessescanoftenbe
effectedoratleasthelpedbytheventilationofthesickor‘possessed’person’s
grievances, or demands for better treatment, attention and understanding.
(1998:146)
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While I met some Kalbeliyas outside of Jaipur who were healers and exorcists of
varioustypes,noneofmyKalbeliyainformantsinJaipur,however,servedassuch.
DhuttclaimsthatNāthJogīSa[perāslivingoutsideRajasthanearnlivingsby
the manufacturing, selling, and performing the bīn and other Sa[perā instruments,
including the “tumba (small drum-like object with one string), the khanjari
(tambourine)23 and the dhol (big drums)” (2004: 17-18). With the exception of
RajasthaniKalbeliyas,apparently,Dhutt’sinformantsclaimthatinthelasttwentyto
thirty years, since the criminalization of snake charming, Nāth Jogī Sa[perās have
beenearningbyparticipationinwhatDhuttreferstoa“BeenParty,”aprofessional
musicalperformanceataweddingorothercelebrationsbyagroupofsevenSa[perās
withvariousinstruments(2004:17).DespiteDhutt’scomments,theKalbeliyaDance
Partiesarefarmoresuccessfulthanthe“BeenParties”ofSa[perāsfromotherstates
in north India. I have seen both perform, and they are quite different. The “Been
Party,” whose performance I witnessed, consisted of a group of Sa[perā men from
Haryana state, all dressed in ochre-colored kurtā-pājāmā playing bīns, _aphlīs, and

tumbās. Kalbeliya Dance Parties include men playing all of these, plus others: one
playing a harmonium and singing, the other (usually a man from the RāSā-Vholī
caste-community)playingthe _holak.WhilethesemenplayRajasthani“folk”24music
of several varieties, two or three women perform the accompanying dance. Because
severaldancesincludecertainacrobatics,aKalbeliyaman,dressedasa“traditional”
Bañjārā (male dancer from a caste-community that traditionally produces salt) also
dances,helpsthefemaledancerswiththeiracrobatics,andblowsfire.
23

Thekhañja]ī,or_aphlī,isnotatambourine;itisasmall,round,woodendrum,coveredwiththeskin

ofalargelizard.
24

NotonlyareKalbeliyaDancePartiesmarketedas“folk”performances,manyKalbeliyasreferto

theirownstylewiththeEnglishword“folk.”
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AnimportantpeculiarityoftheNāthJogīSa[perās,whencomparedwiththe

other caste-communities of snake charmers described above, is their yogic identity.
Theirochrecoloredclothes,theburialoftheirdead,theirconnectionswiththeNāth
Sampradāy through their guru Kanipāvjī; all these are markers of social identity are
equal in importance to their cobras and bīns. Hence, it is now necessary to examine
someoftheliteraturerelatedtotheNāthSampradāyinRajasthan.

NāthJogī
thJogīsinRajasthan
sinRajasthan
The area now known as Rajasthan has long-standing associations with the Nāth
Sampradāy.Inanexcellenttextualstudyofmedievaltantricandalchemicalsources,
White (1996: 90-95) uses the term “Nāth sampradāya” to designate an
institutionalization of Nāth Siddhas sometime after the death of Gorakhnāth, who
probablylivedbetween12th-and13th-centuriesinnorthwesternIndia,aroundwhatis
today the state of Rajasthan. There is pan-South Asian evidence, before the 12th
century, of important religious lineage-leaders whose names ended with –nātha,
(lineagelistsusuallybeginwithĀdinātha,Śiva),whogenerallyrepresentsomeformof
medieval Śaivism, usually Western Transmission. However, in the late 12th- to early
13th- centuries, many references to Gorakhnāth appear, leading White to conclude
thatahistoricalfigurenamedGorakhmusthavelivedandparticipatedinthereligious
synthesis of Nāth Siddhas into the Nāth Sampradāy, during this time. Such an
institutionalization, or a synthesis, for White, included the loose formation and
“Gorakh-ization” of many Śaiva ascetic lineages, indicated by: a) a conflation of the
historically probable person of Gorakh with previous, “legendary or divine figures
namedGorakhorGorakca”;b)venerationofoneofvariouslistsof“NineNāths,”in
whichthelineageheadwaslocatedandwhosecentralfigurewasfrequentlyGorakh;
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c)“theappearanceofa‘canon’ofliteratureonthetechnicalandexperimentalaspects
ofhaQhayoga”(White1996:90-95).
There is evidence of the continued influence of the Nāth Sampradāy in
Rajasthan.Forexample,MānSingh,theMahārājāoftheRajputkingdomofJodhpur
from1803until1841,wasadiscipleofacelibate(sādhu)NāthJogīnamedAyasDev
Nāth,whohadprophesiedthedeathofhiscousinandenemy,BhīmSingh.AfterMān
Singh ascended the throne, Dev Nāth, and the Nāth jogīs in general, wielded
tremendous power and accumulated great wealth and numbers in the areas around
Jodhpur.MānSingh’srelationshipwiththeNāthwasmutuallybeneficial:hisreligious
andpoliticalidentitiesweresupportedbyhisdevotiontoandpatronageoftheNāths,
andinreturntheNāthsreceivedfromhimpowerandwealth(D.Gold1995:120-128;
Diamond2000).However,therearenotmanyothersourcesdealingwithNāthsādhus
in Rajasthan,25 perhaps due to a decline in “wild” asceticism (van der Veer 1987);
most recent inquiries have examined the householder Nāth Jogīs of Rajasthan (A.
Gold1988,1992;D.Gold1996,1999a,1999b,2002).
Housholder (g]hastī) Nāth Jogī communities do share certain social markers
withNāthascetics(nāgā).ForNāthhouseholders,the“orangeofthesadhus’robes”
known as bhagvā, “become the color of the householder’s tunic and turban, the
normal Rajasthani peasant dress”(A. Gold 1992: 41; D. Gold 1999a: 73). In many
cases, the color of the tunic and of the turban fades and, when worn over a white

dhoti,theybecomenothingmorethanadistinguishablecastedress.However,aman
cancommunicatethatheisa“householderinallhisglory”bywearingalong,brightly25

Thereare,however,afew.D.Gold(1999a)dealswiththerelationshipsbetweencelibateand

householderNāthJogīs.ForNāthpaintingsinroyalpossessioninJodhpur,seeDiamond(2000).White
(1995,2001)describesatextualaccountofthelifeofMastnāth,aNāthrenouncerwhosesamādhiisin
AsthalBoharmonasteryinRohtakDistrict,Haryana,whichisquiteclosetoRajasthan.White(1996)
constantlyreferstothe“NāthSiddhas,”celibatealchemistsofmedievalSouthAsia.
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dyed tunic with a full turban and a rudrākca bead necklace. Equally important for
householdersandasceticsisthe sīDgīnād(alternativelypronounced śriDgnād,orjust

nād;“hornedsound”),theblackstringwornaroundtheneck,adornedwitharudrākca
bead, a ring, and a small whistle made out of animal horn. Certain Nāth sādhus are
knownaskānphaQā(“split-eared”)becausetheywearlargeear-ringsthroughaholein
thecartilageinthemiddleoftheirears,createdbyaguruinthelaststageofinitiation.
D.Goldremarksthatwearingearringsindicatesboththemarkofgroupidentityanda
life-stage change for celibate Nāth Jogīs, but furthermore identifies one, in a
permanentsense,asaJogīfromaveryparticularsect.Mosthouseholders,however,
never undergo this altering initiation because “there does not always seem to have
beenobviouscorrelationsbetweensplitearsandreligiousrepute”(D.Gold1996:9495).Intherecentpast,though,therehavebeenseveralRajasthanihouseholderNāths
tohavetheirearssplit.D.Goldexaminesthreecasesofadult,householderNāthearsplitting, those of Rup Nath, Bana Nath, and Mishri Nath, in order to examine
similarities and differences in the individual’s motivations implicated in and the
personal meaning derived from the focus of “personal commitment” in this specific
ritual (D. Gold 1996: 102-107). While such occasional connections and continuities
between these householders and ascetics exist, the differences in ritual practice are
perhapsmorenotable.
Householder Nāths of Ajmer District, Rajasthan lead and participate in a
funeral cult which emphasizes the performance of nirguS bhajans and the pūjā of a
goddess named HiDglāj, whose main temple is in Baluchistan (in what is today
Pakistan).  Nāths stand apart from normative Hindu village tradition in funeral
practicesintwoimportantways.ThefirstisthathouseholderNāthsdisposeoftheir
deadinthesamemannerasascetics:householderNāthsareburiedsittinguprightina
yogic position, in cremation grounds that are located close to their neighborhoods.
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ThistraditionalreadyostracizestheNāthsintheeyesofsomevillagers,whopointout
the ritual impurity of dead bodies, and the polluting possibilities of keeping such
impuresubstancessoclosetoone’shouse.Thesecondimportantdistinctionbetween
more normative Hindu funeral practices and those of householder Nāths in rural
Rajasthan is the secrecy of the jāgaraS (all night singing of nirguS bhajans) on the
eleventhnightafterdeath(GoldandGold1984:119-120;A.Gold1988:98-119).In
order to participate, one must take initiation under a village householder Nāth. D.
Gold(2002:150)identifiesthisgroupasthe dasnāmīfuneralcult(cultoftennames).
Initiationintothecultentailstheacquisitionofthe“tennames”fromahouseholder
Nāth guru, after which the initiated participates in jāgaraSs. Although the dasnāmī
funeral cult keeps portions of its ritual practice private, members were generally
willing to discuss their practices with both D. Gold and A. Gold. The “ecstatic
participationindevotionalsong-fest,”suchasparticipationinthedasnāmīfuneralcult
andthepublic nirguSbhajansong-fests,playsanimportantroleintheconstructionof
the“socio-religiousidentity”ofhouseholderNāths(A.Gold2002:145).Anumberof
Nāths established themselves as particularly good singers or as adept in the
interpretation of the meaning of the bhajans, components of personal identity that
wereextremelyimportanttosomepeople.
Furthermore, certain renouncer Nāth Jogīs are renowned in various parts of
northIndiaandNepalaspossessorsofvariousmiraculousabilities,usuallyasaresult
of ascetic and yogic practice. The performance of haQha yoga, as taught by the
“perfectedmaster”(siddha)Gorakhnāthjī,leadstoanaccumulationof“supernatural
powers (siddhis), such as those that culminate in bodily immortality, jīvanmukti”
(White2001:140-42).Theyogic“techniquesandgoals”ofthemedievalNāthJogī,“an
individualisticandmaterialistic‘self-madegod,’”both“causedhimtobebrandedby
hisrivalsasahaughtyandatheist”andmadethesectandindividualJogīs“attractive
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to both the peasant masses and a certain number of Indian princes and potentates”
(ibid).
NāthJogīhouseholdersaresometimesseenaspossessingahereditaryclaimto
those yogic powers (Gold and Gold 1984). This is particularly the case in rural
Rajasthan, where most villages have at least one or two Nāth families. In many
important Nāth narratives, impressed or devoted Kings and rulers sometimes give
land to powerful Nāth Jogīs for monasteries or shrines. The two most striking
examplesofthisrelationshipbetweendevotedKingandpowerfulJogīare:a)between
Mān Singh, the Mahārājā of the Rajput kingdom of Jodhpur from 1803 until 1841,
and a Nāth Jogī named Ayas Dev Nāth; and b) between King Prithvi NārāyaS Śah
(1723- 1775), the Gorkhālī ruler responsible for the conquering and unification of
mostofNepal,andhispowerfulKānphaQāadvisor,Bhagavantanāth–whoispopularly
conflatedwithGorakhnāth.26D.GoldnotesthatwhilemostvillagesinRajasthanhave
oneortworesidentNāthfamilies,thevillageswithlargerNāthpopulations“haveall
been the sites either of yogic establishments that are still visibly substantial or of
locally well-remembered Yogīs with endowments from rājās certified by copperplates”(1999b:150-51).ThevillageofDhamnia,inBhilvaradistrict,Rajasthan,isone
such place. A substantial Nāth shrine contains a certified copper plate stating that,
circa 1383 C.E., a Maharana Raimal Singh “gave land for the shrine to one Sarvan
Nath,” who had attracted many followers. After settling in Dhamnia, one of Sarvan
Nāth’sdisciples,MeghNāth,becamesufficientlywellknowntoestablishashrineina
nearby village named Kheriya. There, one of Megh Nāth’s disciples, Shital Nāth,
prosperedasaresultof his“magicpowers,”andthustooaccumulated wealth,land,
and cattle; except that Shital Nāth decided to take a wife, which eventually caused
26

ForMānSingh’srelationshipstotheNāth,seeD.Gold(1995)andDiamond(2000).ForPrithvi

NārāyaSŚah’srelationshipswithBhagavantanāth,seeBouillier(1991a,1991b).
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disputes among the local disciples and tribal communities. After his death, his sons
arguedovertheshrines,eventuallyleadingtoacursethatDhamnia’sNāthcommunity
will prosper while Kheriya’s will not. The effect of this curse is still felt. D. Gold
concludesthat“Thus,thefalloftheNathsofDhamniafromthepowerfulyogisthey
onceweretotheordinaryhouseholder-peasantsmostaretodaycameaboutthrough
an unfortunate interaction of magical power with the worldly passions of family and
politics” (1999a: 70-72). Although it may require householder Nāth Jogīs to discuss
sucha“fall,”thespecificprestigeassociatedwithpowerfulasceticsofthepastisable
to work simultaneously with the Nāths’ prestige as gurus and lead-performers in
funeral cults, which has, in some cases, created a specific niche for Nāth Jogī
householdersinvariouspartsofruralRajasthan.
TheKalbeliyaspresentaninterestingcomparisontohouseholderNāthJogīsin
ruralRajasthan.Robertson(1998:12)notesthattheNāthJogīcasteinRajasthanis
comprised of a number of hierarchically arranged sub-castes, one of the lower of
which is the Kalbeliya, who Robertson claims “primarily identify themselves as Jogi
Nath sanperas. Other people may be jogis (yogis), or Naths, or sanperas (snake
charmers), but they are not all three” (1998: 276).27 Indeed, there are several
similaritiesbetweentheKalbeliyasandtheruralNāthsdescribedabove.Forexample,
adult Kalbeliyas men who have been initiated by a Nāth guru and taught correct

mantraswearochrecoloredtunicsandturbanswhentheyperform(Robertson1998:
60).Kalbeliyasburytheirdead,areassociatedwith siddhisoryogicpowers,andoften
officiate rites at Śaiva shrines, particularly those of Bherūjī (Sanskrit: Bhairava)
(Robertson 1998: 60-65, 140-42). Their narratives often feature the yogic exploits of
famous Nāths, particularly Gorakhnāthjī and their guru Kanipāvjī, from whom they
27

Again,thisisnottrue.Therearecaste-communitiesofNāthJogīSa[perāsthroughoutnorthern

IndiawhoarenotidentifiedasKalbeliyas.
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claim descent in much the same way as agriculturalist Nāth Jogī householders claim
descent from power Jogīs-turned householders (Robertson 1998: 55, 281-88). One
differencehere,however,isthemethodofdescent.Insteadofnarrativeshighlighting
thesignificanceofapowerfulJogī’stakingofa“femaledisciple”inthecreationofa
Jogī caste, the Kalbeliyas narrative of Kanipāvjī features a rivalry between him and
Gorakhnāthjī(Robertson1996;282-88).
TheKalbeliyaspresentotherinterestingdifferencesaswell.Forexample,even
thoughtheyshareburialoftheirdeadwithotherNāthJogīs,theeventsofaKalbeliya
funeral on the eleventh night after a death differ from those of the sedentary
agriculturalist Nāth Jogīs of Ajmer District, Rajasthan. While only initiates into the
Nāth dasnāmīfuneralcultarepermittedtoattendthejāgaraSandHiDglājMātā pūjā,
Robertson (1998: 237), who along with other non-Nāths, such as the Muslim
Qalandars (bear trainers and performers), was allowed to attend those rites for
deceased Kalbeliyas. Robertson does not describe anything like the dasnāmī funeral
cultofA.Gold’s(1988)orD.Gold’s(2002)texts.Furthermore,Robertson(1998:1213)claimsthat,besidestheChab]īvāle(basketmakers)andCakkīvāle(grinding-stone
makers)NāthJogīsub-castes,Kalbeliyasdonotinteractwithorhaveanysignificant
knowledge of other Nāth Jogī sub-castes. In my fieldwork, I discovered otherwise;
KalbeliyasfrequentlyreferredtoandinteractedwithmembersoftheNāthcasteofthe
Golds’ publications. My Kalbeliyas informants, particularly those living in Bhojpurā
Kaccī Bastī, mixed quite well and inter-married with these other Nāth Jogīs. Either
way, the comparison between Kalbeliyas and other Householder Nāth Jogīs in
Rajasthan is fruitful because of the differences it elucidates. A comparison between
Kalbeliyas and Nāth Jogī Sa[perās of other areas would be equally appropriate.
Unfortunately,Robertsonhasdoneneither.Infact,Robertson(1998:276)incorrectly
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claims that there are no other Nāth Jogī snake charmers other than the Rajasthani
Kalbeliyas.28Hence,thecomparisonwillhavetowait.


Having thus introduced the arguments of this thesis, the conditions of my

fieldwork, and literature reviews regarding both South Asian snake-charmers and
NāthsinRajasthan,letusturnourattentionstothispapersuseof“memory.”












28

Whiletherearenodetailedacademicaccountsofnon-RajasthaniNāthJogīSa[perās,thereare

severalpassingreferencesinacademictextsandalonger,governmentaldocumentdetailingsome
aspectsoftheirsocialpractices.Briggs(1938:59-60)describeshisbriefmeetingwithitinerantNāthJogī
Sa[perāsin1926.Similarly,White(1996:350-52)givesanaccountofhisbriefencounterwithaNāth
JogīSa[perānamedBhandarināthinKathmandu,Nepalin1993.AfterthepassingoftheWildlifeAct
of1972,whichcriminalizedthecatching,possessing,andoccupationaluseofwildanimalswithincity
boundaries,variouspoliceraidsintoSa[perāvillagesresultedinthearrestsofSa[perāsthroughout
northIndia.Hence,inanefforttonegotiateboththepreservationofwildlifeandtheculturalheritage
ofSa[perās,theWildlifeTrustofIndiaresearchedandpublishedamanualaddressingthesocial
practicesoftheSa[perās,theireconomicconditionsandtreatmentofsnakes,perceivedshortcomings
incurrentpolicydealingwithwildlife,andaproposedplanforthenegotiationbetweentheneedsofthe
snakesandsnake-charmers(Dutt2004:12-14).
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CHAPTER2
ORALANDBODILYPERFORMANCESOFMEMORY
ORALANDBODILYPERFORMANCESOFMEMORY

Introduction
Introduction
OneofthecentralconcernsofthisthesisisKalbeliyamemory.Yet,inordertounpack
thisthesis’suseoftheterm“memory,”andhencetheimportanceofanexplorationof
the memories of a specific social group, a review of a small portion of the recent
academic writing on memory is in order. This section is divided into two parts,
correspondingtothisthesis’stwousesofmemory.Inthefirst,Iwillexamineasetof
literature which deals with memory as a method for conducting research in a more
historicized anthropology and a more anthropological history. While part of this
sectionwilldealtheoreticallywithmemory,itsmainconcernistodelineatetheways
inwhichthethesiswilltreattheinterviewswithKalbeliyasinchaptersthreeandfour.
Secondly, we will turn to those theories of bodily memory, drawn largely from the
work of French ethno-sociologist Pierre Bourdieu, in order to anticipate the
arguments of chapter five. While chapters three and four focus on Kalbeliyas’ oral
representations of their past, chapter five asks how Kalbeliyas represent their pasts
throughskilledpracticeinthetourismindustry.
IntheirprefacetoEthnographyandtheHistoricalImagination,JohnandJean
Comaroff write that, during the 1980’s, post-structuralism and postmodernism had
destabilizedmanyofthecentraltermsandpracticesofanthropology,mostspecifically
theterms“culture”and“ethnography,”andideasof“otherness,”uponwhichcultural
anthropology relied (1992: ix-xii). These critiques occurred during a global political,
economic, and cultural exchange marked by “the rise of global communications and
mass media, the internalization of the division of labor, the revolution in worldwide
patternsofconsumption,thecommoditizationofpopularculture,andthedissolving
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ofneatpoliticalandideologicalboundariesaroundsocietiesandcultures”(1992:x).
TheComaroffsclaimthatonemethodologicaltoolwithwhichanthropologistsmight
brave this new intellectual horizon is with a “historical anthropology” in which
“culture” and “ethnography” are central. Such a position affirms that the “human
world, post-anything and –everything, remains the product of discernible social and
cultural processes: processes partially indeterminate yet, in some measure,
systematicallydetermined;ambiguousandpolyvalent,yetneverutterlyincoherentor
meaningless; open to multiple constructions and contests, yet never entirely free of
order–ortherealityofpowerandconstraint”(1992:xi).Descriptionsofboththepast
andpresentmustassumethe“ethnographicgaze”:historiansmustutilizethe“toolsof
the ethnographer” and ethnographies are incomplete unless “informed by the
historical imagination” (ibid). Dube claims that the interactions and dialogues
between anthropologists and historians have been useful in critically reworking both
theory and method, such that scholars may either approach the archives with the
theoriesandconcernsofanethnographer,orworkinthefieldwithadevelopedsense
oftheinterplaybetweenhistory,culture,andpower(2007:1-2,19-20,24-25).

OralRepresentationsofMemory
OralRepresentationsofMemory
One theoretical and methodological tool resulting from these dialogues across the
disciplinary boundaries of anthropology and history, which enables the scholar to
conduct historicized anthropology, is social memory. Taking shape as an academic
interest long before the 1980’s, social memory was first explored by Maurice
Halbwachs (1877-1945), a French sociologist and student of Durkheim. Diverging
fromcontemporary,psychologicalconceptionsofmemoryasaninherentlyindividual
faculty, Halbwachs theorized “collective memory,” which is a social means for
constituting and recalling the past, distinct from and contrasted with “history.”
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Rossington and Whitehead (2007: 5-7) claim that two texts which reopened the
discussion on memory, both of which engaged seriously with and reintroduced the
work of Halbwach were Yosef Yerushalmi’s Zakhor: Jewish History and Jewish

Memory(1982)andPierreNora’s‘BetweenMemoryandHistory’,theintroductionto
his Les Lieux de Mémoire (1984; trans. 1989). The first was precursor to a larger
academic trend. In the 1990’s, Holocaust studies relied heavily on the memories of
survivors, in which narrative, history, true and false memories, trauma, and identity
were all centrally debated and theorized. In the second, Rossington claims (2007:
135), Nora elaborates Halbwachs’s argument that memory and history are distinct
methodsofunderstandingtime.
Rossington continues that Nora’s essay was, similar to Benedict Anderson’s
idea of “imagined communities” (1991: 187-206), useful to scholars attempting to
explain national identity through recourse to memory. Rossington and Whitehead
(2007:8-9)findthatthisprojectofcharacterizingtheproductionofnationalidentity
was another academic legacy which turned to memory in 1990’s. More specifically,
postcolonial studies, concerned with the “continuing effects of the processes and
systems of empires,” and hence with “temporality and the past,” has occasionally
reliedonmemorymethodologically(RossingtonandWhitehead2007:9).Onesubset
of scholars utilizing memory as method, and associated with postcolonial studies, is
theSubalternStudiescollective,whichhassoughttorecoverandgiveprideofplaceto
the voice of the “subaltern” (the dispossessed or marginalized, originally used in
referencetoSouthAsia)inhistory,andtoindicatethecomplicityofpoliticsinwriting
history. Rossington and Whitehead point specifically to Spivak’s article “Subaltern
Studies:DeconstructingHistoriography”(1998),inwhichsheisconcernedwithasking
if the subaltern is able to speak for him/herself, or must always be represented by
others.Spivak,inturn,offersthatthememoriesofsubalternsmay,infact,providea
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means for recovering a portion of subaltern voice not accounted for in the archives.
Rossington and Witehead, however, ignore the work of other scholars from this
collective, including Shahid Amin And Gyanendra Pandey; the former, at least,
examinedmemorybeforethepublicationofSpivak’sarticle.


Amin’s Event,Metaphor,Memory(2006[1995])isabouttheanti-policeriots

in Chauri Chaura on February 4, 1922, generally remembered as a violent outburst,
antithetical to the disciplined non-violent nationalist struggle led by Gandhi. This
memory, however, is the product of nationalist narrative strategies, assembled of
“well-knownandmemorableevents,”outliningthe“triumphofgoodoverevil,”and
henceconstructinga“selectivenationalamnesiainrelationtospecifiedeventswhich
wouldfitawkwardly,evenseriouslyinconvenience,theneatlywovenpattern”(Amin
2006 [1995]: xix-xx). The riots at Chauri Chaura, however, were conducted by
followers of Gandhi, protesting colonial rule in accordance with and under the
organizationofGandhi’sCongressparty.Asaresultofnationaliststrategiestoavoid
association with violence, Chauri Chaura became a metaphor, representing “violent
police-peasant confrontations under the British Raj” to both nationalists and
colonialists (Amin 2006 [1995]:220). In order toavoid reproducing this metaphor of
ChauriChaura,andseekingtosomehowrepresentthevoicesofthepeasantsinvolved
in the events at Chauri Chara, Amin conducted “historical fieldwork” among those
elderly villagers in Gorakhpur district, who were involved, knew those involved, and
who remembered the events. Using these interviews in combination with the court
speeches of the accused, recorded in the archives, Amin seeks to “arrive at an
enmeshed,intertwinedandimbricatedwebofnarrativesfromeveryavailablesource”
(2006[1995]:222).Inotherwords,Aminclaimsthat:
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The desire to discover in oral history an entirely different source from the
archival offers a faint promise. But for me it was not a question of
counterposinglocalremembranceagainstauthorizedaccounts:theprocessby
whichhistoriansgainaccesstopastsisrichlyproblematic,asistherelationship
between memory and record, and the possibilities of arriving at a more
nuanced narrative, a thicker description, seem enhanced by putting the
problemsondisplay.(2006[1995]:xxi)

Another Subaltern Studies historian to use memory in constructing a thick,
implicated, and enmeshed picture of nationalist strategies of remembering and
forgettingisGyandendraPandey.
Like Amin, Pandey wants to write a history of an event, the “genocidal
violence”ofthepartitionofBritishIndiaintothemodernnation-statesofIndiaand
Pakistan, “and yet [simultaneously] convey something of the impossibility of the
enterprise” (2001: 4-5). For Pandey, communities are bound together by memories
and rituals which are “contested and variously interpreted … yet autonomous and
evenresistanttoitsrulesinmanyways”(2001:8).Ourunderstandingsofhistoryare
inmanywaysthe“sitesofmemory”establishedbynationalismandthemodernstate.
Thus “private memories” and “individual histories” are shaped and formed in
conjunction with “the ‘memory-histories’ of states, parties and pressure groups
representing communities and nations” (Pandey 2001: 11). Nationalist strategies,
again,wereresponsible fortheremovalofviolencefromthepopularrepresentation
ofPartition.Thisseparation,however,isnotpresentintheaccountsofsurvivors,for
whom “Partition was violence, a cataclysm, a world (or worlds) torn apart” (Pandey
2001:6-7).Pandeyfindsthatthedifferencebetweenhistoricalaccountsandmemories
ofPartitionispartofthegreatertrendofdifferencebetweenmemoryandhistory.
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NovetzkeclaimsthatmanyscholarsafterHalbwachshavesoughttoelucidate
the distinctions between memory and history (2008: 26-29). Characterizing such
attempts,Novetzkeoffersthatmemorywas giventhetheoreticalstatusit enjoyedin
the1980’sbecauseofitsroleincritiquing“modernmetatheories,”suchasthoseofthe
nation-state (as seen above), progress, and scientific reason (ibid). For example,
evidencedbyNora’sdiscussionofthe“sitesofmemory”(lieuxdemémoire)inFrance,
particularly those pertaining to the nation, Novetzke points out that the dialectic
between history and memory is similar in many ways to that between modern and
nonmodern.Memorystudiesalsofrequentlyemploythedialecticanddifferentiations
betweenoralandliteratesocieties,withmemorytiedtooralityandhistorytoliteracy.
Scholarsgenerallyviewmemoryandhistoryas“distinctandmutuallyexclusivemodes
ofrecallingthepast”(Novetzke2008:38).Forexample,forJanAssmann(2006),the
two are distinguished by the disinterests of memory to distinguish fact from fiction.
For Jacques le Goff (1992), history, and not memory, exists only as professional

scholarship. Memory can stand next to the archive as historical data, but cannot
supplanttherationalityofhistory.Evenstill,leGoffwrites,bothmemoryandhistory
remain forms of social practice. In response to the larger debates about the
distinctionsbetweenhistoryandmemory,NovetzkepointstotheinfluenceofHegel’s
dialect, who sought to pair reason and “Spirit” in the progression of human selfawareness. In those places of the world which had not progressed, Hegel claimed,
peoplehadpasts,butonly“half-awakened”knowledgeofit,“encodedin“‘Legends,
Ballad-stories,Traditions’allofwhich‘mustbeexludedfrom…history’”(Hegel1956
[1837]: 2; quoted in Novetzke 2008: 37). Following Rao, Shulman, and
Subrahmanyam(2003),NovetzkedivergesfromHegelandclaimsthathistoryexisted
inpremodernIndiaas“textures”amongother“genresofcomposition,”whichserve
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“different goals of historical recollection” (2008: 39-40). Memory and history,
therefore,canbeviewedastwodistinct“‘textures’ofremembrance.”
As for how these “textures of remembrance” may be used, Novetzke has
brought together two bodies of academic literature to write a history of the “public
memory” in the Indian state Maharashtra of the saint Namdev. Regarding the first
partofthephrase“publicmemory,”Novetzkeusestheideaof“public”toindicatethe
“tripartitestructure”ofgods,poets,andaudience,and“totheways bhakti relieson
theflowofsentimentandinformation,andthevisibilityofthatflow”(2008:15).His
usageof“public”reliesheavilyon workswhich seektodescribethedevelopmentof
“public culture” and the “public sphere” in “modern” India. The public sphere in
scholarship on India is generally related to mass media, printing, and the nation, all
indicatingmodernityandthestate.Insteadofviewingpublicasinherently“modern,”
Novetzke takes Micheal Warner’s description of “public,” from his work on queer
publicsintheUS:

[A]publicenablesareflexivityinthecirculationoftextsamongstrangerswho
become, by virtue of their reflexively circulating discourse, a social entity.
(Warner2005:11-12;citedinNovetzke2008:16-17)

Novetzke claims that the circularity of Warner’s definition, which resembles
characterizations of religion by Geertz as a “self-reinforced system of symbols,” and
by Bourdieu as a “principle of the ‘reflexive sociology’ of the cultural field,” is
purposeful, because a “public” is not factual, demonstrable, nor “carefully
constructed;rather,apublicreliesasmuchontheimaginationofeachindividualas
onacollectiveagreementastoitsexistence.Peoplemustbelievetheyareapartofa
public:thisgivesitbothitsstrengthanditsephemeralquality”(Novetzke2008:17).
Scholarsworkingon“public,”then,agreethattheseentitiesmustpossesssomeform
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ofsharedmemoryofthepastwithwhichtosustainthemselves(Novetzke2008:23).
For the second part of his use of “public memory,” Novetzkeconsults Jan Assmann
(2006), who claims that memory is “connective” and moral, that it produces publics
whichinturnconceptualizeofthemselvesasmoralcommunities.Historicalaccounts
of such publics producing memory is identified by both Assmann and Novetzke as
“mnemo-history,” or a history of cultural memory, which generally takes form as
writing genealogies of culture, constructing memories instead of the presentation of
historicalfact.
Differing in its specific use of memory, but likewise trying to develop a
historicalnarrativeofcommunityinSouthAsia,AnnGrodzinsGoldandBhojuRam
Gujar’s In the Time of Trees and Sorrows is an excellent ethnographic study of the
memories of elder villagers in the former kingdom of Sawar, Rajasthan. Gold and
Gujar deal primarily with memories focusing on last twenty years of colonial rule in
India,drawingouttheoppressionvillagersfacedbyboththe“GreatKings”andthe
British.Villagersgenerallycontrastthetimeundercolonialandroyalrulewiththeir
current circumstances, paying most attention to the changes in landscape, morality,
andpoliticalrights.Althoughthekingandhisemployeeswereoppressive,underhis
rulewildlifeflourishedandthecommunitywasmorallygoodandfullofloveforone
another. This account contrasts with Gold’s and Gujar’s informants’ representations
of their current circumstances, in which they are free from the old forms of
oppression,havepoliticalrightsandlanddeeds,butlesslove,morality,andwildlife.In
their chapter reviewing recent methodological usage and theorization of memory,
Gold and Gujar created four categories, into which they placed much of the recent
literatureonmemory:
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1)Oralhistoryisanatalevent,anemergentprocesshavingmuchincommon
withperformance.
2)Oralhistoryandnarratedmemoriesoffermultipleandconflictingversions
ofthesameevent;ratherthanobscuringthenatureofthepastthesepresenta
more robust, multidimensional reality – giving access to polysemy, multiple
meaningsthatmaychallengedominantdiscourse.
3) Memory has a “thick autonomy”; its thickness reveals modes of
embodiment, sensuousness, places, materiality, the everyday, and vanished
landscapes.
4) Memory is a “social fact,” belonging to collective mentalities, but
(paradoxically)itisindividuallyexperienced.(GoldandGujar2002:80)

The point which Gold and Gujar take away from this list and the works cited in its
elaboration is that “just those qualities that make memory suspect as a source of
history…makeitvital”(2001:90).
SharingwithGoldandGujaraninterestinrethinkingtherolesofmemoryand
environment in anthropology, Stewart and Strathern have used memory and its
connectionswithhistory,community,andidentity,inordertodrawoutitsrelationship
with “landscape,” which may be used subsequently to infuse ethnographic data with
spatialand“temporaldepthandsubjectivity”(2003:3).Inthismodel,“memory”and
“place” are both central to identity in the following processes: people remember
places, which are “socially meaningful and identifiable” spaces; these memories of
placesthenform“landscapes,”whicharementalandemotionalperceptionsofone’s
social environment – “people’s sense of place and community” which grant “both a
foreground and a background in which people feel themselves to be living in the
world” (Stewart and Strathern 2003: 4). Stewart and Strathern describe this placebasednexusofknowledgeandemotion,the“innerlandscapeofthemind,”asasource
of historical identity through which individuals interact with others in their social
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environment. Despite being informed through “cultural knowledge by living” in a
specificsocialenvironment,landscapesareindividuallycreatedandthusneverexactly
replicated(200:3).Itisimportanttorememberthatlandscapeisbestunderstoodasa
“process”becauseitisshapedbyhumanactionsandperceptions,bothsubjecttoand
areflectionofchangeand/orcontinuity.Hence,landscapeisatoolwithwhichStewart
and Strathern seek to connect place, community, and subjectivity with one another
andtheirconstructionbyandresistancetohistoricallydefinedpowerstructures:

[People] travel with their own inner landscapes. They remember particular
placesthroughimagesofhowtheylookedandwhatitfeltliketobethere;or
they develop such images through photographs, films, or narratives from
others.Whattheyarerememberingorcreatingherearelandscapes,towhich
they have a connection; and such landscapes can travel with people, giving
themasenseof‘home’whentheyarenot‘athome.’Thepersonwhostaysin
oneplacemaynotseethatplaceas‘home.’Thepersonwhotravelsmaycarry
‘home’aroundasatangiblepointinfluidity.29(StewartandStrathern2003:56)

However,thischapterencouragesarereadingofthistheory,withthehelpofTonkin
(1992).
WhileStewart’sandStrathern’sarticulationoflandscapeisuseful,particularly
in its wedding of identity, place, memory, history, and the individual, I propose
replacing their insistence on the location of “landscape” within the brain, with a
discussion of “landscape” as a set of meaningful relations between the wedded
processesabove,witnessedintheperformanceoforalrecitationofmemories.Tonkin
argues,forexample,that“oralrepresentationofpastness”areinextricablefromtheir

29

ThisisaparticularlyusefulstatementwithwhichtothinkofKalbeliyaitinerancy.
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performativecontext,inwhichthespeakerandanaudiencearepresent(1992:2).This
isbecause:

Therepresentationsofpastnessthattheseinterconnectionsinvolveincludethe
occasion,whentellerandlistenerintersectatapointintimeandspace,aswell
as the times recounted. So the temporalities in question include the tellers’
ownpasts,tillthatmomentoftelling,andtheadjustmentstheymaketotheir
talesonaccountoftheirlistener’spasts.(Tonkin1992:3)

This is not to state that individuals are not capable of cognition, however, or that
humans do not operate mentally. My insistence here is that we focus on the
“landscape” in its location among the performative nature of the narration of
recollection.ItmaybetruethatKalbeliyaspossessmental“landscapes,”whichwere
articulated when they discussed with me the jaDgal or villages in and through which
they used to wander around. Proving or disproving the existence of these mental
schemes, however, is neither my intention nor my objective. Instead, I will be
concerned to avail the important and meaningful constructions of relation by
consideringthreetemporalitiesofmyinterviews,asdescribedbyTonkin:thetimein
the account, the time in between the account and the performance, and the time of
theperformance.


From this varied collection of writings on memory, then, I am now able to

detail my treatment of those memories of Kalbeliya past I recorded in and around
Jaipur. For the third and fourth chapters, I will use my interviews, which, following
Stewart and Strathern and Tonkin, may be characterized as a construction of
“landscapes”–meaningfulrelationsbetweenindividuals,places,andtemporalities–
atthetimeofperformativerepresentationofpastness–indicatingthetemporalitiesof
theaccount,thetimebetweentheaccountandtheperformance,andtheperformance
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– which, when transmitted among others, helps the imagining of something akin to
Novetzke’s“publicculture.”Thatis,theinterviewswillallowmetowitnesssomething
which binds together the Kalbeliya community in Jaipur because of its creation of a
Kalbeliya “public,” an imagination or agreement of a group by way of circulation of
social “texts.” Togetherwith identity and community, this understanding of memory
highlightsitsrelationshiptosocialenvironment,specificallytheplaceandtimeofthe
memory, and values and judgments associated with them. In understanding my
interviews thusly, I will, following Amin and Gold and Gujar, use them in a
particularly suspect and questionably manner so as to give a “thick” and enmeshed
illustrationofaKalbeliyapast.

SkilledPracticeasBodilyMemory
SkilledPracticeasBodilyMemory
BodilyMemory
Arrivingatsuchausageof“memory”forchaptersthreeandfourofthethesis,then,
the task at hand becomes the presentation of chapter five’s conception of memory.
WhilechaptersthreeandfourdealswithKalbeliyas’representationsofthepastinmy
interviews,chapterfivefocusesonKalbeliyas’strategiesfortheireconomicandsocial
betterment through different representations of a different past in the tourism
industry. In dealing with these issues, this second section on memory will examine
theories of “bodily memory,” drawing influence overwhelmingly from the writings
Bourdieu (1977, 1984). Although he never wrote very much about memory, it is
importanttoquicklyreviewthemajorstridesinBourdieu’swriting,particularlythose
highlightedbytheoristsofbodilymemory.Bourdieuarguesthatgroupmembershipis
contingentuponthecorrectbodilyperformanceattheappropriatetimesandplaces,
or strategic improvisational practices, motivated by the habitus, a set of dispositions
both produced by and which re-produces the objective structures of the social
conditionsofthegroup(1977:3-9,72,78-82).Socialmemberslearntheseembodied
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strategies of improvisation, internalizing their correct social uses in the appropriate
spaces through constant repetition, until they become naturalized, that is, until the
actor has “practical mastery” (1977: 87-89).  The logic of these strategies is
“misrecognized”asinseparablefromthetimesandplacesinwhichtheyareenacted.
Hence,thearbitrarysocialorderisnaturalizedbytherelationshipbetweenobjective
social structures and internalized structures. The objective structures reproduce the
powerrelationsofwhichtheyaretheproduct,bysecuringthemisrecognitionofthe
arbitrariness on which they are based (1977: 64). Elsewhere, examining the
relationship between socioeconomic class and taste in art in Paris during the late
twentieth century, Bourdieu (1984: 1-7) has argued that an individual’s dispositions
are developed relative to the social field in which s/he is educated. With social
education, the individual’s practices subtly indicate and place the individual into
his/her social field. Hence, while hierarchy influences the dispositions and social
practicesofindividuals,theindividualinturnreproducesthehierarchy.
The most concentrated effort to develop a theory of bodily memory is
Connerton’s HowSocietiesRemember(1989).Connertonclaimsthatsocialmemory
istobefoundin“commemorativeceremonies,”whicharecommemorativeprecisely
because of their performative character (1989: 4-5). Performance, in turn, is
inherentlyconnectedtohabitandhenceto“bodilyautomatisms.”Whileacommunity
mayrememberitsidentitywhenitis“representedbyandtoldinamasternarrative,”
similartoacollectiveautobiography,commemorativeritualsdomorethanthis:“An
imageofthepast,evenintheformofamasternarrative,isconveyedandsustainedby
ritualperformances”(Connerton1989:70).Connertonthenstatesthat

[W]hatisrememberedincommemorativeceremoniesissomethinginaddition
toacollectivelyorganizedvariantofpersonalandcognitivememory.Forifthe
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ceremonies are to work for their participants, if they are to be persuasive to
them, then those participants must not [be] simply cognitively competent to
executetheperformance;theymustbehabituatedtothoseperformances.This
habituation is to be found … in the bodily substrate of the performance.
(Connerton1989:71)

Bodies,then,“stylisticallyre-enactanimageofthepast”continually,therebyensuring
the relevance of the past, through “incorporating” bodily practices, or those which
impartmessageswiththeirbodieswhileengagedinthatactivity(Connerton1989:7172). Incorporating bodily practices, with varying degrees of formality, fall into three
“heuristicdistinctions”between“ceremoniesofthebody,”“proprietiesofthebody,”
and“techniquesofthebody”(1989:79-88).
For“techniquesofthebody,”Connertongivestheexampleofbodilygestures,
specificallyheadandhandmovementsduringcommunication.Connertonturnstoa
manual of conduct by Erasmus written in 1530 for the example of table manners as
“proprietiesofthebody.”Rememberedintablemannersaretherulesforappropriate
behavior, which indicate both the “formation” of an individual “whose sensibility is
attuned to the more exacting and meticulous promptings of decorum” and the
formationofa societywhichseparates“classesofpeoplewhoaredistinguishableby
publiclyobservablestandardsofrefinedbehaviour”(1989:83-84).Finally,Connerton
arguesthattheseventeenthcenturyFrenchnobility,forwhomblooddictatednobility
membership,used“ceremoniesofthebody,”suchasknowinghowtobottleandtaste
finewinesorpossessingathe“knowledgeofthehunt”(ibid).Includedherearealso
bodilyadornments,suchas“theuseofcarriages,thebearingofarms,thewearingof
costumes” to perform their noble blood. Adapting Bourdieu’s ideas of symbolic
capital,identifiableonlythroughrecoursetothehistoryofthegroup(1977:171-183),
Connertonwritesthat
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theobjectsendowedwiththegreatestsymbolicpowerarethosewhichdisplay
the quality inherent in the possessor by clearly demonstrating the quality
required in the appropriation. Objects of symbolic, as distinct from financial,
capital are as it were locked into the whole life history, and therefore the
memories,ofthosewhopossessthem.(Connerton1989:87)

These required time to be both learned and treated ceremonially, but eventually
reminded performers of French nobility of a system of honor and hereditary
transmissionastheorganizingprincipleofsocialstratification.
Bourdieu’s habituswithinthetheorizationofmemoryispartoftheimpetusin
Gavid Flood’s The Ascetic Self (2004). A historian of religions, Flood develops a
theoryofasceticism,whichhethenusesinacomparativeefforttodescribeasceticism
in Christian, Buddhist, Brahman, and Tantric contexts, and finally reflects on the
project is his last two, theoretical chapters. Flood’s central thesis is that asceticism,
defined as attempts to reverse the flows of body and time, is a performance.
Asceticismistheperformanceofboththe“memoryoftradition”andthe“ambiguity
of the self.” By “tradition,” Flood refers to a “religious tradition, within a shared
memorythatbothlooksbacktoanoriginandlooksforwardtoafuturegoal”(2004:
2). Those who perform such traditions are “historical, language-bearing, gendered”
people.The“ambiguityoftheself”liesinthefactthatthisindividualpersonseeksthe
renunciation of subjectivity. Flood’s elaborations of “memory of tradition” finds
memory as “information deemed important by a community and often with the
functionoflegitimisingthepowerofaparticulargroup”(2004:8).Memoryassumes
the roles of “the transmission of information and knowledge,” the constitution of
“collective identity,” the “maintenance of power relations,” and the “individual
formationofalife”(ibid).WhilethisthesiswillremainperhapsmorewarythanFlood
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of the use of “tradition” as an analytical category, the author confirms Flood’s
insistence on memory as performance, and the simultaneous production of the
individualandthegroupthroughbodilypractice.
WhileFloodusedBoudieu’smodelinanewcontext,hehasdonelittletoadd
totheoverallmodelofbodilymemory.Conversely,Sutton’sdiscussionofcookingas
“skilled practice” not only uses the model in a new context, it is a much needed
corrective in its adaptation of the language of “skilled practice” (2006). Sutton’s
intention is thinking about how he might discuss food preparation as “skilled
practice,” related both to the senses and to memory. His understanding of “skill
practice”restsmostfirmlyonthewritingsofBourdieu(1982),Connerton(1989),and
Ingold (2002). Sutton advises that Bourdieu’s and Connerton’s characterizations of
tasteas“embodiedknowledgeorincorporatedskill”shouldopenupa“newseriesof
questions about how such skill is transmitted, deployed in daily practice and in our
relationship to material objects in our environment.” In doing so, Sutton turns to
Ingold(2002)andotherproponentsof“activitytheory.”
Sutton summarizes Ingold’s description of skilled practice as the use and
adaptationofthemind/bodyanditsextensions(tools,etc.)inachangingenvironment
which is itself “part of the total field of activity” (2006: 91-92). Despite the fact that
“mentalplansmayprovideguidepostsforpractices,”(i.e.assessmentof,reflectionon
work),skilledpracticeisnotaccomplishable“throughtheexecutionofamentalplan.”
Skill is not a set of rules, and cannot thusly be transmitted; skill is always learned
throughexperienceorapprenticeship.Ingoldusestheterm“educationofattention,”
whereanthropologistsmightuse“enculturation,”todescribetheprocessesbywhich
we learn skill (Sutton 2006: 92). Here, Ingold adds that this is also an education of
memory: “a training of the total person into practices that make certain things and
eventsintheenvironmentmemorable.”
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NeitherBourdieunorSherryOrtnerhasdealtsystematicallywiththeproblem

of memory. However, because Bourdieu’s work is so central to the concerns of
theoristsofbodilymemory,anyrealcorrectivetotheBourdieu-Connertonsystemof
social education, bodily memories, and social reproduction, must deal with the root
source. Ortner claims that Bourdieu’s practice theory, responding to a theoretical
environment in which models found only constraints on behavior, sought to
“conceptualizethe articulationsbetweenthepracticesofsocialactors‘ontheground’
and the big ‘structures’ and ‘systems’ that both constrain those practices and yet are
ultimately susceptible to being transformed by them” (Ortner 2006: 1-2). This
importantcorrectivetosocialtheoryclaimedthat“historymakespeople,butpeople
make history,” which, despite posing a seeming contraction, may actually be “the
profoundest truth of social life” because it “restored the actor to the social process
without losing sight of the larger structures that constrain (but also enable) social
action”(Ortner2006:2-3).Howeverhelpfulshehasfoundpracticetheory,Ortnerhas
sought to correct its shortcomings with recourse to three bodies of theoretical
literature, all of which appeared contemporaneously with practice theory in the late
1970s and early 1980s: “the power shift”; “the historic turn”; and the
“reinterpretation(s)ofculture”(Ortner2006:1-4).
For an emphasis on power, Ortner turns to Foucault, Scott, and Williams,
whoseworkshecharacterizesas“offer[ing]themostgeneraltoolsforexaminingany
formofdominationandinequality”(2006:6).30Despitehavingusedtheworksofall
of these writers at one point on another, Ortner finds William’s (1977) “Gramsciderivednotionofhegemoniesasstronglycontrollingbutnevercompleteortotaltobe
the most useful in [her] various attempts to inject more power into a practice
approach”(Ortner2006:6-7).Ortnerunderscoresthat,becausedominationisalways
30

Formoreontheeffectsofthe“powershift”onOrtner’spracticetheory,seeOrtner(1996).
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characterizedby“ambiguities,contradictions,andlacunae,”socialreproductiontoois
“never total, always imperfect, and vulnerable to the pressures and instabilities
inherentinanysituationofunequalpower”(2006:7).
“Thehistoricturn”canbeseeninthreedistinctmovements:Marxisthistories
of political economy, such as Eric Wolf’s Europe and the People without History;
cultural histories, such as Geertz’s Negara; and colonial histories, such as Bernard
Cohn’s“HistoryandAnthropology:TheStateofPlay.”31Theimportanceofthisnew
interest in history lay both in its expansion of the ethnographic method, and in its
theoreticalassertionthat“culturallyorganizedpractices”aregeneratedthroughlocal
and global historical processes (Ortner 2006: 9). For Ortner, it is important to
remember that “history” is neither always set in the past, nor always change; it also
involves a “duration” of patterns, and a “situating” of studies in their historical
“moments.”
The“reinterpretation(s)ofculturetakesstrengthfromtherecentcritiquesof
theessentialistterm“culture”asusedinclassicalanthropology.Ortneraffirmstrends
in studies of “public culture,” and “ethnography and media studies,” which assume
culture is related to politics, either as its subject or part of its process, and moves
“acrosssocial,cultural,andpoliticalboundaries”(Ortner2006:13).InOrtner’sview,
cultures are collections of “public texts, to be analyzed for the kinds of ideological
worktheydid”(2006:13).Additionally,Ortnerunderscoresthe“new-oldconceptof
culture,” which constrains individuals to act in accordance with their desires, by
assertingthat“cultureshapesthesubjectivitiesofpeoplenotsomuchasmembersof
particular groups (although that is not totally irrelevant) but under specific historic
regimes of power” (2006:14). Furthermore, she uses the enabling capabilities of
31

Ortner(1999)haspreviouslyindicatedtheeffectsofhistoryandhistoricizationonhertheoryof

practice.
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culture to characterize as always culturally available both resistance and agency –
empowermentin“aworldofdominationandinequality”(Ortner:2006:15).Themain
reason,Ortnerclaims,thatpracticetheory,afteritsinfusionwithpowerandhistory,
needs“culture”isthatsocialtransformationisactuallyaculturaltransformation:

Taking culture in the new-old sense, as the (politically inflected) schema
throughwhichpeopleseeandactupontheworldandthe(politicallyinflected)
subjectivities through which people feel – emotionally, viscerally, sometimes
violently–aboutthemselvesandtheworld,socialtransformationinvolvesthe
rupturingofthoseschemasandsubjectivities.Andtakingcultureinthenewer
–public,mobile,traveling–sense,socialtransformationworksinpartthrough
theconstantproduction,contestation,andtransformationofpublicculture,of
mediaandotherrepresentationsofallkinds,embodyingandseekingtoshape
oldandnewthoughts,feelings,andideologies.(Ortner2006:18)

Reflecting on the literature reviewed in section, the theoretical lens for the
fifth chapter of the thesis begins to come together. Skilled practice of Kalbeliyas
(those deployed in showing snakes to foreigners: playing the bīn, catching and
handlingsnakes,wearingtheclothesof sādhus,etc.)cannowbeunderstoodasbodily
memory,constructedthroughimposedandresistedpowerstructures(withpoliceand
wildlifeprotectionactivistsinfrontofcitypalace,withtourists,witheachother,etc.),
subjected to historical change and given meaning in a specific historical time period
(one in which “traditional” performances and goods are valued by wealthy tourists),
and as indicating something of a politically and historically constructed cultural
environment, in which subjectivities are shaped by “historic regimes of power,”
resistancetowhichisculturallyviable.Finally,thismodelaccountsforsocial/cultural
transformation, by indicating the constant process whereby the individual produces
publicculturewhilepublicculturesimultaneouslyproducestheindividual.
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BridgingMemories:PreoccupationswithHistory
BridgingMemories:PreoccupationswithHistory
In relating the oral memories of chapters three and four to the bodily memories of
chapter five, I turn to reflections on the uses of history and dialogue in recent
scholarship. 32Bydoingso,Iproposethatbothformsofmemory–oralandbodily–
areformsofrepresentationofthepast,usedinthepresenttoeffectthefuture.Walter
Benjamin’s “Thesis on the Philosophy of History” (1968) is particularly useful in
imagining the social utility of relating temporalities. For example, in paragraph VI,
Benjaminindicatesthepotencyofrepresentationsofthepast:“Toarticulatethepast
historicallydoesnotmeantorecognizeit‘thewayitwas’(Ranke).Itmeanstoseize
hold of a memory as it flashed up at a moment of danger,” which “affects both the
content of the tradition and its receivers” (1968: 257). Furthermore, Benjamin’s
“angel of history” faces the past, but is propelled towards the future (1968: 259-60,
paragraphIX).WhileBenjamin’sworkhasmanyimplicationsforhistorians,Iusethis
referencetopointoutthatthenonlinearpastiseminentlyimplicatedinthefutureby
forcesexternaltoit(here:Kalbeliyaspeakersandactors).

32

Thequestionofhistoryandtemporalityinanthropologyhasalonghistory.Fortwoimportant

momentsinthisgenealogy,seeLévi-Strauss(1966)andFabian(1983).InTheSavageMind(1966),
Lévi-Straussdepictsaneverpresentoppositionbetweenhistoryandstructurebecausethelatterwill
alwayscontain“originalandderivativeseries”(1966:233-34).Partofhispreoccupationwithhistory
andstructurein“so-calledprimitive”societiesistoshowthattheyarenotlessintelligentor
sophisticatedthantheirEuropeancounterparts.Secondly,Fabian’scritiqueofanthropology(1983)
askshowitspractitionersdistancefromtheirownsocietiestheirobjectsofstudy.Byavoiding“the
questionofcoevalnessandtemporalcoexistence”ofthefieldworkerandobservednative,LéviStraussianstructuralism,“eliminate[s]Timeasasignificantdimensionofeitherculturalintegrationor
ethnography”(1983:52).ParticularlypowerfulinFabian’scritiqueofLévi-Strauss’suseofhistoryishis
attestationoftheinsulationofstructuralismtotheproductiveandstructuringcapabilitiesofhistorical
flows.
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Keane’s examination of the colonial and postcolonial encounters between

DutchCalvinistmissionariesandSumbaneseIndonesiansdrawsreaders’attentionsto
the importance of competing narratives of history in the continuous and processual
production and transformation of discourse and practice (2007). Central to Kean’s
argument is what he calls “sense of history,” which is a perception of change and/or
continuity with the past, present, and future (2007: 114). This sense of history is a
productoftheparadigmaticlinkingofdiscourse,practice,andmaterialobjects–what
Keanecalls“semioticideology”(see2007:16-19).Responsestothissenseofhistory,
or the ways in which it influences individuals, are also relative to the situational
“semioticideology.”Fleshingouthischaracterizationsoftheusesofthepast,Keane
shows that, in the encounter between Dutch missionaries, Sumbanese converts, and
Sumbanese ancestor ritualists, the “moral narrative of modernity” was central to
indictments, arguments, and self-representation (2007: see particularly Chs. 5-7).
However,theSumbanesediscoursesandpracticesthatwererepresentedas“modern”
drew from “semiotic ideologies” that were already available. Interestingly, Keane
points to the ways in which Sumbanese converts placed themselves in these moral
narrativesofmodernity–tiedtoasenseofhistorywhichbeganinthegardenofEden
andcontinuedthroughBiblicalJudea,Europe,andIndonesia–whilesimultaneously
remainingheirstotheauthorityoftheritualistancestors(2006:Ch.5).
Keane’s work draws heavily from Chakrabarty’s assertion in Provincializing

Europe(2000)thatcertainBengalipracticesandformsofbeingfindprecedence(and
contradiction)inbothEuropeanEnlightenmentthoughtandfundamentallydifferent,
local,andparadigmaticrealities.Thatis,Chakrabartydisruptslinear,universalhistory
(History 1) that finds “modernity” emanating from Europe, and non-Europe always
lagging behind. Chakrabarty explicates “conjoined and disjunctive genealogies” of
discourse and practice, which simultaneously indicate European and Bengali

69

influence (2000: see Part Two). These discourses and practices (History 2s) cannot
exist in accounts of History 1, because they present instances of a different Bengali
modernity.KeaneusesChakrabarty’sworktoarguethatallusesofhistory,including
“themostearnestclaimstobesettingoutonnewadventures,eventobeenteringinto
auniversalhistory–whethermodernityorsalvation”alwaysdrawfromexistingforms
ofdiscourseandpractice(2007:174-45).


Asaparticularrelationbetweendifferenthistoricalgenealogies,andhencean

instance of Chakrabarty’s History 2,33 Kalbeliya oral performances of memories and
theirdeploymentofbodilyre-memorializationdrawfromrepertoireswithconjoined
genealogies – or, from what I will call “conjoined repertoires.” These performances
create a “sense of history” in the body and in discourse that seems to signal
discontinuity with the past, yet are constructed through preexisting modes of being
and acting. Hence, these instances are comparable to Keane’s examples of religious
conversioninIndonesia(2007:149-269)andtoPartTwoofChakrabarty’sbook(2000:
117-236),andhelptodisruptuniversal,History1,aswellasother“moralnarrativesof
modernity.”






33

PerhapsIcouldclaim,followingLoos(2006:19-20),thattheKalbeliyaexampleisoneofan

“alternativemodernity.”However,followingKeane(2007),Imaintainthat“modernity”isalwaysused
innarrativesinformedby“semioticideologies.”Hence,thefirstplacetolookforadiscussionof
modernityoughttobeone’sinformants(or,forHistorians,thearchives).Asmyinformantsnever
broughtupissuesof“modernity,”anydiscussioninthispaperof“modernity”willultimatelybeforced.
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CHAPTER3
“YOUWON’THAVEAHOUSEINTHEVILLAGE”:
“YOUWON’THAVEAHOUSEINTHEVILLAGE”:
ITINERANCYINTHEJA
JAfGAL
fGAL
fGAL

Introduction
Introduction
IndividualdescriptionsoforreferencestoacollectiveKalbeliyapastusuallymakeuse
ofadefiniterepertoireofimportantobjectsandactivities,whichfrequentlyserveas
symbolsand metonymsforboththecollectiveKalbeliyapastintheirnarratives,and
for the Kalbeliya community in greater north Indian society. Such objects and
activitiesinclude:a)socialpractices,suchasitinerancy,begging,theraisingandcare
of donkeys, dogs, chickens, and other such animals; and the hunting of rabbits,
porcupines,andpartridges,withthehelpofdogs;b)formsofbegging,suchasshowing
snakes, dressing as ascetics, showing stone images of the Seven Sisters (a group of
mothergoddessesimportantinRajasthan),andshowingfive-,six-,andseven-legged
cows; c) musical instruments, such as bīns (gourd flute), _aphlīs (small hand drum
covered with lizard skin), and tumbās (a percussive string instrument, made from a
gourd); and d) places, such as jaDgals (forest), villages, and tents. In the next two
chapters of the thesis, I present excerpts from my interviews with Kalbeliyas in and
aroundJaipur,whodrawfromthisrepertoireindescribingtheirpastandpresent,and
reflectonandanalyzetheirmemoriesandcurrentsituations.Thischapterfocuseson
itinerancy,whilethefollowingchapterapproachesrememberedservicesprovidedby
Kalbeliyas during a period of itinerancy: ascetic-begging, snake-showing, and
entertaining.Thereaderwillfindthatthefocusofeachchapterappearsinthecontent
of the other. Hence, it will prove important to keep in mind that the repertoire
mentioned above is drawn from frequently. Furthermore, although these forms of
begging and entertaining have been practiced separately and are distinct from one
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another and from itinerancy in important ways, they are, however, deeply related to
and overlap one another, and are remembered to have been frequently practiced
togetherandbythesamepeople.
Hayden(1999)hasrecentlyproducedanethnographicdescriptionofthecaste
councils of a nomadic community known as Nandiwallas in the west-central Indian
stateofMaharashtra.TheNandiwallasareanexampleofwhatHaydencalls“service
nomads”: they travel between villages, towns, and cities, receiving money for
entertainment through the performance of bull tricks. Not many studies of Indian
service nomads exist; but from the work that has been published, Hayden finds six
general characteristics of service nomads (1999: 11-12): (1) Service nomads do not
producewhatisnecessarytosurvive;theytradeservicesforgoodswithsettledpeople,
from whom they also occasionally steal. Hence, they frequent fertile areas, in which
surplus production is greater. (2) Service nomads are “highly specialized in the
primaryservicestheysupply,”althoughtheydo havesecondaryoccupations.Service
nomadic women “may contribute significantly to household economy by carrying on
tradeinsmallitems(e.g.folkmedicines,needles,threads),orthroughservicesoffered
(e.g.abortionsforvillagewomen[Nandiwallas]orprostitutionforvillagemen).”(3)
Servicenomadsdivideterritoriesamongstthemselvesinordertoavoid competition,
“as any given area offers only a limited demand for a specific service.” (4) Service
nomadsseektoenjoyfriendlyrelationswithsettledcommunities,therebyattempting
toprotecttheirabilitytoreturn.“However,hostilityfromthesettledpopulationisstill
frequentlyencountered”(5).“Servicenomadsoftenhavea‘homevillage’wherethey
returnduringcertainseasons,particularlyduringtherainyseason.”(6)Manyservice
nomads have their own language, distinct from the languages spoken in the areas
wheretheytravel.
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As we shall see in the following chapter, when examined together, my
interviews indicate a diversity of services remembered by Kalbeliyas to have been
offeredduringperiodsofitinerancy.Indeed,farfromexhaustedby“snake-charming,”
theseserviceswouldhaveincluded:entertainmentbymusic,dance,andthehandling
and display of several species of wild animals; ritual specialization offered by
(Kalbeliyas as) sa[perās, ascetic beggars, and by the liberation of snakes on ritual
holidays associated with such acts; herbal-medical specialization, particularly in
attempts to cure injuries caused by poisonous animals; capture and removal of
poisonous animals from households, fields, and other areas frequently traversed by
humans, susceptible to injury and death. All of these specialties formed important
aspects of the social identities of the Kalbeliyas, and the goods received for these
actions (whether begged or not) provided the economic basis for their itinerancy.
Hence, Kalbeliyas generally fit Hayden’s (1999) description of a community of
“servicenomads.”Afewdifferenceswillbediscussedinthenextchapter.
Drawing from my interviews, I present the reader with the opportunity to
observe various and competing Kalbeliya representations of the past. Working with
theseperformative,oralnarrationsofmemory,myfirsthopeistousetheinterviews
presented in this section for the construction of a “thick,” multidimensional
description of the places and practices of Kalbeliya pasts, drawn from multiple and
competingaccounts.Itiscentraltothisthesisthat,farfromthedisinterestedtransfer
of information, this form of representation can be strategically employed in socially
constructed ways, both arguing for, and in some cases enacting, certain conceptual
relationships between the past, the present, and the future. In other words, the
repertoire of themes of remembered Kalbeliya social practice is used in the
presentation of multiple and competing arguments. Perhaps in the process of such
argumentation, Kalbeliyas are drawing from and generating the “public culture” to
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which Novetzke (2008: 15-23) refers – a imagining of the group through the
circulation of the “texts” of memory. Let us now turn to Kalbeliya memories of
itinerancy.

MemoriesofItinerancy
MemoriesofItinerancy
Thefirstinterviewpresentedwastakenwithoneofmyclosestinformants,PūraSnāth
Vaglā.Nearlyfiftyyearsoldduringtheperiodofmyresearch,PūraSnāthworkedas
the manager and organizer of a Kalbeliya Dance Party, which enjoyed its relative
successduetotheskillofhiswifeandthegroup’smaindancer,RājkīVaglā.

PūraS
raSnāth Vaglā
aglā: Thirty or forty years ago people – who are now my age – never
receivedmucheducation.Inourcommunity,theyonlyhadthoughtsofliving
inthejaDgal,ofbegging,ofeatingwhattheyhunted,ofbeggingforalmsfora
living–thatwasit…Forty-fiftyyearsagotheyputeverythingondonkeysand
went somewhere else. That was our difficulty. When a whirlwind, storm, or
whatever type of weather came – rain or winter – they put all of that stuff
underacanopyorinsideatentandwastedtheirlifeaway.Theyonlybegged
for alms to support themselves; either that or they displayed their art on the
bīn, but they didn’t understand anything about that. They supported their
children through those means. But they never said, “Brother, I am going to
educatemychildren.”Thatthoughtwasnotintheirminds.Sohowcouldthe
communityadvance?…Howdidourancestorsspendtheirlivesbefore?They
toolivedwell.Icorrectlyacceptthattheylivedgoodlives.Somehowtheydid
wellandtookcareoftheirownwiththeirsnakesandbīns.
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This interview is presented first for two reasons. Firstly, I would like to use this
interview to indicate, from the outset, the “three temporalities” involved in the
construction of “landscape” – a set of meaningful relations between individuals,
places,andtemporalities–inanoralrepresentationofpastness,ascharacterizedby
mypairingofStewartandStrathern(2003)withTonkin(1992).Secondly,fromthese
temporalities,Iwillelucidatetherelevanceandinterested,micro-politicaluseofthe
pastinthepresentasanauthoritativerepertoiredrawnfrominthepresentationofan
argument. The first temporality in this interview, the remembered time, is a
generalized representation of PūraSnāth’s family and community when he was an
adolescent and a young man. The second temporality is the span of time between
theserememberedgeneralizationsandtheperformanceofthisinterview.WhileIam
clearly not aware of all of the important occurrences in PūraSnāth’s life during this
thirtytofortyyearperiod,whatIdoknowofhislife(asheardfromhim,hisfamily,his
friends,andevenfromKalbeliyasandnon-Kalbeliyaswhodonotfitintoanyofthese
categories) influences me to read this interview in a specific manner. A brief
presentationofsomeofwhatIknowaboutPūraSnāth’slifewillallowmetoexplicate
exactlyhowIreadthisinterview.
PūraSnāthwasthesecondyoungestoffivebrothersandgrewupinthevillage
of Ladānā,34 a few kilometers beyond the larger and well known village of Phāgī,
fifteen or so kilometers outside of Jaipur. Although they had been given a piece of
land by the government, PūraSnāth’s parents earned their income by begging and
entertaining, traveling from village to village and living in their tent. As a child,

34

Asisexplainedbelow,PūraSnāth’sfamilywaslargelysemi-itinerantduringhischildhood.Mostofmy

informantsabovetheageoftwentyfiveorthirtyrememberatimewhentheylivedinavillagewhile
theirparentswanderedaroundthecitiesandvillagesofRajasthan,returningoccasionallywithfood
andclothing.

75

PūraSnāth was distinct from the older Kalbeliya children because of his desire for
education. His oldest brother SarvaSnāth learned and worked in agriculture, his
secondoldestbrotherAntarnāth,his(older)twinbrotherRāmjīnāth,andhisyounger
brotherJagdīśnāth,alllearnedtheworkoftheirfather.PūraSnāth,however,insisted
ongoingtothevillageschool.Hewassoadamantaboutattendingschoolthatherode
abicyclefourorfivekilometerseachwaytothenearestschool.Laterdowntheroad,
PūraSnāth became the only financially successful brother. With the exception of
SarvaSnāth, the agriculturalist, the other brothers, two of whom are well-known for
theirabusesofalcohol,andoneofwhomwasknownasanopiumaddict,areliterally
notabletosupporttheirfamilies.
BothRāmjīnāthandPūraSnāthtoldmeseveraltimesthat,becauseRāmjīnāth
wasbornfiveminutesbeforePūraSnāth,heengageswithPūraSnāthaswouldanolder
brother.However,whilethepresentationofidealstatus,andresponsibilityinpower
hierarchiesofagemaybeaculturallyimportantoralperformanceforthesebrothers,
and may in fact constitute an important practice in other contexts (such as
PūraSnāth’s relationship with his oldest brother, SarvaSnāth), I do not take this
presentationasfact:Rāmjīnāth’sandPūraSnāthrelationshipismoreinterestingthan
this.Forexample,PūraSnāth’swife,Rājkī,coversherheadandfacewithhershawlin
frontofRāmjīnāth,typicalbehaviorofthewifeofayoungerbrotherinthepresence
ofherhusband’solderbrother–afactwhichmightleadtheobservertoconcludethat
thenatureofthebrothers’relationshipconformstotheirpresentationofit.However,
PūraSnāthisasuccessfuldirectorofhisowndanceparty,welltraveledandwealthier
thanmostotherKalbeliyas.Rāmjīnāth,ontheotherhand,isknownforhisexcessive
drinking – which he tries to support through his weekly officiations of Bherūjī pūjā
(see Illustration 5) – and his (subsequent, according to many Kalbeliyas) inability to
workandthereforesupporthiswifeandchildren.Equallywellknowntoandcriticized
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Illustration5.RāmjīnāthVaglā,withhissons,performingBherūjī
pūjāinfrontofhishome.
Illustration5
PhotobyYasmineSingh.


bymostKalbeliyasinandaroundJaipurare:hishabitofsendingofhiswifetowork
construction while he drinks away her earnings; his propensity towards fighting; and
his overall bodily and sartorial dereliction.  Within this relationship, PūraSnāth
possessesmorestatusandprestigethandoesRāmjīnāth,bothinBhojpūrāBastī,their
neighborhood,andamongtheKalbeliyacommunityatlarge–inKalākārColony,and
inthevillagesaroundJaipur.BothRāmjīnāthandothermembersofhisfamilyexplain
Rāmjīnāth’sexcessivedrinkingandderelictionthroughthegenesisofthesebehaviors
in the unexpected and tragic death of both his first wife and his older brother,
Antarnāth:withinamatterofmonths,hiswifecollapseddeadinfrontoftheirhutand
children,andhisbrotherwaskilledbyatrainonthetracksdirectlybehindBhojpurā
Bastī.
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For a long period after these tragedies, PūraSnāth financially supported
Rāmjīnāthandhischildren.Rājkīcookedfoodforthemandhelpedwiththechildren,
and PūraSnāth eventually arranged Rāmjīnāth’s second marriage. However, the
brothers now have a strained personal relationship. After continued disputes over
moneyandRāmjīnāth’sbehavior,PūraSnāthkickedRāmjīnāthandhisfamilyoutof
hishouse.Frustratedandangry,PūraSnāthblameswhatheseesasthefailuresofhis
brothersonboththeirpersonalmisusesofalcohol,andontheKalbeliyacommunity’s
lack of education; these are two of the biggest obstacles, in his estimation, to the
progress he envisions for his family and his community. Hence, in PūraSnāth’s
estimation,hisuneducatedancestors“wastedtheirlifeaway”intents,withthoughts
onlyofthe jaDgal.Theirearningsbybeggingandplayingthe bīn(atwhichtheywere
not very skilled, he would add) were enough to feed their children, for which
PūraSnāth characterizes them as having done well. However, I must add that
PūraSnāth,whileanopinionatedman,isalsoquitecautioustoembedhispotentially
subversiveopinionsinwhatmightbethoughtofas“lipservice.”Hence,afterindicting
his ancestors for ignorance and withholding education, and thus advancement, from
their children, PūraSnāth covers his tracks, so to speak, by adding that these
Kalbeliyasalso“livedwell.”


Finally, the last temporality – PūraSnāth’s performance of representing past-

nesswithmeashisaudience–isthemostdifficultformetocharacterize,becauseit
necessitates a thorough examination of our relationship. I once wrote in my field
journalthatmyrelationshipwithPūraSnāthcouldbebestdescribedassimultaneously
comprised of friendship and mutual use. We both had clear intentions in our
relationship: PūraSnāth thought that I, an American learning Hindi, might find and
bookgigsforhisDancePartyintheUSandEurope,negotiatingthedifficultterrain
ofinformationhunts,phoneconversations,andcontractualagreements–allofwhich
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require a command of English PūraSnāth did not have. While the various Kalbeliya
dance parties of Jaipur all aspire to travel and perform  abroad, to do so they must
work with middle-men, who they feel deceive them and take unfair portions of the
profit.PūraSnāththoughtthathisticketbeyondthesecrookedmiddle-menandinto
theculturalfairsofEuropeandtheUSliewithinourfriendship.Ontheothersideof
things, I was a graduate student hoping to gather enough information about the
Kalbeliyas of Jaipur to write a Masters Thesis. Although improving, my Hindi
requiredthelistenertohavepatienceandsympathy.WhileIamdeeplyinterestedin
the Kalbeliya community and the Nāth Sampradāy, and did develop some genuine
friendshipswithcertainKalbeliyas,anotheraspectofmylargefieldofintentionmust
bementioned.BecausebothaMastersThesisandafluentgraspofHindiwillonlyaid
mypursuitofanacademicdegree,andmayostensiblyplayaroleintheacquisitionof
ajob,andhenceofeconomicandsocialcapital,PūraSnāth,whowasquitehelpfulby
way of facilitating for me introductions to other Kalbeliyas and invitations to wellattended social gathers, aided me in ways that may eventually add to my ability to
securemoneyandprestige.


What about PūraSnāth’s relationship to the listener (the author) during the

timeoftheperformanceofthisinterviewcanhelpmetoreadthisinterview?Central
here,Imightconjecture,arePūraSnāth’sawarenessofmyinterestintheoldlifestyle
and its accoutrements, and my perception of his interest in helping me with my
interests and in receiving my help with his. Although this last sentence is
(intentionally)awkward,itgoesacertaindistancetoindicatethecomplicated“mutual
use” of our relationship, to which I previously referred. This relationship is quite
important and, I think, not only defines the context of this interview, but creates its
possibility. Otherwise, PūraSnāth might have no opportunity to reflect on his
generalizedremembranceofthepast insuchaway.Forexample,whileIhavebeen
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concernedtodrawthereader’sattentiontothecontextofthisinterview,inorderto
provide a possible means for our better understanding of it, it is also important to
recognize the exchange of information. An important aspect of this interview is
PūraSnāth’s conveyance to me that Kalbeliyas used to live in tents in all types of
weather,huntandbegforsourcesofsustenance,andwanderaroundwithdonkeys.In
this context then, which is perhaps the exception to a more normative form of
conversation, PūraSnāth’s words mix the exchange of information with the strategic
useoflanguage,inordertorepresentthepastininterestedways.35


Hence, the repertoire of authoritative themes drawn from in proposing the

argument of PūraSnāth’s text is as follows: itinerant, begging Kalbeliyas failed
themselves, their children, and their community, in their non-participation in
education.ThisdepictionisusedtoarguefortheadvancementoftheKalbeliyacastecommunity in local and global markets through education, settled living, and the
acquisitionoftheEnglishlanguage.Additionally,Ipropose(andfrequentlyintuited
in my conversations with PūraSnāth), this characterization of the Kalbeliyas social
worldwasmeanttoaffectmycontributionofaidtoPūraSnāthandhisDanceParty.
Havingthusdefinedcontextofthisinterviewandgiven(akindof)evidencefor
theimportanceofTonkin’sthreetemporalities,wewillnowturntootherinterviews
regardingtherememberedKalbeliyapracticeofitinerancy.Inwhatfollows,Iwillbe
lessinterestedthaninPūraSnāth’sinterviewtocontextualizetheinterviewswithinmy
35

IdonotpresenttheseeventsheretocreateabibliographyofPūraSnāth;Idonotwanthiswordsto

seemover-determined,ortoportrayhisentirelifeasifitleadsuptothisinterview.Furthermore,itis
notmyintentiontoanalyzePūraSnāthpsychologically.Rather,IseekonlytotakeTonkin’sclaimofthe
threetemporalitiesofaninterviewseriously,andtoexplore,inoneinstance,whatthismayentail
(1992).Theseeventsaregivenonlytoindicateapossibleframeofreferencefortheinterviewee,and
drawonmybroaderexperiencesspendingtimewithPūraSnāth.Forexample,duringthecourseof
almosteverydiscussionIeverhadwithPūraSnāth,helamentedtheproblemscausedintheKalbeliya
caste-communitybyalcoholandlackofeducation.
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knowledge of the life circumstances of the interviewees. Instead, while reminding
myself how contingent on context they are, I will use these performed oral
representationsofpast-ness(interviews)toarriveatarobustillustrationofKalbeliya
itinerancy.
PūraSnāth’s deployment of strategic representation of the past, which
illustratedverylittleofthe“thick”pastwhichmemory-as-datapromisestogenerate,
maybecontrastedwiththefollowinginterviewwithJagdīśnāthPa[vār,usefulasan
elaborated representation of the past, yet less argumentative than PūraSnāth’s text.
KālūnāthAQhvāl,YasmineSingh,andIconductedthisinterviewwithJadgīśnāthand
ŚaDkarnāth DerāS in Kālvā] village,36 twenty kilometers from Jaipur, the morning
afterafuneralfeast,forwhichIhadgone.

Jagdīśnāth
Jagdīśnāth Pa[
Pa[vār:
vār They used to wander around before, and because we wandered
around,wekeptdonkeys,dogsandchickens.Itwastheirhobby.Everyonein
ourcastegreatlylamentedthesicknessofevenoneanimal.Ifevenoneanimal
– a donkey or a dog – fell ill, then everyone who lived together in the entire
neighborhood would put as much money as possible into saving the animal.
Theyjustsattherewatchingthesickanimal,alongwiththepeoplewholived
nearthem.Theywatchedthesadnessandafflictionoftheanimal.Theydidn’t
leaveforwork,allofthemjuststayedthereseated.Then,aftertheanimalwas
feelingbetterthepeoplewouldcollectalms.Halfofthemwentoutbeggingin
theneighborhoodsandinthevillages;theotherhalfwentouthunting.
Alright,now[Iwilltellyou]abouthunting.Weareforesterpeople.So
weusedtoliveinthe jaDgalbeforeandthereweremanysprings.Oneortwo
menusedtositoutsideofthesprings withthehuntingdogs.Twoorfourmen
36

Atextofbothmenspeakingappearsbelow.
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would take the useless dogs who couldn’t run as much, and go close to the
spring. Then they waited outside for the opportunity when a rabbit or any
other animal would come near it. Then when the animal went back into the

jaDgal,theywouldreleasethedogsbehinditonthepath.

KālūnāthAQhv
KālūnāthAQhvāl
Qhvāl:Theyhadthedogsfollowit.
āl

JP:Theyhadthemfollowtheanimal.Thenthatdogwouldcatchit.Andsometimesit
JP
got away too. Then they brought that animal home, and then they put the
animal in fire [to burn off all of its hair]. After cleaning it that way, some
people went back out hunting and some people stayed to divide the meat
amongeveryone.Themeatbelongedtowhoeverwenthuntingandtowhoever
didnotgohunting.Theyhadtogiveaportionofittoeveryone.

KA:Theyalsobroughthomegrainstheyhadreceivedbegging.
KA

JP:
JP Whoever went out begging for grain, whoever the half of them were who went
begging in the neighborhoods, whoever brought anything home, they had to
dividewhattheybroughtandgiveportionstoeveryone.

KA:Theydivideditamongallthefamilies.

JP:Everyonehadportions.Iftheybroughtalothome,thentheywouldgivemore.If
JP
they brought home less, then they gave less. The size of the portions
correspondedtothefamily.Butyouhadtogive.


82

In this interview, Jagdīśnāth first details the practice of keeping animals and the
emotional attachments Kalbeliyas had to the animals. Then he moves on to discuss
methodsofhuntingandthedistributionoffoodamongthefamiliestravelingtogether.
Animalsseemtohavebeenanimportantaspectoftheitinerantlifestyle.Jagdīśnāth,
whohasneverbeenmarried,livesinBobasvillage(fiftykilometersfromJaipur;also
the village of Kālūnāth AQhvāl and many of my other friends) with his mother. He
generallybegswithsnakesinthevillage,butnotfromtourists.Whenhedoesnothave
asnake,hedressesupandbegsasa sādhu.Throughouttheinterviewfromwhichthis
excerpt was drawn, Jagdīśnāth was emphatic about two topics. Firstly, he repeatedly
delineatedthereformsofthepreviouswrongpractices(galatkām)oftheKalbeliyas
bythesarpañcsāhib,KānnāthDerāS(incidentallythefatherofŚaDkarnāth,theother
man from the interview): he instituted reforms of funeral rites. Whereas Kalbeliyas
rememberburyingtheirdeceasedanywherealongtheiritinerantpaths,Kānnāthand
the pañcāyathaveproposedallKalbeliyas,underthepainoffines,shouldburrytheir
deceased in a known graveyard within twelve days after the death. Additionally,
Kalbeliyas remember a time when everyone brought their own eating bowl and
utensils to social gatherings, such as weddings, funerals, pañcāyats, etc. Again,
Kānnāthandthepañcāyathavemandatedthatthehostsofsocialgathersshallprovide
everyonewithdisposableplatesandbowls,madeeitherfrombananaleavesorpaper.
Secondly,Jagdīśnāth wasincrediblyenergeticaboutdogsandtried,severaltimes,to
redirecttheconversationbacktothetopicofdogs.WhilemostKalbeliyaswithwhom
I discussed the past now and then referred to dogs, donkeys, and other animals,
Jagdīśnāthspokeabout dogs withpassion.WhenJagdīśnāth,towardstheendofthe
above text, switches from practices involving animals to a discussion of distribution
practices within a caravan, it is only because Kālūnāth is drawing the conversation
back to topics which he thinks interest me. My major impetus in presenting
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Jagdīśnāth’stexthereistounderscorehisportrayalofthemomentinwhicheveryone
grieved together over the sickness of the animal. Here we have an image of an
emotionallyconnectedcollective,sharingconcernsandinterests.


The next text presented is also taken from this interview, although here we

now hear the past represented by ŚaDkarnāth DerāS, the son of the sarpañc sāhib,
Kānnāth Derān. ŚaDkarnāth and his family live in the village of Savāījaysĩhpurā,
aroundfortykilometersoutsideofJaipur;hedoesnot,norhasheever,begged.

ŚaDkarn
ŚaDkarnāthDerā
DkarnāthDerāS
āthDerāS:OurGurujīwasgivenacurse,anagreement.Sotheirthoughtwas
that we are going to live in the jaDgal. There are still those castes today, like
the Ādivāsīs (tribal communities), etc., who keep only the possessions they
havetakenoutofthe jaDgal.Wewillnolongerkeeponlythosepossessionswe
havetakenfromthere.Weusedtomakethesechordsfromclothandthenuse
themtomakesaddlebags.Wekeptallofourbelongingsinthosesaddlebags
andwouldpackeverythinginthemandputthemontopofanimalswhenwe
traveled.Theweightdidnotmatter;weputallofourbelongingsinthem.Then
westoppedwherevertherewaslandenough.

JagdīśnāthPa[
JagdīśnāthPa[vār:Thenwewouldtakeourbelongingsoutofthosesaddlebags.Our
vār
stuff was always packed on top of the donkeys. We would unpack them
whereverwespottedaniceplace.WewouldsetupourlivingquartersasItold
you before: we set up three poles on one side, three poles on the other side.
Then we attached the mats to them. We bound of all of our belongings
togetherandthenstaythereforfourdays.Afterthatwewouldtravelahead.
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ŚD:Butwhenwe
wouldleavefromthere wewouldgotothevillagesandcitiesand
ŚD
beg for a living (bhīkcā vtti). We brought back food, drink, and animals –
donkeys,goats,anddogs.Theykeptdogsasahobby.Thereusedtobealotof
rabbitsinthisarea,butnotanymore.Wekilledonlythoseanimals,andweate
them.Now,alittlewhilelater,wehavestartedtodislikethatsortofthing.We
usedtomakeourresting-spotsfromplacetoplacebecausewewereincorrectly
educated.(SeeIllustration6.)

If we remember Tonkin’s injunction to explicate the three temporalities of
performances of oral history, we will recall that the first temporality is the
rememberedpastofthetext.Therememberedtemporalitywithinthistext,however,
similar to many interviews I took and conversations in which I participated, jumps
between temporalities. Some of the statements represent a remembered past, some
areareuseofthewordsofothers,some(likethereferencetotheGurujī)arefroma
mythical time, and some are contemporary. This mixing of temporalities in the
representationofthepastconstructsthepredominantlyrepresentedpast–here,that
generalKalbeliyapast–asmoremeaningful.Forexample,thegeneralKalbeliyapast
is first linked to the Gurujī. For many Kalbeliyas, the quick oral reference to their
guru Kanipāvjī in a larger discussion of itinerancy, begging, snakes, or some other
metonymicrepresentationofthenot-now,isthestartingpointoflifeinthejaDgaland
hencethecommunity’srelationshiptothesemetonyms.Thesecondtemporalityused
to construct the past as meaningful is the current, in which the Ādivāsīs and other
similarcommunities,butnotKalbeliyas,continuetorelyonthejaDgalforsurvival.


As the son of the sarpañc sāhib, Kānnāth DerāS, often referred to as one of

the most adamant supporters of education and social reform, ŚaDkarnāth’s
representationsofthepastexhibitstrategiesofcritiqueandargumentsimilartothose
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Illustration6.TemporaryKalbeliyahousingstructure,outsidePhāgīvillage.PhotobyYasmineSingh.
Illustration6


ofPūraSnāthVaglā.Someofthelargerpreoccupationsrecurrentinmyinterviewwith
JagdīśnāthandŚaDkarnāthareseenhere:anarrativewhichemphasizesamovefrom
the “wrong” or “incorrect” (galat) social practices of Kalbeliyas in the old times
(itinerancy;thekeepingofanimalssuchasdogs,chickens,anddonkeys;thehuntingof
animalssuchasrabbits,largelizards,partridges,andporcupines;notsendingchildren
to school; begging) to the acceptable practices for which this type of pastrepresentationargues(educationofchildren;livingpermanentlyinhousesonsettled
land;theuseofhorsesinweddings,asinweddingsofhigh-casteHindus;theburialof
the dead in a known and accessible place, and the fulfillment of funeral obligations
withintwelvedaysafterdeath).ParticularlyinthecaseofJagdīśnāth’srepresentation,
amajorcatalystforthechangesinthenarrativewasKānnāthDerāS.Icannothelpbut
think that this attribution of catalyst-quality to Kānnāth may have been included
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strategicallyinthepresenceofhisson,ŚaDkarnāth.However,Iheardseveraltimes–
and too, when not in the company of anyone directly related to the sarpaDc sāhib –
that Kānnāth had, indeed, initiated a number of changes in the paDcāyat which
effected the eradication of “wrong” Kalbeliya social practice. With the interviews of
bothJagdīśnāthandŚaDkarnāth,then,thetwoobjectivesofthischapterbegintotake
shape. We have a growing image of the remembered Kalbeliya past, with specific
attention paid to the material and social aspects of itinerancy. Additionally, we see
howtherepertoireofthemesfromthisrememberedpastcanbeused–ornotused–
inthepresentationofcertainarguments.


The following interview was also taken in Kālvā] village, although on a

different occasion than that above. Yasmine Singh and I had noticed Banvārīnāth
Pa[vār making a thatched hut in the Kalbeliya neighborhood and asked Kālūnāth
AQhvāl about what he was doing. Kālūnāth then introduced us to Banvārīnāth and
facilitatedtheinterviewfromwhichthefollowingistaken.WhileIreturnlatertothe
interview with Banvārīnāth, here, I will focus on Kālūnāth’s words, and not on
Banvārīnāth’s.

KālūnāthAQhv
guruthathe[andhisfollowers]would
KālūnāthAQhvāl
Qhvāl:First,therewasacurseonour
āl
haveneitherahousein thevillagenorfarmlandinthe jaDgal,that wewould
keepwanderingaround.

BanvārīnāthPa[
BanvārīnāthPa[vār:[Thecursestatedthat]“Youwillkeeproaming.Youwillkeep
vār
wandering. And you will keep eating porcupines (seTā) and large lizards
(cīpaQ).37
37

ThewordcīpaQisneitherHindinorRajasthani.ItistheKalbeliyawordforacertainspeciesoflizard

whichKalbeliyas,inJaipuratleast,huntandeat.AsitislistedinnoDictionaries,andasIamnoexpert

87


YasmineSingh:Whydon’tyouwanderaroundnowadays?
YasmineSingh

KA:Nowadaysthereisn’troomenoughforliving.Before,atleastfiftyfamilieswould
KA
stayinfivetosevenvillagehamlets(_hāSī).Outofus–outofthefiftyfamilies
–twentyfamilieswouldgetupandleavetogetherforanothervillage.Plus,at
least one hundred animals accompanied twenty families: donkeys, horses,
camels,dogs,goats,etc.

YS:Soeachcaravanhadtwentyfamilies?
YS

KA:
KA Twenty, ten, twenty-five families would travel together. But there isn’t space
enough for that anymore. Plus, animals need grazing land and the jaDgal in
ordertosurvive.Andinordertowanderaround,weneedvillagesandvillage
hamlets(gā̃v–_hāSī),buttherearelessnowthanbefore.

Thistext,likemany,repeatsKanipāvjī’scurseasthereasonforitinerancy.However,
Kālūnāth’sanswerisdifferentthanthemanyIhaveheardgiventothequestionasked
by Yasmine. While the most frequent answer would indicate a lack of schooling or
correctunderstandingintheitinerantpast,Kālūnāthheredrawsourattentiontothe
spatial requirements of group itinerancy, citing their inability to be fulfilled as the
reason for having settled. Kālūnāth’s text does not present a problematic of radical
change. Although he sends his four children to school, and wants them to receive
educationandworkinoccupationsotherthanbegging,Kālūnāthprideshimselfonhis
inlizards,Idonotknowthespecies.Thisanimal’sothername–usedmorebyMarvariKalbeliyasliving
inJaipur–isgoīrā.
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closer following of Kalbeliya “tradition” (paramparā) than do ŚaDkarnāth DerāS or
PūraSnāthVaglā.


ThereadermayhaverightfullynoticedthatIhavegivenonlymen’saccounts

ofitinerancy.TothisIreplythatmyresearchfocusedalmostexclusivelyonmen.Men
were more willing to spend time with me than women generally were, and I did not
usuallytrytoremedythis.TherewereafewwomenwithwhomItalkedandwhomI
interviewed. All of these women were the close female friends and relatives of the
better of my male friends. Occasionally, however, I did ask Yasmine Singh, my
romanticandoccasionalresearchpartner,toconductaninterviewwithcertainwomen
onmybehalf.Moreoftenthannot,YasmineandIsatinonone-another’s’interviews,
and hence both our voices are present in our respective bodies of research. At my
behest, Yasmine took the following interview for me, with Śānti Devī Pa[vār.
Although I was present in the room, I spent most of the time whispering to Śānti
Devī’s oldest son, Mahbūbnāth, about the interview. Śānti Devī, her husband
PūraSnāth,andtheirchildrenliveinKalākārColony,acrossthestreetfromKālūnāth
AQhvāl.Upuntilratherrecently,ŚāntiDevīwasthemainbread-winnerofthefamily,
begging in the city, villages, and at Gāltājī, an important temple and regional
pilgrimagesitejustoutsideJaipur,wherethefamilylivedandbeggedwiththeirfiveleggedcowforyearsbeforecomingtoJaipur.Thefamilyisnowsupportedbyherson
anddaughterwhoworkinKalbeliyaDanceParties,andbyanothersonwhodrivesa
taxi.

YasmineSingh:Wheredidyouusedtolivebefore?
YasmineSingh

Śānti Devī Pa[
Pa[vār:
vār I used to live in the jaDgal before, which was nowhere near any
villageorneighborhood.Wedidn’thaveelectricity,aclearinginthewoods,or
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anything like that. We lived in the dark; we lived in the jaDgal. Bugs or
anythingcouldjustcomenearus;dogsandcatscouldcomenearuswhenwe
were sleeping like that in the jaDgal. We got soaked when the rainy season
came. We lived in huts and we remained soaked the whole time. [See
Illustration 7.] Even when the sand was flying [as in a storm], we still made

roQīs and ate in that bothersome condition; and we wrapped ourselves with
thosesoakingwetclothes,andateuncooked roQīs.Dustevenfellonour roQīs
orinourcurries.Whirlwinds wouldcomeand ourcontainersforfoodwould
fly off. Then we went looking for them and brought them back. We brought
water from a distance of a mile or two. Sometimes we would even go the
distanceofa kos(abouttwomiles)tofillupourclaypotswithwater.Thenwe
drankit.WestolewoodwithwhichtomakeroQīs.Webathedonceinone,two,
four,orfivedays.Therewasnotmuchwater,evenfordrinking.
Ihadthesestonesforbegging.Iwouldtakethesestonesandmakean
imageofMātājīinthem.ThenIwouldshowthemfromdoortodoortodoor
andtheywouldgiveme oneortwohandfulsofgrain.Ibroughtthathome.I
wouldprosper,collecteverything,andbringithome.ThenIwouldgrinditina
grindstone. What did I do? I woke up halfway through the night. Waking up
halfwaythroughthenight,Igroundthatinthegrindstone.ThenIwokeupin
the morning and made roQīs and fed the children. Then I left to go beg. I
broughtit,groundit,andateit.Then,Ibegged,broughtit,groundit,andate
it.Yes.Otherpeoplebroughtthewater.Westolewoodandkeptdogs.What
didwefeedthem?Wefedthemgroundgrainandsometimes roQī too.Doing
things in this way, my children became distressed. I raised them in this
troubledmanner.Myhusbanddidn’tearnanything.
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Illustration7.Kālūnāth’sandJānkīAQhvāl’ssons,MukeśandRākeś,infrontofaKalbeliyatent(right).
Illustration7
PhotobyCarterHiggins.


Perhaps the most illustrative example presented thus far, Śānti Devī’s draws our
attention first to the living conditions of itinerancy and second to the tasks she
performed as the economic provider and supporter of the family. It is important to
note here the stone image of the goddess to which Śānti Devī referred. If the
stereotypical Kalbeliya man walks around villages and cities, begging with his snake
and his pūDgī, then the stereotypical older Kalbeliya women does the same, except
either with a stone image of the sāto bahSe[ (“seven sisters”) placed in a large
bamboobasket,orwithanextra-leggedcow.Inbothinstancesthesewomenofficiate

pūjā. Like men, these women, too, beg for alms in the name of gods and goddesses
during melāsandatlargetemplesandpilgrimagecenters.IoncesawŚāntiDevībeg,
andlaterinthepaperwewillreturntohermemoriesandclaimsofsatisfactionwith
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theprofessionofbegging.Hence,whilemanyKalbeliyasinJaipurfrequentlyconflate
theirdissatisfactionswithbeggingwiththoseregardingitinerancy,ŚāntiDevīishere
an exception by virtue of her inclination towards begging. Śānti Devī uses the same
repertoireofthemesasŚaDkarnāthandPūraSnāth–theKalbeliyapast–toarguea
verydifferentvisionofcaste-community.ŚāntiDevi’sinterviewaffordsnoviewofthe
concernofthelaterwiththemessuchas“progress”and“advancement,”locatedinthe
abandonmentofthatwhichconstitutestherepertoire.Livingoutsidedoesnotseemto
betheproblemeither.Inherinterview,ŚāntiDevīeventoldYasmineandmethatshe
planstomovebacktoGaltājīassoonasherdaughterismarriedoff,tobegandlive
there among a tent-caravan. It seems to me, from reading her interview, that Śānti
Devī’sunhappinesswithitinerancy,attestedto intheabovepassage,stemsfromthe
hardshipsofhavingtodoeverythingforeveryoneinherfamily.Sheclaimedthatsome
of her best memories are of her deceased daughter and her husband, who helped
Śānti Devī with all of the household work. This image of solitude and individual
responsibility broadens the illustration of domestic semi-itinerancy, particularly
regarding the previous example of the sharing and distribution of responsibilities
amongmanyfamilies.


Reaffirming this break with community itinerancy, the following interview

begins with a memory of the itinerancy of a singular household. I conducted this
interviewwithKailāśnāthDerāS,whilewewereonapilgrimagetovarioustemplesin
western Rajasthan. The three main stops on the tour were: the Gorā Bherū Bābā
templeinKo_amdesar,avillagefiveorsixkilometersoutsideofBikaner;thecentral
templeandpilgrimagesiteforRāmdevjīinRāmdevrā,nearJaisalmer;andtheKālā
BherūBābātempleinKucipalā,asmallvillageinNāgaurdistrict.38Thisinterviewwas
38

ThepilgrimagewasinitiatedbyHīrānāthDerāS,ofLadānā,avillagethirtykilometersoutsideof

Jaipur,whohadrecentlymarriedhisdaughtersoff(ormarriedthemin,rather,ashissons-in-law
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conducted in Ko_amdesar while we were waiting for the preparations of the prasād
(the goat offering which Bherūjī consumed and returned to Hīrānāth DerāS) into a
spicyRajasthanicurry.

Kailāśnāth DerāS
DerāS: My mother and father wandered around; they did not live
anywhere permanently. They made their own camp; they set up their tentcaravaninthisvillagetodayandstayedheretwodays.Thentheywentahead
and set up their camp somewhere else. They kept traveling around like that;
meaning,theydidnotliveanywherepermanently.Youwillaskme,“Kailāśjī,
wheredoyoulive?”Then,atthattime,Iwouldnothavebeenabletotellyou
that“IliveintheFalāalley.”NowadaysIwilltellyouthatIliveinJaipur,Ilive
inSavāījaysĩhpurā.Butbefore,theypickeduptheircaravaneverydayandleft,
sotheyhadnoaddress.Andtherewasnoeducationatthattime.Thesewere
completelyignorant(ga[vār)anduneducatedpeople.
So, before, during that time, there was a lot of rain and a lot of
agriculture. The unnecessary expenses – like the expenses of today – were
fewer at that time. My father used to say, “Son, the man with 100 rupees is
acceptedasthemostimportantman,therichestman.”Mymotherandfather

movedintohouse).ThismeanttwothingsforHīrānāth.Firstly,manyKalbeliyasfrominandaround
JaipurtravelwiththeirentirefamilytoKucipalāafterawedding,tofulfilltheirresponsibilitiestowards
KālāBherū̃jī.Secondly,thiswasparticularlyimperativeforHīrānāth,whohadaskedforBherū̃jī’shelp
inearningenoughmoneytorepayhisloansfromtheweddingintime.BecauseBherū̃jīhadenabled
Hīrānāthtosuccessfullyhavehisdaughtersmarriedandtorepayhisdebtsontime,Hīrānāthneededto
fulfillhispromiseofthreegoatofferings:onetoGorāBherū̃BābāonthewaytoRāmdevrā,oneto
KālāBherū̃Bābāonthewayhome,andoneagainonhisarrivalhome.Kailāśnāthisaclosefriendof
Hīrānāthandadriver,soHīrānāthhadhiredhimtodrivehisfamily.IhadmetHīrānāthanumberof
previoustimes,alwaysthroughPūraSnāthVaglā,who,knowingmyinterestinBherū̃jī,insistedIgo
alongwithHīrānāthandhisfamily.
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put on their wedding with this “one rupee each, fifty rupees each” kind of
money. For his wedding, my papa’s oldest brother bought ten kilograms of
clarified butter (ghī, necessary for oblations poured into the fire during the
wedding ceremony) for one rupee. Ten kilograms of clarified butter was one
rupee.Itcostthatmuchatthattime.Itwaseasytosurvivethen.Now,today,
expenses have increased. Everything has changed: we no longer wander
around.

Thisinterview,aswellasthefollowinginterviewwithHarjīnāthAQhvāl,sharesmuch
with the informants of Gold and Gujar in their In the Times of Trees and Sorrows
(2002), referenced in the introduction. For example, Gold and Gujar found their
informantsreflectingonthepastasagriculturally,culinarily,andmorallysuperiorto
thepresent,butriddledwithinjusticeandsufferinguncharacteristicoftheirpresent.
Similarly,Kailāśnāth’sandHarjīnāth’sarticulationsofcomparisonvalorizethemoral
superiority of the past, in which Kalbeliyas did not make their daughters dance on
stage (“apnī beQī ko sQej pe nahī[ nacāte”), while simultaneously critiquing its
characteristic ignorance and regretful practices of itinerancy and begging.39 In both
instances, education and settled living solve many of the problems of the Kalbeliya
past.OurbroadeningimageoftherememberedKalbeliyapastsofitinerancyandits
practicesherebecomesathematicusedforaverydifferentproblematicthanwesaw
in Śānti Devī’s text; this has more in common with the problematic in PūraSnāth
Vaglā’sandŚaDkarnāthDerāS’stexts.

39

Whilebothmendiddiscussthesuperiorqualityoffoodandpreparationinthe“village”andin

previoustimes,Idonothereincludeexcerpts.Forthoseinterestedinsuchtopics,seeGoldandGujar
(2002).
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The following interview was conducted with Harjīnāth AQhvāl in his village,
Kālvā],referredtoabove.HeisthepaternalcousinofKālūnāthAQhvāl,andhealso
shows snakes to foreigners at City Palace in Jaipur. Additionally, he sings and plays
the harmonium in all-night bhajan-singing parties (jāgaraS).40 Every time we met, I
spentalotoftimetalkingwithHarjīnāth,whowasinterestedinRajasthaniandIndian
history,music,andtheologicalnotionsofthesubtleworkingsofthehumanbody.The
portionoftheinterviewpresentedherebeginswithadiscussionofthecircumstances
of the interview: the funeral feast and the following jāgaraS on the twelfth night
followingadeath.

HarjīnāthAQhv
HarjīnāthAQhvāl
Qhvāl:Whensomeonefromourcommunitydiedbefore,weperformedthe
āl

nuktā (funeralfeast) 41one,two,sixmonthslater,twotofiveyears,tenyears
afterthedeath.Wesometimesevenperformedittwentyyearslater.Inthisage
sucharule(niyam)hasbeenenactedwhereby–todayisthetwelfthday–on
thetwelfthdaywehavetoperformthe nuktā.Thisthingthathappensinour
community on the twelfth day happens in all other communities as well.The
oneonwhomtheshawl(caddar)isplacedbecomestheheadofthehousehold.
The other communities tie a turban on his head. But those of us who wear
40

KalbeliyajāgaraSsareimmenselyinterestingevents,andmightserveasafruitfulfutureresearch

topic.Attheseevents,afterbeingfedbythesponsorofthejāgaraS,everyonesitsonmats,dividedby
genderandwithacentralandwell-litlocationastheirfocalpoint.Here,gurus,theirpromising
students,anda_holakplayersitinasemi-circle,andtaketurnsplayingharmoniumsandsinging

bhajans.Aftereachbhajan,themicrophoneispassedaroundandthegurusargueoverthemeaningthe
bhjans.Thisseemstobetheonlyorganizedeventinwhichmarijuanafiguresanimportantand
collectiverole.Theguruseventuallypasstheircillamstotheaudience,whospendmostofthetime
talkingamongstthemselves,andamongwhomthehostdistributestea,cigarettes,andbī]īs.
41

ThedefinitionfornuktoinSakariya’s(1984)Rajasthani-Hindidictionaryrefersthereadertonugto,

thefourthdefinitionofwhichis“mtyubhoj;nuktā.”Mtyubhoj,or“funeralfeast,”isthemeaning
HarjīnāthandotherKalbeliyasintendinnamingsuchaneventnuktā.
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bhagvā (theochre-coloredrobesofascetics)tiethis bhagvā shawlaroundhim
– the shawl of our guru. This has been occurring according to tradition for a
longtime.Everyonefromthecommunitycomestogetherandwrapshimwith
thisshawl…[Duringthesetypesofevents,]weusedtoeatoffofmetalplates,
metal utensils, and metal bowls, but now we have started to eat off of
disposableplatesmadefromleaves(pattal).Manyoftheoldopinions,suchas
the practice of bowing down (nat-nem) have been removed. Things are very
goodthesedays–youhaveprobablygonetoseveralweddings.

CarterH
arterHiggins:Yes.
iggins

HA:
HA So you must have seen things in weddings like horses and musical instruments.
Weneverhadhorsesormusicalinstrumentsinourweddingsbefore.Thiswas
aboonfromour guru.42Wehadsuchaboongivenbyour guruKanipāvthat
wewillneverhavehousesinthevillagenorfieldsorwellsinthejaDgal.Wewill
never own any land. We had that boon but our principles (siddhānt) and
opinions have changed and now we are happy. Some people have even
abandoned all of our previous opinions. We are trying to transform our
community.

42

WhenKalbeliyasascribecertainpracticestothecurseplacedonKanipāvbyGorakhnāth,they

occasionallyusetheword“curse”(śrap,sarp,orśāp)andoccasionally“boon”(vardān).Thelateris
used,asseeninHarjīnāth’sinterview,evenwhentheproblematicofthestatementisthedevaluationof
thepracticesinitiatedbythereceiptofthis“boon.”Ostensibly,everygiftfromtheGuruisaboon,even
ifundesired.
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Before there were many rules similar to that requiring us to bow our
heads (nat-nem).43We did not have horses in our weddings before because it
was the rule of the great kings (rājāmahārājā).44 The rule of the great kings
mandated such an order whereby only they brought horses, only they sat on
horses. There was a rule by which they did not allow others to sit on horses.
They wore very nice clothes and did not allow others, like us, to wear such
clothing.Todaytherulingbodyhaschanged,andouropinionshavechanged
along with it. The thing about horses, musical instruments, disposable plates
madefromleaves,andtents45–likeourswhichhasbeensetupoverthere–is
thattheyindicatethetransformationswhichhaveoccurredinallcommunities.
Beforeitwasnotjustourcommunity;allcommunitieshadtoliveinfear…
Thegreatkingsnevertraveledwithabareheadduringtheirrule.They
only wandered around after tying [a turban] around their head and only
wearingjūtī(pointycamel-leathershoespopularinRajasthan).Theyneverleft
their village. Our community was from among the sa[nyāsīs (ascetics). You
know sa[nyāsīs,right– sādhu-sant(asceticsandsaints)?The nāth sampradāy
isone panth(sect)fromamongthem.Wewerediscerning,andhadbeenfor
some time, during the time when there were so many allegations against the

43

IassumethatHarjīnāthisreferringheretotheobligationoflowercaste-andclass-groupstoperform

deferenceinthepresenceofcertainhighercaste-andclass-groups,suchasRajputs.Becausehis
commentregardingnat-neminitiatesadiscussionofroyalpracticesandinsistenceofsocialinequality,I
takethistomeanthatHarjīnāthisclaimingthatKalbeliyaswereobligedtolowertheirheadsinthe
presenceofRajputs.
44

ForanexcellentstudyofthememoriesofRajasthaniofthetimeoftherājāmahārājāas“greatkings,”

seeGoldandGujar(2002).
45

HereHarjīnāthisreferringtometal-framedtentsusedforweddings,funerals,etc.inRajasthan,not

tothetentsinwhichitinerantKalbeliyaslive(d).ItistellingthatheusestheEnglishword“tent”to
refertothese,whileheelsewhereusestheHinditripāltorefertothoseofKalbeliyaresidence.
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othercastes.Forexample,wewentoutbeggingforroQīfromsomepeople,and
forgrainfromotherpeopleinthevillagesandneighborhoods.
Before,opinionswereformedoutoffearandanger,sothatwedidnot
wear nice clothing, eat good food, or engage in pleasurable activities. Times
have changed today. Look, now is the rule of everyone. We learned to live
underthisgovernment.Thegovernmenthasalsotakencertainmeasurestoget
ridofthediscriminationofhigherandlower.Before,inthevillages,andeven
now,therewasthisuntouchability(chūtāchūt).Itstillexistsoutside[thecities].
Butthingshavechangedquiteabitwiththearrivalofthisgovernment.

Harjīnāthvalorizestheasceticoriginsofhiscommunityevenamidstacritiqueofthe
ensuing degraded position of Kalbeliyas within the social inequality of his
remembered past. This move seems to be in line with Harjīnāth’s personality: we
enjoyed many discussions about the nature of the universe, the body, and the
liberation (mokca) from these two. However, I found Harjīnāth to be equally
interested in social inequality and history. This text sees him more interested in the
latter.WithHarjīnāth,weseethe“progress”or“advancement”oftheKalbeliyacastecommunitynotonlyintheeffortsofthe sarpañcsāhib,orinanyothersinglearena,
but also in multiple processes which have joined forces. In a rather sophisticated
account, Harjīnāth refers to settled living, pressures for assimilation within the new
social structures in which settled living has placed Kalbeliyas, democracy and the
efforts of the state to address caste discrimination, and most importantly Kalbeliya
agency. Hindi has a different way of conceptualizing agency than English. For
example, a direct translation into Hindi of the English sentence, “I broke my arm,”
would seem ridiculous to Hindi speakers, because of the agency attributed to the
speakerinthissentence–thespeakermusthavepurposefullyandknowinglybroken
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herarm.Themoreappropriate–andtruthful–translationwouldbe,“myarmbroke.”
Hence, Harjīnāth’s claim, “our principles and opinions have changed,” contains no
agency;buthiscommentthat“somepeoplehaveevenabandonedallofourprevious
opinions,” and that “we are trying to transform our community,” contain agency
explicitly. In Harjīnāth’s account, while there are changes happening, there are also

peoplewhoareactivelypursuingchange.
Animportantmitigatingfactorthesechanges,Harjīnāthtoldme,isthatmany
ofthoserememberedpracticeswereinspiredbyalackofeducationandafearofthe
higher caste- and class-communities. Continuing his theme of ignorance and fear as
influentialcharacteristicsofthepast,Harjīnāthheremovesfromtalkingaboutfuneral
feasts,toweddings.

Harjī
HarjīnāthAQ
thAQhvā
hvāl:Weusedtowanderaroundwithourcaravans.Sobefore,thefamily
l:
ofthebridealltraveledinonecaravanandthefamilyofthegroomtraveledin
one caravan. But the engaged boy used to live with the parents of his fiancé.
Everybodylivedandtraveledtogether,takingthecaravan.Before,whenthere
wasawedding,the[ritesinpreparationforthewedding]forthegroom-to-be,
suchasthetyingofthe bān-biQā(along,woundstrungtiedontothewristof
the groom, decorated with auspicious items such as a tiny shell, betel nut,
turmeric,etc.)andthe haldī-pīQhī(whentheimmediatefemalerelativesofthe
groom apply turmeric to his body and make an image of GaSeś out of soil),
were all performed at the camp of his in-laws. Nowadays people have built
houses.Ourneighborsandpeoplefromdifferentcastestellus“Brother,thisis
wrong.Youshouldsendfortheweddingprocess(bārāt)justaswesendforit”
(i.e.Thebride’sfamilyshouldinvitethegroom’sfamilytocometotheirhouse
fortheweddinginthesamemannerasothercastes).This[change]occurred
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five-ten, fifteen-twenty years ago. We don’t invite the groom to our house
anymore;wedon’tkeephimaroundormakehimworkforus.Nowadaysour
weddingprocessioncomesinthesamewayaseveryoneelse’s;weinvitethem
in the same way. Just like them we have horses and musical instruments; we
give dahez (bride-dowry) to our daughters. But it wasn’t like that before – it
wasless,aroundtenpercent.

Harjīnāth’s text furthers this papers intention to present memories in an attempt to
construct a thick illustration of Kalbeliya pasts by drawing our attention to kinship
rites–funeralsandweddings–andsocialhierarchies–untouchabilityandobligations
toperformdeferencetoRajputs.Additionally,Harjīnāth’srepresentationofthepast,
present, and relationships in between the two, is a socially constructed argument
relating to the interview’s present temporality and the trajectories of the Kalbeliya
caste-community.Howshallwecharacterizethecontextofthisargument?Tobegin,it
ishelpfultorecognizethatHarjīnāth’sstatementssuchas“thingsareverygoodthese
days,”“ourprinciples(siddhānt)andopinionshavechangedandnowwearehappy,”
and
“we are trying to transform our community” all place Harjīnāth among a group of
Kalbeliyas,likePūraSnāthVaglāandKailāśnāthDerāS,whoappreciatethepresentof
myfieldworkoverandagainstarememberedpastofignoranceandpoverty.Although
these three men generally have more to argue about than upon which to agree, two
commonandmajortropesintheirstrategicrepresentationsofthisrememberedpast
areeducationandpermanentresidence,missingintheageofignoranceandpoverty,
butpresentincreasinglymoreinthelivesofKalbeliyas.Inthesetropes,then,wefinda
centralproblematicinmany–butnotall–Kalbeliyarepresentationsofpast.Wewill
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examinethemoncemorewithrelationtoitinerancy,beforemovingontoremembered
servicesrendered.
Another Kalbeliya man with whom I became friendly acquaintances and
conversation partners is Bansīnāth Pa[vār. Bansīnāth was a middle-aged man from
Ākhe]ā village, around ten kilometers outside of Jaipur with a large Kalbeliya
population. He wandered around Jaipur and its surrounding villages, begging
sometimes with snakes, but mostly dressed as a sādhu. Although I spent more time
withhimthanIdidwithotherKalbeliyaswithwhomIconductedlongerandmoreindepthinterviews,IconductedonlytwoshortinterviewswithBansīnāth,whowasvery
nervouswhenthevoicerecorderwasturnedon.Thefollowingexcerptistakenfrom
oneofthoserecordings.IconductedthisinterviewonMay8,2009,attheentranceto
the Mahāmāyā temple in Chomū[, around an hour’s drive outside of Jaipur. I had
gone to Mahāmāyā with Kālūnāth AQhvāl, who had gone to meet Pārbātī Devī and
Sāgarnāth, his sister and brother-in-law of Kālūnāth, and the parents of the boys to
whichtheirdaughtersweretobewed.Alwaysknowledgeableaboutandmotivatedto
workinweddings,Kālūnāthhadbroughtalonghisfamily,thefamiliesofseveralofhis
brothers, his neighbor and relative Kesarnāth and his wife, and me. Bansīnāth and
severalotherolderKalbeliyamenwhohadcometoMahāmāyātobegwereinvitedto
sitinontheweddingdiscussionswhichwereheldinoneofMahāmāyā’sdharmśālās.I
hadrunintoBansīnāthtwodaysbeforethismeeting,whenIhadgonewithKālūnāth’s
family to the Bālājī (Hanumān) temple in Samot, a regionally important pilgrimage
site a few kilometers away from Mahāmāyā. A month-long festival was under
celebration at the Samot Bālājī temple and Bansīnāth had taken the bus there to
receivedarśanandtobegforalmsinfrontofthetemple.
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BansīnāthPa
BansīnāthPa[
BansīnāthPa[vār:Understandthis:weusedtotravelaroundbefore,settingupour
vār
tentsfromoneplacetoanother.Wesetupourtenthereoneday,thenpicked
upeverythingandmovedforwardthenextday.Wewanderedaroundlikethat.
Weareanitinerantcaste(ghumakka]jāti).So,wedidn’tunderstand:wedidn’t
havehousesorbuildingsanywhereandwejusttraveledaroundlikethat.But
we understand a little now, so people have started constructing houses from
place to place. For example, people have started receiving support from the
government.Weuseddothisbeggingbusiness(māDgnekākām).Well,westill
do this begging business, like begging for a living (bhīkcā vtti): begging for
flour,beggingformoney,supportingourchildren.Idothistypeofwork.But
nowpeoplehaveconstructedhouseseverywhere,peoplehavestartedliving[in
one place] permanently. We have created a value for ourselves; we have
established our value but still our old men beg – they still support their
children by working hand to mouth. Take these people for example [the
peoplewithwhomweweresitting]:theyusedtobeg.Nowtheysellthesegoods
inwhichtheyhavemadeinvestments.[TheKalbeliyafamily,underwhosetarp
we were sitting, had created a make-shift store where they sold women’s
cosmeticgoods,toys,pūjāitems,etc.(towhichtheygenerallyreferredasfancy
items)topilgrimsandespeciallytheirchildren.]

Bansīnāth’s comments are useful for understanding what, for him, constitutes the
poorandcorrectunderstandingsinhiscommunity.Afterdescribingthepreviousera,
duringwhichKalbeliyaslivedintentsandwanderedaround,hecasuallystated“so,we
didn’t understand,” as if this was implied and a necessary conclusion to draw, given
the characterization of the past. Living permanently in one place and receiving
supportfromthegovernmentarecharacterizedasindicativeofcorrectunderstanding,
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while itinerancy is characterized as indicative of poor understanding. Begging,
however,hasanambivalentplaceinthisdichotomy.Theyoungfamilywithwhomwe
weresittingwaspraisedforhavingceasedbeggingandmadefinancialinvestmentsin
their business. However, while certainly more characteristic of the earlier age, and
hence possibly more associated with a poor or lack of understanding, old men, who
liveinoneplacepermanentlyinthisageofbetterunderstanding,continuetowander
around,beggingforaliving,andtosupporttheirfamilies.Thisambivalencetowards
begging presents a nice contrast to the well articulated arguments of previous
interviews, both those in favor of and those dismissive of remembered practices.
Bansīnāth’sinterviewallowsustoobservetheun-determinednatureofproblematics,
which actors debate, grapple with, and reformulate. That is to say, Kalbeliyas are
engagedwiththeirmemoiresandconceptionsofthepast,present,andfuturesoftheir
caste-communityinsophisticatedandcreativemanners.

Conclusion
Conclusion
ThischapteropenedwiththeclaimthatKalbeliyasdrawcreativelyfromarepertoire
of images of the past when they discuss and represent their caste-community. By
examininginterviewsconductedbytheauthorandhisresearchpartners,thischapter
has tried to use these with two objectives in mind. In the first, I have attempted to
constructa“thick”illustrationofthepastsofKalbeliyaitinerancy.Salientfeaturesof
thispictureincludevariouseffortsatsubsistence:Kalbeliyamenandwomenbegged
and hunted for food, which might then be distributed among the members of both
single and multiple family caravans. Moving from village to village and occasionally
through cities, they relied on their animals, with which some people had emotional
ties. Sometimes this past is described as the inherited curse or boon from Guru
Kanipāvjī. There were many difficulties combated during these times; occasionally
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thesewerephysical–lackofadequateshelterandmeansofprotectingfoodandbody
fromweatherchangesandwildanimals–andoccasionallytheyweresocial–casteand
political-economichierarchies.


Inthischapter’ssecondobjective,thisrepertoire,isusedbydifferentpeopleto

articulatevariousargumentsforconceptualizingthepresentandfuturetrajectoriesof
theKalbeliyacastecommunity.Heretheelementsofthisrepertoirearearrangedin
such a way, and attributed with such qualities, that personal visions may be offered
anddebatedthroughanappropriatedlanguage.Itisinthissharingofthethematicof
the past that one may note an instance of the “imagining” of Kalbeliya castecommunity: using this collection of Kalbeliya pasts and memories to make an
argumentforthestateorfutureofthiscommunityperformscommunitymembership
while creating that to which one belongs. If this characterization holds, then this
chapter has also tried to present one method by which Kalbeliyas engage with and
reproducetheircaste-community.ThismighthavebeenwhatBourdieu hadinmind
whenhesaid:“belongingtoagroupissomethingyoubuildup,negotiateandbargain
over,andplayfor”(1990:75).Pursuingtheseobjectivesfurther,thenextchapterwill
dealwiththestrategiesofrememberedpracticesofKalbeliyabegging.
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CHAPTER4
“YOUWON’THAVEFIELDSINTHE
JAfGAL
fGAL”:
“YOUWON’THAVEFIELDSINTHEJA
”:
SERVICESINTHEVILLAGE
SERVICESINTHEVILLAGE

Introduction
Introduction
The general identification of Kalbeliyas as “traditional snake-charmers” is less
informative in an English-medium academic context than its Hindi equivalent,

pārampariksa[perā,46mightbeinavillageinRajasthan.For,thoseindividualsinthe
Rajasthani village may remember the multiple services provided by transient
Kalbeliyaswhentheystoppedinthevillagea fewtimesa year.Itseemsappropriate
thatthissection,anattempttodiscusstherememberedbeggingandsocialpracticeof
awellknownitinerantcaste-communityfromRajasthan,beginwithastatementabout
thisitinerancyandsocialpracticemadebyawell-knownandrespectedRajasthani.An
influenceon,resourcefor,andfriendtomanyscholarsworkinginRajasthan,thelate
Komal Kothari, too, had an interest in Kalbeliyas. This quote is taken from
Bharucha’s (2003) reworked and reworded conversations with Kothari, from part of
Kothari’sdiscussionofthenomadicgroupsofRajasthan,ofwhichheclaimsthereare
nearlyeighty.


46

TheHindiwordparamparā,whichistherootforpāramparik,showsupanumberoftimesinthis

chapter.D.Gold(1987:85)claimsthatparamparāsignifies“‘tradition’inmanyofitsimpreciseEnglish
senses,butitcanalsorefermorespecificallytoanextendedlineageofgurusanddisciples.”While
KalbeliyauseofthisworddoesnotgenerallyrefertoalineageasspecificasGold’stextdoes,neitheris
itasimpreciseastheEnglish“tradition.”IproposetoreadKalbeliyas’generaluseoftheword

paramparāasthatwhichconformstotheimaginedandrememberedrepertoireofskilledandsocial
practiceoftheKalbeliyabuzurg,orvenerableancestors.Thisword,andtherepertoireofpracticeit
mayrefertoinvarioussituations,isapowerfultoolintheconstructionofargumentsaboutthe
Kalbeliyacaste-community.
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Itisimportanttodifferentiatenomadsfrombeggars,thosevagrantswhocan
befoundbeggingforalivelihoodinbusandrailwaystationsandonthestreets.
Nomads are not beggars: they provide certain types of services for which
society is obliged to provide them with food. The services are primarily of a
technical nature, which are not otherwise available in the villages. But the
Jogis also perform other functions that combineritualistic services and other
kindsofindigenousexpertise.So,atonelevel,forexample,theKālbeliāsare
recognized as snake-charmers, but let us be clear as to what snake-charming
means. The snake is regarded by many communities as the embodiment of
God,andtheKālbeliāareregardedasthepriestsofthesnake.Theycarrytheir
makeshiftsnakeshrinestolocalneighborhoods,wheretheyplayonthegourdpipe (pungi or bīn), while offerings of milk and donations are made by
individual families. This ritual is not for entertainment purposes. But only 5
per cent of the Kālbeliā are involved in this snake-worship. (Bharucha 2003;
53-54).

While Kothari’s illustration of Kalbeliya snake-charming, as an example of the
nomadicserviceofJogīsingeneral,drawsourattentiontoanimportantaspectofthat
practice, namely, its ritualized character, his assertion that snake-charming is not
entertainmentcontradictsbothmyexperienceandmyinterviewswithKalbeliyas.Not
only is snake-charming both ritualized and entertaining, the disconnection of one
fromtheothermayberootedinanassumeddichotomybetween“religious”ritualand
“secular” entertainment.47 Following Bell (1992), I will leave the characterization of
snake-charming outside of the realm of “ritual,” preferring instead to find in
individual performances of snake-charming the strategies of ritualization
(differentiation) employed. Certain acts of showing snakes, then, will present
47

ItneedstobenotedthatKothariwasnotascholarintheacademicstudyofreligion.Here,rather

thancritiquingKotharidirectly(whowascertainlyfarmoreintimatelyacquaintedwithKalbeliyasthan
I),myintentionratheristosetthestagefortheanalysisofthispaper.
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themselvesmoreorlessritually,andmoreorlessasentertainment,dependingonits
time,place,andenvironment.


By considering some excerpts of my interviews dealing with services

remembered to have been rendered by Kalbeliyas in the time of itinerancy, this
chapter,likethelast,seekstouseindividualmemories–performativerepresentations
of the past, which may become part of a circulated body of memories constructing
something similar to a “public culture” – to give a “thick,” enmeshed, and robust
illustration of the pasts of Kalbeliya skilled practice, particularly involving snakes,
performancesofasceticism,andmusicanddancing.Whilethelastchaptersoughtto
explicate some ways in which this collection of memories could form a thematic
repertoireforthepresentationofanargument,oraproblematic,thischapter’smain
focus is to clarify some aspects of this thematic. More specifically, the two forms of
rememberedpracticedescribedinthischapterareoftheKalbeliyaasritualspecialist
andentertainer.Therefore,thissectionproposesthatdifferentformsof beggingare
actuallyonlypracticeswhichutilizedifferent“strategies”ofbegging.48Beforeturning
tothefirstsection,Ipresentaninterviewinwhichthespeakermoveseasilybetween
representations of the Kalbeliya begging strategies of the ascetic-beggar and the
entertainer.

48

Myuseof“strategy”followsthatproposedbyBourdieu(1990:55-75).Inordertoavoidtalkingabout

“rules”ofsocialbehavior,andhencetheconstructionofananalytical“model”throughwhichto
understandsocialpractice,Bourdieuindicatesthe“realprinciple”behind“strategy”:the“practical
sense,”“feelforthegame,”or“practicalmasteryofthelogic”ofthesocialworld(1990:61).This
masteryisachievedthroughexperienceandis“outsideconsciouscontrolanddiscourse”(ibid).Far
fromexactingorfoolproof,thismastery“presupposesapermanentcapacityforinvention”and
improvisationin“indefinitelyvariedandnevercompletelyidenticalsituations”(63).Strategiesoften
ariseoutof“powerrelations,”whichareintelligibleonly“byappealingtothehistoryof[the]group”
(69).
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Thefollowingisatranslationofanexcerptofmyinterviewwithamannamed
Chaugnāth CauhāS, who lives in Kalākār Colony in Jaipur. Chaugnāth’s family
originallywanderedaroundinthedistrictofBhīlvā]ā,duringwhichtimeChaugnāth,a
child, begged with snakes. After moving to Jaipur with his family, he lived in a tent,
squatting on land near the brass factory, along with many of the other Kalbeliya
families. As an adolescent, Chaugnāth worked construction, and started driving a
cycle-rickshawafterthedeathofhisfather.Atthatpoint,Chaugnāth,whoateighteen
years old was the youngest of three brothers, supported his family and arranged the
weddingsofhisolderbrothers.Aftertenyearsofdrivingacycle-rickshaw,Chaugnāth
andhisbrothersstartedabusiness,makingspice-grindingstones(silālo]īs),wherehe
worked for the next twenty years. Eventually, Chaughnāth and his family moved to
Kalākār Colony in Pānī Pec, and his wife became a dancer. At the time that I
conducted this interview, Chaugnāth, like many other middle-aged Kalbeliya men
whosewivesdanced,didnotcurrentlywork;hiswifesupportedtheirfamily.

Chaugnāth ChauhāS
ChauhāS: Before, we didn’t have all that we have now, like houses. My
fatherlivedinatent.Thereweredonkeysandtheyusedtoseatthechildrenon
topofthedonkeys.Onedayisthisvillage,thenthenextdayinthatvillage.We
were an itinerant caste (ghumakka] jāti). We did the work of begging to eat
(mā[gne-khānekākām).Webeggedandthenate.

CarterH
CarterHiggins:
iggins 49Howdidyoubeg?


49

Henceforth,CH.
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CC:Wewentintothevillageandbeggedforalms.Itwastheworkofbegging.[They
CC
would say] “Bābājī has come. Give him one roQī. Give flour. Give curry and

roQī.Give.”Theybegged.

CH:Theybecamea
bābāandbegged(bābābankemā[gtethe)?
CH

CC:
CC They became a bābā and begged for alms (bhīkh). Everyone in our caste
communitybegged.Noonedoesthatheretoday;todayisagiftfromGod…

KālūnāthAQhv
KālūnāthAQhvāl
Qhvāl:Before,didyourmother,father,andyouusedtobegwithsnakes?
āl

CC:Thesnakewasourwork–ourdailybread.Wecouldn’tlivewithoutthesnakes.
Weshowedthesnakes;weshowedthegames[ofthesnakes]tothechildren.
We showed the snakes, played the _amrū (small, two-faced drum; often
associated with Śiva) and bīn. We have a khañjrī (Hindi: _aphlī; a small,
circulardrummadeofwoodandcoveredwithlizardskin).Weplayedthat.All
oftheboysandgirlsofthevillagedanced.

CH:Whydidtheydance?

CC:
CC Before, the boys and girls used to dance. And having made them dance, we
claimed a space in the village. That space was near the sarpaDcjī or
somewhere; that place was somewhere to sit with some sunshine. Then we
would collect grains. Those people would give us flour, grains, chāch
(buttermilk), rāb]ī (thicked, sweet milk). We would take the chāch and rābrī
andthencomehome.Then,atnight,half-waythroughthenight,weleft.There
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was some funeral feast (nuktā) occurring, or some wedding. We went there.
Thechildrenandeveryone–theyallleft.Wewouldgothereand,havingeaten
anddrank,comebackandgotosleep.Thatiswhywewereanitinerantcaste.

First,Chaugnāth’swordsheremaybecharacterizedasarepresentationofageneral
past.EventhoughthereisoccasionalreferencetoChaughnāth’sparents,theoverall
spirit of Chaughnāth’s descriptions are of a general and collective nature.
Chaughnāth’smentionofhisfatherinthebeginningisanexampleoforareference
for Kalbeliyas’ itinerancy and houseless-ness. Beyond these comments on the
character of its representation, it is important to note that this interview draws
attentiontotheuseofsnakeand bīnintheserviceofbothbeggingandentertaining;
Chaugnāth’s text is divided into two halves, both of which deal primarily with the
socioeconomicpracticesoftheKalbeliyasofChaugnāth’smemory.Thetwoportions
are each characterized by one important strategy of remembered Kalbeliya skilled
practice: those of the ascetic-beggar and the entertainer. Having witnessed one
instanceinwhichaKalbeliyamightdescribeasceticbeggingandentertainingastwo
sidesofthesamecoin,weshallnowattempttofocusmoreoneachside.Thisisnotan
effort,however,toexplaintheentire“system”bybreakingitdownintocomponents.
Aswehaveseen,theindicationofvariouslyshowingthesnaketoentertainchildren,
and by saying “Bābājī has come, give me money,” indicates the use of strategy in
Kalbeliya skilled practice, relative to space, time, and audience. The endeavor to
discuss ascetic begging and entertaining separately, then, is an exercise in studying
strategy.Nowweturntotheritualizationofbegging.
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ServicesintheVillage–
ServicesintheVillage–theRitualizedBeggar
theRitualizedBeggar
I start this section, not with a memory of the past, but with the translation of a
recording I took of a Kalbeliya man showing snakes to pilgrims at the Samot Bālājī
templeinChomū[district,anhourandahalfoutsideofJaipur.ThereasonIgivethis
recordingistohelpthereaderimaginethepracticesdescribedbelow.Thefollowing
wasrecordedonthesidewalkatthebottomofthesteephillleadinguptothetemple.
Yasmine Singh and I traveled to this location with my research assistant Kālūnāth
AQhvāl,hiswifeandkids,hisneighboranddistantrelativeŚāntiDevīPa[vārandher
sonMukeśnāth,andYasmineSingh,ononeofthetemple’sfestivaldays.Therewere
nearlyfifteenKalbeliyamenandwomenbeggingwithsnakes,withstoneimagesofthe
SevenSisters,withtwodifferentfive-leggedcows,withmedicalherbsandroots,and
posingasBrahmins,readinghoroscopesandsellingaccompanyingstones.

Savāīnāth Pa[
Pa[vār: O Rām! Good things will happen to your son; this is the nāg of
Bholā (another name for Śiva) lying here. Leave after giving, my son. Good
thingswillhappentoyou.
Goodthingswillhappentoyouandyourhusband.Leaveaftergiving,
O bhagat. This is a snake who gives darśan (dārśanik nāg). Give one or two
rupeestothenāgofBholābeforeleaving.
Leave after giving, O older sister. Good things will happen to your
husband.Thesnakewhogivesdarśanislyinghere.Leaveaftergivingandyour
taskswillbecompletedsuccessfully.
Leaveafterpayingthedebtofdharm,Oson.Paythedebtandleave,O

rājā. Do your service to the nāg and leave; then Bholenāth (Śiva) will fulfill
yourdesire.
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Leave, big sister, leave after giving. Good things will happen to your
husband.Hewillfulfillyourwish.Leaveaftergiving,Oson.50Hewillgiveyou
ason.Thesnakelyingheregivesdarśan.
Leavehavinggiven.Leavehavinggivenonerupee,whichisthe dharm
ofonewhodoesnotgobackonone’sexchanges.51MātāRāmwillfillyoursons
andgrandsonswithjoy.
Give and leave. Stand up and leave having given. He will give you
beneficenceandhewillcauseotherstogiveyouonlybeneficence.
Hewillfulfillyourwishes,Orājā.Giveonerupeeandleave.
Victorybetoyou,Obigsister.Giveandleave.Rāmwillgiveyouthe
goodnessofason.
Leavehavinggiven,Obig sāhib.Rāmwillfulfillyourwishes.Giveand
leave,Osarpañcsāhibjī.Thereisanāgwhogivesdarśanlyinghere.

Thistranslationofwhat aKalbeliya mightsaywhiletheyarebegging withasnake–
indeed,itisverysimilartomuchoftheKalbeliyabeggingIwitnessed–exhibitssome
ofthestrategiesofritualizationItrytohighlightinwhatfollows.
While snake-charming at tourist sites in Rajasthan assumes a function
primarily of entertainment, Kalbeliya memories paint a picture of begging practices
which employ strategies of ritualization. Bell claims that the focus on “ritual” as
discreteeventsinanthropologyandreligiousstudiesremovestheseactionsfromthe
sphere of social action and from the discourses in which they appear (1992: 13-16).
50

SavāīnāthisusingthemasculinenounbeQā,“son,”toaddressawoman.Thisiscommonpracticein

Hindi.
51

Savāīnāthsaid“dejā.ekrupaedejāutartīpe]hīkādharm.”Sakariya’sRajasthani-Hindidictionary

(1984)definespe]ī-utārasbecegayemālkovāpasnahī[lenekāniyamyāśart,or“theruleor
conditionofnottakingbackthosegoodsonehassold.”
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Choosingtofocusinsteadon“strategies”of“ritualization,”andhenceattemptingto
relocate these actions within general social action, Bell describes these processes as
seekingtodifferentiatethemselvesfromotheractions(74).Centraltoritualizationis
whatBellcallsthe“ritualbody,”infusedwitha“‘sense’ofritual”throughinteractions
withits“structuredandstructuring”environment(98).52Inthissectionofthepaper,I
examine two accounts of the pasts of Kalbeliya male begging and two of female
begging, both of which employ strategies of ritualization, differentiating Kalbeliya
beggingfromotherformsofbeggingthroughtheirbodilypracticesincertaintimeand
space. Additionally, these sets of practices share an emphasis on the material
environment, particularly the accoutrements of begging. However, important
distinctions between the begging methods of men and women are raised in the
following interviews: while both men and women utilize similar strategies of
ritualization in their respective begging practices, men discuss theirs in connection
with their ascetic identities. Women’s begging methods, on the other hand, do not
generally replicate that of ascetics in performance. While women’s methods of
begging with snakes and extra-limbed cows do seem to be particular to Kalbeliya
women, doing so with a stone image of the Seven Sisters is not. This practice is
common among certain other semi-itinerant caste-communities in Rajasthan, whose
caste and class statuses are similar to those of Kalbeliyas, and therefore is not
representativeofadistinctlyKalbeliyastyle.Withthesestrategiesinmind,letusturn
tomemoriesabouttheskilledpracticesofKalbeliyabeggars.

52

AnotherimportantaspectofritualizationinBell’saccountisthatpowerrelationsare“mastered”

withinthebody,anddominationandresistancearenegotiatedinactionsutilizingstrategiesof
ritualization(1992:182,196,204).Althoughcontestationsofpower,dominance,andresistanceare
certainlyanimportantpartofKalbeliyasociallife,Idonotpursuetheirexplicationhere.Formoreon
this,seethefollowingchapter.
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The following interview was taken in Bhairvāī village, Ajmer District, four
hours from Jaipur.53 I took this interview on a trip to Ajmer District with Kālūnāth
AQhvāl and his family, to attend a wedding. PūraSnāth and Śānti Devī Pa[vār, who
live across the street from and are related to Kālūnāth, had recently contributed a
portion of the money for a car, purchased by their son Mukeśnāth and some of his
friendsasabusinessendeavorintotaxiservice.Ipackedintothecarwitheightadults
and four children from Kalākār Colony, and drove to Bhairvāī, the residence of
Bansīnāth DerāS and one of the grooms to be, before traveling with the wedding
procession(bārāt)tothehouseofthebrideinAjmercityfortheceremony.

Bansīnāth DerāS
DerāS: It was like this – before they actually used to keep animals. They
used to load their tents on top of the animals and wander around. (Asks
Kālūnāth)AmIsupposedtotellstufflikethis?Theybeggedforalivingwhen
theywanderedaround.Theycapturedsnakesandalsotookthosealongwhen
theywanderedaround.Theykeptthesnakesinlargewovenbasketswithalid,
andthentheywouldtakethemintoneighborhoods.Thentheywouldplaythe

pūDgī and khañjrī and sing. People showed their snakes while playing the
_aphlī and pūDgī. People supported themselves by begging for alms after
showingthesnakeanditsgame.Theysurvivedfromthatearning.
Onlyonemanoutofahundredhastheresourcesforagriculture.This
land is otherwise idle. No one even has any land. Only one man out of a

53

WhileIgenerallyavoidover-referencingmyinterviewsconductedmorethananhouroutsideof

Jaipur,ImakeexceptionsforcloserelativesofinhabitantsofJaipurwhofrequentlytraveltoJaipur.
BecauseBansīnāthDerāSinrelatedtomanyfamilieslivinginKalākārColony,andfrequentlytravelsin
andaroundJaipur,begging,heisanactorinKalbeliyasociallifeinJaipur,andthushissocialpractices
(includingtherepresentationofthepast)constitutespartofKalbeliyasocialpracticeinandaround
Jaipur.
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hundred receives ten or twenty bīghās of land (1.25 – 2.5 acres; one bīghā is
aroundfiveeightsofanacre).Thisonemanisfromapoorneighborhood;it
was his time so he received [the land]. Everyone from our community lags
behind; now no one has any land for cultivation. One out of a hundred gets
someofthiswork.
Theotherimportantthingisthatweallgooutintothestreetswearing

bhagvā (ochre-colored robes, the dress of ascetics). We go out begging after
becoming sādhus(ascetics;“sādhubankecalejātehai[”)andeatwhateverit
isthatwereceive.Whoeverhasnolandtocultivatewillsupportthemselvesby
whatever means are available. We wear the guise of sādhus. Let me tell you
one thing – we are bābās (literally “father”; an endearing term used for
ascetics). Our group is similar to those who look after cows or elephants; we
supportourselvesthroughthiskindofwork.Ifweearnfiverupeesthenwewill
feedourchildrenwithjustthat.Thisisourwork.

Bansīnāth’sdescription ofbeggingisimportantbecausehegivesbotheconomicand
social causes for Kalbeliya performances of ascetic-begging. Economically, no
Kalbeliyahaslandorreceiveswork,sotheyhavetofindsomeother waytosupport
themselves.BecauseKalbeliya(men)are,accordingtoBansīnāth, bābās,theiranswer
totheproblemofneedingtogainincome,withoutownershipoflandtocultivate,isto
wear the clothes of ascetics and to beg. The act of begging, and the necessarily
accompanying act of “becoming” an ascetic – by wearing the clothes of an ascetic,
havingabeard,callingoneselfanascetic,etc.–areperformed,functionally,inorder
to acquire the means to sustain life. Throughout my interview with Bansīnāth, he
repeatedlystatesthatKalbeliyaslivinginhis _hāSī(casteneighborhoodinavillage)
haveliterallynootherworkoptions.However,ifoneneededonlytosustainlife,what
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isthenecessitytowearasceticgarb?CouldBansīnāthnotbeassuccessful,ormore,
working as a street beggar? Of course, this would assume that begging is an activity
somehow free of processes such as cultural education or socialization. Bansīnāth’s
comment that Kalbeliyas “are bābās” is interesting when added to this discussion
because it glosses a kind of deceit in Kalbeliya ascetic begging. His statement
indicated that begging is somehow intrinsic to their very beings; after describing an
economic problem, and then an activity as its solution, Bansīnāth claims to be
someoneexpectedtoperformtheactivity:“weare bābās.”InHindi,therearecertain
identitiesorformsofbeingapersonmaypossesswhichmaybeexpressedwithboth
the verbs honā (“to be”) and bannā (“to become”), like profession. There are other
identitiesthatmaytakebothverbsonlyinverylimitedsenses.Anexampleofthelater
would be identities of familiar relation: once could conceivably become a family
member,asinthecasesofadoptionorintimatefriendships,butgenerallypeople are
family members. This difference between verb usage is central to the discussion in
Bansīnāth’sinterview,becauseheclaimsthatKalbeliyamen becomesādhus(bannā)
becausetheyarebābās(honā).
Bansīnāth’s description of the performance of ascetic identity, with an
emphasizednecessityofcertainsartorialpractices,entailsbothbodilypracticeandits
material environment (See Illustration 8).54 Kalbeliyas begged because of financial
need, but Kalbeliya men did so dressed in bhagvā, thereby performing ascetic
identities, because they are somehow ascetics. In comparison to the Nāth Jogīs of
Ajmerdistrict,Rajasthan,inD.Gold’s(1996,1999a,1999b,2002)andA.Gold’swork
(1988; 1992), this certainly entails a different sense of possessing an ascetic identity.
Bansīnāthlaterreiteratedhispointthusly:

54

FormoreonsartorialpracticeinSouthAsia,seeCohn(1996;106-43)andTarlo(1996).
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Illustration8.Sāgarnāth,Kalbeliyaascetic-beggar,smokinghūkā.PhotobyCarterHiggins.
Illustration8


Bansī
ansīnāthDerā
thDerāS:Wetravelinthevillageforfiveortendaysandthenreturnhome.
Thenwegooutintheotherdirection.Wetravelaroundinthecamel-pulled
cart and then we come back. In doing this we occasionally wear the guise of

sādhus; we take the snakes and the pūDgīs with us. We have to support
ourselvesthisway.

CH:Youweartheguiseof
sādhus?
CH

BD:TheguiseofKanipāvnāthisdivinelypowerful(
kudrat).Nowadays,someonewho
BD
hassexcanwearthisguiseiftheyarestarvingtodeath.Theymaytrytowear
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the clothes of a sādhu, which was our original guise. We don’t cremate our
deceased,weburythem[justlikedeceasedsādhus].It’slikethat.

Again,thetworeasonsBansīnāthgivesastowhyKalbeliyasbegwearingtheclothesof
asceticsaresustenanceinthefaceofpovertyandtheirasceticidentity.ForBansīnāth,
Kalbeliyasretainanasceticidentitybecausetheirguruworetheclothesofanascetic,
which the original Kalbeliya ancestors inherited and wore. According to Kalbeliya
narratives, the curse and subsequent jaDgal-dwelling lifestyle of Kanipāvjī is shared
with Kalbeliyas. Bansīnāth indicates here that they also shared his ochre-colored
robes.ThelastaspectofasceticidentityBansīnāthmentionsinhiscaseforKalbeliya
asceticbeggingistheirpost-mortemaffinity withasceticsandotherJogī Jātis.55The
issueofsartorialpracticeintheperformanceofascetic-identity,withitsdualemphasis
on both bodily practice and its material environment, requires further examination.
Formore,weturntoournextinterview.
The following text is taken from an interview I conducted with Mahbūbnāth
Pa[vār, the oldest son of Śānti Devī Pa[vār, whose interview was used in the
previouschapteronitinerancyandwillreappearbelow.Atthetimeofthisinterview,
Mahbūbnāthwasinhisearlytwenties,andhadrecentlystartedworkinginKalbeliya
DanceParties.

CH:Doyourememberanythingaboutlivinginthecaravan?

Mahbūbnāth
Mahbūbnāth Pa[
Pa[vār:
vār Yes, I remember living in the caravan. Look, we used to beg.
Wewentoutbeggingandwegrazedsheepandgoats.
55

OnthefuneralcultsofanotherNāthJogīcasteinRajasthanwhoburytheirdeceased,seeA.Gold

(1988:99-123).
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CH:Whatworkdidyoudointhecaravan?
CH

MP:WhatworkdidIdo?Ididthiswork–meaning,theworkofbegging…Iwentout
MP
beggingwithasnakeinthevillage,doortodoor,orinthecity–allplaces:in

melāsoratsometemple.Igrazedsheepandgoats.

CH:Howoldwereyouwhenyoustartedbegging?
CH

MP:IwassomewherebetweenfivetosevenyearsoldwhenIstartedbegging.
MP

CH:Didyoutakeasnakealongatthattime?

MP:Yes,Itookasnakealong.ThenwecameheretoJaipurfromthevillage.After
MP
comingtoJaipurwebeggedhereinthecity–Bā]īCaupa],ChoQīChaupa].56
Wewanderedaroundandbegged.ThenwelivedatGaltājī57andbeggedthere.
Wedidthisbeggingwork.Afterthatwecamehereandmysisterlearnedhow
to dance. Then we entered this program line. Now we work in programs,
singinganddancing…58

CH:Whotaughtyouhowtobeg?
CH

56

Thesearetwoofthelargestintersectionsintheoldcityandbotharelargemarkets.

57

Galtājīisaregionallyimportanttempleandpilgrimagesite,justoutsideofJaipur.Formoreon

Galtājī,seeŚāntiDevī’sinterviewbelow.
58

KalbeliyasoftenrefertotheprofessionalperformanceofKalbeliyamusicanddancebytheEnglish

wordsandphrases“program,”“programline,”“danceparty,”“danceprogram,”“party,”and“party
line.”
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MP:Mymotherandfathertaughtmehowtobeg,[saying]“Dothisfirst.Wedothis,
MP
so you do it too. How will you fill your belly?” Therefore this was out daily
work;wehadtodothis.Istilldothisworkeventoday.

CH:Whattypeofclothingdoyouwearwhereyougooutbegging?
CH

MP:
MP I wear bhagvā clothes. There is saffron-colored (kesriyā kalar) clothing; I wear
thattypeofclothing.Ihavetowearahattoo;Ihavetoweara kurtā whenI
beg.Ihavetoputon tīlakandthingslikethat,necklacesandearrings.59Ihave
towearthingslikethe rudrākc beadsandbecomea sādhuorsaintinorderto
go.

CH:Whydoyouwearthesethingswhenyougooutbegging?
CH

MP:Becauseoftheboonfromour
guru,wehavetotakethebhagvādress,wehaveto
MP
take jog.WeareJogīs,right?WeareSaperās.Sowehavetotake jog.Thisis
thebookofourguru.Then,aftertakingjog,wegooutbeggingforalms.

Despite the fact that this excerpt from my interview with Mahbūbnāth is short, and
that I had a difficult time getting the somewhat shy Mahbūbnāth to answer my
questions,thereisquiteabitherewithwhichtowork.Indeed,Mahbūbnāthbroadens

59

ThewordMahbūnāthusesismu[drā,whichusuallyreferstothelargeearringskān-phaQāswear

throughholesmadethroughthecenteroftheircartilage.Mahbūnāth,however,doesnothavehisears
split.IhaveseenafewSa[perāswearfakeearrings.PerhapsMahbūbnāthisreferringtotheseand
perhapshejustwearsearringsinhislobes,whicharepierced.
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our image of the Kalbeliya skilled practice of ascetic begging, of education in this
skilledpractice,andoftheexplicationofthispractice.
AlsoofcentralinteresthereisMahbūbnāth’suseofthephrase“totake jog,”
or in Hindi, jog lenā. In The Oxford Hindi-English Dictionary (1993: 381), the
definition of jog simply refers the reader to yog, which, in its Sanskrit form, yoga, is
somethinginfinitelymorefamiliarthan jogtomostEnglish speakers.ManySanskrit
wordsbeginningwiththeletter“y”findtheirwayintomodernnorth-Indiandialects
with a “j” replacing the “y,” and a dropping of the final “–a” sound at the end of
certainwords.Arewe,then,tounderstand jogtobesynonymouswith yog,andhence

jogīwith yogī and jogaSwith yoginī?BecauseJogīandJogaSareimportantwordsof
addressandself-identificationinJaipur’sKalbeliyacaste-community,thisquestionis
ofcentralimportance.


A.GoldaskedthissamequestionoftherelationshipbetweentheRajasthani

jātrā andtheHindi yātrā,bothofwhichwecanhereglossas“pilgrimage” (1988:13646). Gold claims that, while most words whose “ya” have become “ja” retain their
originalmeaning,somepeoplewhospeakbothRajasthaniandHindiusethewordsto
indicatedifferenttypes ofpilgrimage.A shorttriptoanearbyshrineof aregionally
importantdeity,generallywiththeintentionofaskingforsome sortofintervention,
aregenerallyreferredtoasjātrā,whilelongertripstointer-regionallyfamoustemples
of pan-subcontinental deities, like VicSu or KcSa, without desires to seek cures or
boons,arereferredtoas yātrā.Itisperhapshumorousthatwhatisidentifiedwitha
“ja”isthatwhichislocal,becauseKalbeliyasinJaipurusetheEnglishword“local”to
refer to something fakeor of lowquality. This characterizationof members of Nāth
JogīJātis,ofcaste-communitieswithhereditaryconnectionstoNāthJogīascetics,was
once proposed to me by Yogī VaśicQh Nāth, a Nāth sādhu and the mahant (head
monk) of the Nāth monastery-temple in Pushkar. Yogī VaśicQh Nāth said yogī yog

121

kartā hai, jogī bhog kartā hai. This witty rhyme may be translated one of two ways,
both of which are intended: “The Yogī performs yoga, while the Jogī enjoys sexual
intercourse”;“TheYogīperformsyoga,whiletheJogīsuffersforhissins.”Thatisto
say,Jogīsdon’tdowhatYogīsdo.Whileinformedbyadiscoursedifferentfromand
antagonistic to those informing Kalbeliya self-conception, VaśicQh Nāth’s comment,
along with Gold’s explication, lead us in the right direction. The next move is to
contextualize this understanding of the nuanced difference between “ya” and “ja”
withinMahbūbnāth’sstatement.


Intheabovetext,Mahbūbnāthseemstoconflate jogwith bhagvā,usingthem

both as the subject of the verb lenā, “to take.” For example, Mahbūbnāth claims,
“Because of the boon from our guru, we have to take the bhagvā dress, we have to
take jog.” The phrase “to take jog,” makes less sense if removed from this context.
WhenMahbūbnāthclaimsthat“wehavetotakethe bhagvā dress,”hedoesnotmean
that Kalbeliyas are compelled to physically accept or remove ochre-colored clothes
from someone or somewhere, as is the case in the common use of the English “to
take.” This use of lenā connotes the compulsory “adopting of” this type of clothing
becauseofthecurseplacedontheGuru.Immediatelyafterstatingthat“wehaveto
adopttheochre-coloredclothing,”Mahbūbnāthrepeatsthesentenceinstructureand
format, onlyreplacing bhagvā dress with jog. While this does not meanthat the two
are the same, it does necessarily relate the two. Perhaps the grammatical rule, of
addingan“ī”totheendofanabstractnounandtherebycreatingawordtodescribea
person who engages in the action of the abstract noun, may continue to ring true.
Hence,ifaYogīissomeonewhodoes yog,andaJogīisherestatingthatheandhis
communityarecompelledtoadopt jog,thenperhaps“Jogī”cansometimesrefertoa
Yogīandsometimestoanon-Yogī,whosesocioeconomicidentityissomehowascetic.
In the second instance, jog can refer to an abstract noun, “ascetic-identity.” Even if
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thisstatementistrueonlyinthecaseofMahbūbnāth’sinterview,wenowhaveanew
vocabularyforasceticbegging:Kalbeliyasarecompelled,becauseofthecurseoftheir
Guru,toperformtheirasceticidentity,partofwhichmeant–atsomehistoricalpoint
–dressingandbeggingasascetics.
This brings us back to the centrality of sartorial and bodily practice in the
performance of jog, of ascetic identity (See Illustration 9). Bansīnāth’s and
Mahbūbnāth’s memories of begging share two important emphases: ascetic identity
andthematerialenvironmentinwhichisitperformed.Theasceticidentity,described
as inherited from Guru Kanipāvjī, in part entails the wearing of bhagvā, or ochrecoloredclothesofascetics.D.Gold(1999:73)claimsthattheochre-colored kurtā and
whitedhotīofanothercasteofNāthJogīsinRajasthanunderscorestheirmembership
in a, agriculturalist, “peasant world,” and their “Nath sectarian identity.” While this
sartorialpracticeiscertainlyanidentitymarkerforKalbeliyas,itisalsoastrategyof
ritualization,deployedduringcertainbeggingpractices.


HavingaddressedMahbūbnāth’srepresentationsofasceticbegging,letusturn

tothoseofhismother,ŚāntiDevīPãvār,whowasacentrallysignificantteacherand
initiator of Mahbūbnāth in his begging career. After considering Śānti Devī’s
interviewhere,inwhichthewomanofthehouseholdispredominantlyresponsiblefor
the family’s earnings, we will end this section of the chapter with an interview with
Kālūnāth AQhvāl, in which he also remembers his mother as the predominant
economic supporter of his family. Differing from men’s method of begging and selfrepresentation, Kalbeliya women do not dress up as sādhvīs (female ascetics) when
theybeg.Evenstill,theybegininthenameofgoddessesandgods,andthereforeIwill
read this interview attuned to its connections with and relevance for a discussion of
ascetic-begging.Bothofthesewomen,aswellasmostotherwomenIknewtobe
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Illustration9.GroupofKalbeliyaascetic-beggarsatKalbeliyawedding.PhotobyCarterHiggins.
Illustration9


beggars,beggedpredominantlybytwomethods:showingthestoneimageoftheSeven
Sisters,andshowingfive-,six-,andseven-leggedcows.
WhenwelastheardfromŚāntiDevī,Iarguedthatshecontinuallyalludedto
herdissatisfactionwiththepastspecificallybecauseofherinabilitytoreceivehelpin
taking care of her family. Here, too, Śānti Devī begins with another discussion her
solitudeinresponsibility.

ŚāntiDevīPa[
ŚāntiDevīPa[vār:Before,myhusband…earnednothing.Hestillearnsnothingand
vār
beforeheearnednothing.Igavebirthtomysonandnoteventhreedayslater
I was going out [to beg] in the village. And what did my husband do? He
abandonedmewhileIhungry;hewentout.
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YasmineS
asmineSingh:
ingh:Wheredidhego?

ŚP:Hewentsomewhereoranother.Iaskedhimwherehewentforthosefifteendays.
ŚP
He did not care for me well; he did not bring me any food. He kept me
distressed. So what did I do with that child? I went into the village with the
stone [image of the Seven Sisters]. So then, the child couldn’t stay in my lap
andIbecameexhausted.Sister,theboywasshitting.Iwasstanding,withallof
myattentiontiedupinbegging,andthechildwasshitting.SoIcleaneditup
andthenstartedbackbegging…
WebeggedatGaltājī.Theboysandgirlsbeggedtheretoo.Thewhole
familywenttheretobeg…MyyoungestsonwasbonatGaltājī.Hewasborn
while we were begging. They put me to sleep there in the bushes – they laid
beddingoutthereandputmetosleep.Then,afterknockingmeoverlikethat,
theywentbacktobegging.

YS:Thenyouwentrightbacktoworktoo?
YS

ŚP:ThenIalsowentbackoutbegging.Ididn’tsleepforfourdaysafterthebirthsof
ŚP
mychildren.Iwasreallyhurting.Iwasreallytroubled,sohowcouldIsleep?I
will only eat if I go out. If I don’t go then I will starve to death. So I went; I
wentbackoutinlessthanoneday…
Quitealotofpeoplelived[atGaltājī];abunchofpeoplelivedthere.In
one month at least a thousand people lived there. Thousands of people
[presumably pilgrims] use to come there and there was dharm in many of
them.Theygaveeverything:flour,clothing,money,food.Theyenteredthere
fordharm.Eachoneofreceivedfifteensacksofgraineach.
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YS:Theygaveyouthatmuch?
YS

ŚP:Yes.Therewasgrain,peanuts,clothes–whichwerenewandreallynice.Meaning,
ŚP
we received everything, and a lot of it. Look around, it is evident in a lot of
things – everything in this house was received as alms from someone. From
there,werentavehicle,packitwithourstuff,bringithere,andthenweeat.

YS:Youdon’tsellit?
YS

ŚP:Wesellmillet,butwekeepwheat.Wemaketheseshawlsoutofthecloth…We
ŚP
make gud]īs (a colorful type of quilt made by Kalbeliya women and stuffed
with old rags). Sister, we even give them to some people. If someone else is
pooranddoesn’thavethem,thenwe givetothem.Somepeopleliveoutside
[ofJaipur],right?Thosepoorsoulsneverhavethemeanstosurvive.Theylive
the same way we used to live. So we also give [goods acquired at Galtājī] to
them.Wegivetotheirchildren,totheiroldermembersandyoungermembers.
Weneverhadanythingbefore,justliketheydon’thaveanythingnow.Weused
to be very troubled. We begged; we only ate when we begged from door to
doortodoor.

YS:DidyoubegfromdoortodoorbeforeGaltājīorafter?
YS

ŚP:IbeggeddoortodoorbeforeGaltājī.Istillbegnow.
ŚP

YS:Youstillgooutbegging?
YS
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ŚP:Yes,Istillbeg.ButIhavelesscouragethesedays.EvenwithlesscourageIbeg
ŚP
withthesnake.Ishowthesnake.

YS:Womentakethesnakeswhentheygo?
YS

ŚP:Yes,womentakesnakes.
ŚP

YS:Doyoualsogolikethis?
YS

ŚP:Ialsogo.Istilltakesnakes.
ŚP

YS:Doyouplaythe
bīn?
YS

ŚP:Idon’tplaythe
bīn,butIdotakethesnakeoutwhenIgo.Isaythingslikethis:
ŚP
“This is the nāg of ŚaDkar, give it money for milk. Bholenāth willcause your
success.ServeŚaDkar,serveŚaDkar.”So,theygivemeone,two,orfiverupees
for milk. When they give money to the snake, I feed it milk and I feed my
children.

This portion of the interview jumps around a bit, but it does so between a few
extremely helpful illustrations. Śānti Devī starts this section off with a discussion of
hermemoriesofgivingbirthtoherchildrenamidstbeggingresponsibilities,whichshe
elaborates after introducing us to her time at Galtājī. An important temple site just
outside Jaipur, Galtājī is visited throughout the year by pilgrims who bathe in the
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pools filled by the self-appearing (svayambhū) stream.60 A large festival is held at
GaltājīfortheentiremonthofKārtik,duringwhichnearlyalloftheKalbeliyasfrom
Jaipur and the surrounding villages camp and beg there. Śānti Devī and her family,
after wandering around, lived at Galtājī for a number of years, where they earned
moneybybeggingfrompilgrims,officiatingtheworshipoftheirfive-leggedcow,and
allowing foreigners to take their pictures. From begging and childbirth at Galtājī,
Śānti Devī moves on to discuss the nature of alms generally received at Galtājī.
Finally,ŚāntiDevīelaboratesonwomen’sbeggingpractices(seeIllustration10).


In the beginning of my fieldwork, men generally told me that women do not

beg.Oncepeoplestartingadmittingtomethatwomendo,infact,beg,theycontinued
toassuremethatwomendonotbegwithsnakes.Robertson(1996:101-03),too,had
beentoldthatKalbeliyamenineasternRajasthan(includingJaipur)andDelhidonot
allowtheirwomentobeg.TheconfusionmayarisefromthefactthatKalbeliyasfrom
alloverRajasthan,with differentmemoriesofbeggingstrategiesandconstraints,all
live together now in Kalākār Colony in Jaipur. Still, some older Kalbeliya women
livinginthevillagesaroundJaipurbegwithimagesofthegoddessesandextra-limbed
cows.Forherpart,ŚāntiDevīhasfleshedoutinherinterviewwhatbegginghasmeant
in her context. Her illustration points to both the hardships and profitability of
begging.
AfterweconductedthisinterviewwithŚāntiDevī,YasmineSinghandIwere
invited across the street, to have dinner with Kālūnāth AQhvāl and his family. Both
Yasmine and I were interested in Śānti Devī’s self-representation as chief economic
supporter of the household, and proceeded to discuss this at dinner. Kālūnāth, who
was also present during the interview with Śānti Devī, remembered that his mother
toousedtobegeveryday,bothwithastoneimageoftheSevenSistersandwithasix-
60

FormoreonKalbeliyabeggingandlivingpracticesatGaltājī,seeRobertson(1996:114-15).
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Illustration10.ŚāntiDevīPa[vār,sewinga
gūdrī(quilt).PhotobyYasmineSingh.
Illustration10


leggedcow.Ashebegantotalkabouthismother,IaskedKālūnāthifIcouldrecord
hiswords,andheobliged.Thefollowingisanexcerptfromthatrecording.

KālūnāthAQhv
KālūnāthAQhvāl
Qhvāl:Mymotherandfatherwereverypoorbefore.Myfatherwandered
āl
aroundthevillages.Theycouldnolongerliveoffofhisearnings,afterhaving
twoorthreechildren.Somymotherwentintothevillageswithabasket,which
wecall chāb]ī.Wespreadclothintheinsideofthebasketandthen,ontopof
that, lay stone mūrtis (images) of our seven mothers. Having placed that in
there,[mymother]tookthatandwentintothevillagestobeg.Sheusedtogo
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doortodoor.Iftherewasareallybigvillage,thenshewouldspendthewhole
day there, from morning until evening, and bring home ten or twenty
kilogramsofgrain.Shewouldalsogobegandbringhome[grain]from _hāSīs
(village neighborhoods, often caste exclusive), comprised of really small
houses:like,twohouseshere,fivehousesahead,andtwohousesaheadofthat.
Workinglikethat,slowly–weusedtoliveinthevillage,before–theybegged
twodayshere,fivedaysahead,tendaysaheadofthat.Then,wegrewupand
startedlivingpermanentlyinourvillage.Peoplebuilthousesandthingsinthe
village.Afterthat,mymothertookthechāb]īandbegged;andmyfatherhada
six-legged cow. He took that and went begging, from village to village and
housetohouse.Buthebroughthomelessgrainbecausehewanderedaround
less; my mother wandered around more, so she brought home more. Things
wentslowlylikethisandwegrewup.
Myparentsputusinschool.Outoffivebrothers,theyleftthreeofusin
school. In order to educate us, they saw to our admissions. There was a
government school in the village and I studied there for four or five years.
Then, suddenly and out of nowhere, my mother became paralyzed and one
sideofherbodybecamedisabled.
Then, after that, only my father wandered around, begging with his
cow. He was not able to cover the school and household expenses with the
money from that. Then he said, “Brother, I no longer have the means to
educateyouinschool.”SoIstudiedforfourorfiveyearsandthenquitschool
…
BothmymotherandfatherwouldcomeheretoJaipurandstayforten
daysorsomething.TheyusuallyreceivedflourinJaipur.Theycametothecity
towanderaroundintheneighborhoodalleys.Theywouldcollectenoughflour
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fortendays;theywouldbringbackfortyorfiftykilogramsofflour;theyalso
receivedsomemoney,likeoneortwohundredrupees.Theywouldtakethat
fortyorfiftykilogramsofflourandstayinJaipurfortenorfifteendays.Then
theycamebacktothevillage.Theywouldgiveusallarationofthatfoodand
stayinthevillageforfourdays,andthenreturntoJaipur…[Aftershebecame
paralyzed,] my mother stayed here and my father came back to give us the
goods.HewouldstaywithusforoneortwodaysandthenreturntoJaipur…
ThenwecametoJaipurtoo,whenIwasfifteenorsixteenyearsold.My
brotherwasmarriedtwodaysaftercomingtoJaipur.Everyonestartedliving
separately after he was married. Then, two of us brothers and my mother
started living with my father [in Jaipur]. I was not married and I was pretty
young, fifteen or sixteen years old. So, after coming here, I started driving a
cycle-rickshaw.Mymotherbecameparalyzed,soshewastakingmedicineand
onlymyfatherwentout[toearn].

The economic practices of Kālūnāth’s parents and his wife Jānkī Devī’s parents
presentillustrativecomparisons.61Kālūnāth,hissister,andthefouryoungerbrothers
stayedintheirhouseinBobas,theirvillage,wheretheywereessentiallyraisedbytheir
oldest brother, Kāma]nāth, and his wife. Their parents wandered around together,
bringing grain and begged goods home to the children periodically, but Kālūnāth’s

61

TheexamplesofparentsofbothKālūnāthandJānkīDevīwillbereturnedtoseveraltimesinthe

courseofthethesis.AlthoughKālūnāth’sparentsweredeceasedatthetimeofthefieldworkforthis
paper,IspentmoretimewithKālūnāththanIdidwithanyoneelse,andhencecollectedagooddealof
informationabouthim.JānkīDevī’sparents,ontheotherhand,andlivewiththefamiliesoftheirsons
inavillagenamedPremnagar,whichisanhourrickshawrideoutsideofJaipur.ItraveledtoPremnagar
withKālūnāthandJānkīseveraltimesandinteractedwithseveralmembersofJānkīDevī’sfamilyin
Jaipurandothervillages,onseveraloccasions.
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motherwas,aslongasshewashealthy,themajorbread-winner.Whenshefellilland
couldnolongerbeg,Kālūnāth’sfatherdidgooutandbegalone,buthisearningswere
significantlylessthanhiswife’shadbeen,andhecouldnolongeraffordtosendtheir
childrentoschool.JānkīDevī’sparentswere,andare,alsosemi-nomadic,wandering
aroundbegging,whilethechildrenstayedathome.Intheircase,however,itisJānkī
Devī’sfather,BadrīnāthPa[vār,whoisthefamily’smainearner.


WhatdothesememoriesofKalbeliyafemalebeggingwithmulti-extra-limbed

cows (see illustration 11) and stone images of the Seven Mothers have to do with
thoseoftheKalbeliyamaleascetic-beggar?Howarethetworelated,andwhatdoes
this relation tell us about remembered Kalbeliya begging services? To begin, the
relationbetweenthetwomethodsofbeggingmaybecharacterizedbytheirrelationof
alterity. While men dress as sādhus and perform their identity as bābās, both while
showing snakes and while begging as ascetics, women do not perform their ascetic
identities when they beg. However, the accoutrements of female begging are
nonetheless potent ritual materials: images of the goddesses, extra-limbed cows
worthy of pūjā (“worship”), and even snakes. Furthermore, Śānti Devī’s example of
what she might say when she begs resembles very nearly the excerpt given in the
opening of this section, of Savāīnāth, dressed as an ascetic and showing snakes to
pilgrims at the Bālājī temple in Chomū[.  Additionally, Kalbeliya men and women
are remembered as having begged in similar places: in neighborhood villages, at
templesandduringtemplefestivals(melā),and occasionallyinthecity. Allofthese
structuralsimilaritiesseemtosuggestthattherelationshipbetweenmaleandfemale
ritualized begging is one of alterity exactly because both forms utilize strategies of
ritualization in order to differentiate these actions from others. Ergo, one can
understand the quote from Komal Kothari, with which this chapter began, as an
indicationofthesuccessofthesestrategies:theKalbeliyasnake-charmerisdistinct
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Illustration11.
Illustration11.Kalbeliyacowwithtwoextralegsandtongue.PhotobyCarterHiggins.


from the beggars on the street precisely because his actions are, to a certain extent,
aimedatcreatingthisdifference.
Ritualization,however,isnottheonlystrategyrememberedtohavebeenusedby
Kalbeliya beggars; they also entertained audiences. With this illustration of the
multiplememoriesofKalbeliyaritualizedbegging,wenowturntothosememoriesof
Kalbeliyasasentertainers.

ServicesintheVillage–
ServicesintheVillage–Entertainment
Entertainment
ThispaperstartedwithKomalKothari’sassertionthatKalbeliyasnake-charmerswere
not, in fact, entertainers, that their role in the fabric of Rajasthani rural life is best
described in its fulfillment of certain ritual services.  This statement, however,
contradicts statements made by my informants, which point to a remembered
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connection between the itinerant Kalbeliyas of the past as begging as ascetics and
otherritualspecialists,showingsnakes,andalsoentertainingpatronswiththeirmusic
and dance. If the presentation of these memories attempts to clarify the nature of
rememberedsocioeconomicpracticesofitinerantKalbeliyas,italsoseekstoconfront
the image promoted in modern Kalbeliya “Dance Party” performances, which are
often marketed as “traditional” Rajasthani dance.62 The form of dance known as
“Kalbeliya,” performed in numerous “Kalbeliya Dance Parties” at tourist hotels,
weddings,parties,and“culturalfestivals”inRajasthan,greaterIndia,andabroad,is
remembered as a recently formed phenomenon. Although I do not here pursue the
recent history of the creation of a Kalbeliya “Dance Parties” (see Illustration 12),
which in itself deserves to stand as the subject of a detailed intellectual enquiry, the
interviewsadducedinthissectionaretakenfromabodyofmyinterviewsinwhichI
was primarily concerned with this history. In the course of conducting these
interviews,Idiscoveredthatthosepractices,whichconstituteformanyKalbeliyasthe
pre-history of the Kalbeliya Dance Party, afford a richer sense of the remembered
practicesofitinerantKalbeliyas.
I open this section with an interview with Banvārīnāth Pa[vār, who was a
musicianinthefirstDancePartytotraveltoandperformintheUnitedStates.I

62

ThisisnotanattempttothwarttheKalbeliyaeffortsinthetouristindustry;itisanattempttoclarify

thenatureofthebeggingpracticesofKalbeliyamemories.Imustheremaketworemarks.First,most
Kalbeliyaswouldprobablytelltouriststheirdanceisnot,infact,traditional,wereitnotforthe
languagebarrier.ThemajordifferencemostKalbeliyaspresumedbetweenme–awhiteforeigner,
referredtofrequentlybythesameadjectivesusedfortourists–andothertravelersinIndia,wasmy
knowledgeofHindi,andperhapsalsomyintrusivecuriosityabouttheaffairsoftheircastecommunity.
Thereisnoreasontoassumethatthesepeoplewouldfreelytellmeofthedance’srecenthistory,while
lyingtoallothers.Secondly,asthisisaMasterThesis,andwillhencemostlikelyhavealimited
scholarlyreadership,myexplorationintothenatureofKalbeliyapracticeswillnothaveawideenough
exposuretoaffecttouristconceptionsoftheKalbeliyadance!
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Illustration12.AuthorwiththeRājkī-PūraSNāthSaperāDancePartyattheSurajkundFestival.
Illustration12
PhotobyYasmineSingh.


conducted this interview with Banvārīnāth in front of his house in Kalākār Colony,
withthehelpofKālūnāthAQhvālandYasmineSingh.

Banvā
anvārīnāth Pa[vār: The _aphlī is small, like [imitating the sound of the _aphlī]

QamāQam, QamāQam, QamāQam, QamāQam. The public used to dance as well
[during our performances]; they would move like their feet like this, further
andfurther.

YasmineSingh:Youalldancedbefore?Oryoudidn’tdance?
YasmineSingh

BP:Wedanced…inweddings.
BP
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KālūnāthA
thAQhvā
hvāl:Wedancedinweddings.Itwasn’tatravelingoccupation.

BP:Thisprogam–
BP

KA:Thisprogramlinedidn’texist.
KA

BP:Weonlydancedinourweddings,nowhereelse.
BP

YS:Nowhereelse?Onlyinweddings?
YS

KA:Well,menusedtowanderaroundthevillage,beggingwiththeir
_aphlīsand bīns
KA
andshowingsnakes.

BP:Theysangsongswhiledoingthis.
BP

KA:Mensangsongs.
KA

BP:Onlymendanced.
BP

KA:
KA Only men danced. They went into the village to make their rounds [begging].
They would take flour, wheat, and other things. During the entire day they
receivedtwotofiverupees;inthatwaytenrupees,fiverupees,tworupees.In
thattimeitslikefivepeoplewouldgivealmsandfivetotenrupeeswerehard
tocomeby.
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This interview is a helpful transition between the practices of ascetic-begging and
entertaining, because the two are differentiated and connected in various ways. For
example, in the beginning of the interview, Banvārīnāth’s statement regarding the
voice of the _aphlī and the involvement of the “public” is a description of
entertainment performances. Following Yasmine’s question,63 however, Banvārīnāth
andKālūnāthproceededtodifferentiateKalbeliyadanceattheirownweddingsfrom
the prevalent occupation of performing in Dance Parties. Moving from this point,
however,KālūnāthandBanvārīnāthpresentathirdtypeofdance,differentfromboth
weddingdance(seeIllustration13)andDanceParties.Thisdancewasperformedby
itinerantKalbeliyaswhoalsobeggedasasceticsandwithsnakes.


Building on Banvārīnāth’s account, I present an interview conducted with

BanānāthCauhāSatadinnergiveninhonoroftheensuingweddingofthetwosonsof
GulāboSaperā,themostfamousKalbeliyadancer.

Banānāth CauhāS
CauhāS: In the beginning the saperā community, the nāth community,
consistedofNāths–theNineNāths.TherewerenineNāths,allofdifferenttypes.
Among these what happened was that everyone became engaged in their own
individual work (kām), their own meritorious action (karm). Each Nāth began
their own meritorious action, which was specific to each Nāth … So in the
beginning,welivedinthejaDgal,settingupourcamps(_erā)fromvillageto
63

Thefollowingquestion,askedbyYasmine,wasanattempttoclarifythenatureofdanceinpractices

ofitinerantKalbeliyas.WehadbeenconductinginterviewswithKalbeliyas,andwithNaQs-KaQhpūtlīvālāsandRāSā-Vholīs,membersofotherformerlyitinerantperformancecasteswholivedinKalākār
Colonyandsimilarsettlements.Manyindividualshadtoldusthat“Kalbeliyadance”didnotexist
twentyorthirtyyearsearlier;thedanceandtheindustryofKalbeliyaDancePartiesbeganwiththenow
famousGulāboSapera,andherpartnershipwiththeRajasthanStateGovernment’sDepartmentof
Tourism.Hence,wheneverKalbeliyasmentioneddanceintheirrepresentationsofthepast,our
interviewstrategywastoaskaboutthenatureofthedance.
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Illustration13.Kalbeliyawomendancingatawedding.PhotobyCarterHiggins.

Illustration13


village–sometimesheretoday,theretomorrow,overtherethedayafter.Now,our
workwasthisbeggingaslivelihood(mā[gnekhānekākām).Before,wealsoused
to build grindstones – for grinding flour – which is called gaQQī in Marvari. And
then we also used to make small round pots; that was our familial work. Then
again,thisbeggingaslivelihoodisalsofamilywork.Forexample,supposethatwe
wentoutintoavillage–wefilledourbellieswithgrainandwheat.Wewentinto
the forests, and then we hunted. Hunting rabbits and other animals we made
curries (sabzī) and ate. In the beginning, our familial occupation in Marvar was
begging as livelihood. Later what happened was that our men went [for work]
whenever our great kings (rājā-mahārājā) sponsored any mahfil (“assembly
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includingentertainmentanddancing”)orothersuchevent.Takingone bīn–one

pūDgī–onekhañjarī,andonetū[bā64thosemendanced;thosemenworked.

CH:Mendanced?

BC:
BC Men danced, boys danced, after dressing up as women (ladies bankarke). And
men played the bīn, the tū[bā, and sang old songs, such as “Pūniyārī,” “Jilāvā,”
andsongsofmanyothertypes.Theysangthistypeofreallywonderfuloldsongs.
So, [the kings] called on [our men] for this reason; [our men] sang there. There
theygaveussomerewardsandthelike;webroughtthosegiftshome.Theyfedusa
lot of liquor and meat. So they became happy. Brother, they became happy
because of singing and dancing. We played old songs like “Māv,” “VoSī,”
“Momal,”“Panyārī,”etc.WhenweplayedmusicfortheRajputsinthisway,they
becamehappy.Whatevertheygave[tous],theydidsooutofhappiness.Andwe
broughtthathome.

In this interview, Banānāth succinctly introduces many of the aspects of Kalbeliya
memories of itinerancy which other informants of mine elaborated elsewhere. For
example, before anything else, Banānāth introduces the Nine Nāths,65 comprised of
individuals working in their own, separate areas, yet somehow connected to one

64

Tū[bāisthealternatepronunciation/spellingfortumbā.Thetumbāisapercussioninstrumentmade

fromahollowedoutgourd,withadrumheadonthebottomopening.Alongstringisattachedtothe
instrumentthroughaholeinthedrumhead,thenextendedthroughthegourdandinthehandofthe
musician.Thegourdisheldbetweentheelbowandthesideofthemusician’storso.Whenpluckedwith
themusician’sotherhand,thetumbāmakesapercussivesound,thepitchofwhichismanipulatedby
looseningortighteningthelongstringwiththeextendedhand.
65

ForahistoricaldiscussionoftheNineNāths,seeWhite(1996:90-100).
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another. Among this group of Nāths, the Kalbeliyas were “engaged in their own
individualwork,intheirownmeritoriousaction,”whichconsistedofsettinguptents
inthe jaDgal,begging,hunting,andmakingeithergrindstonesorclaypots.Oneought
tonote,however,thereareafew,idiosyncraticaspectsofBanānāth’saccountaswell.
For example, snakes are nowhere mentioned in this brief sketch of the past. After
quickly referring to the itinerant lifestyle, Banānāth moves on to those remembered
aspectsofitinerancywhichmostlikelyinteresthim.AsaresidentofKalākārColony
and a director of a dance program, Banānāth is understandably preoccupied with
entertainment, and provides us with an interesting characterization of Kalbeliyas as
royal patrons and entertainers. I did not generally hear Kalbeliyas refer to their
ancestorsinsuchamanner.


TheotheraspectofBanānāth’scommentsinterestingandrelevanthereishis

statementthatwanderingKalbeliyaperformersplayedthe bīn, kañj]ī,and tumbā,all
famously associated with Sa[perās, while a mandressed as a woman, not a woman,
danced.DespitethefactthatKalbeliyasareincreasinglyknownfortheirDanceParty
performances,inwhichwomenfigureasthemaindancers,themenareremembered
asthedancersinearliertime.WhilemeninJaipurnowdanceandfacilitatetheuseof
props for the more centrally important female dancers in Kalbeliya Dance Parties,
they wear the male costume of the Bañjārā-Bañjārī dance. At no point during my
fieldwork in Jaipur did I see a Kalbeliya man performing a dance while wearing the
clothesofawoman.66ThispracticehasapparentlylostsignificanceamongKalbeliyas
inJaipur.
66

Idid,however,seemaleKalbeliyadancersdressedaswomenintwootherlocations.First,Isawsuch

aKalbeliyamandancingtothemusicofabīn,_aphlī,andtūmbāforasubstantialaudiencein
Gogāme]īvillage,inHanumangarhDistrict,northernRajasthan,duringthepilgrimage/festival/fairin
celebrationofGogānaumī.Secondly,Iwitnessedthedanceofseveralsuchmenincelebrationofa
KalbeliyaweddinginBhairvāīvillage,AjmerDistrict.
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Having seen the role of men in remembered entertainment practices of

itinerant Kalbeliyas, we continue with Banānāth’s interview to examine the role of
womenindifferententertainmentpractices.

Banānāth CauhāS
CauhāS: So after this – ages later – in Marvar, our girls danced during
auspicious(pāvan)times.Theystarteddancing.Thereisthe caDg instrument,
whichwecallthegahrā[inMarvari].

CH:Yeah,thebig
caDg.
CH

BC:Thebig
caDg…SothisauspicioustimecomesonlyduringthetimeofHolī.Soin
BC
Pāvan,theytookthat caDg,whichislikeaflatmetalplate.The[nowfamously
blackcolored]Kalbeliyadressdidnotusedtobeblack.Theblackdressisnot
our original familial (khāndānī) dress. For example, before they wore a long
cloth and ladies wore long shirts. There was the bhagvā (ochre-colored cloth
worn by ascetics), decorated with hand embroidery (Rajasthani: kasīdā) and
glass seeds67 – all of which were worn in Marvar. In Marvar, Mewar, and
Kherad,therewereasmanywomen’sshawls(Rajasthani: lūg]ī)astherewere
long shirts. Everything was sewn by hand. In the month of Phāgan, five to
sevenmenandfiveorsixmen,takingthe caDg andflatmetalplate,wentinto
the villages. They received money in villages and in cities. They had the girls
danceandtheysang.Theycreatedanuproar:somepeoplegavethemmoney,
somegaveflour,somegavefour ānās(orfoursixteenthsofanIndianrupee),

67

ThewordIhaveheretranslatedas“seed,”bī]e,isnotlistedinMcGregor’s(1993)Hindidictionary.

Sakriya’s(1984)Rajasthani-Hindidictionarydefinesbi]oas“kcup,”“paudhā,”“būjo,”and“bi]lo,”all
ofwhich,ineitherRajasthaniorHindi,refereithertoseedsortosmallplants.
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some gave five rupees, some gave ten rupees. In doing so, we would return
home in the evening after begging. We would divide however much we had
acquired among however many people had gone. We received flour, money,
and cloth, and however many people went, we divided it among them –
completelyequally.

Above,BanvārīnāthPa[vārandKālūnāthAQhvāldescribedthreekindsofKalbeliya
dances: the Kalbeliya man who dressed as a woman and danced amidst itinerant
services; dancing in celebration of marriages at Kalbeliya weddings; and Kalbeliya
Dance Parties, a now popular occupation in urban Rajasthan. Banānāth has here
indicated a forth form of dance, which is connected yet distinct from these other
forms. Because the moral legitimacy of girls’ and women’s involvement in
contemporary Kalbeliya Dance Parties is a heavily contested battleground for
Kalbeliyas in Rajasthan,68 many of the representations of the past of Kalbeliya
entertainmentpracticesinvoketheimageofdancing-as-beggingduringthemonthof
Phāgan.69 More important for this chapter, however, is the time of these practices:
duringanimportantmonthoftheHinduritualcalendar.Justasindividualswhobeg
may utilize strategies of ritualization and entertainment more or less in certain
contexts,sothispractice,too,maycombinebothstrategies.


While Banānāth described the dancing and begging practices of girls during

the month of Phāgan without reference to the other, previously mentioned forms of
dance,thisseparationisnotmaintainedinallaccounts.Anexampleoftherelations

68

ImustreiteratemyclaimthattherecenthistoryofKalbeliyaDancePartiesisanareawhichneeds

furtherexamination.Thecontestationsoverthisoccupationarethesiteofheateddebatesover
assertionsofsexual(im)moralityandsocialadvancement.
69

AlternativelypronouncedPhāgun.
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between dancing-begging and dancing in weddings is underscored in the following
interviewwithMevāVaglā,conductedbyYasmineSingh(althoughIwaspresentfor
theportionpresentedbelow).MevāwastheoriginalsingerintheinitiatoryKalbeliya
DanceParty.AsKalbeliyasoftenrecounted,GulābodancedandMevāsang.

Mevā
evā Vaglā
aglā:Thisdancestartedonlyfromour paramparā.Wehaveweddings,right?
When our girls are very young – very young girls dance in weddings, and in
some melāsinthevillage,ifthereareany.Forexample,wehaveafestivalis
Phāgun,whichcomesafterHolī.So,alotofourgirlsdancetothetuneofthe

caDgonthesedaysinPhāgun.

YasmineS
caDg?
asmineSingh:Tothetuneofthe
ingh

MV: To the tune of the caDg. For example, we dance in the markets and in the
neighborhoods.So,thisisourparamparā,fromthebeginning.

YS:Didyoutakemoneyfordancing,ordidyoudancefortheheckofit?
YS

MV:No.Wetookmoney,right?

YS:Youtookmoneybeforetoo?
YS

MV:Weusedtoshowoursnakesand pūDgīs.Butthegovernmentstoppedthat.This
wasahobbyofthegirlsfromchildhood;theywenthappily.
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Apparently the dances performed during Holī and in weddings were similar enough
that Mevā remembers them as the same “hobby” of Kalbeliya girls. They are both
described as a long-standing “tradition” (paramparā) of Kalbeliyas, dating to the
“beginning,”andasaneconomicrecoursetothefinanciallossexperiencedfollowing
the governmental efforts to stop snake-charming, which violates the Wildlife Act of
1972.Sowhilewomen’sdancepracticesareanintegralpartofaKalbeliyapast,they
arealsoahelpfulweaponinfightingcontemporaryfinancialbattles.


Telling a more detailed narrative of Kalbeliya entertainment practices,

PūraSnāth Vaglā attributes the dance during Holī to a particular sub-group in the
Kalbeliyacommunity.

PūraSn
PūraSnāth
Snāth Vaglā
aglā: [From among out Kalbeliya community,] there are people who
weavebaskets(chab]ī)…Youtearbambooandthenyoutakeoil–Wehave
three jātis among the Jogīs. The first one (basket-weavers) keeps “Jogī” as a
name. My wife’s family keeps the name “Jogī.” They don’t keep the name
“Nāth”verymuch;they keepthename“Rām,”likeBaDgārām,Hallārām[as
opposed to BaDgānāth, etc.]. They have moved here and started to take the
name“Nāth.”[Mywife]hadtwobrotherswhocameheretoJaipurin’75or’80
–theycamearound1980,fromthedistrictofPālī[Marvar].
Sothepeoplewhodothiswork…dohonestwork.Myfather-in-law
[whodoesthis,]isseventyyearsoldbuthestillmakesthem.Andwewhowork
with snakes and bīns are also honest. We never steal or do anything like
that…Brother,therearethree jātisinourcommunity,intheKalbeliyafamily.
Youneedtotakenoteofthisfact.IntheBaliPharna–Palidistricts,thosewho
makebasketstakethenameJogī.Thenthereisonejātiwhomakescakkīsand
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sells them to people – that was what people used to use to grind flour. They
usedtogrindintheirhouses,nowtheydoitwithamachine…

CH:Weretheredancersinallthreejātis?

PV:No,no.Listen.Howdidthisdancecomeabout?Thosethatmakethecakkīsused
tokeep caDgs.So,HolīiscominginPhāgun,whichisoneofourmonths.During
that month, they would go out into the neighborhoods with a caDg. They didn’t
havebīnsbecausetheydon’tplaythem.So,theyhada_aphlīandametalplate–a
smallone,madeoutofbrassorcopper–whichtheywouldstrikewithawooden
stick – Qhan Qhan Qhan Qhan. They would sing and have the girls dance. But their
dress, their uniform was simple and ordinary, like they always wear. There was
somehandembroidery.Theydancedlikethat,whilesinging.Afterwatchingthem,
afterseeingsomeart,thepeoplefromtheneighborhoodwouldgivethemalittle
something.That’showitwas.

This excerpt from one of my interviews with PūraSnāth introduces a question which
doesnotfiguremuchintomyoverallargument,butwhichisnonethelessanimportant
aspectofcertainmemoriesofKalbeliyasociallife–thedivisionoftheKalbeliyacastecommunity into three sub-communities: the Sāmp-Vālās, or those who work with
snakes;theCakkī-Vālās,orthosewhomakebaskets;andtheChab]ī-Vālās,thosewho
make grindstones for spices.70 By bracketing these Holī begging practices under the
70

SeeRobertson(1998:12-13).ThereasonIhavefocusedonthistripartitedistinctionisthatitwas

seldommentionedbymyinformants.CertainchangesintheoccupationalpracticesofKalbeliyasin
Jaipurseemtohavenormalizedthesedifferences.Veryfewpeopleineachofthethreecategories
practicetheirdistinctivetrades.Additionally,AsPūraSnāthstated,mostoftheKalbeliyameninJaipur,
despitetheirprevioussub-groupaffiliations,nowtakethename“Nāth”aftertheirfirstname.
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roles performed by the Cakkī-Vālās, PūraSnāth seems to have indicated that a
separationbetweenitinerantascetic-beggingandsnake-showingisperhapswarranted,
atleastregardingonesub-communityoftheKalbeliyasandtheHolīdance.Whilethis
mayormaynothavebeenthehistoricalcaseIwillneverknow.Asitturnsout,Iheard
of Kalbeliya women and girls dancing and begging from Sāmp-Vālās as well –
apparentlythishasenteredtheirmemoriesofthepastaswell.


Again, at the end of this chapter as in the last, we return to certain

ambivalences regarding remembered methods of begging. Here, these are
ambivalencesabouttheentertainmentpracticesofsnake-showingKalbeliyas,atleast
asfarasthebegging-danceinthemonthofPhāgunisconcerned.Thishasarisendue
to my use of memory to construct an image of the past practices of Kalbeliyas. This
ambivalence, however, is desired because I here attempt to reproduce only those
ambivalences which Kalbeliyas themselves debate and contest. Whereas the last
chapter saw Kalbeliya past itinerancy as a more stable thematic, this chapter sees a
lessstablethematicofmultiplecharacteristics.
This section, then, has observed four varieties of Kalbeliya entertainment:
music with men dancing, dressed as women; dance in Kalbeliya weddings; Kalbeliya
Dance Parties; and dancing to the music of the caDg during the month of Phāgun.
While the first and the last of these may resemble what Hayden (1999)had in mind
whenhecoinedtheterm“servicenomads,”themiddletwoareofadifferentnature.
Hencethemandancing,dressedasawoman,andthedanceoverthe caDginPhāgun
arethetwoformsofentertainmentwhichbestcomplimentthischapter’semphasison
remembered Kalbeliya begging practice. Yet, dancing in weddings and Kalbeliya
Dance Parties may not be easily discarded, because they ostensibly draw from the
same repertoire of bodily memory as do the others. Ergo, we return to the issue of
strategy in relation to time and space as crucial to remembered Kalbeliya social
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practice.Unfortunately,topursuethispointfurtherIwouldhavetotravelbackinto
time to examine and compare the bodily movements of agents engaged in all four
categories of practice. As this poses an impossibility, I will merely close this section
withtheconjecturethatthefoursystemsofdancemayhaveseensomeoverlap.

Conclusion
Conclusion
This chapter has attempted to characterize the two main aspects of remembered
Kalbeliya begging practice – the strategies of ritualization and entertainment.
Following Hayden’s characterization of “service nomads” (1999; 11-12), these
practicesprobablyprovidedservicestovillagerswhichtheydesired,andinreturnfor
which they reimbursed the Kalbeliyas. However, we now see that Kalbeliyas
frequently discuss their practices as begging (mā[gnā) or begging for alms
(bhīkh/bhikcā),andhencegenerallyresistexplainingtheseactionsasexchanged.Like
Robertson(1999;95),ItoofoundthatKalbeliyasinvokedtheirpovertyandneedin
conjunction with representations of begging. Indeed, Kalbeliyas customarily claimed
thetrope“wearepoorpeople”(hamgarībādmīhai[)asexplicationformanyactions
andconditions.However,themaleKalbeliyasocialpracticeofascetic-beggingistied
directly to the ascetic identity of the Kalbeliya caste-community, and the form of
ritualizedfemalebeggingidentifiesthemwithRajasthaniwomenofsimilarcaste-and
class-statuses. Both these means of begging rely on a skilled engagement of their
bodies with the surrounding material environment. In fact, both ritualized and
entertaining forms of practice can be viewed as instances of “skilled practice,” and
hence incorporating and enacting “bodily memory.” But this anticipates the next
chapter.
Thefinalproductofthisendeavortopresentexcerptsfrommyinterviewswith
Kalbeliyas living in and around Jaipur is hopefully a “thick” illustration of multiple
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memories and interested representations of the past. From this emerges an
understandingofthemultiplerememberedwaysofbeingaKalbeliya,themostsalient
of which are related to the socioeconomic practices of ritualized begging, showingsnakes, and entertaining, which may, more or less – depending on the situation –
employ strategies of ritualization. While the previous chapter approached these
memoriesandrepresentationsasformingarepertoireofthemesfromthepast,used
tovoicevariousargumentsintheKalbeliyadiscursiveformationofthepast,present,
and future of the caste-community, this chapter has sought to work out, more fully,
thecharacteristicsofthisrepertoire.FollowingNovetzke(2008;16-17),Iproposethat
these repertoirial themes may be understood as “texts” which circulate among
Kalbeliyas in and around Jaipur, allowing for an “imagining” of the Kalbeliya castecommunity.Hence,theyare,inasense,constructiveofcommunityidentitiesand,in
Kalbeliyas’ selective choices as to what from the repertoire to emphasize and
deemphasizeintheirrepresentationsofthepast,constructiveofpersonalidentities.
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CHAPTER5
THEBUSINESSTODAYOFYESTERDAY:NEWORIENTALISTPASTS
THEBUSINESSTODAYOFYESTERDAY:NEWORIENTALISTPASTS

Introduction
Introduction
Jeffrey G. Snodgrass’s work on BhāQs – bardic, puppeteering communities in
Rajasthan – has underscored the importance of the tourism industry in the BhāQ’s
reformulation of their socioeconomic identities, and their new engagements with
shifting fields of power (2006). In a context where historical exoticism exemplifies
touristdesires,BhāQsarereformulatingtheircommunity,representing themselvesas
other to modernity, and hence “claiming to be curators of Rajasthani tradition and
thusauthoritativespeakersfortheirstate’spast”(2006:9,22,169).Similarly,arecent
volumeeditedbyHendersonandWeisgrau(2007)entitled RajRhapsodies:Tourism,

HeritageandtheSeductionofHistoryhasattemptedtobreathenewtheoreticaland
historical/ethnographic life into the academic study of tourism in Rajasthan. This
movewaslargelyinspiredbyemergingtouristpracticesonthe groundinRajasthan,
which, beginning in the 1990s, propelled the state of Rajasthan towards its current
statusasthepremiertouristdestinationinIndia.
In the forward to this volume, Edensor claims that the collected papers all
attempt to work with three fundamental conceptions of tourism in Rajasthan
(Henderson and Weisgrau 2007: xvi-xix). First, the tourism industry in Rajasthan
reliesonandreproduces“OrientalistimageryofIndia,”whichcombinesassumptions
of the moral and civilizational superiority of the “West” with “fantasies about
romance, decadence, sensuality, cruelty, sex and the unfathomable” (xvii). Secondly,
these papers seek to describe the roles played by the tourism industry in various
changesinlocalpowerrelations;apparently,claimsEdensor,thereare“winnersand
losers” in these struggles for power in the tourism industry (xviii). Finally, these
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collected chapters are attempts to describe themultiple and changing methods used
by those working in the tourism industry to “(re)present themselves, wield political
influence, acquire status, make money and shape tourist space” (xix). Henderson’s
andWeisgrau’sintroductionisequallyhelpfulinthinkingaboutthesepractices(2007:
xxv-xlvi).ApproachingtourisminRajasthan,whichrepresentsthestateas“themost
heritage-laden, traditional, and authentic of India’s states,” these authors claim that
thepapersinthisvolumeaddressasetofquestions:

What different messages are sent through the medium of tourist encounter?
Howdothesemessages confirmdominantimagesofIndia,andinwhat ways
do they mute or render invisible alternative versions? What is the role of
history, colonial domination, and Orientalist discourse on the figuring of
contemporary tourism? How does the allocation of spaces for tourism
representlocalconflictsandstruggleoverresources?Howdoexistingformsof
identity, hierarchy and domination play out in the newer struggles over
tourismresources?(HendersonandWeisgrau2007:xxvii)

To these questions, however, I add that of Chakrabarty’s “conjoined genealogies”
(2000: 20). In his attempts to historicize and “provincialize” European categories of
society and modernity, Chakrabarty seeks the originality and difference of Indian
modernity,observablemostclearlyinsocialpracticesandmodesofbeingwhichdraw
simultaneously from Indian and translated and transformed European genealogies.
For the present chapter, I will use Chakrabarty’s idea of “conjoined genealogies” to
explore the ways in which Kalbeliyas draw from “conjoined repertoires”of meaning
production:bothfromalocal,Kalbeliya“publicculture”–imaginedinwayssimilarto
thosedescribedinchaptersthreeandfour–andfrommeaningproductioninaglobal
capitalist tourism industry. Using these questions to help direct it, this chapter is
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primarilyinterestedintheKalbeliyapracticeofshowingsnakestotouristsinfrontof
the City and Wind Palaces, the center of Jaipur’s old city, during the period of
fieldwork for this thesis, i.e. from the winter of 2008-2009 through the summer of
2009.Inaccountingforthispractice,thispaperwillarguethatsnake-charminginthe
tourismindustryneedstobesituatedinananalyticalcontextwhichpaysattentionto
its multiple reconfigurations (drawn from a conjoined repertoire) by both socially
dispositioned agency and external constraints –relationships between a Kalbeliya
“public culture,” global capitalism, and post-colonial, Orientalist71 discourses about
tourism, Indian-ness, and snake-charming; the Kalbeliya conditions of poverty, lowcaste and class status, and lack of education and qualifications for other jobs.
Proceedinginsuchamannerallowsthispapertointroducesnake-charmingasskilled
practice,producingnew bodilymemoriesinagents,whichtheyinturndeployinthe
tourism industry. Such deployment can then be viewed as a socioeconomic strategy,
drawing from conjoined repertoires, and placing Kalbeliyas in new micropolitical
contestations.Fromthere,Iwilldescribesomeofthesenewpower-structuresinwhich
Kalbeliyasnake-charmingplacesactors,aswellasthedevelopmentofnewstrategies
for negotiating these structures. The pursuit of this argument is divided into three
sections: a) the major shift in the Kalbeliyas’ engagements with the tourist industry,
marked by the increased policing of wildlife laws prohibiting snake-charming; b) an
ethnographicdescriptionofsnake-showingpracticesatCityPalace,andananalysisof
this description with reference to skilled practice as bodily memory; c) three
historicizedaccountsofpower-playatCityPalaceinwhichKalbeliyasmaneuverand
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IfonehasdoubtsabouttheOrientalistinterestinsnake-charming,onemustonlylookatthe25th

AnniversaryEditionofSaid’sOrientalism(1994[1978]),thecoverofwhichisapaintingofasnakecharmerandhischild.
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negotiate domination and a loose hegemony with the help of a structured and
structuring“publicculture.”

ShiftsinSnakeDisplaytoTourists
ShiftsinSnakeDisplaytoTourists
Many of my informants who were not showing snakes during the period of my
fieldwork remembered doing so previously. These individuals distinguished between
two methods of showing snakes: there were those who had showed snakes in the
various styles indicated in previous chapters, and there were those who had showed
snakes to foreigners in tourist hotels. Robertson’s ethnography attests to such
practices; in fact, her sub-section on showing snakes at tourist hotels is the most
substantial in her chapter on snake-charming and begging (1998: 119-28). An
important point confirmed in my interviews, Robertson claims that those Kalbeliyas
who showed snakes in tourist hotels occupied the best economic space. However,
during the period of my fieldwork, I found no one who showed snakes at hotels.
Indeed,everyoneclaimedthatthispracticenolongerexisted.Apparentlybetweenthe
period of Robertson’s fieldwork, 1987-89, and the period of mine, 2008-09, these
venues had come under pressure to stop hosting snake-charmers and other
professionalswhoworkedwithwildanimals.
These pressures were connected to new legal interest in the Wildlife Act of
1972, which criminalized the catching, possessing, and occupational use of wild
animalswithincityboundaries.Sincethen,variouspoliceraidsintoSa[perāvillages
resulted in the arrests of Sa[perās throughout north India. These events have been
documented by the Wildlife Trust of India in an effort to negotiate both the
preservationofwildlifeandtheculturalheritageofSa[perās(Dutt2004:12-14).For
thisproject,theWildlifeTrustofIndiaresearchedandpublishedamanualaddressing
thesocialpracticesofSa[perāsthroughoutnorthIndia,payingparticularattentionto
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their economic conditions and treatments of snakes, perceived shortcomings in
current policy dealing with wildlife, and finally proposing a plan for the negotiation
betweentheneedsofthesnakesandsnake-charmers(Dutt2004:12-14).
Although the decline in snake-charming, and in showing snakes in tourists
hotels deserves a study of its own, this will not be my intention here. Rather, I will
presenttwointerviewswhichindicatetwoperspectivesconcerningthereasonforthis
decline,popularamongKalbeliyas.ThefirstofthesereasonsistheWildlifeAct,while
thesecond–usedtoexplainthedeclineinsnake-charmingingeneralaswell–isthe
decay of interest in snakes. Highlighting the loss of jobs showing snakes in tourist
hotels due to the Wildlife Act, I here present an excerpt of an interview taken with
KailāśnāthDerāS.

KailāśnāthDerāS
KailāśnāthDerāS:IusedtogiveprogramsatClarksHotelinAmer.Iworkeddailyfor
two hours there and earned 5,000, 6,000, or 7,000 rupees in those two hours.
Customerswouldcomeandtakepicturesofme.Iusedtoputpythonsandother
snakesaroundtheirnecks.Iwouldshowthemmonkeys,pythons,cobras,andthe
like, and make them happy. Then I would take 500 rupees from someone and
1,000rupeesfromsomeone.Before,foreigners,becauseoftheirhappiness,didn’t
understandmuch.Iwouldputoutmyhandamongthecustomersandmoneyjust
came;theyallgave.Iwalkedaroundtothemandtheydidn’tevenseehowmuch
theygaveme.Somepeople,accordingtotheirowndesires,evengavemedollars.
Thatishowthecustomerswereatthattime.Thereareevencustomerslikethat
now, who give me tips [for driving] without thinking about how much they are
giving as a tip. Nowadays there are these types of programs in which an entire
[dance]groupperforms.[Theforeignerssay]“Brother,howmuchtipdoIneedto
givetothegroup,which,alltogether,resemblesafamily?”Thatishowtheygive.
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They don’t even take programs like that in villages, like they used to watch my
mother and father play the _aphlī and all. They don’t take programs like that in
the villages. Therefore, we changed ourselves, [saying] “a man doesn’t advance
because of these things. I am going to do good things. My children will become
educated,willbecomesomething,andwillprogress…

CH:
CH How is today different from before? You said that [Kalbeliya] people used to
learn[aboutsnakes],butnowpeopleareafraidandthiswork[withsnakes]isno
longernecessary.Whyisitnolongernecessary?

KD:
KD I will tell you. I used to show snakes outside in the village and in the cities.
WhetheritwasaforeignerfromanothercountryoraforeignerfromwithinIndia,
I used to give them my program. Now the people from the Forest Department
haveplacedabanonforestcreatures.So,supposesomeoneiscaughttoday.They
willbesentdirectlytojail.Thatpersonwillnotreceivebailforseveralyears.And
whoeverhasacasewilllosetwo,four,orfive lākhrupees.Youwillowetentimes
as much you will earn. And, those things on which the government has placed a
banarenotgood.

Kailāśnāth here indicates a central concern of those who used to make their money
showingsnakestoforeignersintouristhotels–arrest.Althoughstatingtheargument
inhischaracteristicallyanimatedandexaggeratedterms,Kailāśnāthbringsintolighta
concernwiththeWildlifeActIheardinthecourseofnearlyeveryinterview.
Next,IpresentaportionwithaninterviewwithPūraSnāthVaglāofBhojpurā
Bastī in order to highlight some of the broader concerns involved in the decline of
snake-showing. Rather than focusing solely on the Wildlife Act or on tourist hotels,
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PūraSnāth indicates social reasons for this change with regards to the snake in
general.

PūraSn
PūraSnāth
SnāthVagl
āth Vaglā
Vaglā:Theartofthesnakeisendingbecausenoonewantsit.Thechange
ofageshasoccurredandpeopledonotlikethesnake;theyevenhateitalittlebit.
Therearesometouristswhohavecome.Wedisplaythesnakeand bīnforthem.
Thereisalittle prasādforthem.Therearefiveortenfamilieswhoaredoingthat
work.But,everyonecan’tdothat.Howcanthosepeoplewholiveinthe jaDgal,in
thevillage,goinfrontof aDgrez(literally“English,”butusedforallforeignersof
non-Asian descent) people for money? Those who do are cunning, like Harjī or
Kālū.72 There are two or three people who are doing that kind of work. But not
everyone can do that. It is the same thing with dance. PūraS is doing it, Rājkī is
doing it, Gulābo is doing it, Sokti is doing it, Mevā is doing it. But not everyone
willdoit.Howwilltheygetmoney?Howwilltheygetmoney?…Todaythisart
hasnoimportance.Iamsayingwhole-heartedlythattheworkofoursnakeandbīn
isabsolutelyuseless…Thegovernmentdoesn’twantiteither;thegovernmenthas
bannedit.Youwanttolearntoplaythe bīn,thenthatcanbelawful–butonlyfor
[accompanying]thedance.Butthegovernmenthascompletelybannedthesnake.
Theotherthingisthatweshouldlearnsomethingelse.Butfornow,forthefuture,
Iamnotgoingtodothatthing.


72

PūraSnāthisherereferringtoHarjīnāthandKālūnāthAQhvāl,whoseworkattheCityPalacewillbe

discussedbelow.Onecansee,inthiscomment,acertainantagonismbetweenthesemen.Thisputme
inanawkwardpositionforpartoftheperiodofmyresearch,asPūraSnāthandKālūnāthweremy
closestinformantsandfriends.
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Themajorsimilaritybetweenthisexplanation,andtheonepositedbyKailāśnāth,is
thattheyarebothreflectionsonexperience.PūraSnāthtooshowedsnakesinatourist
hotel. In fact, he showed snakes at Ram Bag Palace, one of the most elegant and
expensive palaces-turned-tourist hotels in Jaipur. However, this interview excerpt is
importantforitsdifferencesfromthatwithKailāśnāth.Withoutstrayingtoofarfrom
the objects of this chapter, I want to underscore that PūraSnāth’s indication that
social, political, and economic reasons combined with the Wildlife Act to create a
culturalandhistoricalcontextinwhichpracticesofsnake-showingweredevaluedand
marginalized, in both the broader social field, and among Kalbeliyas. Far from the
passingofonelawalone,theprocesseswhichresultedinthedeclineofsnakeshowing
practicesaremultipleandcomplicated.

SnakeSnake-charmingasSkilledPracticeandBodilyMemory
charmingasSkilledPracticeandBodilyMemory
SevenKalbeliyamencomposethegroupofregularsnake-charmerswhoworkinfront
of City Palace, in the old city sector of Jaipur. Harjīnāth, Kālūnāth, PaQQūnāth, and
Mo]nāth all live in Kalālār Colony in Jaipur; Harjīnāth, paternal cousin of the
Harjīnāth and Kālūnāth in Kalākār Colony, lives in the village of Kālvā], twenty
kilometers outside of Jaipur; Jadīśnāth and Kailāśnāth live in Bobās village, fifty
kilometers outside of Jaipur.73 These men show their snakes in three different sites
withinthecitypalace;mostofthemenrevolvearounddifferentsites.Theplacewhere
Ispentthemosttime wasinsidethe CityPalacecomplex,onthe streetbetweenthe

73

HarjīnāthfromKalākārColonyandHarjīnāthfromKālvā]arepaternalcousinsandsharethegort

nameAQhvāl.Hence,Iwilldistinguishbetweenthetwojustasanyonewhowasinthepresenceofboth
menmight–indicatingeachbyhisresidence.Hence,IwillrefertoHarjīnāthColony-vāleand
HarjīnāthKālvā]-vāle.
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entrancestoCityPalaceandJantarMantar(seeIllustration14).74Theothertwospots
are the private entrance to City Palace, which now features an upscale restaurant,
named “The Palace Cafe,” and the Hawa Mahal (“wind palace”), another famous
tourist spot and the literal picture-image of Jaipur. The Hawa Mahal and the road
betweenCityPalaceandJantarMantararelocationsbetweenwhichallofthesemen
cantravel;theprivateentrancetotheCityPalace,however,islikeaninner-spaceof
snake-showing, and is a place where Harjīnāth Colony-vāle works, (although
PaQQūnāth, and to a lesser degree Kālūnāth, work there when Harjīnāth Colony-vāle
doesnot).Becauseoftheplacementofthebuildings,onemayenjoytheshadewhile
sittinginfrontoftheHawaMahalonlyinthemorning;otherwise,onemustsitinthe
sun. Hence, those sitting in front of Hawa Mahal relocate to the road between City
PalaceandJantarMantarafteraround11:00amorso.
Kailāśnāth, Jagdīśnāth, and Harjīnāth Kālvā]-vāle travel to City Palace most
morningsonbusesfromtheirrespectivevillages,andKālūnāthandPaQQūnāthtakea
city bus from Kalākār Colony to City Palace most mornings. Because Harjīnāth
Colony-vāle does not generally work in the mornings, PaQQūnāth sits in the private
entrance until the arrival of the former. The other four men, assuming that they all
come,splitupintogroupsoftwoduringthemorning,eachgroupshowingsnakesat
eithertheHawaMahalortheroadbetweenJantarMantarandCityPalace.Onany
givenday,however,oneormoreofthefourmenwillnotcomeintowork,forvarious
reasons. Around 11:00 am, when the sun begins to pear over the top of the Hawal
Mahal,thosewhohadbeenshowingtheirsnakesthereretiretotheshadeprovidedby
theouterwalloftheCityPalace,onthesidewalkleadingtoJantarMantar.There,the
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JantarMantaristhesiteofanastronomicallook-outbuiltbySavaiJaySinghII(whobuildJaipur,

relocatingthecapitalofthedistrictfromnearbyAmer),adjacenttotheCityPalace,andinsidetheCity
Palacecomplex.ThisisoneofJaipur’sbetter-knowntouristspots.
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Illustration1
Illustration14
14.Snake-charmingontheroadbetweenCityPalaceandJantarMantar.
Fromlefttoright:tourist,tourist,PaQQūnāth,Kailāśnāth,Kālūnāth,author.PhotobyYasmineSingh.


men sit on newspapers or scraps of cardboard – to guard their bodies from the hot
cement–andwaittospotgroupsofforeigntourists.
Onesignificantcomponentoftheskilledpracticeofshowingsnakestotourists
is sartorial. In general, the dress of snake-charmers at City Palace resembles that of
Kalbeliya ascetic-beggars and male musicians in Kalbeliya Dance Parties – they all
dressasascetics.However,uponcloserinspection,allthreecategoriesofprofessional
dress are distinguished from the others. Risking a large over-simplification, I might
drawaline,indicatingcleanliness,brightnessof color,andageofthecloth,tobegin
illustratinganabstractionofthesedifferences.Atoneextremeofthisconjecturalline,
IcouldplacetheKalbeliyaasceticbeggars,whomightwearlong kurtāsofcolorswith
yogicimplications(red,orange,pink,yellow),awhite dhotī,andsomevarietyofhats
orturbans,allofwhichmightbestainedwithdirt,tea,andfood,andexhibitnumerous
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burnsby bī]īsand cillams.75Their bīnsarecarriedinlong,slenderbags,sewnforjust
suchapurpose,whichisslungoveroneshoulderandprotectedbythathand.These
men also carry large cloth sacks, which provide easy transport for food and water,
extra clothing, and the large, round bamboo baskets in which the snakes are kept.
Popular among Kalbeliya ascetic beggars are worn-out jūtī, pointy shoes made from
camel-leather,andoftenembroideredwithcolorfulthread.Inadditiontothis,many
Kalbeliya ascetic-beggars wear several plastic, wooden, and rudrākc- beaded
necklaces,aswellasnecklaceswithpendantsofdeitiessuchasBherūjī,DurgāMātā,
andRāmdevjī.Mostimportantintermsofjewelryforthesemenisoftentheir nād(a
necklacewithasmallwhistle,oneortwo rudrākcbeads,andaring)andtheir mūdras
(large,thickearringswornthroughlargeholescutintothecartilageinthemiddleof
the ear). D. Gold (1996: 94-95) has argued that these are indeed two of the most
potentphysicalindicatorsofone’sidentificationwiththeNāthSampradāy.Yet,there
is a difference here. Although many Kalbeliyas did undergo the painful process of
havingsuchholesborethroughthecartilageinthemiddleoftheirears,particularlyin
childhood,thereareotherKalbeliyaswhowear“clip-on”versionsofthe mudrāwhen
they go out begging. Another difference exists in the Kalbeliya explanation of the
importance of the nād, and in its construction itself.  D. Gold’s informants claimed
thatthenādisasymbolforadivinesound,andincludesawhistle,onerudrākcbead,a
ring,allhungonablackstring;thisisattestedtoinBriggs’stextaswell(D.Gold1999:
73;seealsoBriggs1938:11-12).Contrarily,IneverheardaKalbeliyatalkofadivine
sound in conjunction with the nād. This difference piggybacks another difference:
Kalbeliya nāds always have two rudrākc beads, which they claim are the testicles of
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MydescriptionhereresemblesthatbyD.Gold(1999:73)ofanagriculturalcasteofNāthYogīsin

AjmerDistrict,thoughhedoesnotindicatetherelativewear-and-tearofsuchclothing.Additionally,
whileKalbeliyaascetic-beggarsdresssoastoresemblesādhus,theNāthYogīsdonot.
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Śiva.Additionally,the whistleis hispenisandtheringisthe vaginaoftheGoddess.
While I heard this explanation several times from several people, there are those
Kalbeliyas who know nothing of this symbolism and who, upon hearing my question
aboutthissetofrepresentations,toldmetoremainwaryofwhatothershadtoldme.
Regardless of individual interpretation of its symbolic meaning, the nād clearly
identifies one as a (generally) older Kalbeliya man who either works as an ascetic
beggar, has a disposition towards certain forms of Kalbeliya ritual and devotional
practices,oracombinationofthetwo.
For Bourdieu, the habitus, or set of dispositions regulating the relationships
betweenimprovisedbodilypracticesinappropriatetimeandspace,andthestructured
andstructuringobjectivesocialfield,isforgottenhistoryturnedintonature(1977:789).Onthesubjectofasceticism,GavinFloodtakesthistomeanthatasceticsperform
the“memoryoftradition”andthe“ambiguityoftheself”(2004:2-8).Bydressingand
acting as Hindu sādhus – by literally performing asceticism – therefore, Kalbeliya
ascetic-beggars reproduce “history,” or the memory of the appropriate relationships
between ascetics and householders in rural and urban Rajasthan. The difference
betweentheseperformances,andwhatFloodidentifiesas“asceticism,”isthatthese
Kalbeliyasdonotperformthe“ambiguityoftheself.”ThatKalbeliyasdonotseekto
destroytheirownpersonalsubjectivity,through austeritiesorvariousotherformsof
morewidelyrecognizedperformancesofasceticism,meansformanypeoplethatthey
arenot,infact,ascetics.However,Iamnotinterestedinthemoralorreligiousvalidity
oftheseperformances,onlyinthestrategiesused.Sartorialpractice,andimprovised
behavior of Kalbeliyas posing as Hindu sādhus, then, become successful
socioeconomic strategies only insofar that they reproduce the memory of ascetichouseholder relationships in the body of these men in such a way that their patrons
tooperceivethesememories.
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IcouldlocateKalbeliyamalemusicians(butnotdancers)attheotherextreme
onthissupposedline.Here,thecolorsand“traditional”qualityoftheascetic-beggar’s
dressisreplicated,while,inconjunctionwiththeskilledpracticeoftheentertainment
industryinRajasthan,greaterIndia,andabroad,theclothesworninthissettingtend
to be new, clean, and pressed. These musicians do wear bhagvā kurtās (long,
collarless,ochre-coloredshirts)andochre-coloredormulti-coloredturbans,butthey
generallywearpantsinsteadof dhotīs.Althoughsomemusicianswearthe nād,thisis
notthenorm.Additionally,thefewmenIknewwhoweresplit-ears(kānphaQā),that
is,whohadlargeholescutintothecenterofthecartilageintheirears,didnotwear
their mudrās during performances.76 Many men wear the gold and jewel-studded,
flower-shapedearringspopularamongRajasthanimen.Furthermore,manymusicians
also wore dark eye-liner. If we may imagine this line to exist, with the hyper-real
asceticbeggarononeendandthehyper-realmusicianontheother,thedressofthe
Kalbeliyaswhoshowssnakestotouristswouldlocatehim somewhereinthemiddle.
Becausethesemenhavenoemployer,andarethereforenotrequiredtoconformtoa
dresscodebefittinganupscaletouristrestaurantorhotel,theyneednotwearclothes
as new or as clean as the musicians. However, they are also not replicating Hindu
asceticsinperformance,andneednotdrapethemselvesinbodilyadornmentspopular
amongascetics.Itfollows,then,thatwhiletheyarenotaspressedasasceticbeggarsto
perform poverty, these seven men, nonetheless, live in relative poverty, and their
76

ThankstoD.Goldforpointingoutthattheremovalofmudrāsduringaperformancecouldjustbea

measureofprecaution:theseearrings,andthecartilagethroughwhichtheyworn,mustbeprotected
forbothreasonsofbothhealthandprestige.D.Gold(1996:106)claimsthatNāthswithsplit-earswho
teartheircartilageshouldsitdowninsamādhīattheveryspotwherehisearsweretorn.Althoughnone
ofD.Gold’sinformantsremembersuchanincident,theydoclaimthatanyonewhodidtearhis
cartilagewouldbedisgraced.InJaipur,Iperceivedthatthemudrāswereoutoffashionamong
Kalbeliyasunderfiftyyearsofage.Thesplit-earedKalbeliyasIknewhadtheprocedureperformedin
theirchildhood,andrarelyworetheirmudrās.
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clothesareoccasionallytorn,burned,discolored,orinotherstatesofdisrepair.Atthe
same time, a central strategy in showing snakes to tourists is the grabbing of their
attention;ergowhiletheage,quality,andstateoftheirclothingfrequentlyresembles
thoseoftheascetic-beggar,theirbrightnessand“flash”effectisoftensimilartothose
ofmusicians.Whileflashyclothesareonecomponentofthisstrategy,thereareothers
aswell.
Just as with Kalbeliya male ascetic-beggars, the sartorial practices of
Kalbeliyas working in the tourism industry comprise a set of economic strategies in
their use of history/memory, enacted in their body. These sets of skilled practice,
however,drawonandcreateadifferentsenseofmemory.First,theyarestructuredby
andstructuringofa specificallylocal,Kalbeliyamemoryofpractice,inthattheyare
generatedbyandgenerativeof–inpart–aKalbeliya“publicculture,”whereinmen
utilizecertainsartorialandbodilystrategiesaspartoftheskilledpracticeofshowing
snakes.Secondly,however–andthisiswherethisformofpracticediffersfromthatof
Kalbeliya ascetic-beggars – their skilled practice also draws on and recreates a
memory constrained by historical processes, with ties to colonial rule in the
subcontinent and  global capitalism. This second constraint on the enactment of
memoryinthebodyisasophisticatedKalbeliyasocioeconomicstrategy,deployedin
the tourism industry to benefit financially by catering to the desires of tourists to
experienceatimeless,essentialized,andtraditionalIndia.Keepingthesetwoformsof
bodilymemory,generativeofandgeneratedbytheskilledpracticeofshowingsnakes
atCityPalace,Iwilltrytofleshthisoutwithanethnographicillustration.
Sittingonthesidewalkorstreet,dressedinsuchaway,thesesnake-charmers
place their snake-filled bamboo baskets on the ground in front of them (see

162

Illustration15).77Iftheyarenotseatedinshade,thebasketsmightbeplacedinsidea
bag or under nearby shade. A snake that is uncomfortably hot becomes sleepy; the
showofasleepysnakeislessentertainingthanthatofasnakethatisfullyawakeand
frightfullyawareoftheimpendingdangeraroundit.Kalbeliyasarecarefulnottolet
the snakes overheat, lest their performances become boring. As soon as a sizable
group of tourists is spotted, one or more men will start to play one of four or five
regionally–andinsomecases,nationally–recognizedKalbeliyasongsontheir bīns,
generally made popular through Kalbeliya Dance Parties.78 The remaining men
prepare the snakes to be shown, by opening their baskets and waking the snakes,
lightlytappingthem undertheirheads.Oncearoused,thesnakeliftsits headoutof
thebasketandmay,dependingonitsexcitement,flareitshood.Whilethosemenplay
the bīn,theywaveitincircles,hencealsowavingitslongmetalpipe,usedfortuning
theinstrument,infrontofthesnake.Mennotplayingthebīnmayalsoshakeandsway
theirclosedfistinfrontofitsface.Anexcitedsnakewatchesbothactionsattentively,
occasionally striking either the hand or the metal pipe, a provocation intended to
scareandentertainthecrowd.Duringthisperformance,menwhoarenotplayingthe

bīn tell the group of tourists, in broken English, that the “friendly” snake is not
poisonous.Thissameman,aspokespersonofsorts,ofteninvitescertainmembersof
theaudience,whoseemparticularlyintriguedbytheshow,tositdownbesidetheman
playingthebīn.Iftheaudiencememberdoesso,aturbanisplacedonhisorherhead

77

ThisaccountmaybecontrastedwiththatgivenbyRobertson(1996:116-17)ofbeggingattheCity

Palacecomplex,fromwhichmyaccounthasnotabledifferences.Forexample,herthreeparagraph
descriptionclaimsthatonlyoneKalbeliyamansitsinanygivenplaceatatime.Similaritiesincludethe
men’sattemptsatremainingintheshadeandatnotbotheringtourists.
78

Thereisanotableexception.Byfarthemostrecognizablesnake-charmingsong(forIndians,thatis),

“ManDoleMera,”waswrittenforandpopularizedbyafamousBombayfilmentitled“Nagin”(1954;
literally“femalecobra”).
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bīnontopofhissnakebasket.PhotobyYasmineSingh.
Illustration15.Kālūnāth’s
Illustration15


andabīninhisorherhand.TheKalbeliyaspokesmanencouragestheotheraudience
members to take photos of this spectacle. After one or two minutes of such a
performance,theKalbeliyamenaskthecrowdformoney.Ofthephrasesusedtodo
so,themostfrequentlyrepeatedis,“Asyoulike,givememoney.”
Sutton(2006:91-92)describes“skilledpractice”astheuseandadaptationof
themind/bodyanditsextensionsinachangingenvironment.Skilledpracticeisresult
of an education of memory of the body and the senses in relation to the actor’s
environment. While the skilled practice of showing snakes to tourists is certainly
similar in many ways to that of showing snakes – as my informants say – in the
“village”andinthe“alleyways,”itdivergesfromthesepracticesaswell.Whilethese
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menaskrepeatedly,andoccasionallyrequestmorethanwhatisoriginallygiven,they
make a point not to pester the tourists. On one level, this is a begging strategy,
attemptingtospreadthe“goodname”ofKalbeliyasnake-charmersamongthefriends
of the tourists, who my informants are certain will inevitably hear the tales of their
snake-showandseetheirpictures.Yet,thisisalsoasafeguardagainstpossiblethreats
posedtotheirabilitytositinsuchaprizedplacewithintheCityPalacecomplex.To
ensurethecomplexremainstraveler-friendly,aforceofpolicehasbeenassignedthe
taskofwanderingaround,savingtouristsfrombothersomevendors,harassment,and
theft. These police come around whenever a large crowd gathers, particularly when
thosecomprisingthecrowdappeartobeIndian(theymayinfactbevisitingIndians
settled abroad). Because snake-charming is illegal in India, Kalbeliyas have no
guaranteethattheywillnotsufferharassmentorarrestatthehandsofthesepolice.
TheKalbeliyaswhoshowsnakesattheCityPalace,therefore,takethreepreemptive
measuresagainstsuchpossibleharm.First,asindicatedabove,theydonotpesterthe
tourists for money. The attitude of these men generally replicates what Kālūnāth
AQhvāloncetoldme:

Justlikeinbegging,notalltouristsgive;notalltouristslikewhatwedo.Those
peoplewholikeitwatch,takepictures,andthentheywillgive.Ifalldayone
hundredtouristswalkbywithouttakingpictures,thenwewon’tbeganything
fromanyone.Weonlyask(mā[gnā)formoneyfromthosewhotakepictures.
Iftheyaregoingtogive,thentheyshouldgive–wearen’tforcinganyonetodo
anything.

Thesecondprecautiontakenbythesemenistoshowtheirsnakesonlytolargegroups
of foreign tourists. Many Indian tourists who walk by these seated men are denied
their requests for a show. While they may open their baskets to show the snakes to

165

Indiantouristfamilieswithchildren,Kalbeliyasexplaintheirdenialsof suchrequest
byclaimingboththatthepolicewillbotherthemunderthesecircumstances,andthat
Indiantouristsnevergivethemanymoney.ThefinalstrategywhichKalbeliyasemploy
to circumvent antagonistic encounters with police is through bribes. The Kalbeliyas
collectivelygivemoneyeachweektothesepoliceoffers,who,inreturn,donotarrest
them or make them leave. Still, there are other individuals whom the Kalbeliyas
variouslycallforestervālāsand sa[sthānvālās,orpeopleworkingforaforestwildlife
protectionagency.TheseindividualsinfrequentlytakeKalbeliyastothepolicestation,
wheremanyofmyinformantshavebeenfinedforthepossessionofillegallytrapped
and kept animals. More often these sa[sthān vālās take the snakes away from
Kalbeliyas,obstructingtheirabilitytoearntheverynecessarymoneytheywouldhave
earnedonthatgivenday.


The skilled practice of showing snakes to tourists at City Palace, enacting

memories of both the Kalbeliya as ascetic-beggar and as an image of essentialized,
“traditional”India,marketabletotouristdemands,thuscreatesnewsitesofpowerin
which these Kalbeliyas must utilize new strategies of negotiating dominance and
resistance. Referring to the relationships between ritual practice and such
negotiations, Catherine Bell argues that power relations are “mastered” within the
body, and domination and resistance are negotiated in actions utilizing strategies of
ritualizationanddifferentiation(1992:182,196,204).Inheraccount,whichfusesthe
writings of Gramsci with those of Kenelm Burridge, the “redemptive hegemony” of
practice,neverconcreteorsingular,isfoundin“astrategicandpracticalorientation
foracting,aframeworkpossibleonlyinsofarasitisembeddedintheactitself”(1992:
85). Ortner warns that the social reproduction of domination and hegemony in
practice is “never total, always imperfect, and vulnerable to the pressures and
instabilities inherent in any situation of unequal power” (2006: 7). Furthermore,
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resistance to domination is always available in certain cultural forms (2006: 15).
However,tounderstandhowandinwhichrespects“resistance”isculturallyavailable,
Iturntothequestionof“agency.”


Academicportrayalsof“resistance”toor“negation”ofpower-structuresare

generallyaccompaniedbyanimplicitorexplicitviewof“agency.”Mahmood(2001)
andAsad(2003),however,proposeabreakwithsuchtheoreticalpreoccupations.
Mahmoodclaimsthatthesetheoreticalparadigmsreadresistanceandselfempowermentintocontextswherewomenseemtobeactingtosecuretheirplaceof
subjugationinmale-dominatedhierarchies(2001:206).Agencyas“resistance,”Asad
writes,issupportedideologicallybysecularistnotionsofthe“essentialfreedom”and
the“naturalsovereignty,ofthehumansubject”(2003:71).Theselatentnotions
falselyassumethatactionindicatesdesireandintention(2003:72-3).Mahmoodfinds
agency“notsomuchintheintentionalityoftheactor,butintherelationshipsthatare
articulatedbetweenwords,concepts,andpracticesthatconstituteaparticular
discursivetradition”(2001:209).FollowingJudithButler,Mahmooddescribesagency
asa“capacityforactionthatspecificrelationsofsubordinationcreateandenable”
(2001:210,emphasisinoriginal).However,shedivergesfromButler’stheoryby
locatingagencyin“capacitiesandskills”forspecificaction,and“asineluctablybound
upwithhistoricallyandculturallyspecificdisciplinesthroughwhichasubjectis
formed”(ibid).Importantly,agencycanonlybeidentifiedinthe“particularnetworks
ofconceptsthatenablespecificmodesofbeing,responsibility,andeffectivity”(2001:
212).Asadsimilarlynotesthattheculturalmeaningexistsin“semanticand
institutionalnetworksthatdefineandmakepossibleparticularwaysofrelatingto
people,things,andoneself”(2003:78-9).Bothauthorspointtothewaysinwhich
agentsactcreativelyinsituations,andunderconditions,overwhichtheyhaveno
control.Importantly,agentiveactionscanreproduce“continuity,stasis,andstability”
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(Mahmood2001:212),andact“withoutaimingatself-empowerment”(Asad2003:
98).79Thesetextsleadmetoseveralconclusionsregardingthecreativeandagentive
responsestopower-structures.First,inwhatfollows,Iwillnotbeconcernedwith
individualKalbeliyasseekingself-empowerment;norwillIaskaboutattemptstoexist
beyondhierarchies.Aswasclaimedbeforeandwillbeclearbelow,thestrategieswith
whichKalbeliyasengagewithhierarchiesarestructuredbynetworksofpowerand
inequality.

NewStructuresofPower
NewStructuresofPower
Thefirstinstanceofnewpowerstructuresbuildsontheabovediscussionofpoliceand
wildlife protection advocates, or sa[shtān vālās. I once participated in a run-in
between Harjīnāth Kālvā]-vāle and one of these sa[sthān vālās. One Saturday,
Yasmine Singh and I had gone to City Palace for the day. While Yasmine talked to
various other people, I sat with Harjīnāth, watching him work and discussing his
community.Duringourconversation,amanwalkedup,openedthebasketplacedon

79

BuildingonanddepartingfromMahmoodandAsad,Keane’sworkdescribesthewaysinwhich

agencywasarguedover,andusedinindictmentsagainstopponentsforfetishism,intheencounter
betweenDutchCalvinistmissionaries,Sumbaneseconverts,andSumbaneseancestor-ritualists(2007).
Keane’sinterestinagencyintiedcloselytowhathecallsthe“moralnarrativeofmodernity”(2007:4755,73,131).RespondingtoFabian’s(1983)critiqueofanthropology’sdenialofitscoevalobjectsof
study,Keaneconnectsthescholarlydialoguesregardingagencyandmodernitywiththesocialworldof
hisinformants,whichisitselffraughtwithcontestationsoverwhois,andwhoisnot,anagentand
modern.Centraltobothdiscussions–anthropologicalandDutch/Sumbanese–arediscoursesand
practicesthatvaluecertainrelationshipsbetweenwords,materialobjects,andhumans,overothers.
Resistingthetendencytodevelopatheorizedmodelforcomprehendingagency,Keanegivesthe
readerdetailedillustrationsofhow“agency”isconceivedandusedinseveralexamples.Itseemstome
thatKeane’sstrategy–tocontinuallypointtothecrystallization,contestation,andreformulationofthe
concept–revealsthenonexistenceof“agency”apartfromthediscoursesandpracticeswhichbringit
intoplay.
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the sidewalk in front of Harjīnāth, and lifted up the snake. Paying little heed to this
man, Harjīnāth grabbed the snake from this man, returned it to the basket, and
continuedtotalktome.Whenthemantriedtodoitagain,Harjīnāthtoldhimnotto
touchthesnake.Thismanintroducedhimselfassomeonefromthewildlifesa[sthān,
and told Harjīnāth to come with him to the police station (thānā). I jumped up and
askedthemanifhewasapoliceofficer.Whenheansweredmyquestionbyinforming
meoftheKalbeliyas’inhumanetreatmentofsnakes,Irepeatedmyquestion.Angry,I
toldhimthat,ifhewasnotapoliceofficer,hehadnobusinessdemandingHarjīnāth
goanywhere,letalonethepolicestation.Inthiscommotion,hesteppedasidetocall
his agency’s office. I turned to Harjīnāth and told him to leave. I would call him in
fifteenminutesandwecouldresumeourconversationelsewhere.AfterHarjīnāthleft,
the man returned to where Yasmine and I were sitting, asking where Harjīnāth had
gone.Ipointedintheoppositedirectionandtoldhimhehadgonethatway.Halfan
hour later, Yasmine and I went to the Sītā-Rām temple in ChoQī Chaupa], another
famoustouristsite,justdownthestreetfromCityPalaceinJaipur’soldcity.Wesat
withHarjīnāthandtheotherbeggars,withwhomHarjīnāthwasfriends,fortherestof
the afternoon. While Harjīnāth repeatedly told me that I had saved him his day’s
earnings,andtheearningsofthenextfewdays,whichhewouldotherwisehavehadto
spendsearchingforanewsnake,thiswasnotthereactionoftheothermenwhowork
at City Palace. Thereaction of the others tended to indicate that this sa[sthānvālā
would not have actually taken Harjīnāth to jail; he would have only taken his snake
away,aneasilyreplaceablecommodity.
Our narrative has three actors: Harjīnāth, the sa[sthān vālā, and me. While
HarjīnāthandIweretalking,beforeapproachingus,thesa[shtānvālāhadwalkedby
withanothermanandalittlegirl,andhadstaredatus.Beforetheincident,hewalked
backbyusseveraltimes,andstaredagain.Whenhefinallyapproachedus,hespokein
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HindiandinEnglish.Becauseofhissurveyofthescenebeforeapproachingus,and
because of his use of English in a context involving one foreigner and several other
menwhowerevisiblylowerclassmen–thewerealsotwostreetvendorsandabeggar
there with us – his actions may be characterized as utilizing strategies for the
acquisition from me of symbolic capital by attempting to subjugate Harjīnāth by
physically controlling the materials of Harjīnāth’s skilled practice. This two-fold
endeavor was met with two reactions. First, Harjīnāth resisted the sa[sthān vālā’s
attempt at subjugation through the control of his materials. Secondly, I denied his
attemptsatexchangeof symboliccapitalbycontinuingtofocusonHarjīnāth.When
his initial attempts at wielding power and exchanging symbolic capital were denied,
the sa[sthānvālā switched strategies. Here, he attempted to exploit his higher-class
statusandprestigeoverHarjīnāthbydemandinghegowithhimtothepolicestation.
Thissecondattemptwasdeniedbymyincreasinglyaggressivebehaviortowardshim.I
usedmysymbolicpower–greaterthanhisinthecontextoftheCityPalace,homeof
the tourist; strengthened by use of the Hindi language to confront him – to
strategicallyattempttocontrolthissituation,dominatethe sa[sthānvālā,andcreate
awindowofopportunityforHarjīnāth.However,thiswasalsoanattempttodominate
Harjīnāth,asIwasfightinghisbattle.Myattempt,then,hadtworeactions.First,the

sa[sthānvālā resistedmyattemptsatdominationbyarguingwithme–attemptingto
persuade me of his right to act over Harjīnāth’s – and then by calling his office,
therebybringingahigherauthorityintoourconflict.Whenhedidcallhisoffice,Itold
Harjīnāthtoleave.Thiswasthesecondreactiontomyattemptsatpower.
Harjīnāth’sdeparture,however,wasnosimpleacquiescencetomyattemptsto
control: he resisted this domination by strategically allowing me to think that I had.
This resulted in my psychological exchange, whereby I felt good about myself for
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havinggivenagifttoHarjīnāth.80Inrelationtomyargumentsintheprevioussection,
Harjīnāthisadeptatunderstandingthedesires oftourists,andmarketinghisskilled
practices accordingly. In this case, however, Harjīnāth did not stand to benefit
financially from allowing me to conduct such an exchange. Contrarily, the exchange
wastobesymbolic.BecausetheKalbeliyasamongwhomIconductedfieldworkgave
value to friendships with foreigners – most of them are in the tourism industry –
Harjīnāth could gain social capital, in the form of prestige, from a continued
relationshipwithme.ThatthisistrueisevidencedinthereactionsofotherKalbeliyas
to my telling of the narrative of this event. While I attempted to exchange this
narrativeformyownsymboliccapital,othersrepeatedlytoldmethatHarjīnāthwasin
norealdangerinthesituation.Hence,thatwhichItradedwithmyselfforasenseof
moralaccomplishmentwasactuallycreatedbyHarjīnāth’sstrategicpractice.Thereal
“winner”inthisstrategicbattleforpowerwasthusHarjīnāth.
This narrative played out the way it did specifically because of its historical
locationinwhichamorelocalKalbeliya“publicculture”isengagedinarelationship
of power and contention with global capitalist, post-colonial processes. The
possibilitiesofthisnarrativelieintheseconnections:adiscourseaboutanimalrights,
notionsofcitizenresponsibilitiestoenforcestatelawsprotectingtheseanimalrights,
and a knowledge of English were all contributing factors in the practice of the

sa[sthānvālā.ThatIwaspresentandresearchingKalbeliyaswasalsoconditionedby
these processes, although in more ways than I have space to delineate. Finally,
because of his location in these relationships between historical and cultural fields,
80

Indelineatingitsimpossibility,Derridaunderminestheconditionsofa“freegift,”thatis,agiftthatis

notexchanged(1992:1-14).Amongthese,oneconditionofthefreegift’spossibilityisthatthedonor
mustnotseethegiftasagift,andhencemustnotseeherselfasadonor.For,evenifthegiftisnot
reciprocatedwithanother,thedonorwillpsychologicallyexchangethegiftforasenseofhavingdone
somethingofmoralvalue(1992:13).

171

Harjīnāth has developed strategies for improvising these types of situations, at once
globalandlocalinscopeandcharacter.


Yet, the police and the sa[sthān vālās are not the only groups of people to

threatentheprideofplaceatCityPalaceforshowingsnakes.Thegroupofmenwho
showsnakestheredisallowsotherindividualstodothesame.Iwillgiveoneexample
here to illustrate this point. Harjīnāth Colony-vāle, in his late forties or early fifties
duringtheperiodofmyfieldwork,hadbeenshowingsnakestotouristssincehisearly
twenties(seeIllustration16).Althoughhewastheonlybrotherinhisfamilytohave
graduatedfromtwelfthgrade(hewasveryhighinhisclass!),hehadtroublefinding
work after school. As a temporary solution to unemployment, Harjīnāth began
wanderingaroundthevillages,showingsnakesandbeggingasanascetic.Whenajob
opened up at City Palace, he was allowed to join the force, and has been showing
snakesthereeverysince.Kālūnāth,oneofhisyoungerbrothers,hadworkedoddjobs
afterleavingschooluponthecompletionofthe fifthgrade:he workedconstruction,
operating machinery in a potato chips factory, and sold women’s adornments in his
village.AfterKālūnāth’swedding,however,heeventuallymovedtoJaipurandstarted
drivingacycle-rickshaw.Soonaftertheirwedding,Kālūnāth’swife,Jānkī,becameill,
andhadtospendalotoftimeinthehospital.Kālūnāthsoonrealizedthathisearnings
from driving a cycle-rickshaw would not cover her medical expenses. Like any good
older brother would, Harjīnāth attempted to bring Kālūnāth into the fold at City
Palace.Theothers,however,worriedaboutadecreaseintheirownearnings,didnot
agreetohavingKālūnāthjointhem.PaQQūnāth,HarjīnāthKālvā]-vāle,Jagdīśnāth,and
Kailāśnāth were all already working there regularly. Harjīnāth Colony-vāle
occasionallytookKālūnāthalong,buttheotherswouldscarehimaway.Still,Kālūnāth
was insistent and patient. He started to spend more time at City Palace, and acted
respectfullytotheothers.Heboughtthemteaandbī]īs(Indiancigarettes,rolledwith
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Illustration16.HarjīnāthColony-vāle.PhotobyCarterHiggins.
Illustration16


tobacco leaves instead of paper), and make frequent gifts of liquor to the others.
Eventually, after four or five months of persistence and bribes, they agreed to allow
Kālūnāth to work with them. The time of my fieldwork was the thirteenth year
Kālūnāth had worked at City Palace. Hence, the competition among Kalbeliyas for
the opportunity to show snakes in a global capitalist environment is contended with
throughstrategiescommontoamorelocal,Kalbeliya“publicculture.”


Kālūnāth’sstrugglewiththeothersatCityPalaceovertheopportunitytowork

among them seems like a simple instance of negotiating economic competition.
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Hence, the first move in the analysis of this situation may be to contrast this
capitalisticcompetitionwiththerepresentationsoftheeconomicpracticesofitinerant
Kalbeliyas in chapter three. There, we read memories of egalitarian, internally
socialistic forms of economic redistribution. Byengaging in the new forms of skilled
practice at City Palace, Kalbeliyas seem to have adapted modern configurations of
political economy and completely parted with their remembered forms of
socioeconomicbehavior.However,theircapitalistenterprisesarenegotiatedthrough
culturallystrategicactions.Forexample,theattemptsoftheothermenatCityPalace
to maintain dominance over Kālūnāth, by chasing him away from City Palace, were
countered by Kālūnāth’s strategic actions, which resisted these attempts, and
eventually established a powerful persuasion of its own over the others. This was
accomplishedusingstrategies(mis)recognizedbyaKalbeliya“publicculture.”While
the first example, of Hārjīnāth Kālvā]-vāle’s run-in with the American and the

sa[sthān-vālā,sawareconfigurationoflocalandglobalpowerrelations,thisexample
showshowhistoricalglobalpowerrelationsandlocalpowerrelations(engagementin
capitalist competition) are negotiated through local-culturally strategic practice
(attempts at chasing Kālūnāth away from City Palace, and Kālūnāth’s eventual
persuadingoftheothermen).


Undoubtedly, had Kālūnāth attempted to join the crew at City Palace more

recentlythanhedid,helikelywouldhavebeengivenpermissionduetotheinfluence
of his older brother Harjīnāth Colony-vāle, who perhaps possesses more power of
persuasion than any of the others. As stated above, whenever he works, Harjīnāth
always sits in the private entrance to the City Palace, in front of the upscale, tourist
restaurant, “The Palace Café.” While the above description of the daily activities of
these seven men at City Palace seems to suggest a total break from Kalbeliya
memories of snake-services presented in the previous chapter, and particularly from
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Kothari’s characterization of Kalbeliyas as ritual specialists (Bharucha 1003; 53-54),
the strategies used during these daily activities draw from a repertoire of strategies
commontoboththesemenandKalbeliyaascetic-beggars.ThestoryofhowHarjīnāth
acquiredsuchprestige,andtherighttositwherehedoes,insidethe“inner-space”of
snake-showingatCityPalace,willserveasausefulillustrationofthisrepertoire.


ThefollowingismycompilationandcondensationofseveralnarrativesIheard

of the initiation of Harjīnāth’s esteemed position. Eight to ten years prior to the
periodofmyfieldwork,thequeenofJaipur,HerHighnessShriGayatriDeviSahiba,
consulted a Brahman regarding the future success of some endeavor. The Brahman
toldthequeenthat,ifshewantedthisundertakingtobesuccessful,thensherequired
thehelpofŚiva.Hence,sheshouldfindasa[perāandfeedmilktoablackcobra,a
form of worship of Śiva. The queen agreed and told one of her workers to find a
sa[perāwhocouldsupplyherwithasnake.Thiswasduringthesummer,andtheonly
Kalbeliya at City Palace was Harjīnāth. The manager brought Harjīnāth into the
palace and to the queen. She told Harjīnāth what the Brahman had told her, and
asked Harjīnāth is he was willing to help. Because Kalbeliyas officiate Śiva worship
withtheirsnakesforanyoneinneed,heagreed.Afterthequeenfedmilktothesnake,
shetoldHarjīnāththatsheneededtogotoDelhiforthetaskathand.Iftheoutcome
wasdesirable,shetoldHarjīnāth,thenshewantedhimtocometohereveryday.When
she returned, after successfully completing her task, she had her worker fetch
Harjīnāthagain,whoofficiatedŚivaworshipviathesnakeasecondtime.Thequeen
then asked Harjīnāth to return on a daily basis. In an instance of great cunning,
HarjīnāthtoldherthathehadtotravelalongwaytotheCityPalacefromhisvillage,
and that he was doing this at his own expense, receiving only milk-money from the
queen! If he were to come back, he would need some place to show his snakes to
tourists,sothat hecouldfeedhischildren.Thequeenagreedand gavehimhis spot
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inside the private entrance, directly in front of the “The Palace Café.” During the
periodofmyfieldwork,Harjīnāthearnedmoremoneythananyoftheothermenwho
workatCityPalace.NotonlydoesHarjīnāthplaythe bīnforandshowsnakestothe
touristsontheirwayintotheupscalerestaurant,healsosellsbrightlydecorated,toylike bīns,whichhe,Kālūnāth,andPaQQūnāthmakeoutofcoconuts.81Hence,themost
successfulsnake-charmeratCityPalaceobtainedthepossibilityofbecomingthatby
wayofskilledpracticeuncharacteristicofshowingsnakestoforeigners.Thisaccount
complementsthefactthatthesemen,whoseeverydayactivitiesdonotincludethose
oftheritualspecialist,do,atcertaintimesandincertainspaces,utilize strategiesof
ritualization.Thisispossiblebecausetheirskilledpracticedrawsfromarepertoireof
skilledbodilypracticeisdeployedstrategicallyindifferentenvironmentsfordifferent
ends.


Harjīnāth’s encounter with Her Highness Shri Gayatri Devi Sahiba is an

instance in which old strategies are used for new ends. In this account, unlike the
former two examples, there are no explicit attempts at domination. Instead, we see
that Harjīnāth strategically maneuvered in this exchange, using the relative power
inscribedinhispositionasritualspecialist,topersuadethequeentogivehimagift.
Achievedinasuchway,Harjīnāthsecuredanewspaceofpower,theprivateentrance
totheCityPalace.Havingdoneasmuch,Harjīnāthinitiatedanewstructureofpower,
inwhichhepossessbothmoresymboliccapitalthantheothersatCityPalace,butalso
theopportunitytoreapmorefinancialbenefitfromthisoccupation.Asinthefirsttwo
examples,thepossibilitiesofhisactionswerecreatedandresultedinacombinationof
local and global public cultures at a certain point in history. However, this narrative
also underscores the role played by chance and improvisation in response to it. The
81

Infact,ifyousearch“Googleimages”for“snakecharmerJaipur,”Harjīnāth’sphotoisthemost
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queen of Jaipur, a thoroughly modern woman, engaged in multiple capitalist and
global endeavors, sought the help of a locally authoritative ritual specialists (the
Brahman), who recommended she utilize the specialties of a Sa[perā. By chance,82
Harjīnāthhappenedtobeavailableandwillingtoaidthequeeninhertask.Through
his fulfillment of her ritual needs, and the successful accomplishments of her task,
Harjīnāth acquired divine and royal blessings in using a strategically located and
culturally powerful space for the global capitalist re-memorialization of “traditional
India”intohisbody.


Taken together, these three ethnographic accounts complement the previous

section of this paper, which focused on the skilled practice of showing snakes to
tourists at City Palace as strategically rewriting new memories into their bodies. It
does so because it indicates the creation and reproduction of – and resistance to –
structuresofpower,aloosehegemony,inthebodyrelatedtospaceandtime.These
newmemorieslocateKalbeliyasinbothnewandfamiliarpowerstructures,whichthey
negotiate with strategies also new and familiar, to achieve desired ends. Although
thesenegotiationsarenotalwayssuccessful,andneverfinal,theydoallowaglimpse
at some of the historical changes which have affected and been affected by certain
membersoftheKalbeliyacaste-community.

Conclusion
Conclusion
This chapter has attempted to use “memory” in the second sense delineated in the
second chapter of this thesis, as bodily memory structured by and structuring the
skilled practice of showing snakes to tourists in the City Palace complex. Because
snake-charming in this context is marketed towards tourists desiring an encounter
82
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with an ancient, essentialized, and “traditional India,” of Orientalist discourse, the
men working at City Palace must create new bodily memories, ones that create an
image for this encounter. After describing how these new bodily memories are
constructed,thischapterhasattemptedtodrawoutsomeofthenewpowerstructures
and trajectories of strategy which are utilized in this new environment. By prefacing
thesediscussionswithashortaccountoflossofjobsinthetourismindustryinother
contexts,thischapterseekstoformpartofadiscussionwiththepreviouschapterson
Kalbeliyamemoriesandrepresentationsofthepast.Thisdialoguewillcontinueinthe
conclusiontothethesis.
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CHAPTER6
CONCLUSION:THEORYANDPRACTICEINCASTECONCLUSION:THEORYANDPRACTICEINCASTE-COMMUNITY
OMMUNITY

Inthepreviouschapters,Iattemptedtoplaceseveralthemesfrommyinterviewsnext
tooneanother,sothatImighthereexploretherelationshipsbetweenthem.Among
thesetopics,whichIrefertoas“classtwo”are:temporalities,place,materialculture,
memory, strategic improvisation, body, representation, argumentation, and skill. My
proposal is that the connections between all of the motifs in class two indicate
somethingtheoreticallyusefulbywayoftwolargeracademicdiscussions,herereferred
toas“classone,”andinwhichImightlocatethisconclusion–thoseexaminingcaste
(i.e.Indology),andthosedealingwiththeassociationsofactorswithsocialstructures
(i.e. Social Theory). Class two, then, consists of conceptions regarding collectives,
individuals,andhumanrelationships.Tocalltomindthetwodiscussionsinclassone:
accordingtotheliteraturereviewintheintroduction,thecentral,intellectualconcerns
withcasteinSouthAsiaarehereditaryhierarchy,colonialreification,andpostcolonial
change.Asforsocialtheory,thewayIapproachedthegenerationofsociallyeducated
individualsandculturalfieldreliedheavilyonthemediationbetweenthetwobythe

habitus, a set of dispositions acquired through experience, structured by and
structuringthesocialfield,andenablingagentstoactinstrategicandimprovisational
wayswithrespectstotheirenvironments.Iwouldliketodwellhereonhowmyuseof
thosetopicsinclasstwomaycontributetoabroaderunderstandingofclassone,that
is,ofKalbeliyacaste-communityandpractice.However,Iwillfirstsaymoreaboutthe
constituentsofclassone.
Thelargerclaimtobemade,referencedintheintroductiontothisthesis,isthe
utilityofaconflationofthenecessarilyambivalentcategoriesinclassone:“caste”and
“community.”Themeaningsofbothofthesetermsareequivocal,contingentonthe
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specific, historical circumstances of the conversations in which they are deployed.
Moreover,theircounterpartsinHindiarejustasimprecise;myinformantsusedthem
separately, interchangeably, and paired together. The insistence on following
Kalbeliyacharacterizationsofthesocialworldisnotonlyanattempttotakeseriously
theirsophisticatedknowledge.Byreproducingtheirnebulousidentificationofthisor
thatcaste,andthisorthatsocial,ritual,orpoliticalcommunity,Iwouldliketosuggest
acorollaryconsiderationforbothsocialtheoryandIndology.Withintheacademy,the
daysofaninheritedandfixed“castesystem”havebeenoverforsometime;itwillnot
be sufficient here to merely critique this dated sociological model for caste. What I
haveinmind,then,istoreviewtheargumentsadvancedinthisthesis,butframedin
such a way that they may be taken as a contextualized instance of how castecommunitymaybesustained,re-imagined,andre-presented.Idothisbyshowinghow
Ihaveconnectedthethemesfromclasstwotomydiscussionofclassone,whichmay
nowbeglossedsimplyasananalyticalunderstandingof“caste-community.”
Chapter three offered Kalbeliya memories of itinerancy and semi-itinerancy,
and proposed some ways in which these can serve as the ideological justification for
various arguments regarding the present and future of the caste-community. Places
such as villages, the jaDgal, pilgrimage sites, and the city; temporalities including
remembered and represented general pasts; material objects – tents, musical
instruments, and animals; all of these were woven together into a fabric of meaning
which enveloped human relationships. Or, to put in more simply, I endeavored to
locate the constitution of caste-community in class two themes, drawn from my
interviews. The memories of begging strategies given in chapter four similarly
compoundedplace,time,andmaterialobjectswithindividualsandrelationships.On
onelevel,then,chaptersthreeandfourdocumentanimaginingoftheKalbeliyacastecommunity – class one – by means of transmitted relationships between humans,
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places, temporalities, and material objects – class two. Each of these chapters,
however, presents another method by which the caste-community sustains and is
sustainedbyactors.Inchapterthree,individualKalbeliyascreativelyexploitthisfabric
of relations, using it to argue for certain visions of the direction of the castecommunity. Some of these arguments, drawing from certain configurations of
“conjoinedrepertoires”–thoseofalocal,Kalbeliya“publicculture,”andthoseofa
global, postcolonial character – envisioned a future in which Kalbeliyas might take
initiatives in English-medium education, and thereby have greater access to global
capitalistmarkets.Others,however,arrangedtheseconjoinedrepertoiresdifferently,
simultaneouslyvalorizingsettledresidenceandKalbeliyaoccupationsassociatedwith
the past. If the caste-community is sustained in the first example by shared
constructions of meaningful relations between place, time, humans, and material
culture, then the caste-community is reproduced in this second example precisely in
the act of arguing about it. It is in the process of debate that the Kalbeliya castecommunitycontinuestomean.Becauseargumentationisalsoaconstituentmember
ofclasstwo,thisagainisaninstanceinwhichthemesfromclasstwoareusedinthe
reproductionofcaste-community.
Thedistinctivenessofchapterfourisitsemphasisonrememberedstrategiesof
differentiation.Kalbeliyaformsofbegginghavefiguredintomyexplorationofcastecommunity because of their utilization of repertoires of practice shared by various
individualsincircumstancesunrelatedtobegging.Hence,chapterfouropensuptwo
cases of the reproduction of caste-community and actor, both of which exhibit
applications of class two: the relations between strategy and repertoire, and the
memorial connections between contemporary and remembered, pāramparik
(“traditional”)practice–akindofgenealogyofrepertoireinwhichactorsconsciously
placethemselves.Inthefirst,weseethatskilled,bodilypracticesexistedonsomething
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likeapendulum,encouragingcertaininterpretationsofactioninrelationtoplaceand
time, while deemphasizing others. By exploiting his or her anticipation of patronly
expectationandreception,theKalbeliyabeggarwasabletomaneuveramongpatrons
withgreaterorlessersuccess.Itshallberecalledthatstrategic,improvisedpracticeis
notasetofrules,butisassociatedwiththehabitus,andhenceisbothlearnedthrough
experience and reproductive of caste-community. However, because an increasingly
small number of Kalbeliyas actually worked as beggars during the period of my
fieldwork, we can see that: a) practice is not always reproductive of every aspect of
caste-communities; yet b) individuals do tend to reproduce the Kalbeliya castecommunity,albeitindifferentways.
This leads me to my second point regarding chapter four. The repertoires of
begging strategies are part of a genealogy of contemporary practice even for those
Kalbeliyas with no interest in begging. For example, dance in both weddings and
Kalbeliya Dance Parties are connected with the remembered begging practices
associated with Holī. Additionally – and this brings us into the material covered in
both chapter five and the appendix – the begging strategies of men, both of
ritualizationandofentertainment,arecarriedoverintotheskilledpracticeofshowing
snakes to tourists. Due to discursive reasons, the genealogy of snake-showing
repertoire,unlikethatofdance,isnotasreadilyindicatedbyactors.Still,chapterfour
presents three examples of the use of class two themes in the production of castecommunity. As with chapter three, chapter four sees the relations between time,
place,andmaterialobjectsinthepresentedmemoriesasbothrelatingindividualsto
one another and utilized to imagine the Kalbeliya caste-community. Next, begging
strategiesdependforsuccessonthecorrectuseofthebodyanditsaccoutrementsin
relation to time, place, and patronly expectations. Strategic practice relies on the
habitus, part of which is a naturalization of the caste-community in the body. Each
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instance of strategic improvisation is therefore also a reproduction of the castecommunity.Finally,thehabitus,consultedininstancesofstrategicbeggingpractice,is
not a static set of rules, but more like a “feel for the game,” where the game is the
socialworld(Bourdieu1990:61).Inskilledpractice,suchasshowingsnakesordance,
arepertoireofbodilymovementsbecomesbodilymemory,whichcanthenbeusedin
improvisational and creative ways. Another way to think of this is that, in creative,
improvisational, skilledpractice – showing snakes, begging, dancing – Kalbeliyas are
acting with a structured agency, which in turn reproduces the caste-community. In
thesethreeinstances,relationshipsbetweenthecomponentsofclasstwo playavital
roleinagents’abilitiestoengagethecaste-community.
Strategyandgenealogyofrepertoirearecarriedoverintochapterfive,which
characterizedtheskilledpracticeofshowingsnakestotouristsatCityPalaceinJaipur
as bodily memory. Here, I argued that Kalbeliya men enact new memories in their
bodies by drawing from “conjoined repertoires” – one specific to local Kalbeliya
begging practice, the other that inherits global, postcolonial, and capitalist modes of
representation and being. Put differently, individuals educated by the castecommunityareconfrontedbyanewclasstwo,whoseelementsarebothexternaltothe
caste-community,andcreatedinamomentofunequalpower.Existingstrategiesand
dispositions – of Kalbeliya class two – are negotiated with those translated from
different genealogies of repertoire into and by means of Kalbeliya class two. This
further situates the constitution of caste-community within its historical and
sociopoliticalenvironment.Acoevaleffectthishasonindividualsisthecreation–in
thebody–ofnewanddynamicpowercontestations,aswellasstrategiesofresistance
and mediation. The latter, too, combine pools of conjoined repertoires – Kalbeliya
and global class two’s – that are imagined and deployed in various and competing
ways.
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Takentogether,Ihavepresentedconfigurationsoftherelationshipsbetween
caste-community and what I have called “class two”: temporalities, place, material
culture, memory, strategic improvisation, body, representation, argumentation, and
skill. In the examples given, the individual is produced by and reproductive of the
caste-community through his or her engagement with every theme (and more) from
class two. Here, theory (class one) and data (from which I have accumulated class
two)canscarcelybedivorcedfromoneanother,becausethesubjectsandmethodsof
myanalysishavecoincidedtoproducemynarrativeoftheKalbeliyacaste-community.
In a negative sense, with respect to Indology, this means that discussions of “caste,”
devoidofanon-the-groundview,willfailtograspthefragilityofthisterm.Insocial
theory, similarly, explorations of group, power, or practice without historical or
ethnographic detail cannot grasp the enmeshed and multiple meanings produced by
the relationships between myriad individuals and their environments. This is so
becauseofthesimultaneoussignificanceofstructureanddifferenceintheprocessual
unfoldingofhistory,producedbycreative,constrainedactorsandchance.
Finally,theKalbeliyacaste-communityisn’tcreatedinonlythosewayswhichI
haveattemptedtodescribe.IndividualsarerelatedtotheKalbeliyacaste-community
ateverysecondofeverydayindifferent,shifting,andcomplexandcomplicatedways.
Myattemptshavebeentosingleoutafewoftheseprocessesandtodescribethemin
historically and socially embedded ways, while yet recognizing the limitations of the
endeavor.
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APPENDIX
THENEWCALENDAR
THENEWCALENDAR

Meeting the demands of the tourism industry, the bodily memories enacted by
showing snakes at City Palace are different from those enacted in the bodies of
Kalbeliyasnake-charmerswho workasritualspecialistsforandentertainersoflocal
audiences(seechapters fourandfive).BythisI meanthattheKalbeliyaswhoshow
snakestotouristsatCityPalacecreatenewmemoriesintheirbody,ofessentialistand
Orientalist notions of a timeless and ancient Rajasthan, catering to the demands of
thetourismindustryforimagesandexperiencesof“traditional”andancient“India.”
These new bodily memories, however, produced by and producing such skilled
practice, draw from the same repertoire as do those in contexts similar to those
described in chapter five of the thesis; therefore, Kalbeliyas who show snakes to
tourists at City Palace are also able to refashion their practice in more ritualized
contexts. In this appendix, I attempt to indicate this repertoire by describing the
contrastsandoverlapsbetweentheoccupational-cum-ritualcalendaroftheKalbeliyas
in and around Jaipur. While the seasonal concerns of Kalbeliya beggars and semiitinerants,focusedontheruralsettingsinwhichtheywork,centerpredominantlyon
the periods of agricultural harvest and surplus, Kalbeliya socioeconomic practices in
thetouristindustryareorganizedaroundthetouristseasoninRajasthan.
Inmyinformants’estimation,theHinducalendarstartswiththemonthofCet
(Sanskrit: Chaitra). Starting in this month, and continuing through the next two
months, Besāk (Skt: Vaiśākh) and JeQh (Skt: JyecQh), Kalbeliya beggars make their
roundsinthevillages,becauseharvestseasonbeginsin Cet,andlaststhreemonths.
One of two Hindu festivals known as Navrātra (“nine nights”) occurs during Cet,
duringwhichKalbeliyasinJaipurtraveltotheGoddesstempleinAmer,justoutside
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Jaipur. Here, they show their snakes and extra-limbed cows, and the men dress as
ascetics,allbeggingforgrain.Additionally,manyKalbeliyassacrificegoatsandliquor
to the goddess at temples in their home villages. The vocational season for those
Kalbeliyasworkinginthetouristindustry,however,istheoppositeofthisritualand
begging season. As these are the summer months, fewer tourists come to Rajasthan
and hence fewer tourism-related jobs are available. After JeQh comes the month of
Āsā_ (Skt: Ācā_h), which is wedding season for Kalbeliyas. With the traveling and
wedding arrangements during this time, neither beggars nor those with jobs in the
tourism-industryworkmuchduringthismonth.
The work season for showing snakes at City Palace begins after Āsā_. Both
beggars and men who show snakes to tourists start back work during the month of
SāvaS (Skt: ŚrāvaS), which is the begging of the (supposed) monsoon season in
Rajasthan. This is the month of Nāgpañcamī,83 during which devotees often pay
Kalbeliyamenlargeamountsofmoneytosettheirsnakesfreeinthe jaDgal.Because
thisissuchalucrativeopportunityforKalbeliyas,manymenwhodonotnormallydeal
withsnakesspendtimewanderingaroundthe jaDgal,capturingsnakestosetfreeon
Nāgpañmī.(Inthis,therainyseason,snakescomeoutoftheirholesandareeasierto
find!)Additionally,severaltemples,particularlyofthedeityŚiva,withwhomsnakes
are associated, sponsor Kalbeliya men to bring snakes and facilitate their darśan to
devotees. After SāvaS comes the month of Bhāduā (Skt: Bhādrapada), equally
importanttoHindudevoteeswho givemoneytosnake-charmers,andhenceequally
lucrative for Kalbeliyas. The eighth, ninth, and tenth days of this month are
particularlyimportant,becausetheyarethecelebrationsofthreedeitiesassociatedin
certainwayswithsnakes.JanmācQhami,theeighthday,isthecelebrationofthebirth
83

ForNāgpañcamī,seeVogel(1926:275-80),Panda(1989:12),andAlter(1992:136-66);forNāthand

Nāgpañcamī,seeBriggs(1938:133-39),Robertson(1998:111-12),andDutt(2004:16).
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ofKcSa;Gogānaumi,theninthday,isthecelebrationofeitherthebirthordeathof
Gogājī;84 and Tejādasmi, the tenth day, is the celebration of Tejājī.85 During these
threedays,thereisalargefestivalattheGovindDevjī(KcSa)templeinsidetheCity
Palace compound. Up to ten Kalbeliyas from Kalākār Colony, including those who
generallyshowsnakestotouristsatCityPalace,sitoncushionsonthestreetoutsideof
the temple, showing snakes and extra-limbed cows, begging for alms. While these
celebrations are important financial opportunities for Kalbeliyas to act as ritual
specialists,theyarerituallylessimportantforKalbeliyadevotionthananotherfestival
during the month of Bhāduā. During this month, many Kalbeliyas from all over
RajasthantraveltoRāmdevrā,justoutsideofJaisalmerinwesternRajasthan,forthe
festivalofRāmdevjī,thefavoritedeityofmanyKalbeliyas.


The month following Bhāduā is Āsoj (Aśvin), which sees a continuation of

snakeservices.ThisisalsothebeggingoftheseasonforKalbeliyaDanceParties.The
secondNavrātrafestivalisduringthismonth,somanyKalbeliyaprofessionalsreturn
toAmertorepeattheiractivitiesofCet.Again,manyKalbeliyasfromJaipurreturnto
their home villages to make sacrifices of goats and liquor to the goddess. Following
ĀsojisthemonthofKārtik,duringwhichmostoftheKalbeliyasfromKalākārColony
liveintentsattheGaltājīshrinejustoutsideofJaipur(seeŚāntiDevī’sinterviewin
chapter four). Kalbeliyas sit on mats on the sidewalk leading to the temple, begging
with snakes, cows, images of deities, and dressed as ascetics. Many people also
claimed to make money at Galtājī by allowing pilgrims and tourists to take their
pictures.ThemenfromKalākārColony,whoshowsnakesatCityPalace,travelback
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andforthbetweenCityPalaceandGaltājī,wheretheirwivesandchildrenbegduring
theday.AttheendofKārtik,KalbeliyasreturntoKalākārcolony.


Kalbeliyas continue their business as usual during the following two months,

Mi[sar(Skt:Mārgaśīrca)andPos(Skt:Pauca).InMā(Skt:Māgha),however,thereis
another festival for Rāmdevjī, so many people travel to Rāmdevrā, much as in
Bhāduā. Additionally, many all-night parties for singing bhajans (jāgaraSs) are
sponsoredduringthismonth,inhonorofRāmdevjī.ThefinalmonthoftheKalbeliya
ritual-cum-vocational calendar is Phāgun. As was noted in the last section of the
previous chapter, Kalbeliyas remember a time when they wandered around in the
alleywaysandmarkets,themenplayingmusicontheir bīns, _aphlīs,and caDgs,while
thegirlsdancedandbeggedformoney.KalbeliyaslivinginKalākārColony,however,
are generally busy during this month with Dance Parties, and hence this occurs less
frequently. However, all Kalbeliyas celebrate Holī, attending large bond fires in the
streets.OnthedayfollowingHolī,knownasDhūlandi,Kalbeliyascelebratemuchthe
same way as other Hindu communities, covering each other with bright, colored
powder.Contrarytostereotypesdepictingsa[perāsasfrequentdrugusers,however,
I noticed that Kalbeliyas in Jaipur took less marijuana than other communities.
Instead, the Kalbeliyas with whom I played Holī cooked meat and drank copious
amountsofalcohol.


In this calendar, one may notice the varied relationships between different

components. Most notably, however, I would like to underscore two sets of
differences:thatbetweenritualholidaysonwhichKalbeliyasserveasritualspecialists
and as devotees; and that between the vocations of begging and tourism-industry
worker.



The symmetrization of the work year of Kalbeliya men showing snakes to
foreigntouristsintheCityPalacecomplexwiththetouristseasonnotonlyorganizes

188

theyearofthesemen,theirfamilies,andtheirsocioculturalpracticesthroughoutthe
year; it also differentiates them from Kalbeliya men who show snakes to Hindu
families, as my informants say, in the “village” and “alleyways.”  In fact, these men
claimtohavealmostnovocationalrelationshiptothelatter.Forexample,duringan
interviewwithBansīnāthDerāS,amanwhodressesupasanasceticandshowssnakes
tovillagersinasemi-itinerantfashion,Kālūnāthbrieflyindicatedthedifferenceofhis
ownworkintheCityPalacecomplexfromthatofBansīnāth:

KālūnāthAQhv
KālūnāthAQhvāl
Qhvāl:Idon’tbegforalms,Iworkinabusiness.
āl

BansīnāthDerāS
BansīnāthDerāS:Yeah,thatisabusiness.

CarterHiggins:Oh.
CarterHiggins

KesarnāthMakhv
KesarnāthMakhvā
MakhvāSā:Heshowssnakestoyoupeople(i.e.toforeigners).

Infact,Kālūnāth,andtheothersevenmenwhoshowsnakestotouristsatCityPalace,
refer to their work with the English word “business.” However, while these men
claimed alterity from their ascetic-begging counterparts, they do, at certain times of
theyear,joininwiththeseotherKalbeliyaascetic-beggars,showingsnakestoIndians
andbegginginamoreritualizedmanner.Myobjectiveinpursuingthispointisnotto
indicatedeceitonthepartofmyinformants.Onthecontrary,Ifindthattheirclaims
are upheld by other Kalbeliyas and, throughout most of the year, by their practice.
Nevertheless,byattestingtotheritualspecializationbythesebusiness-menatcertain
momentsandincertainenvironments,Iproposethattheiridentitiesasworkersinthe
tourist industry, and their re-memorialization of the body to market new “old”
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essentialist images of Rajasthan to foreigners, is one strategic use of their larger
repertoireofskilledpractice.Itisthesestrategieswhichthesementurntoinmanyof
theirself-representations.ThestrategiesemployedbyKalbeliyaascetic-beggarsinthe
“village”and“alleyways”alsoformpartofthisrepertoire,andareindeedutilizedin
therightplace(s)attherighttime(s).Inadiscursiveformationwhichvalorizesone’s
engagementwiththetourismindustryanddevaluesanother’sengagementinpractices
viewed as antithetical to the imagined trajectories of one’s community, Kālūnāth’s
claimofdifferenceisstrategic,notdeceitful.
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