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			The words of the ancestors are ended.

			I learned from Buku guru of the village Pabea in Panḍra country, and I have made you two, Kerap Saheb [L.O. Skrefsrud] and old Jugia my disciples in the country,

			in order that the words may not be lost, may they remain generation after generation.

			Benagaria [Mission], 05.08.18871 

			L.O. Skrefsrud and Jugiạ Haṛam

			My story is about to be unravelled. 

			I learned from the written sayings of the ancestors in the collections and archives in foreign countries, and the living tales of gurus, pastors, missionaries, and villagers in Benagaria, Mohulpahari, Dumka, Ranchi, Bishnubati, Kolkata, Copen­hagen, Oslo, Hurdal, Minneapolis, and Dinajpur, in order that the words and deeds may not be lost, may they remain generation after generation.

			Tromsø [University], 02.11.2022

			T. Bleie

			
				
					Sage Guru Kolean’s conclusive words that ended his recitation of the ancestors’ epics (binti), as rendered in Traditions and institutions of the Santals: Ho̱ṛkore̱n mare hepṛamko reak’ katha (1887/1994).

				

			

		

	
		
			Preface

			The Scandinavian–Santal legacy entwines two histories, one ‘little’,, the other ‘grand’. A new testament interrogates this entanglement over centuries of the colonial history of major European powers and missions, unraveling an ignored settler story. It began in the jungle in the late-1860s in the newly designated district of Santal Parganas in Eastern British India. Readers are invited to journey through an extraordinary history of Mission Station Christianity among Santals initially, then expanding to Boro and Bengalis of Lower Assam and tracts of West Bengal and East Pakistan, later Bangladesh. 

			As awakened messengers of the Gospel, missionaries traversed an enormous Atlantic World. They propagated universalist ideas about the saving grace of becoming born again and achieving earthly social justice before the coming of the Kingdom of God. In Eastern India, Santal missionaries toured the countryside in winding elephant caravans, on stools and on foot. Prayers, biblical readings, hymns, and mission photography of evangelical ‘progress’ lifted “Santalistan” into an imaginary utopian mindscape. This notion of ‘progress’ lent legitimacy from clergymen and philosophers’ justification of Christianity’s ‘civilizing’ mission worldwide. Another underpinning for expansion was the global spread of ideas of private property, bounded territory or enclosure. Such cataclysmic ideas originated in the lush British countryside, before being brutally tested on the Irish peasantry in the 17th Century. They eventually reached prosperous Bengal after the Battle of Plassey in 1757. The victor, the British East India Company, superimposed a largely alien legal notion and an intermediary revenue class, a tenurial regime that undermined ancient land arrangements. Usury landlords assumed ownership over enormous territories, previously held by a mosaic of neighborly ancient chiefly and royal formations. In the 1870s and 1880s, the Scandinavian faith entrepreneurs maneuvered on a knife’s edge in a societal cauldron. Seething anger boiled over during the Santal rebellion of 1855–1856. We portray a chiefly organized society, bitterly divided over how to deal with white godmen and settlers. And we show how the latter – as religious gurus, patrons, landlords, medics, peacemakers, and advocates – painstakingly earned a measure of goodwill among colonial officers, chiefs, and locals. 

			The Scandinavian–Santal Mission ‘in the jungle’ arguably contributed to reshaping cultural landscapes in British East India. An earthly vehicle, the early Santal church was mainly modeled on apostolic ideas and traditional ‘tribal’ democratic consensus-oriented assemblies. But this would change. The Mission expanded, building supporter constituencies on both sides of the Atlantic. Modern printing presses, cameras, telegraphs, rails, and oceanic post and passenger ships formed a transformative technoscape. Remote mission estates and the ‘global village’ became connected. Scholar missionaries, chiefs, and sages set written standards for Santali, this ancient Northern Muṇḍa language of the Austroasiatic family. They embarked on a generational treasure hunt (1890s–1930s), collecting ethnographic and prehistoric artifacts. The Protestant notion of holy scriptures in the vernacular melded with Western education. The impact on the Santals, steeped in an ancestral millennia-old oral legacy, was enormous. Universalization processes transmuted the oral legacy onto handwritten manuscripts, publications, artifacts, and grammar standards. 

			A new testament is not a straightforward history of a European core and a colonized periphery. We may speak of two, unequal, peripheries. From remote capitalist-penetrated borderlands, Santals and Norwegians upheld compatible egalitarian values. Painstakingly they built trust despite racial bars. The book covers mainly three mission epochs. An awkward combination of modern ideas of rural improvement from below and colonial schemes of indirect rule and pacification (1867–1910) from above characterizes the first. The 1911–1947 period represents a shift from Indian home mission to a transatlantic society. Foreign, expert-composed staff pioneered humanitarian, health, and educational service delivery. The third, development aid epoch, began after the independence of India and Pakistan (1947) and Denmark and Norway (1945). Liberations from British imperialists and Hitler Germany caused cascades of consequences for the relations between independent states, Christian missions, and their successor churches. The Lutheran successor churches and para-church organizations remained constrained by a neocolonial paternalistic mindset hampering the delivery of public goods and self-rule. 

			Above all, this book seeks to fill unconscionable gaps and silences in current public memory, co-produced transnationally under unequal political, economic, and cultural conditions such as pernicious language and racial barriers for non-Scandinavian speakers. Eminent academic works highlight specific mission periods and iconic themes like the Santal Rebellion. This volume’s extended timeline takes in early Dano-Norwegian and British Company Rule, Crown Rule, and the early post-Independence period. This helps to fill certain critical knowledge gaps of the longue durée. Secular scholars have mainly grappled with the Scandinavian Santal Mission as cultural, and hence religious, history. This volume acts as a counterpoise with greater attention to economic, legal, and political history – thrust onto local, regional, and global canvases. 

			Two citations adorn A new testament’s first inner page. One is taken from the famous Ancestors’ Tales by the Guru Kolean (Ho̱ṛkore̱n mare hepṛamko reak’ katha). The other conveys my unbounded gratitude to the authors and harbingers of the oral and textual sources of a 170-year-old Scandinavian–Santal literary tradition. The Norwegian pioneer missionary and cultural nationalist, L.O. Skrefsrud, and his accomplice, Chief Jugiạ Haṛam, recorded in 1871–1872 the sacred epics. The time that has passed since Skrefsrud’s subsequent publishing of the Ancestors’ Tales in 1887, represent a mere blink of the eye compared to the millennia of the Santal oral tradition. 

			A new testament consults historical archives on three continents and revisits ethnography crafted over my own participant observation and interviews (1982–2005) with living custodians of orality: gurus, healers, oracles, and ordinary villagers. Santals or Ho̠ṛ Ho̠po̠n, Oraons, Muṇḍas and other Adivāsis across states and districts in East India, Northern Bangladesh, and Eastern Nepal, sustain annual ritual cycles. Joyful and graceful enactments unfold in a parallel memorial universe most outsiders are ignorant of or prejudiced about. Their indigenous lifeworld was already facing tremendous pressure at the time when the Scandinavian settlers claimed a tract of jungle and sat at the feet of Guru Kolean. Skrefsrud’s doomsday prophecies about the demise of the oral heritage have been proven wrong. Guru Kolean’s portrayal of inner and outer strains on his society as dense forests was razed, and the land laid bare to cultivation and plunder was closer to reality. These desecrations have not merely come to pass but have become more pervasive and destructive. 

		

	
		
			About the contents 
of the book

			Section 1: Contexts of a Scandinavian-South Asian legacy

			Chapter 1: Legacy contexts, topics, and landscapes 

			The chapter’s opening portrays the imperial context in which Protestant evangelicals began propagating the Gospel among the forest tribes of Bihar and Bengal. The topics of A new testament are presented before portraying the cultural landscapes that sustain current public memory of the populace, heritage custodians, the Transatlantic successor missions, and their Lutheran Churches in East India, Northern Bangladesh, and Eastern Nepal. The narrative focus shifts to unraveling the odyssey of research and the craft of academic storytelling. The Scandinavian–Santal–Boro–Bengali legacy is likened to a magnificent tapestry. Scrutinizing in depth Scandinavian–Santal transnational history, the chapter introduces a kaleidoscopic story examining the legacy’s designs, peculiarly solid base, and generations of weavers, many forgotten, others scandalized or canonized. Troubling blind spots in public and academic debates justifies telling a compelling history of this remarkable religious, cultural, and economic legacy since Danish Company Rule in the 18th Century until the early post-Independence period. 

			Chapter 2: Archives and public blind zones 

			How much patience, imagination, and devotion to rigorous craft does it take to research a secretive and disorganized archive and produce the narrative building blocks of a historical tapestry that engages both academics and non-academics? This chapter lifts the lid on the work of a historical anthropologist who consulted public and private archives on three continents and revisited her anthropological records going back to the early-1980s. Paradoxes in contemporary public debates on the homeland, multiculturalism, and the post-secular turn, particularly in Norway, are explored. Contemporary debates stir up moral anxiety about invasive aliens showing an unapologetic indifference to mounting evidence of transformative rather intrusive presences of the double-monarchy Denmark–Norway and later evangelical missions in South Asia.

			Chapter 3: Missions, missionaries, and merchants – global and regional contexts

			Indigenous-inhabited Raj Mahal’s location on the fringes of an enormous forest-shrouded world and the mighty Ganges attracted hunting parties, nawabs, and sailing European merchants in the18th Century Missionaries were yet to arrive. Taking the global history of Christianity and of Christianity in South Asia as contexts, light is shone on how different phases of colonialism impacted the recruitment, routes, and moving frontiers of generations of emissaries of the Gospel. A reexamination of the epochs of Denmark–Norway’s fortified mission enclaves (1706s–1790s) in Bengal and South India and dispersed interior mission estates (1860s–2000s) in Bihar and Bengal exposes how intimately the spatial layouts of missions in the two epochs reflected the stages of colonialism – from mercantile trade to fuller territorial control, resource extraction, and pacification of rebellions tribes. The narration switches once again from the global and regional to the local in the form of a revelatory story of the Scottish Grant family’s proprietorship in Dumka, Santal Parganas. The background for the Grants’ generous bequeathals of two estates evinces the pro-mission stance of the Grants’ ‘illustrious’ ancestor Charles Grant (1746–1823), an Anglican reformist politician and chairman of the British East India Company.

			Chapter 4: Missionaries and Santal chiefs as actors – intellectual meetings 

			Acknowledging the Transatlantic area as a fertile recruitment ground for 19th-Century evangelists, this chapter examines what lay behind an unlikely intellectual convergence and budding alliance between Scandinavian–Santal missionaries and Santal chiefs (1870s–1900s). The counterintuitive narrative explains how early local opposition turned into a meeting of utopian ideas, egalitarian values, and joint advocacy for chiefly self-rule and land protection. Santal chiefs drew on their mobile prehistory. They nurtured an undying hope of a restorative social order despite the bloodshed and dire repercussions of the Santal Rebellion (1855–1856). The North European mission founders drew on contrasting class, religious and social backgrounds, ranging from a politically and religiously changing East Norwegian countryside, to a rowdy working-class milieu in Copenhagen, cosmopolitan evangelical Berlin, and Calcutta’s high society. The chapter concludes by discussing the missionary pioneers’ intellectual sources and posturing as rising international evangelical stars and the consequences for their mission’s Lutheran turn in the early 20th Century.

			Section 2: Mission Station Christianity’s universalization 

			Chapter 5: Faith entrepreneurship and its foundation

			Faith entrepreneurship theory departs from the recognition that Scandinavian missionaries and Santal chiefs were actors directed by, respectively, a supreme Lord and a Godhead. This and supporting evidence explain how missionaries and chiefs operated as proactive faith entrepreneurs rather than mere colonial pawns (1870s–1900s). A visionary legal trust-based ownership made the tapestry unassailable solid. Using middleman strategies as godmen, legal advisers and arbiters, humanitarians, and peace mediators, reformist missionaries, chiefs, and friendly British administrators made progress during these volatile decades. Santal chiefs deployed strategically their white Sahibs and their own dreaded reputation for deadly mass action. Semi-traditional chiefly powers, amid advocacy for self-rule and land reform, humanitarian food-for-work, education, benevolent landlordism and colony and tea schemes in Assam, demonstrated a seemingly divinely blessed endeavor. A nearly omnipotent missionary presence raised Santal hopes for a return to a social order of greater justice and dignity, preparing the ground for a period of rapid progress of Evangelical Christianity.

			Chapter 6: Christianity, mother tongues, and ethno-nationalism

			This and the next chapter develop a theoretical perspective on the underrated designs of universalization propagated by the Santal Mission and its later iterations. The enduring impact on the fabric of the host society remains understated by scholars and policymakers alike. A theoretical perspective is developed by initially revisiting the influential thesis of religious universalization in Bengal’s enormous forest frontiers in the medieval period. Against this backdrop, our narrative unravels 19th- and 20th-Century universalization by scholar-missionaries, gurus, sages, pastors, and evangelists. They were variably influenced of low-church evangelism, post-Rebellion resistance forms, and a literary turn inspired by Scandinavian cultural nationalism. In a reassessment of a contemporary academic argument that views the scholar-missionaries, gurus, and sages as purely ideology-driven kingmakers of vernacular Santali, neglected evidence of their lives and innovative research methods is revealed. Vernacular Santali is conclusively reviewed as a politics of recognition and identify formation between the two world wars (1918–1939) and following Independence (1947). 

			Chapter 7: Rights, moral, and social reforms

			Constitution-making and related legislative reforms form the points of departure for this chapter’s inquiry into entitlement-based designs of universalization. Taking the original Indian Constitution as a starting point, the designs of entitlement-based politics of ethnic minorities, tribes, Adivāsis and Indigenous in South Asia are reexamined, drawing on comparative human rights law and political anthropology. A comparison of constitutionalism, lawmaking, and popular politics in the British-ruled Golden Mission Era (1860s–1947) and the post-Independence epoch brings to light why Nepal’s, India’s, and Bangladesh’s Constitutions and international commitments to ethnic minority rights differ. A second analyzed design of universalization draws on this author’s earlier theoretical works on gender and modernity, opening a new vista on the impact of the Santal Mission as social and moral reformer. 

			Section 3: Globalization localized: settlers, heirs, icons

			Chapter 8: Ebenezer Mission in the jungle as settler history

			In 1867, the faith entrepreneurs Lars Skrefsrud, Edward Johnson, and Hans Peter Børresen ‘discovered’ and claimed a ‘pristine’ tract adjacent to three Santal hamlets in Santal Parganas. Over the following decades (1867–1892), the ‘dark’ jungle gave way to a palatial ‘white’ mission headquarters designed and supervised by white settlers, built by them and local craftsmen and laborers. Following early legal and reputational difficulties, the Santal Mission got to work in saving souls, expanding its imposing headquarter and acquiring several new mission estates. Revisiting the colonial settler myth of site possession by divine grace, this chapter pieces together a colonial cultural and economic geography. The Santal missionaries maneuvered within this geography as godmen, gurus, estate lords, architects, constructors, and fundraisers among local and foreign foes, allies, and mission friends. In reexamining official mission history, the chapter offers a new and grander narrative of the Santal Mission as an expansionist landlord and universalist reformer constantly extending Christianity’s ‘civilizational’ frontiers.

			Chapter 9: The Trust Deed and a succession drama 

			The partly self-made myth as pioneer missionaries living heroic detached lives on their jungle estate was debunked in an earlier chapter that revealed their transnational style of living. This chapter further dispels this myth by showing how the Santal Missionaries operated their propertied faith enterprise under the aegis of evangelical patrons and Anglo-Indian trust law. The early sections disclose how these faith entrepreneurs mobilized social capital connecting them to the inner circles of the British Raj, to be at the forefront of new colonial legislation, shedding light on the favorable timing of the Trust Deed in 1880. Skrefsrud, on behalf of his mission, also positioned himself as a central intermediary in the drawn out Santal Parganas Land Settlement (1872–1910), a role that proved advantageous for the Mission’s trust property accumulation. Access to a trove of original correspondence involving heirs, wills, a legal counsel in Calcutta, and leaders in Scandinavia exposes a succession drama. In eye of the storm was a dying Lars Skrefsrud, his co-founder and confidante Caroline Børresen and his earlier protégé and supposed successor Paul Olaf Bodding.

			Chapter 10: Cast selves, submission, silences – a person gallery uncovered

			In the pioneer era, the Santal Mission propagated a civilizing enterprise on two fronts. Externally, it spanned transatlantic member missions and the evangelical circles in the British Raj. In Norway, Denmark, and America, an early women’s civil and political rights movement necessitated internal balancing acts. Religious societies sought to maintain men’s exclusive right to pastoral duties as priests and pastors but began recruiting single women as missionaries and native evangelists. In the British Raj, the Mission was an architect of moral reform that sought to curb libertarian tribal mores. Moral reform put strict demands on missionaries as gurus and star evangelists to behave as icons – displaying an impeccably puritan moral self-discipline. Drawing on the author’s earlier works on body politics and modernity and archival material, an intriguing person gallery of prominent foreign missionaries and a Santal evangelist is unveiled. This gallery testifies to the personal sacrifices and tragedies caused by an unbridgeable distance between lofty pietistic ideals and personal lives torn between duty on remote estates and alluring metropolises with their star-struck adoration and emancipatory promises.

			Section 4: Museums, churches, and mission in the 20th Century 

			Chapter 11: A history of a Norwegian ethnographic museum and its Bodding collection 

			This history is composed from narratives on the rise of the Victorian public museum, Norway’s first ethnographic university museum and a particular non-European “tribal” collection amassed and donated (currently questioned by way of oral history) between 1901 and 1934. Having characterized how the early museum’s collections were acquired under shifting collection and exhibition policies and practices, we trace how the parliamentary and national breakthroughs motivated the collector and scholar-missionary P.O. Bodding and his mentor L.O . Skrefsrud to embark on a generational dual-purpose collection effort. Our exposition interrogates Bodding’s notions of custodianship, in/tangible artifacts, and his trained collectors’ protocols of recording the oral legacy and amassing allegedly archeological artifacts, some considered sacred locally. The following sections chronicle the hidden ‘life’ of conserved artifacts and manuscripts in Oslo (mainly) over a 120-year period (1901–2022), until a first virtual repatriation to India in the late-1980s and the current digitized repatriation. Informed by an ethnography of museums, and minorities and indigenous rights to cultural heritage, the chapter concludes by examining the painful dilemmas inherent in coming to grips with what can justifiably be called a postcolonial custodian policy. 

			Chapter 12: The Society and its Church – constitutionalism as a prism

			Chapter 13: The Post-Raj period of churches – neocoloniality as a prism

			The final chapters narrate how a revamped Transatlantic mission society handled a constitutional reform agenda amidst unprecedented changes in global, regional, and national politics and religious affairs. Chapter thirteen explains how a secular international order rose from the ruins of World War 2. The order’s secular ideas of solidarity challenged Christian compassion and prompted state-society accommodation under the new state-funded aid regimes. Employing an interdisciplinary social science viewpoint, both chapters tease out new insights into how this faith entrepreneurial enterprise responded to and exploited new opportunities. The case holds wider relevance as other Asian Lutheran missions were similarly compelled to navigate the Asian theatre of Cold War politics. Chapter twelve may profitably be read as an international precursory history of aid (1911–1950) and chapter thirteen as a history of aid (1950–2000). Together, they address religious globalization, social technology transfers, and liberal foreign funding under asymmetrical conditions of internal bargaining power. Both chapters delve into a centenary history of traffic in Lutheran theology, constitutional principles of the Mission Society and its Lutheran church, missionary expertise, and, not to forget, a financial policy wrought with dilemmas. This transnational traffic unfolded amidst attempts of church nationalization and self-financing. Complementing chapter eleven on a technology-facilitated traffic in museum artifacts and people, the final two chapters build a 20th-Century framing to A new testament’s narratives of the previous two centuries. 

		

	
		
			Section One 

			Contexts of 
a Scandinavian–
South Asian legacy 

			 

		

	
		
			Chapter 1

			Legacy context, issues,
and landscapes 

			Scandinavians in British India

			In directly ruled British India (1858–1947 CE) Protestant evangelicals moved from wind-beaten coasts to inland terrains. Norwegians, Danes, Germans, Irish, Scots, English, and Americans viewed the densely forested interiors as tamable frontiers. Scandinavian arrivals swelled when the state-church monopoly on associational life was lifted in the late 1840s.2 

			Evangelicals vied to propagate the Gospel among forest tribes in the interiors. Outcomes of early encounters between white ‘godmen’ and natives in East India differed. Some rejected self-proclaimed messengers from afar. Others gradually acquiesced. Among ‘infidels’ turned Christian, some became pastors, evangelists, and churchwomen. Santal, Oraon, Muṇḍa, Boro, Garo, Khasi, and Naga preachers constituted formidable mobile forces.3/4 Christianity’s progress in several Eastern tribal heartlands depended on them. Civilizing efforts pacified ‘wild’ tribes and secured British military and civilian supremacy.5 
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			A new testament begins with unraveling the Scandinavian–Santal legacy since as international history. This is a captivating story of imperial ideology, theological justifications, and colonial statecraft in the 17th, 18th, 19th, and 20th Centuries. Imperial global and regional conditions made it possible for Norwegian, Danish, Irish, Scottish, English, American, and Prussian missionaries to travel overseas and ‘discover’ legions of native ‘souls’ in East India. Protestant missionaries who settled in the interiors of the Bengal Presidency after the 1860s, constituted the second wave.6 The first Protestant wave was sponsored by the expansionist dual monarchy of Denmark–Norway (1524–1533, 1537–1814). Chapter three sheds light on this early colonial and Protestant history on the Indian subcontinent. Zealous ministers arrived in 1705 to settle in Tranquebar, a coastal enclave on the Eastern Seaboard. Denmark–Norway acquired Tranquebar already nearly a century earlier. This historical city is currently a thriving city named Tharangambadi in Tamil Nadu. Meaning ‘the place of singing waves’, its name captures a spectacular location between wind-whipped shores and the ever-rolling ocean that attracted North European seafarers. Danish–Norwegian company officials extended their oceanic influence. They claimed in 1756 a presence on the Nicobar Islands in the eastern Indian Ocean. The previous year, they returned to a formerly held trading station by the Hooghly, a tributary of the Ganges. They named it Frederiknagore (1755–1845) after King Frederick V. Its locally used name was undoubtedly Serampore, an aberration of the original Srirampur or the city of God Ram. Serampore with an exquisitely restored historical center is currently a suburban municipality within Metropolitan Kolkata. The Golden Era of evangelical missions (1860s–1960s) began after the Danish Crown let the British East India Company acquire Serampore (1839) and Tranquebar (1845). When the colonies were ceded to the British, trading rights of Danish merchants in Indian ports and rights of missions were reaffirmed. 

			A new testament’s prime focus is one Scandinavian Mission of this Golden Era. The Santal Mission rose to power as an intermediary between contending tribal and colonial orders after the mercantile era of Danish–Norwegian agents had fizzled out. Our interdisciplinary lens unveils the Santal Mission’s transformative impact on the local society. Scholars on the history of modern development aid shed light on Western interventions that lasted merely a few decades. This investigative story exposes centuries of pervasive missionary presence. Indelible footprints on cultural landscapes, language, tribal movements, religious and educative institutions are seriously neglected in contemporary Norway and Denmark. Our interrogative lens unveils and magnifies an incompletely investigated transnational history.7 Missionaries and allied native chiefs maneuvered positions as pawns and actors in the great game of colonialism. Rather masterly, they claimed and negotiated subject status in a late 19th- and early 20th-Century drama. A multidisciplinary toolbox of theory, analytical terms and methods offers new and corroborative evidence of interconnected global, regional, and local change (see chapters 3–7). Moreover, 16th-Century imperial ideology and lawmaking in Ireland and Native America penetrated Bengal’s ancient human habitats from the 17th Century onward. Our lens tracks pathways of global and regional imperialism and zooms down onto volatile encounters between Santal chiefs and Northern Europeans in Santal Parganas. This non-regulation district of 5,470 square miles was in the then British-ruled state of Bihar. 

			Mission historians employ certain cherished narrative plots. God-ordained missions lead to Christianity’s inevitable victory overcoming early trials. This book’s social science narrative offers a contrastive evidence-based history. It all began with a settler expedition. We follow a handful of missionary settlers from the day they appeared in Santal country in the spring of 1867. There they prayed and claimed what they imagined to be an empty forest tract. But this apparently tranquil jungle was surrounded by weary residents. The whole white settler project could have failed miserably, had it not been for a local crisis of faith, governance, and livelihood (see chapters 5–8). Despite being suspicious, the crisis made locals explore if the new white intruders could be of any help. Our history therefore takes within a few years a rather unusual turn from one-sided European intervention to a cautious pragmatic alliance. Both parties disposed of seasoned faith entrepreneurs who began to comprehend each other’s utopian ideas of social justice. Some chiefs considered bloody mass rebellions would not dismantle a hated imposed social and legal order. 

			Reminiscent of the Hebrew myth of the Exodus from Egypt in search of the Promised Land, missionaries and chiefs joined ranks and established in the 1880s a Christian colony and tea estate in Southwest Assam in the Himalayan Hills. Defying criticism from their own ranks, the Scandinavians started operating in Santal Parganas as landlords who refrained from usury taxation. They headed massive food-for-work schemes during famines and began exporting fine Assamese teas to the European market. The missionaries launched a flurry of social programs and institutional initiatives. Some failed totally or partly, others had tangible long-term impacts on livelihoods. They stimulated the universalization of the Protestant work ethics, legal codes, literacy skills, and printing technologies.8 Missionaries, chiefs, and tribal-friendly land surveyors formed pragmatic alliances – in a bid to secure tribal land rights and self-governance (see chapters 5–8). 

			Allied Scandinavian missionaries and chiefs longed for a more egalitarian society. At times, they successfully negotiated with paternalist British Deputy and Assistant Commissioners. The Scandinavian–Santal story of the pioneer era (1867–1911) does not neatly fit into a narrative of the mission as merely the pawn of hegemonic European colonialism. Was rather the early Scandinavian–Santal alliance tantamount to a counter-hegemonic position, as French–Norwegian scholar Harald Tambs-Lyche argues?9 Our story shows missionaries and chiefs maneuvered successfully a hazy gray zone of political and legal opportunity rife with contradictions. That renders the unqualified use of the term counter-hegemonic somewhat problematic. The consolidation of the colonial order after the Indian Uprising in 1857–1858 justified Protestant missionary presence among the tribes.10 In this respect, the missionaries arrived in Santal Parganas as tools in a regime ploy to curb rebellious subjects. The Santal population was in disarray. British troops had brutally quelled their rebellion in 1855–1856 with support from local royals (nawabs). With the death tolls of an estimated 15,000 warriors and civilians, the local society was too war-afflicted to mobilize massively for a new uprising (see chapters 5–8).11 The British supremacy-threatening Indian Uprising and the Santal rebellion formed both enabling preconditions for the Scandinavian Mission’s settler project in the late 1860s.12 They had no choice but to try to sway the public mood and win over gatekeeping hostile chiefs. In doing so, they maneuvered themselves in an intermediary position as a semi-independent actor within a colonial order. 

			The budding alliance got an unusual boost. A native grand assembly appointed sometime during the winter of 1872–1873 the Norwegian missionary Lars Olsen Skrefsrud (1838–1910) as over chief (pargana) of several villages. In the years which followed, the alliance successfully defended chiefly self-governance. The Mission offered respite from heavy taxes as benign landlords and employment during famines. They gradually won the trust of hostile chiefs and commoners. After early years of hardly any ‘harvest’, evangelical progress began in earnest. Skrefsrud started in the 1870s a long-term cooperation with Santal chiefs and sages co-producing a literary and hymnological legacy. With the arrival in 1890 of Skrefsrud’s scholarly minded countryman and protégé Paul Olaf Bodding, translation of biblical texts and secularized literature gained momentum (see chapters 5, 6 and 11). A quite masterful mediator, the Mission balanced opposition to certain unwanted British interventions with a measure of goodwill for other civil and military causes. The Scandinavian missionaries built a reputation as economic entrepreneurs in the 1870s–1880s. Farmer-friendly land tenures, non-usury tax collection, a Colony, and a tea business in Assam are mentioned earlier. They also established a thriving marketplace for rural produce on Ebenezer Mission. These missionary pioneers developed a brand of Mission Station Christianity through massive investments in trust property (see chapters 5 and 8). A new testament’s chronicle of religious, social, and economic entrepreneurship (1860s–1960s) offers a precursor story to the history of development assistance after the World War II. 

			Pragmatic alliances aside, disparate worldviews, and unequal access to the colonial state caused unassailable inequalities. Command over Anglo-Indian and customary laws, oral and literary traditions, social capital, and labor was blatantly unequal. So was the means of violence, including civil and military technology. Nevertheless, Santals controlled certain strategic resources. Their warrior valor and repute as mass mobilizers made their threats to rebel again believable. During the volatile 1870s–1890s, British officials often faced sleepless nights.13 The local society’s trust in the missionary landlords, solidified, but slowly. Their guardianship offered material and spiritual benefits. Unfettered friendships, however rare, existed between missionaries and chieftains, sages, and pastors (see chapters 5, 8, and 11). Romantic liaisons or marital unions were not part of either party’s diplomatic repertoires. Europeans as much as Santals considered interracial carnal relations serious transgressions. Despite pious upbringings, chaperones, domineering parents, and threats of excommunication, emotions were not always controllable (see chapter 11). Following the demise of the famous leader troika Kerap Sir (Lars Olsen Skrefsrud) in 1910, nine years after Papa (Hans Peter Børresen) in 1901, and four years before Mama (Caroline Børresen), a much-awaited constitutional reform was in the offing (see chapter 11).14 

			A stricter Lutheran order was introduced following the official shift in 1911 to transatlantic-led mission society.15 The Mission’s diaconal and educational services and mission fields expanded (see chapters 12 and 13). Undeterred by opposed Santal church leaders, the Mission expanded God’s reign in new mission fields inhabited by Boro, Bengalis, Santals, and scheduled castes in Lower, Upper, and Eastern Bengal. Staff expansion continued during the years between the two world wars. The struggle for Indian swaraj (self-rule) gained momentum. With the imminent prospect of the downfall of the British Raj, church nationalization became a pressing priority.16 In 1934, the scholar missionary Paul Olaf Bodding (1865–1938) and his wife Christine Bodding (1883–1940) retired and left British India for Norway and Denmark. Bodding had served as a full-time linguist and ethnologist for the last 12 years. His Danish spouse Christine and her colleague B. B. Bøgh pioneered medical deaconry.17 As Europe descended into war in 1939, the Santal Mission was figured as Norway’s third largest society with 67 missionaries and 600 native staff. Staff resource and budget wise, only the Norwegian Missionary Society (NMS) and the Norwegian Lutheran Federation for Mission in China (NLMC) could rival the Santal Mission.18 

			This book unravels the high and low moments of the transnational Santal Mission and its successor churches. Mission – the name inspires often dangerously simplistic ideas about operations and impact. This volume aims to dispel such superficial notions, unraveling an extraordinary breadth of ecclesiastical and secular engagement. The celebrated pioneer missionaries preached and lectured in packed halls, churches, auditoriums, town halls, and outdoors, touring the United Kingdom, Scandinavia, British India, and America. Their appeal caused surges of mass awakenings within the 1870s–1890s period. Preaching also did the second and third generations of missionaries on furloughs back home. But times were changing in the 1930s. The public mood was preoccupied with wars, recessions, colonial struggles, communism, and national socialism. During the depression, the charismatic Swedish-Finnish pastor Frank Mangs faced a few competing evangelist ‘rock stars’.19 In East India, the Mission’s executives struggled with budget cuts – finding themselves in a fast-changing political climate. Within a budding Santal church elite some wanted a greater say in their church’s future. Inspired by the Indian National Congress (INC)-led movement, some Protestant sister churches got nationalized already after the First World War ended in 1918.20 The Santal Mission’s official overtures to nationalize came reluctantly, since the institution had an entrenched patron-client regime. This stifled nationalization and caused over time internal rift. Scandinavian missionaries would remain in control of many executive positions until the 1960s (see chapters 12 and 13). 

			
				
					
						Haugianerene painting by Adolph Tiedemand 1852. 
Credit Digital Museum
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			The Scandinavian Santal Mission and its native church constituted one transatlantic, transnational dynamic community across three continents. This may seem unbelievably impractical in the late 19th and early 20th centuries. But the community functioned and thrived. Its reinforcing drivers were ‘the Ms’ – missioning, migration, and machines.21 Missioning centered on evangelization, combined with mass mobility and the use of new technology. ‘The Ms’ formed a cultural and economic geography of modern infrastructure, faith entrepreneurial ventures, service institutions, and churches as abodes for spiritual life in God. Faith communities depended on access to mass-distributed biblical and other religious literature. A decisive factor was the imported brand-new printing and camera technology. From the late 1870s onward, the newest equipment enabled mass production of photo-illustrated materials on mission estates. This transformed local and transcontinental prayer communities, management, and fundraising. A veritable literary universe of mission printed matter and letters was dispatched to member countries and mission friends. Imaginations stimulated awakenings and generosity. Cohesion mounted. An expansive transnational community of devotees grew out of religious readings, prayers, and hymns in close-knit assemblies and congregations.22 Young and old collected in crammed prayer halls, modest farm cottages, and elegant drawing rooms. The iconic oil painting Haugi­anerne (see above) captures the intense atmosphere that often prevailed during a typical prayer meeting. The farmer and ardent haugean Baard Olavson Mo from Kvam in Hardanger was supposedly the artist’ model – painted seated in the wooden chair (kubbestol) by the preacher’s feet.23

			External missions, migration, and machines thrived in a symbiosis. The compound steam engine propelled oceanic passenger and mail traffic from the 1860s onward. The opening of the Suez Canal in 1869 significantly reduced energy demand and travel time.24 The civilian passenger traffic enabled mission leaders to commute between continents. The Electric Morse Code was invented in the 1830s. The telegraph was a magic instrument for instant managerial, financial, and political communication, something entirely new in human history. Mission headquarters and missionaries could any time during their oceanic voyages instantly transmit urgent messages to home boards and receive responses. Of equal importance, the Eastern Indian Railways and other railways in Bengal and Bihar, opened in the 1860s–1870s. This hard-wired colonial regional and global geography was critical for the Santal Mission’s successful transnational operations. 

			
				
					
						The telegraph and the operator. Credit: Public domain
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			Cultural landscapes of fading glory and memories

			Vast landscapes in India and Bangladesh are dotted with dilapidated heritage buildings entombed in concrete and mud. Countless buildings, waterworks, and roads were constructed during this Santal Mission’s Golden Era (1867–early 1960s). Of varying elevations, climate, population density, and ethnic composition, landscapes fan out over the Indian States of Jharkhand and West Bengal, Northwestern Bangladesh and into the Himalayan hill range in Assam (India), Bhutan, and Northeastern Bangladesh. 

			
				
					
						Ships and riverboats in Calcutta harbor in the 1860s. Credit: ivan-96/iStock.com
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			Touring with local hosts estates in the mission’s ‘old country’ in Santal Parganas in Jharkhand a couple of years back, my guide and I entered the exquisitely built closed Seminary at Ebenezer Mission. Nesting birds under the inner roof darted above our heads. For a moment, I stood paralyzed not merely by the winged inhabitants. A sense of awe and somberness fell over me as I sensed echoes of prayers and lectures in Santali. Later that day, a caretaker locked us into a damp vacated ward of the Saldoha Home and Leprosy hospital. The model colony, which opened in 1923, closed a short generation back. The emptied hospital served for half a century loitering patients and their families. An unnaturally shiny pink steel cabinet was the ward’s only remaining inventory. On the observation round, caretakers with hopeless looks told of massive rot, estate occupations, and theft.25 We returned to Bandorjuri, the Lutheran church’s palatial headquarters on a spacious campus in Santal Parganas capital Dumka. The current masters treated us after prayers with a classical European breakfast fare: toasts, double-fried eggs, marmalade, and ripe bananas. We ate at the enormous table once reserved for sahibs and mamsahibs. Behind my chair stood a closed cupboard of stacked porcelain, much broken. My eyes fell on a still antique mechanical clock on the opposite wall. I told myself not to be tempted to make sweeping conclusions out of this frozen clockwork, unrepaired porcelain, and the vacated hospital ward at Saldoha. 

			
				
					
						Porcelain cupboard kitchen – 
Bandorjuri 2017. Photo by author 
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						Evocative still wallclock – Banderjuri 2017. Photo by author
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			There were brighter sides to the current predicaments. That day’s visiting program turned out to become a reminder of this Scandinavian church legacy’s vitality. Devo­tees at Sunday service sang hymns composed of Santal folk tunes by Kerap saheb, the legendary missionary Lars Skrefs­rud’s indigenous name iteration. Churchwomen at Mohul­pahari, a short ride from Dumka, served us moist Danish drawer cake after service. Children, students, and out-patients visited secon­dary schools, colleges, and wards – all located on church estates. I observed similar activity on fieldwork in Bangladesh. Residents living on and nearby estates shared a storytelling tradition riddled with feats of missionaries, pastors, and chiefs. A framed bespectacled Bodding is reverently called Marań Guru or the great teacher. Bodding graced and graces offices and halls throughout this vast cultural realm. His birthday on November 2nd remains annually observed as his classics are reprinted and digitized.26 Current generation is currently assuming new interest and ownership to the Scandinavian–Santal legacy, Santal IT-entrepreneurs included (see chapter 6). Digitized multilingual heritage collections in Oslo and Copenhagen create new opportunities for online users. But there is a way to go. Dedicated funding for academic and cultural cooperation, including virtual repatriation is required, to fulfill Bodding’s 90-year-old public pledge guaranteeing the Santals access to their heritage collections in Norway.27 

			
				
					
						The author with hosts doing a transact walk – Bandorjuri estate 2017. Credit John Soren
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			Cultural landscapes are immensely powerful sources of popular memory. I traveled for years on these enormous landscapes littered with physical monuments and living memory of ancestors – both missionaries and Indigenous. Feeling orphaned were the evocative words distraught marginal farmers and day laborers used. Their sense of abandonment is arguably not only just the lasting absence of white Sahibs and Memsahibs, but also as much the presence of self-serving church officials. My own sudden presence may have intensified a nostalgia for their remembered golden past. Had I invoked a fleeting sentiment? Not merely. The estate communities’ living standards have been in decline since nearly all European Sahibs left in the 1970s. Community nostalgia unveils a mindset of dependence, echoing a century of their Mission’s towering benign presence as estate lords and patrons. This legacy of paternalism will be explored over several chapters. 

			
				
					
						Church leader and documentarist inspecting the depilating Seminary interiors at Benagaria 2019. Photo by author
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			Public memory of missions has fainted in Norway, Denmark, and America compared with East India, Northern Bangladesh, and Eastern Nepal. Only a few Nordic landscapes are predominantly marked by a bygone evangelical low-church era. Consider the traditional ‘bible belt’ in Southern and Western Norway, thousands of prayer halls and churches are in disrepair and disuse.28 But most people are prosperous enough and rely on welfare state provision rather than private charity. Danish and Norwegian public and private museums are keepers of Santal Mission-donated heritage collections. Skrefsrud and Bodding memorials remain permanent fixtures in their home places of Gjøvik and Lillehammer in Eastern Norway.29 The Norwegian, Danish, and American successor missions’ headquarters are all located at swish addresses – stone throws away from royal palaces, embassies, and company estates. The locations in downtown Oslo, Copenhagen, and Minneapolis testify to a former Golden Era that is not entirely over.30 

			Recent church and missionary jubilees have offered opportunities for the renewal of public memory in Norway.31 A typical example was the 150th anniversary of Paul Olaf Bodding’s birth in November 2015, an initiative originally gestated by this author.32 Custodian institutions in Oslo, notably the Museum of Cultural History (MCH), the National Library of Norway (NLN), and Normisjon consented graciously to collaborate, making my ambitious symposium plan realizable. Symposium participants were guided through jubilee-arranged displays at MCH and NLN. The exhibits showcased exemplars from the vast heritage collections kept in Oslo since the beginning of the 20th Century. Oslo’s mayor greeted the conference at a reception at Oslo’s art studded Town Hall. A post-symposium program by the Association Bodding’s Friends attracted delegates to Bodding’s hometown Gjøvik.33 Since late 2015 to medio-2022, digitized online services at MCH and NLN have improved, academic symposia held, entrepreneurial heritage initiatives launched, and books appeared. All contribute to revitalizing public memory in Scandinavian and South Asia. 

			Venturing onto colonially inscribed and riven cultural landscapes in Scandinavia, South Asia, and America’s Midwest, I hunted for evidence in records and tales, archives, collections, and historical mission estates. Over the years, I came to realize the massively growing database could possibly suffice for a rather kaleidoscopic account of a remarkably important neglected transatlantic history. The incessant travels on and between continents collecting materials should at certain points of time, as told below, become an odyssey in rethinking whom A new testament ought to be written for, therefore prompting new ideas about crafting the story. 

			Motives, red threads, and the craft of writing

			The preface unveils certain unforgettable episodes back in the 1980s that destined me to become seriously interested in missions much later. Three eureka moments guided the choice of book content, storylines, language, and the craft of writing. All three emerged in the early stages of researching this book. One sprang from a meeting with a Lutheran elder. It took place in my Kolkata hotel, a stone’s throw from the allure of Sudder Street’s chaiwallhas (teasellers), on a damp afternoon in 2013. What caused this eureka moment was the utmost care with which this respected elder handled a worn-out booklet he carried. I reckoned there and then The Seed Bore Fruit was the only available India-printed mission history of the Santal Mission or IHM (1867–1967).34 Immersed in the 1,500-pages Santalmisjonens historie series back in Norway, I was troubled by such a glaring lacking access to our common Scandinavian–Santal history. Disturbed, I rethought the significance of an earlier eureka moment as a host for indigenous conference. In charge of the Forum for Development Cooperation, located at the University of Tromsø, colleagues and I invited a Santal civil society activist to speak about the deadly Santal-Bodo conflict in Assam. Inter-ethnic violence had flared through the Santal Mission-founded Assam Colony in 1996 and caused years of mass displacement. Hostilities resumed before our Indigenous conference. Our guest’s bittersweet encounter with us in Arctic Tromsø and before that with the consular services in Delhi sparked my initial eureka moment. None of us lived up to his imagination shaped by his late pastor educated grandfather. Unintentionally, we thwarted his expectations about his ‘home coming’ to his Northern brethren.35 A third moment struck when researching the Lutheran Santal elite’s perceptions of modern Norway. I was particularly interested in their memories from visits between 1970 and 2014. The church elite’s perceptions of Scandinavia and the ground realities observed on official and private visits exposed quite staggering gaps in communication. Our conference participant’s ‘crash landing’ in Tromsø brought to light similar gaps. Widely held Santal perceptions of Norwegian society seemed trapped in a decoupled time capsule since secularization began in earnest in the 1960s. 

			These eureka moments exposed the importance of existing gatekeeping functions to Indian mission and church constituencies. In Norway, the Santal Mission’s current iteration Normisjon has such a function.36 Indeed, this author claimed such gate opening function by inviting a Santal from a secular NGO in 2010. Both our Indigenous Forum and Normisjon benefited from official aid grants. A new testament’s final chapter will revert to debating missions and development assistance. The next chapter will pick up on a related debate – a blind zone in our national historical canon – an unfettered self-image as a victim of colonial might rather than an accomplice in its execution. This self-image contrasts with dominant historical narratives in Denmark and Sweden. Norway’s ‘dark centuries’ (1537–1814) subjected to Danish authoritarian rule impacted our historical canon for a specific reason the prominent Norwegian historian Øystein Rian has unpacked. Catholic Norway, unlike Denmark, became a passive object for an imposed Reformation and political hegemony.37 A collective experience of subjugation manifests itself in our canon’s preoccupation with an authoritarian Danish monarchical state and hence Norwegians’ marginal complicity in the double monarchy’s imperial and missionary expansionism. Importantly, this imperial epoch ended before the emergence of Norway as a state in 1814. Denmark and Norway’s current uneven prioritization of transnational heritage conservation in former joint Indian colonies (Serampore and Tranquebar) is another indicator. Norwegian historical oblivious subservience contrasts with Danish rather assertive historical ownership of the double-monarchy’s imperial past in South India and the Bay of Bengal.38 

			Turning to a brief overview of the volume’s four sections and thirteen chapters: Section One covers chapters 1–4. Following this chapter’s guide to the volume’s main topics, chapter two introduces methods and tools or craft of research and storytelling and probes into the societal causes for a weakening memory of Scandinavian missions. Chapter three introduces missionaries and chiefs as historical actors in the context of international and regional history. Chapter four unveils the political and moral scripts that formed the intellectual horizons of protagonist missionaries and chiefs. 

			Section Two presents three chapters (5–7) about the volume’s main theoretical foundation. Departing from a review of literature on entrepreneurship and universalization, a case is made for how to understand this Mission as an agent of Mission Station Christianity of long-lasting economic, legal, and cultural (enlightenment) importance.39 

			Section Three’s chapters (8–10) portray the protagonist’s faith entrepreneurs as pioneer settlers and mission estate constructors and estate lords. Chapter eight offers an in-depth story of IHM’s early breakthrough as a faith entrepreneur that began as a daring and risk-prone settler venture. This story of an Ash-lad era (1867–1910), during the heyday of British Rule, debunks the settler myth of site procession by divine grace and offers an alternative social science account. Chapter nine casts arresting light on a dramatic mission leadership succession in 1909. This story offers a very interesting intake to examine the Santal Mission as a trust under Anglo-Indian law. Chapter 10 offers portraits of a gallery of first- and second-generation missionaries and evangelists, exposing the sacrifices and tragedies caused by an often-unbridgeable gap between ideals as Puritan public icons and private lives. 

			The final Section Four (chapters 11–13) chronicles in chapter 11 the rise of the Victorian public museum and its impact on Norwegian museum establishments at a time of rising cultural nationalism. These topics serve as background for understanding how the funding and founding of a museum of history became a national prestige project, which is closely connected with the unknown history of the Santal Bodding Collection (subject to a recent name change). Chapter 12 can profitably be read as an international precursory history of foreign aid (1911–1950). The final chapter is a selective inquiry into the development era (1950–2000) and the role of external missions. Both chapters seek to examine this transatlantic Mission as an agent of religious globalization, constitutional reform, technology transfers, and church nationalization and mission expansion – under asymmetrical conditions of bargaining power. The volume concludes by probing into the late Santal Mission’s and the successors’ accommodation within a secular aid regime and causes for persistent paternalism, despite the trappings of post-colonial faith-based INGOs in Independent India, East Pakistan, and later in Bangladesh.

			To accommodate specific interests of academically inclined readers, the book’s theoretical foundation and analytical explications are mainly placed in Section Two: Mission Station Christianity’s Universalization. Footnotes offer readers an opportunity to either skip or delve into in-depth clarifications, additional evidence about central debates and secondary sources, all duly referenced. Readers of the e-book may open footnotes with a simple click on the downloaded main body text. Extensive footnotes also serve two other purposes. Readers in the Global South and elsewhere with limited access to library and archive resources may acquaint themselves with issues and references to secondary literature (secular and non-secular) produced and largely available for internal users in Western libraries and archives. Several footnotes offer students, pundits, librarians, and scholars a rare overview of key archival sources in Norway, Denmark and America – with updates on digitization, conservation and multilingual friendliness. My craft of writing A new testament, in terms of its format, red threads, system of cross-referencing and explanatory imagery (see the following chapter on use of tapestry imagery) enable readers to move back and forth between chapters, concentrate on single chapters or read the whole volume. 

			
				
					Freedom of religion depended on public education and the end of state-church mono­poly in Sweden–Norway and Denmark: see Stensvold (2018), Rian (2018), Reeh (2009). 

				

				
					Of a vast body of academic literature on encounters with early and later Christi­anity; see e.g. de Maaker (2007), Longkumer (1999, 2019), Mylliemngap (1999), Bara (1997, 2007), Dasgupta (2016), Chandra (2016), Lorin (2014). 

				

				
					On political, legal, administrative, and academic meanings of scheduled tribes, tribals, and ethnic groups anchored in the Constitutions of India and Bangladesh and specific UN instruments; see chapter 7. On a postcolonial critical approach to these terms as a history of colluding worldviews in Tribe-European relations; see, e.g., Behera (2021). 

				

				
					Given the ideological luggage of colonial-era tribal names that survived Independence in 1947 as nomenclatures in the official state language, this volume also employs self-referential terms of pre-European origin. Ho̠ṛ Ho̠po̠n is composed of human (Ho̠ṛ) and offspring – female and male (Ho̠po̠n). The name, Santal originated in colonial era encounters; e.g., Bodding (1935), 143, 146. Both Santal and Ho̠ṛ Ho̠po̠n are employed self-referentially; see Pierce (2018), Short and Lennox (2016), Bleie (2023a). In the 1880s, the Santal Mission began missioning among Boro of lower Assam. Of uncertain antiquity, Boro means ‘son of Bara’; Longkumer (1999). Adivāsi and Kherwar are umbrella terms in contemporary use. Originally borrowed from Hindi, Adivāsi means ‘original inhabitants’ as ādi means beginning and vāsin means dweller. Indigenous intellectuals reinvented this term for political purposes in the early 20th Century. Adivāsi has recently been appropriated by indigenous umbrella movements in Bangladesh and Nepal. Kherwar, a term that might predate the Moghul period, is employed by Northern Muṇḍa speakers including Santali speakers. Kherwar is employed when debating revivalist movements of the 19th and early 20th Centuries. Due to continuity with current Sadri-speaking Kherwars in Chota Nagpur, ‘Rajputization’ is a more accurate characterization than ‘Sancritization’. The Kherwars’ mythical origin was as Kshatriya heroes of the Suryavaṃśa and Candravaṃśa, of the turbulent eleventh–sixteenth hundreds; see chapter 6. Tonol Murmu helped clarify the issue of Kherwar origins; correspondence of 03.12.2021. 

				

				
					The Bengal Presidency, officially the Presidency of Fort William, later renamed Bengal Province, was a subdivision of the British Empire in India. The Eastern wing was Lower Bengal proper, a region currently composed of Bangladesh and the Indian states of West Bengal, Odisha, and Assam; on missions, see, e.g., Oddie (1977, 1999), Carrin and Tambs-Lyche (2008), Nyhagen (1990b).

				

				
					East India consists currently of the Indian states of Bihar, Jharkhand, Odisha and West Bengal and the union territory of the Andaman and Nicobar Islands. Our extended regional outlook includes parts of Assam in Northeastern India. In antiquity much of this enormous region – modern Jharkhand, Western tracts of West Bengal and Northern Odisha – formed an indigenous realm that thrived before, under and after the decline of the Harappan Civilization around 1800 BCE. Tribal wall painting and nature worship currently display antecedents from this ancient realm. Mainstream history disregards this legacy and showcases single-mindedly the cultural and political geography of early kingdoms and empires. The kingdom of Magadha (600–200 BCE) for periods expanded into and coexisted with this ancient indigenous realm Bleie (2023a). 

				

				
					Aside from listening, speaking, reading, and writing, literary skills include awareness of the sounds of language, of print, and the relationship between letters and sounds.

				

				
					Tambs-Lyche (2020), 1.

				

				
					The Indian Uprising, the Great Rebellion, the Revolt of 1857, the Indian Insurrection, and the First War of Independence are the currently used names for a game-changing uprising that led to direct Crown Rule. The Uprising inflamed swathes of the Gangetic Plain, Central and Eastern India, including Chota Nagpur and Manbhum. Due to the reasons explained earlier, the Santals of Santal Parganas refrained from joining in large numbers; Mallick (2015). Chapter six shall cast new light on how the aftermath of Santal Rebellion (Hul) impacted the settling-in phase of claiming and building the Ebenezer Mission (popularly called Benagaria). 

				

				
					Formed after the Santal Rebellion in 1855, Santal Parganas was a Non-Regulation District. The district was part of Bengal until 1919 and then of Bihar State. When Jharkhand gained statehood in the year 2000 CE, Santal Parganas got administrative status as a division. 

				

				
					The author employs the generic name Santal Mission (SM) and Mission with capital letters for this Scandinavian Santal Mission regardless of epochs and name changes. Chapters that address the pioneer era of the Indian Home Mission to the Santals (1867–1911) may apply the abbreviation IHM, initially Baptist supported. Aside from Anglicans, British, American, and German Baptists were present in Santal country before IHM; Nyhagen (1990b), 49–78. Former and current designations on this transatlantic Santal Mission include the Indian Home Mission to the Santals (IHM) (1867–1911), the Santal Mission to the Northern Churches (1911–1950), and the Ebenezer Evangelical Lutheran Church (1950–1959). Since 1959, the official name has been the Northern Evangelical Lutheran Church (NELC). In 1972, the American Board of Santal Mission merged with the World Mission Prayer League. The Norwegian and Danish Santal Missions opted for merger in 2001 and 2000, respectively. The last merger closed an extraordinary 133-year-old institutional chapter. A new testament largely covers the period until the early 1970s as this marks the beginning of a new impetus to nationalize NELC and a church schism. With the departure in 1972 of the missionary Naomi Torkelson (1929–2016), all NELC’s headquarter staff were Indian – 25 years after Independence. Chapters 12 and 13 unveil the institutional trajectory of the Mission and its church toward ‘national self-rule’. 

				

				
					See, e.g., Chakravarty (2005), Herbert (2008), Anderson (2008), and also chapters 3 and 4 of A new testament. Our chronicle takes a longitudinal perspective on the Santal uprising (Hul). Subaltern icon and historian Prathama Banerjee’s deep time theorizing of the Santal rebellion is quite an exception; see Banerjee (1999). My explanation is less lofty than Banerjee’s. Mine builds on empirical evidence of intergenerational violence, legal intrusions, exploitation, and a final closure of ancient frontiers. 

				

				
					To accommodate transnational readers, both European and Santal names are employed on our leading protagonists. 

				

				
					The term transatlantic refers to the historic, cultural, political, economic, and social relations between specific lands on both sides of the Atlantic Ocean, the Anglophone United States, and the Scandinavian countries; Helland (1948). 

				

				
					The British Raj simply means realm, kingdom, or empire. In Hindi, rāj means kingdom. 

				

				
					See Bøgh (1925). Modest, Christine Bodding never wrote about her pioneering clinic at Mohulpahari Mission, which later turned into a larger hospital and nursing school (existing till date).

				

				
					The SM (then under the name “Santal Mission to the Northern Churches”) was the third largest society in terms of annual income (1939) and the number of missionaries. SM stood second in terms of native church staff. NMS was the absolute largest with 251 missionaries and 2,080 native staff; see Solberg (1944). 

				

				
					See Eldebo (1997). Denmark, Finland, Norway, and Sweden faced significant decreases in gross domestic product (GDP) and high unemployment. However, the crisis in the Nordic countries was milder and shorter than in most Western economies at the time, and recovered faster; see Bjørtvedt and Venneslan (1999).

				

				
					The Protestant Gossner Church (HQ in Ranchi) became officially independent in 1919 and the Tamil Evangelical Lutheran Church of South India (CSI) the very same year; correspondence with Peter B. Andersen, Copenhagen 30.04.22 and Rev. Cyril Hans, Ranchi 14.09.20. 

				

				
					Transnational refers to networks, ideas, interactions, and institutions of various scales, considering geographical outreach and entities. See, e.g., the early influential work on globalization by noted Indian-American anthropologist Arjun Appadurai (1996). 

				

				
					The term reader (leser) was originally a self-descriptive term of pietistic, literate, biblically well-versed Haugean friends (venner). An oppositional democratizing force (1796s–1850s), the Haugean movement paved the way for the abolition of state-church’s monopoly (see chapters 3 and 4). 

				

				
					https://digitaltmuseum.no/search/?aq=text%3A%22haugianerne%22

				

				
					Early trans-oceanic steamers consumed enormous amounts of coal. Therefore, any direct route from Europe to the Far East was impossible. The new waterway through Suez and engine innovation reduced fuel consumption considerably. See https://en.wikipedia.org/wiki/Steam_engine; lon.edu/u/imagining/time-capsule/150-years/back-1830–1860/; https://en.wikipedia.org/wiki/East_Indian_Railway_Company

				

				
					Saldoha Leprosy Colony’s model was pioneering when it opened in 1923. The hospital had a polyclinic. Married and single living-in-patients dwelled in separate hamlets disposing abundant farmland and fields of horticulture; see Hodne (1992), 208–211. The author visited several NELC’s mission estates in October–November 2013, December 2018, and February 2019. 

				

				
					The great classics include Kolean Guru dictated grand epics, cited here: A Santal Dictionary, Grammars, Santal Medicine and Connected Folklore, and Santal Folktales; see Kolean Guru and Skrefsrud (1887, 1994), Bodding (1925, 1927, 1929c, 1935, 1940, 2016). 

				

				
					In intellectual circles, Bodding Saheb’s historical farewell speech at Benagaria on a warm spring day in 1934 constitutes a largely unheeded binding promise according to Santal customary law. My first exposure to this narrative was during a work visit to Santal Parganas back in 2013. It was presented, cited in the present tense as Marań Guru’s own words. The honorable grandfather of my guide and informant. Tonol Murmu did attend the farewell. Later, informants spoke to me in similar terms on a 2018 India-visit and at a conference in Copenhagen the following year. Could Bodding’s alleged pledge of heritage access be a post hoc construed tale? This cannot be ruled out, although it is not highly probable. Recent virtual repatriation should not preclude later physical repatriation of sections or whole collections; see Bleie (2023b). 

				

				
					See, e.g., Seland (2020), Aagedal (2003), Selle and Aagedal (1988). The sociologist of religion Olaf Aagedal estimates that out of 30,000 actively used prayer halls in 1970, less than half were in use in 2016; https://www.aftenposten.no/norge/i/k8d8a/bedehus-over-hele-landet-legges-ut-for-salg. 

				

				
					The Lillehammer’s Maihaugen Open Air Museum in Eastern Norway manages the Skrefsrud cottage and a memorial plaque https://digitaltmuseum.no/021058236977/skrefsrudstua/media?slide=4, accessed 31.05.2020. Another Skrefsrud plaque is by Hetland Church in Stavanger. Bodding’s hometown harbors the only Bodding monument, see also chapter 11. To date in late-2022, Normisjon’s historical archive has been kept at the estate in Hurdal. The terms for a permanent transfer to the VID-national archive in Stavanger have taken years. At the 2015-Bodding Symposium, DSM’s Former General Secretary, Jørgen Nørgaard Pedersen presented the ongoing conservation and digitization of Danmission’s Historical Photo Archive, inaugurated in 2018. The archive collaborates with the University of Southern California Photo Archive; see https://digitallibrary.usc.edu/CS.aspx?VP3=CMS3&VF=Home. DSM transferred its historical archive to Rigsarkivet before the organization’s merger in 1999. The Museum of Cultural History (MCH) and the National Library of Norway (NLN) remain the custodians of three major colonial-era heritage collections. 

				

				
					Scandinavians are Scandinavian-American mission supporters of Danish, Norwegian, and Swedish descent. Between 1940 and 1960, half of the second generation of Norwegian descent spoke Norwegian. In 1960, around 40,000 of the third-generation settlers learned Norwegian. As of 1990, about 80,000 Americans of Norwegian descent spoke Norwegian; see Encyclopedia (2014). Numerically speaking, the Danish immigrant group was the smallest. They did generally not settle in closed linguistic communities; see, e.g., Kühl (2015). https://www.everyculture.com/multi/Le-Pa/Norwegian-Americans.html#ixzz6o2ovxqwR 

				

				
					Jubilee stamps are indicators of public recognition. The Royal Stamp Department’s rejection of Normisjon’s request for a Bodding jubilee stamp in 2015 may be taken as a signal. The Stamp Department reproduced a jubilee stamp in 2010, in commemoration of Skrefsrud’s death anniversary (1910–2010). The original jubilee stamp printed in 1967 commemorated the Santal Mission’s centenary jubilee. See https://colnect.com/no/stamps/stamp/49057-Lars_Olsen_Skrefsrud_1840–1910-Mission_in_Santal-Norge; https://digitallibrary.usc.edu/CS.aspx?VP3=CMS3&VF=Home).

				

				
					As head of the Scandinavian–Santal Heritage Initiative (SSINherit), this author’s symposium initiative arose when conducting research during 2013–2014 in India, America, Denmark, and Norway. Granted permission to visit the Oslo-based heritage collections, I reached out to colleagues at the Museum of Cultural History (MCH) and National Library of Norway (NLN) who came on board. Their post-symposium follow-up of recommendations has been important. 

				

				
					The Gjøvik Program listed a jubilee mass, a wreath memorial ceremony, a prayer hall meeting, a Bodding exhibit, media coverage, and a guided tour to the Skrefs­rud memorials at Lillehammer. The organizers, the Association Bodding’s Friends, deserve much credit. Joy Eric Tudu, the General Secretary of the Santalia Council of Lutheran Churches of India, spoke during mass. The front benches thronged with Santal and Norwegian academic notabilities and ecclesiastical office bearers. Normisjon’s head, Rev. Anne Birgitta Langmoen Kvelland, preached. Kvelland assumed office, following a historic decision in 2002 that made ordained women eligible for the executive post. Soon thereafter, the Indian successor church recruited its first female pastor, see Kirke og Kultur (2017). 

				

				
					Santal intellectuals do not widely read academic works in English on Santal history and culture. But the pocket-sized mission history, The Seed Bore Fruit, has been held in exceptionally high regard. The booklet’s annexes list two categories of revered ancestors: all foreign missionaries (1867–1967) and national pastors (1876–1967). Its author, Olav Hodne (1921–2009), leaves behind a legacy as a church historian, missionary, and humanitarian; Hodne (1966, 1967, 1992). In his authored third volume of the official history of Santal Mission, Hodne approaches tabooed topics in a refreshingly unprejudiced manner (see chapter 10). His writings otherwise are classical, discerning God’s will in history and missionary deeds. As a humanitarian, during the refugee crisis between East Pakistan and India in the 1960s, Hodne founded, in 1964, Cooch Behar Refugee Service. During the refugee crisis caused by Bangladesh’s War of Independence (1971–1972), he joined the Lutheran World Service (LWS) and founded LWS India. As LWS-I’s Director, Hodne founded Rangpur Dinajpur Rehabilitation Service (RDRS). 

				

				
					Our Indian conference participant was dismayed over the slow processing of his visa application at the Norwegian Embassy in Delhi. He had calculated embassy staff would notice his Santali clan name as a member of a longstanding brethren nation. Current diplomatic staff turnover and the outsourcing of consular services preempted this possibility. 

				

				
					Normisjon in Bangladesh is a registered subsidiary with a country office in Dhaka; see https://normisjonbd.org/where-we-work/ accessed 05.04.2022. Normisjon and Danmission work through partners in India and Bangladesh; see https://normisjonbd.org/where-we-work/; Patronage is not merely a challenge for faith-based (I)NGOs and their partners. For a dissection of gift exchanges, hierarchies, and patronage in modern secular development aid; see, e.g., Nustad (2003).

				

				
					Rian’s rigorous historical studies of the 1537–1814 period expose differences in Norway’s and Denmark’s political and religious cultures and the relative importance of High-Church and Low-Church movements such as the Haugeians and Grundvigians; see, e.g., Rian (1985, 2014, 2016, 2018). 

				

				
					On restorations of Serampore and Tranquebar and heritage apart from repatriation initiatives; see, e.g., Wolff (2021), Jørgensen (2011), Thorleifsen (2009), Gabriel (ibid.). During the late phase of research for this book (2018–2019), the author as head of the Scandinavian–Santal Heritage Initiative (SSINherit) led on-site and virtual heritage management consultations in India in collaboration with Normisjon and the Lutheran successor churches. The future of these decaying, hauntingly beautiful, heritage landscapes and properties is in the balance if they are not renovated to satisfy tomorrow’s public requirements. The consultations involved academic institutions, students, editors, writers, development workers, NGOs, and Lutheran churches. 

				

				
					The Santal Mission’s ambitious cultural program (1867–1934), ended with Bodding’s retirement. I find the term ‘moderate’ pastoral enlightenment useful. Its characteristics are, most notably, balancing acts between rational and scientific programs and delivering Christianity, but without admitting its full epistemic priority over rationalism. The enlightenment programs in this period ranged from secular subjects in education and rational critiques of witchcraft to linguistic and ethnographic research; see chapters 4–7. For an instructive discussion of different strands of enlightenment, see Atkinson, Field, Holmes, and O’Donovan (1995). 

				

			

		

	
		
			Chapter 2

			Archives and public blind spots 

			From my gaze as a historical anthropologist, the Normisjon’s archive emerged as a material product of the entire era of the Mission (1867–2001). I needed to take stock of textual practices, filing, preservation and conservation routines.40 The collection’s original files, copybooks, boxes of photos, blueprints, and hand and typewritten copies, displayed a cacophonous mix of order and disorder. 

			Tone Bleie (citation pages 49–50)

			The grand and small stories of this volume intertwine in ways hitherto unexplored or superficially understood. The introductory chapter drew up our global, regional, and local topics, and portrayed the cultural landscapes enduringly marked by encounters between Scandinavians, Santals, Boro and Bengalis. This vast history study was gestated slowly. Over decades, startling episodes and observations brought a realization of how much the Ạdivạsis were influenced by external influences including missions and how much was yet to be told. 

			As I began researching the Scandinavian–Santal legacy, three eureka moments jolted me to rethink directions of the study. Those moments reframed my story, lead narratives, language and plots and inspired metaphor use. This chapter is about ‘craft’ in a double sense and ‘blind zones’ of memory. The craft question deals with researching mainly the late Norwegian Santal Mission’s historical archive and finding vital supplementary and corrective evidence elsewhere. Craft is also a question of narrative use of weaving metaphors. The final section seeks to take onward the debate about blind zones, shedding light on treacherous conditions of memory production and loss, and the cowardly silences that affect our public debates. 

			The craft of researching a historical private archive

			Normisjon welcomed me to stay in residence for three consecutive years with unrestricted archival access at their mission school located at a country estate. Journeying an hour from the capital Oslo, I reached the beautiful estate above the glittering wind beaten Hurdal Lake. “Our vast pre-WW2 collections lack a proper register,” a hospitable Rector told me.41 A once-in-a-lifetime chance to access around 150 m of archives previously unopened to secular scholars could not be missed. Other planned searches in public and private archives in Norway, Denmark, and America, I was ready to scale accordingly.42 

			Shelves were naturally packed. The floor overflowed with metal trunks and stacks of books, rendering my movements quite a gymnastic exercise. The initial inventory examination revealed that about three-quarters of the caseload was fully or partially unregistered. Registered sections covered much correspondence, publications, and information materials from Indian Independence in 1947 until the final merger of NSM in 2001.43 Several awkwardly cloth-strapped packages caught my attention. Handwritten faded anno­tations revealed the content dated back to IHM’s formative decades. Not trained as a technical conservator I did not dare to undo the fragile bundles, alt­hough I was itching to.44 My initial inven­tory and overview of the conservation status decided the search and retrieval priorities. 

			From my gaze as a historical anthropologist, the Normisjon’s archive emerged as a material product of the entire era of the Mission (1867–2001). I needed to take stock of textual practices, filing, and preservation and conservation routines.45 The collection’s original files, copybooks, boxes of photos, blueprints, and hand and typewritten copies displayed a cacophonous mix of order and disorder. The disorder initially appeared as a despairing hindrance. But I decided to think anew about disorder as rather a source for ethnographic evidence. This shift enabled me to tease out evidence of the professional history of filing routines and archival taxonomies of generations of clerks, librarians, and church historians.46 Annotated files and texts, expressions, sentence structures, documents, and reports all constituted evidence. So did subtle hints, deletions, missing files, and sheared pages. Decisions on methodological approaches and search tools benefited from my previous archival studies of the ethno-history of Nepal, India, Bangladesh, and the Tibetan Autonomous Region.47 The searches at Hurdal focused on three types of archived materials: major constitutional and management decisions, regular business correspondence, and semi-official and private correspondence. The last offers invaluable evidence of the thrills of daily life, marriages, personal losses, progress in saving souls, rumors, and experiences of storms, epidemics, famines, and adventures. 

			Sahibs and Mamsahibs are authors, signatories, and recipients. ‘Hardened heathen chiefs’ figure in correspondence due to their ‘notoriety’. Some were later being “won over” unlike other saved “souls” and industrious church workers. Nevertheless, I had read about some illustrious native reformed souls from the Santal Mission’s canon before consulting the recently digitized Manuscript Collection (NLN) and the NSM historical archives. At the NLN’s study room for private rare manuscripts and online, I scrutinized beautiful handwritten letters, records, and notes of canonized Santal Christians.48 Compared with this Collection’s richness in Indigenous sources of transnational textual memory, Normisjon’s archive offers limited evidence of the same. Retrieval of curated native voices was uncomplicated. They appeared in leather-bound series of periodicals and annual reports, letters, and books of religious literature unlike specifically oppositional subaltern voices. 

			Taking guidance from the Indian historian Prathama Banerjee’s understanding of colonial subjects (subalterns), I imagined this category as caught between being political subjects and historical characters in mission literature and archives. Several searches produced unsurprisingly limited evidence of Santals as subjects in the history of the Santal Mission. My toolbox of theory, methods, and analysis succeeded, however, in throwing light on how Santal protagonists became subject to cultural and political dominance or actively resisted. From a subaltern perspective, archival evidence exposes how the boarding school regime was the pinnacle of dominance. Here, cultural, social, and political dominance merged (see chapter 10). Village-raised and educated Santal youths were much less re-socialized. Arguably, the subaltern notion of dominance requires qualifications as my material exposes gray zones between active–passive collaboration, degrees of subservience, political and mental dominance, and active-passive resistance. Tribal/Indigenous and non-Indigenous scholars may in coming studies reexamine preconditions for mental self-determination, acquiescence, and domination. 

			The trustworthiness of consulted records depends on purpose, sub-genera, editorial policy, author, copywriter, and reliability. Annual reports should obviously inspire support and approval. The first-generation IHM leadership never shied away from exaggerating mission progress and glossing over delays and failures. On this account, Skrefsrud’s first generation and Bodding’s second generation of official correspondences differ notably in terms of accuracy.49 Voices of the past ‘talk’ – but not merely as authors and signatories in mission correspondence. They talk indirectly through generations of sages and storytellers, I interviewed over four decades (1982–2018) and other consulted public and private collections. Racial, gender, educational, and political inequalities define framing and filters. My stitching together of revitalized transnational public textual memory draws on colleagues’ archival and ethnographical works on tribals and indigenous in Eastern India, Bangladesh, and Nepal. Nevertheless, I would refrain from claiming a decisive ‘postcolonial’ milestone before South Asian colleagues, Santals, Bodo, and Bengalis, most notably, are able to access and publish based on all archives and collections in Oslo, Stavanger, and Copenhagen. A paper of this author at the Bodding Symposium in 2015 recommended MCH and NLN to improve the external accessibility of online and physical services.50 Since then, the custodians dedicatedly intensified and completed digitization plans and upgraded web-portal services. Normisjon has, as noted, made the landmark decision to deposit its archive in a newly appointed national custodian institution for mission archives in Stavanger.51 

			
				
					
						The author with hosts. Bishnupati West Bengal late 2017. Credit Maroona Murmu
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			In comparison, Christian mission historians’ and secular anthropologists’ techniques in the archives do not necessarily differ much. Assumptions, research designs, questions, and fulfillment of classical reliability and validation criteria do. Olav Hodne’s generous collection donations are fully accessible. In theory, a central reliability criterion for repeating his findings can therefore be met.52 A reliability check of data extracted from my physical ethnographic records (1982–2010) is about more than digitization, data reuse, and review of conclusion. The living conditions in my former fieldwork sites today, compared with 40 or even 10 years ago, have changed quite dramatically. My field visits in 2019 revealed that several key informants had passed away. New generations of storytellers sustain their distinct versions of the ancestral legends I recorded and transcribed a generation earlier. Fluency in Santali, a sense of collective responsibility, knowledge of orality, rituals, and nature influence storytelling. So do contemporary politics of indigeneity and national integration politics. 

			Protagonists, storylines, narratives, and crafted imagery

			Storylines draw on crucial archival and recent ethnographic sources. Normisjon’s mostly official records are inscribed in ranked differences; based on occupation, race, sex and seniority. White men dominate numerically as writers, signatories, and recipients. White women are far from absent or silenced since they authored a sizable volume of official, semi-official, and private correspondence over four generations. Semi-private correspondences inspire my portrayal of Christian women’s spiritual, and domestic lives, artistic labor, love, grief, and piety. Sounds of axes toppling mighty Sal trees are almost audible in certain of my passages. Village boys pile mud in front of blistering enormous brick kilns. ‘Wild cats’ escape oppressive boarding schools. A woman goes ‘insane’ violating the racial divide and her parental duties marital vow. Sweet damp Danish drawer cake is served after Sunday services. Homemade mango chutney is a dinner table treat. Exquisite lacework is depicted as a proud etiquette-school legacy after the formidable educationist and moral reformer Caroline Børresen (see chapter 10). 

			Admittedly, the retrieval of Indigenous protagonists proved nearly daunting. A rare, remarkably able figure, the evangelist Sona Murmu (1863–1918), was Bodding’s ‘native’ confidante. Initially elevated into a Christian idolized figure in her subtle autobiography (see chapter 10), Sona emerges as an exemplary boarding school native described for posterity. However, in my analysis, the historical Sona merges as an extremely capable rather than dominated subject despite her final words instructing those around her deathbed to remain obedient to the Sahibs. The young Nunku Soren was another star pupil of the mission paternalistic regime. Nunku would reject obedience. Unlike Sona, Nunku rose to officialdom as a crass oppositional voice and late in life became a notorious troublemaker. The opposition within which Nunku was one of the leading figures later split the church. Today, some 70 years later, the church remains bitterly divided (see chapter 12 and 13). Normisjon’s archives harbor several curated voices lacking Soren’s unusual defiance. Their stories are not unimportant today. They are, since they wrote with beholden pens. Some missionaries were excellent ghostwriters. They wrote gripping narratives of primitive superstition, pietist work morale, and spiritual transformation by the grace of God. Such texts formed a transatlantic imagination of the converted, noble, uplifted Santal. 

			
				
					
						Danish Drawer cake Mohulpahari Hospital 2017. Photo by author
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			Earlier passages in this chapter are hints of native silences in musty archives. The archive’s material order on the other hand ‘speaks’ insistently, mirroring the mission’s linear administrative time. There is no easy escape from this archive’s inscribed temporal order and document types. A way out is complementing archival data with ethnographic data about protagonists in the archives. Residents on mission estates keep alive popular oral memory of the former Scandinavian–Santal-Bodo–Bengali era. In the modest living quarters at Benagaria Mission, the Mission’s first headquarters, a narrative universe revels in tales of heroic deeds, sayings, and proverbs. Such folklore inspires chapter six’s portrayal of the Benagaria Mission’s construction in a tiger-infested dense jungle. Kerap Sir (Skrefsrud), Mama and Papa (the Børresens), and Bodding Sahib are loved characters. Matru, Nankar’s legendary over-headman and dreaded mission foe, is brought to life. So is Jalpa Soren (1875–1952), a towering church leader and pastor in the pioneer congregations of Dinajpur and Malda. The legendary bard and tale collector Sagram Murmu (1864-nd) is still recalled in the Mohupahari area. 

			
				
					
						Laceworks by Santal women in Bangladesh 1997. Photo by author
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			The bones of first-generation missionaries and their children are buried on sacred land in Santal country. Tombs of Kerap Sir, his Anna, Mama and Papa, and their son Frithjof (1868–1910) serve as locus of community remembrances at Benagaria Mission. Clara Bråten Bodding (1867–1892) tomb is at Mohulpahari Mission.53 The Mamsahib is remembered put to rest by her grieving husband in her wedding gown shortly after their wedding. Cross-adorned graves of Halvdan Bahr (1858–1896) and Thord Bunckholdt (1852–1897) at Dhubri, Assam, sustain storytelling of how a lethal tropical climate consumed young Sahibs and Santals during the Colony’s pioneer years.54 

			Writings of Santal intellectuals and European scholars are invaluable secondary sources for writing this book. The first Santal generation of recorded reciters of legends, storytellers, and hymnologists (1870s–1900s) remains influential in my own thinking of that period. They mediated between a newly learned strange Western script culture and their own oral legacy. A complex traffic of cultural influences began in which they played mediatory roles (see chapters 3–5). Later, a post-Independence generation of seasoned writers emerged. Some wrote jubilantly about the Scandinavian–Santal legacy, others candidly critical. The Christian Lutheran elite portrays unprecedented opportunities, painful contradictions, and earlier unspoken injustice.55 My storylines and comparative evidence draw on fellow European scholars and my earlier works published in the 1980s–2000s period. Indispensable is the encyclopedic account of the Santal Mission’s pioneer era (1867–1900) by my French–Norwegian colleagues Marine Carrin and Harald Tambs-Lyche. Danish colleagues Peter B. Andersen’s and Santosh K. Soren’s works with Marine Carrin are groundbreaking. Their publications lend voice to Santal individual and collective agency, from the Santal rebellion in the mid-1850s until the early 21st Century. These eminent scholars draw on their own ethnography and comprehensive archival research in the manuscript collection of NLN.56 

			To ease accessibility to non-academic readers, the volumes’ theoretical debates are concentrated to Section Two. Throughout, weaving metaphors are employed to aid comparative thinking and distinguish surface phenomena from hidden stable societal structures. The imagery employed draw on ancient åkle weaving techniques from my home province of Hardanger in Norway and cottage industry produced dress fabrics from Bangladesh and India. Our hamlet’s master weaver taught me åkle weaving when I was in my teens.57 In Bangladesh, years later, my artisan-trained eye fell on local weaving techniques, which immediately became a delightful conversation topic.58 Inspired by this cherished experience, weaving metaphors are here moved to a new semantic domain, allowing comparison of this transnational legacy with a magnificent woven tapestry.59 Whenever appropriate, weaving imagery (metaphors) are employed to compare and clarify differences between surface designs that are the product of weft and underlying warp. There is also a fascinating indigo connection. Indigo-blue color imported from British India was preferred by åkle weavers until the 1870s (see photo on the next page). 

			The Santal mission legacy is comparable to a tapestry that displays religious and muṇḍane motifs and colors over the work of generations of weavers. The surface is a feast of different materials, designs, and brilliant colors. The warp underneath sets inescapable limits to techniques, materials, and design variety. Yarn composed of threads is imagined as spun from landed property and spiritual belief. Western thinking insists material and immaterial matters are fundamentally different; any claim of a merger between them is, therefore, completely far-fetched. Still, based on my findings, the coexistence of Protestant beliefs and Indigenous spiritual ideas produced what can be likened to an unusually composed thread. The intent of the weavers was visionary enough. They began creating a tapestry with an extraordinary solid warp that ensured eternal longevity.60 Ours is an evidence-based social science history that reveals remarkable theological, legal, cultural, and economic designs. Newer standardized designs appear woven by Lutheran theology. Ancient sections look startlingly different, showcasing what seems like intricate combinations of North-European Protestant and Indigenous motifs. Let us imagine what the surface designs conceal of the underlying layers. Hidden patterns appear woven by master weavers earlier neglected or underestimated. Emerging from the scrutiny of margins and footnotes in the official canon and archival records are kiln workers, mission estate constructors, teachers, native doctors, bards and donors of bequeathals, mission managers, estranged wives, mission friends, and evangelists. 

			
				
					
						Handloom stool Hardanger åkle. Photo by author
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						An uncovered indigo connection. Credit Lise Finne
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			Contemporary paradoxes of memory loss and efflorescence

			Public memory of external missions is bewilderingly paradoxical. Public memory in Norway and Denmark of the Golden Mission Era (1860s–1960s) has faded considerably. Closed prayer halls, declining mission membership, and waning media attention bespeak drastic change. Such glaring symptoms aside, countervailing tendencies must not escape our notice. Norwegian Lutheran Missions tackled a financial crisis through a pragmatic shift to state co-funded humanitarianism in Asia, Africa, and Latin America.61 Moreover, the Lutheran missions commissioned between 1970 and 1990 canonical volumes on mission history, a time of mounting secularization and critique of missions.62 However, such books appeal mostly to the already interested reader. A typical case is the Santal Mission’s impressive three-volume canon. The series, written in Norwegian, has a confessional framing, immense detail richness, and negligence of postcolonial critique of missions.63 

			General church history publications do not fare much better considering broad readership appeals.64 The post-1960s period may appear as characterized by the dramatic fragmentation of public memory along religious-profane lines. Before concluding firmly, we should consider if the prestigious major general history series produced by Norwegian publishers since the 1970s have counteracted fragmentation.65 Historian of religion Bjørg Seland’s offers a bold answer, based on examining how such series treat evangelical low-church movements. She finds the treatment selective and at times prejudiced. In terms of geographic and methodological approaches, the series produce typically nationalist narratives. They recognize internordic and transatlantic ties rather than global interdependencies.66 

			My 1970s generation of activist students loved studying secular subjects in the social sciences and humanities. More than a century earlier, the socialist Thrane Movement planted the seeds of a secular educational system.67 The radical turn of history and social science departments in the 1970s and 1980s denounced missions as despicable handmaidens of an unraveling colonial order. A critical approach to comparative religion faculty and students welcomed without calling for sweeping reforms of the kristendomsfaget at primary, secondary and tertiary school levels.68 The evangelical confessional approach remained hegemonic until 1974. Since then, contemporary issues were simply added.69 During the heyday of Norway’s radicalized public university, the legendary Skrefsrud survived as ‘a household name’ for Norwegian school children. The 2006/2008 Reform Plan removed the last vestiges of classical mission history in a public school system. Anthropologists affiliated with ethnographic museums preferred to curate contemporary self-critical exhibits of museological practices and techniques. Showcasing richly contextualized objects and narratives collected during recent fieldworks was preferred to dusty outdated colonial collections.70 

			An academic U-turn began in the late 1980s–early 1990s, which caused an efflorescence of critical studies on missions. Norwegian university milieus partnered with institutions in the Global South and at home with the Mission High School in Stavanger (merged in 2016 with three diaconal colleges into VID Spesialized University). Collaborations became intellectual incubators. My own early work on Lutheran and Catholic missions in Bangladesh took inspiration.71 Scholars on missions produced a wealth of accomplished studies, spanning from the history of aid to specific themes, missions, countries, and regions within Asia, Africa, and the Middle East. This wellspring of newfound academic curiosity filled critical gaps in school curricula and solidified academic knowledge.72 Yet there is another paradox here. Not much of this thriving literature appeals to broader constituencies beyond the academy. Historians of Dano-Norwegian imperial history in South Asia bemoan their difficulties in getting across the message that the double monarchy was a ruthless profit-minded operator.73 A misplaced interpretation of such histography as a wrongful moral shaming of the Norwegian nation, rather than a transnational colonial history of specific state, mercantile, and class interests, may explain the unreceptiveness in public discourse.74 

			Of few notable exceptions with broader appeal is the Danish historian Daniel Henschen’s recent illustrated volume on the Danish missionary movement which highlights the Santal Mission as one of its cases. Another brilliant example is the Norwegian historian Terje Tvedt’s book on Norway’s post-war international history. Tvedt offers a provocative account of missions (see chapter 13).75 Admittingly, popular fiction generally trumps non-fiction in steering public memory and readers’ imaginations. The history of the Santal Mission abounds with material for fascinating plots and characters. Inexplicably, just two modern Scandinavian novels portray Santal missionaries: one set in the closing mission era; the other in the adventurous classical era. But none succeeded in reaching soaring sales comparable with the Norwegian–Danish author Kim Leine’s historical trilogy.76 Leine’s riveting journey takes us into the frozen heart of Denmark’s colonial darkness in Greenland. Captivating, at times disturbing, Leine’s epics transport readers to the reign of the mad Danish king, Christian VII (1749–1808). His award-winning series is probably the most widely read fiction series on this subject. 

			Our late modern era exhibits contractionary ruptures. Secularism’s certainties and anxieties clash with countervailing world religions of conservative, fundamentalist, and liberal ideological sects and New Age prophets. Tvedt’s and Lein’s grand stories apparently reach vast liberal-minded readers. Standalone successes cannot, despite sales and lively public debates, compensate for this rather troubling blind spot in the contemporary public memory, which contribute to uncritical and unnecessary polarized public debates on religion and invasive aliens. 

			Blind zones amidst fears of invasive aliens 

			In our late modern era, secularism, religious freedoms coexist uneasily with spiritual and institutional landscapes of religious and quasi-­religious societies sects and prophets. News of foreign sects that reeducate and brainwash children at private boarding schools provoke heated debates in Norway and Denmark.77 Guardians and principals claim publicly they protect their young against corrupting moral influences. There is an elephant in the room here – Scandinavia’s Christian colonial legacy of conversion and moral reform. Forgetful media treat ministers of foreign affairs and development as if they were neutral foreign policy experts rather than ideological politicians who ought to admit we too have a Christian colonial legacy of conversion within which boarding schools re-socialized children.78 Several African and Asian partner countries for Norwegian assistance are former British colonies and destinations for evangelical missions. Ministers of development rarely treat religion in Norwegian aid assistance as an issue that warrants principled public debate and specific post-colonial policy measures.79

			Fearing criticism, Lutheran evangelical milieus often refrain from showcasing publicly their mission legacy. Painstakingly they adapt to national realities as a conservative minority, having ceded the moral high ground to humanists, atheists, Christian socialists, and liberals.80

			Calling for debate on a rise of post secular societies, the renowned German philosopher and sociologist Jűrgen Habermas surprised many admirers. Theologists used the evocative term post secular long before political theorists in the 1990s. Habermas employed the unhyphenated term instead of post-secular to get his argument right. At one level religious societies exist in an increasingly secularized environment, he noted. At a normative level, we as members of the public must therefore take their existence seriously.81 Habermas’s call for attention was timely as secular ideas won new terrain in legislation at the same time as religious practice and politics gained public visibility.

			Research over the last decade (2010–2020) paints an intriguingly picture of change and continuity of religion in Norwegian media, state institutions and civil society.82 “Post secular” in Habermas’s normative sense may be a rather fitting term; at least if considering surging publicity around religious practices and politics of world religions. Ecumenical life is no longer the sole domain of Christian churches and denominations. Another critical shift is the rising influence of liberal theology within the evangelical–Lutheran church at the expense of conservative Lutherans. Lifestyle-oriented spiritualties, humanism, atheism, and revived shamanistic practices are gaining adherents.83 In my generation who grew up in the 1950s–1960s with no alternatives to the Sunday school, the prayer hall meeting and mission bazar, many support secularism as an institutional principle in public life. The Norwegian Parliament’s constitutional amendment in 2012 separated church and state. The 2012 Amendment closed a nearly 500-year chapter that began with the Reformation (1536–1537) in the double monarchy of Denmark–Norway. A new church law came into effect in 2017 defining folkekirken (folk church) as a separate legal subject.84 Our early modern history is arguably very much about state church-sponsored evangelical nationhood and expansionist internationalization (see chapter 3 and 4). As late as in the mid-20th Century Norwegians’ pride as an international power was as closely associated with the charitable deeds of palatial missions as with embassy diplomacy and Fridtjof Nansen’s (1861–1930) humanitarian legacy. 

			In Scandinavia, polarized public debates about alien newcomers and a threatened native majority are, with certain caveats, a contemporary phenomenon.85 South Asia’s current conflict-ridden majority–minority politics is older, dating back to the British Raj and Partition in 1947.86 Two variants of nationalisms mark Bangladesh’s political landscape: one Bengali and another Bangladeshi. The first is anchored in a stark narrative of the 1972-Liberation and the horrendous war crimes by the Pakistani army and its collaborators. The second variant invokes a territory, the first a nationalistic language movement. Partition is implicated in both. Bengali ethnic nationalism since Independence has exhibited exclusionist tendencies toward ethnic and religious minorities who demanded recognition as Indigenous and Ạdivạsi. Bangladesh’s current Christian minority counts Lutheran congregations of successor church-wings of the Scandinavian Santal Mission.87

			
				
					
						Decay and disorder in an Indian archive. Photo by author.
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			In India, a virulently militant Hindutva nationalism claims Hindu religion is autochthonous or homegrown while Islam, Christianity, Buddhism, and Shamanism are not. The Christian concentration belt in Eastern India was the mainstay of Scandinavian, German, British, Scottish, and American missions and churches. Currently, Ạdivạsi and Dalit institutions and places of worship are subjected to communalist hate speeches, rampages, and lynching. The last Lok Shaba election in 2019 was won by divisive communal rhetoric. It targeted Pakistanis and India’s own citizens of non-Hindu faiths, backed by generous welfare packages and brilliantly manipulative use of corporate-funded social media.88 The many forms of post 9/11 Islamophobia have a range of propagators in, for instance, white Christian fundamentalist strands, Middle Eastern political Islam, and global anti-terrorism’s fear-mongering propaganda machine. Islamophobic politics, be it in communal India, Myanmar (Rohingya Muslims) or in China (Uighurs in Xinyang Province) are copycat phenomenon. They all pay a certain lip service to globally trafficked phobic discourses, but each case is mainly caused by domestic and sub-regional conditions.89 

			This introductory chapter unravel the craft of conducting research in historical archives and craft of writing by employing weaving metaphors to explain comparisons, intersections and the Santal Mission’s fascinatingly solid warp or base. Style-wise, extensive cross-referencing, likened to cross-cutting threads in the warp, aims to help readers navigate back and forth between chapters. A degree of repetition is intended to aid selective readers. The chapter concluded by a discussion on a paradoxical coexistence of a blind zone in public memory of Scandinavian inter­national mission history and of polarized debates on intrusive alien faiths. This paradoxical feature of our public lives has remained largely unaffected by a rising wealth of fiction and non-fiction literature on Scandinavian Missions as global actors. 

			
				
					Currently, library and archival communities use preservation as umbrella term for activities that encompass reducing or preventing damage to extend the life expectancy of collections. Conservation refers specifically to the physical treatment of individual damaged or otherwise perishable objects.

				

				
					The author stayed in residence at Normisjon’s (previously NSM) Hurdal estate in 2012, 2013, and 2014. Of the three separate estate collections consulted, Normisjon’s historical archive (also referred to as the Norwegian Santal Mission’s historical archive) was my prime source of document collection on the estate and overall. In 2015, Normisjon leased out the estate and moved its mission school Gå Ut Senteret to the city of Trondheim in Central Norway. The other two collections on the estate of printed religious and secular literature and ethnographical material, apart from the open school library, were emptied in 2015. Much of the collections was given to mission friends, except a smaller collection transferred to Normisjon’s HQ in Linstows gate, Oslo. 

				

				
					Other collections consulted included the cataloged Santalia Manuscripts managed by the Rare Books and Manuscript Section of NLN, the Santal Ethnographic and Prehistoric stone tools collections held by MCH in Oslo, DSM’s archive in Rigsarkivet Copenhagen, and the World Mission Prayer League’s private archive in Minneapolis, Minnesota.

				

				
					Pre-digital professional registration systems entailed indexing in card catalogs, placed in cabinets of drawers on index cards. The registration system in Normisjon’s archive was simpler yet functional. https://en.wikipedia.org/wiki/Northern_Evangelical_Lutheran_Church

				

				
					The mentioned collection of cloth-strapped ancient records had been dispatched from the Mission’s HQ’s in Dumka, India. The initiative taker, Olav Hodne, related to me in an interview in 2003 he wanted to save the fragile archives from devastating effects of humidity, insects, and carelessness. Another concern of his was the departure of the last stationary missionaries from the HQ. Whether the NELC leadership approval to this document export to Norway echoed an acceptance of a colonial logic of ownership or a genuine concern with conservation is not clear. Since the Santal Mission’s closure and merger in 2001, the state of storage, conservation, and preservation have deteriorated according to this author’s observations. Normisjon’s decision in 2022 to deposit the archive with a national institution for mission archives is good news (see footnote 29). 

				

				
					Currently, library and archival communities use preservation as an umbrella term for activities that encompass reducing or preventing damage to extend the life expectancy of collections. Conservation refers specifically to the physical treatment of individual damaged or otherwise perishable objects.

				

				
					Several church historians, missionaries, and heirs have deposited private sub-collections. Sizable deposits were made by J. Nyhagen in the early 1990s, H. G. Heggtveit in the 1920s, and finally O. Hodne in the early 2000s. Hodne’s donation is exceptionally comprehensive, containing meticulously copied materials from twenty public and private archives and libraries in Norway, Denmark, Sweden, the United Kingdom, and India. Between the late 1950s and late 1990s, Hodne consulted: The Archive of Santal Mission’s Headquarters, Dumka, Santal Parganas, Graham Mission, Assam, Benagaria Church Library, Santal Parganas, Calcutta Auxiliary Bible Society Calcutta, The Baptist Missionary Society London, the British Museum London; the India Office Library London, the Danish Santal Mission Copenhagen, the Royal Library Copenhagen, the Danish Missionary Society Copenhagen, the City Library Aarhus, the University Library Gothenburg, the University Library Uppsala, the University Library Oslo, the National Library Oslo, the Norwegian Santal Mission Oslo, the Norwegian Historic Source Department Oslo, and the Norwegian Missionary Society, in addition to a few private collections; see Hodne (1966), 11–17; Hodne (1992). My use of Hodne’s sub-collection has warranted cross-checking techniques. 

				

				
					See, e.g., Bleie (2018b), Bleie and Bhattarai (2001).

				

				
					Canonized is applied in an extended sense of being officially recognized by name and deed in SM’s official three-volume series, without sainthood as would be the case with Catholic and Eastern Orthodox traditions. 

				

				
					The Danish mission historian Knud Gjesing, Børresen’s biographer, undertakes an exemplary source critique of Børresen and Skrefsrud as authors and autobiographers; see Gjesing (1961), 12–14, 41, 43, 70, 84, 92, 103–108.

				

				
					See, e.g., Bleie (2018a, 2015, 2019b).

				

				
					The custodian is the VID Specialized University in Stavanger on Norway’s Atlantic west coast. The State Archive (Statsarkivet) designated the VID Library as the national institutional repository for mission archives. Normisjon had not in Medio-2022 decided if the archive should be donated or deposited; information 27.05.2022 from Elin Nilsen, Organization Secretary, Office of the General Secretary, Normisjon HQ, Oslo. 

				

				
					Another donation the late Hodne made of books is accessible online on NLN’s web portal. VID Specialized Library in Stavanger will presumably digitize the Hodne sub-collection of copied manuscripts. 

				

				
					See Hodne (1967). 

				

				
					In addition to the current main honorary European graveyard at Benagaria, a second historic cemetery is situated outside the main campus. Due to open pit mining, this graveyard is currently perched dangerously on the edge of a massive crater. 

				

				
					On injustice, see, e.g., Hansdak (2012), Hembrom (2012, 2017).

				

				
					See, e.g., Bleie (1987, 2005, 2017b, 2017c), Carrin and Tambs-Lyche (1998, 2008), Andersen, Carrin, and Soren (2011), Andersen (2014, 2020a), Carrin (2015a), Tambs-Lyche (2017, 2020), Tambs-Lyche and Carrin (2003). 

				

				
					Anna Midtbø, our hamlet’s master weaver, made her living from combining sale of woolen åkle with herding and dairy making in our mountains at Bossvatn on the Folgefonn peninsula. Anna’s commissioned masterpieces fetched ridiculously low rates but supplemented her modest pension. 

				

				
					I observed Oraon women weaving mats for daily use and religious occasions during fieldwork in Hakimpur Thana, Bangladesh, during stays in 1982, 1983, 1986, and 1987. Women weavers squatted without looms and applied plant materials and solidified ends with jute thread. Brilliant red and pink dyes were favorite colors. In 1996–1997, I was introduced to the weaving of traditional panchi garments by floor treadle looms in a Santal village. This beautiful village, mentioned in the preface, lies in Thakurgaon District, in Bangladesh’s north-westernmost district. Looms and techniques are fascinatingly alike the land looms of my home province of Hardanger. 

				

				
					A semantic domain is a specific place that shares a set of meanings or a language that holds its meaning within a given context of its place. In linguistic anthropology, a semantic domain refers to a specific area of cultural emphasis. Social science uses stem from cognitive anthropology. Ethno-semantics as a field is dedicated to the study of semantic domains.

				

				
					Of natural mandatory åkle colors, red was extracted from madder and scarlet red from white or gray lichen. Blue of different hues was also mandatory. Pot blue was extracted from human male urine, and later substituted with intense indigo blue. Norwegian artisans bought indigo imported from British India. They probably did not know the precise origin areas in Bihar and Bengal (see photo). The indigo industry collapsed a decade after the Santal Mission’s foundation. James Harington Muston (1846–1919), an Anglo-Indian indigo farmer, quit a faltering business in 1878 and joined the Santal Mission as accountant and scribe. Synthetic powder colors (aniline) entered stores in the Norwegian countryside in the 1870s, a decade that experienced religious mass awakenings fanned by Skrefsrud and Børresen, among others. In Hardanger, weavers never completely discontinued using natural dyes; see Skintveit (2012), Hodne (1966), 51. 

				

				
					State co-funded humanitarianism and development aid by Norwegian faith-based organizations relies on a contemporary definition of diakonia. Faith is translated into action through compassion, responsible stewardship of creation, and the struggle for justice. The current principled understanding embraces human rights law unlike classical diaconal work and the labor of mercy and love. 

				

				
					Johan Nyhagen (1905–1993) and Olav Hodne (1921–2006) authored a monumental three-volume series in Norwegian. The series appeared in several editions between 1970 and 1992; Nyhagen (1990a, 1990b), Hodne (1992). The Norwegian Lutheran Mission and the Norwegian Mission Society similarly commissioned history works in this period; e.g., Helleland (1986), Jørgensen (1992). Santal Mission’s series is an example of theology-oriented mission-activity-focused sub-genera, distinct from the sub-genera of mission history informed by social science and the humanistic sciences. The latter interrogates how the Gospel challenged and transformed both sending and receiving countries. 

				

				
					Nyhagen (1990a, 1990b), Hodne (1992).

				

				
					These church history series appear in Norwegian only. Modern classics were authored by Carl Fr. Wisløff (1966–1971) and Andreas Aarflot (1972–1974). For a recent digitized edition of Aarflot, see Aarflot (2013). For a digitized, compact, highly readable Norwegian church history, see Oftestad, Rasmussen, and Schumacher (2005). 

				

				
					Cappelen published fifteen volumes (1976–1980) and Aschehoug’s two series of respec­tively ten and four volumes (1994–1997, 2011). Samlaget published six volumes (1999). 

				

				
					See Bjørg Seland’s deft analytic essay in which she reviews several sub-genera of historiographic literature; Seland (2015), 445. 

				

				
					For an instructive account on the church, the school and the state, see Brynjar Haraldsø’s anthology; Haraldsø (1989), 46. The revolutionary social reformer Marcus Thrane had a useful ally in Hartvig Nissen. Enlightenment oriented from a bourgeois family, Nissen founded Selskapet til Folkeopplysnings Fremme. Much to Nissen’s credit, Landskoleloven was adopted in 1860. That year Thrane was released from jail while Skrefsrud was still imprisoned. Fifteen years later the poet Bjørnstjerne Bjørnson, then no longer a Christian but still a friend of Skrefsrud proclaimed: “Væk med Pontoppindan, væk med hele Relgionpuget, ja al religiøs undervisning på skolen”; see Ringvej (2014), Rødsten (2005), Haraldsø (1989), 60; Hodne (1966), 35. For the post-1968 student generation in Norway, see Førland and Korsvik (2006). 

				

				
					See Johnny Christiansen’s content analysis of all national plans and main curricula (class 7–9); Forsøksplanen 1960; Mønsterplanen 1974; Mønsterplanen 1987; Læreplanen 1997; Kunnskapsløftet 2006; and Læreplan i Religion, Livssyn og Etikk 2008; Christiansen (2010), 47–77, 102, 126, 156, 189. See also Halse (2010). Grundvigian influence led to earlier revisions in Denmark than Norway of curricula at the primary and secondary levels. Christianity and Religion became non-confessional oriented. Curricula at Danish theological faculties focused on Global Christianity already in the 1970s, applying a critical approach to the colonial mission legacy; correspondence 30.04.22 with Peter B. Andersen, Copenhagen University. 

				

				
					See current national plans for the subjects religion and ethics, and history; https://www.vilbli.no/nb/nb/no/laereplan-for-religion-og-etikk-laereplan-fellesfag/ul/v.me/v.rel01–02; https://www.vilbli.no/nb/nb/no/laereplan-for-historie-laereplan-fellesfag/ul/v.me/v.his01-03

				

				
					See, e.g., Røkkum (2005), Klausen (1968), Lien and Nielssen (2016), Klausen (1961), Johansen, Losnedahl, and Ågotnes (2002).

				

				
					I headed in the late 1990s, a policy and action research initiative that aimed to reinvigorate poorly functioning Lutheran church institutions in Northwestern Bangladesh. Professor Emeritus Jarle Simensen at Norwegian University of Science and Technology (NTNU) is a notable pioneer; Simensen (1985, 1986a) 1986b, 2003). 

				

				
					Recent notable volumes by Norwegian and Danish academics include Balsvik (2004, 2016), Simensen (1985, 1986a, 1886b), Ruud, Mageli, and Price (2011), Eggen (2014), Eriksen (2019), Henschen (2019), Bromark (2008), Kjerland and Rio (2009), Kjerland (2010), Eriksen and Klausen (1977), Kjerland and Bertelsen (2014), Eriksen and Millstein (2016).

				

				
					See, e.g., the historian Skog Jensen’s candid remark in Internasjonal Politikk; “Samtidig er den – i vår samtids øyne – delvis vanskelig å vedkjenne seg. I den grad man gjør det, kan det være fristende å avfeie hele affæren som rent dansk. Mange vil jo si at Norge selv var et undertrykt land, og at det derfor ikke kan ha kolonisert andre. Dette er i stor grad en oppfatning som ikke samsvarer med den historiske virkeligheten”; Jensen (2009), 8–9.

				

				
					A recent MA thesis analyzed Norwegian newspaper debates and histography on Norwegians in the Danish–Norwegian colonial regime between 1980 and 2017. An important finding is the muddled nature of the discourse due to a moral category mistake; Høibakk (2019), 58–75. 

				

				
					Tvedt’s book on Dreyer appeared in late 2017 and had by December 1, 2021, sold 19,000 copies; correspondence with Dreyer’s market manager Pål Sandbæk, 01.12.­2021. 

				

				
					Born in Norway, Kim Leine (1961–) later moved to Denmark, and then Greenland before returning to Denmark. His three-volume series comprises The Prophets of the Eternal Fjord (2012), Red Man/Black Man (2018) and After the Shaman (2021). The Danish writer and journalist Egon Clausen (1940–) authored The Seventh Congregation (1995). His book portrays the early Santal pioneer missionaries. Ingrid Storholmen (1976–), a Norwegian author, recently published Dust Carrier; Storholmen (2020). This is a portrait of a female India missionary who served in Santal Parganas in the late 20th Century. 

				

				
					See e.g Rytter and Pedersen (2014), Hansen and Herbert (2018), Mouritsen and Olsen (2013).

				

				
					See Eggen, Leira and Ziesler (2015).

				

				
					Norway had fourteen Norwegian Minsters of Development between 1983 and 2021; see https://no.wikipedia.org/wiki/Liste_over_Norges_bistands-_og_utviklings­ministre. Four came from the Christian Democratic Party. Erik Solheim from the Socialist Party (Minister 2005–2012) in a rare instance sought to stimulate public interest in religion’s importance by appointing a high-level committee in 2010. The impact of the committee’s town meetings and report is not very evident. For an overview of partner countries, channels and projects of Norwegian public aid see NORAD’s official website; https://resultater.norad.no/en 

				

				
					Well into the latter half of the 18th Century, the elementary school system in Norway had one towering purpose – fostering Christian belief Helsvig (2003). Recent public debates revolve around approval and co-funding of private schools with religious constitutions and curricula, the introduction in 1997 of a confession-less Christianity subject (KRL-faget) in public schools, and the thorny issue of obligatory church service attendance on major Christian holidays. Debates on state funding of non-Christian religious trusts and associations draw on multicultural ideals.

				

				
					For conceptual clarification see Kuhle (2021), ibid., 16; Habermas, Schuller, Benedikt, Wicklund-Hansen and Krohn (2008), 19.

				

				
					Furseth (2015), Mathisen (2019), Eggen (2000), Furseth, Kuhle, Lundby and Lovheim (2019), Stålsett (2008, 2018, 2019), Søder­lind (2010), Kraft (2013), Gilhus Sælid (2017).

				

				
					On major shifts in the Norwegian state church; see Haugen (2015). On post-1968 radicalization of Norwegian Christians, see Ulstein (2022). On lifestyle-oriented spiritual practices; see e.g.,Gilhus and Mikaelsson (1998), Kraft (2008, 2009, 2013). 

				

				
					See the Church Law’s Second Paragraph: official website accessed 31.03.2022; Aarflot (2017). https://lovdata.no/dokument/NLO/lov/1996–06–07–31. 

				

				
					A caveat is required; this insider–foreigner polarity is not couched in minority–majority terms. We speak of a small state versus a mighty Russia. The imagined fear of a Russian invasion from the sea has on and off persisted since the 18th Century; Nielsen and Mankova (2014). 

				

				
					The term Partition of India does not cover the secession of Bangladesh from Pakistan in 1971 to 1972, nor the separations of Burma (now Myanmar) and Ceylon (now Sri Lanka) from British India. Neither does the term cover the political integration of princely states into the new dominions nor disputes of annexation or division of some princely states. The later incorporation of the enclaves of French India into India (1947–1954) is also not included in this famous, often too loosely understood term.

				

				
					Christians count for about 0.4% of all believers according to the 2011 Census. There are two Catholic archdioceses, nine protestant denominations, and three Baptist churches: https://en.wikipedia.org/wiki/Christianity_in_Bangladesh. On the Santal Mission’s successor churches, see Bleie (2005, 2017a).

				

				
					See Chhibber and Verma (2019).

				

				
					Globally islamophobia is an instrument in regional and longstanding state-nationality conflicts. Its emergence? Inflamed reactions to the Rushdie Affair in Europe in the late 1990s and blowbacks to US interventionism and sponsorship of Islamic outfits in Muslim majority and minority countries. The later reluctance of Western powers to offer anything beyond blunt security measures proved unhelpful in resolving such conflicts. Indoctrination, recruitment, and communal hatred on social media represent virulent forces to reckon with. One should also factor in the global reach of Wahhabism sponsored by the Saudi state, resulting in a decline of local tolerant forms of Islam; see Masound (1999), Devji (2005), Luke (2007), Lhost (2010), Boehme (2011), Bangstad (2014), Bangstad and Helland (2019a). 
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The author Tone Bleie (PhD) is Professor at the
University of Tromse (UIT) — the Arctic University
of Norway. Among her publications are the
monograph Tibal Peaples, Nationalism and
the Human Rights Challenge: The Adivasis of
Bangladesh, UPL (2005), and the anthology
Indigenous Borders (as author), Duke University
Press (2023). This volume offers a recast infer-
national economic, legal, and social history
of the strangely neglected, powerladen rela-
tionship between a Scandinavian Transatlantic
mission and the Santals, Boro and Bengalis of
South Asia. Bleie's kaleidoscopic, penetrating
portraits and customized text invite readers to
navigate in ‘grand’ and ‘little’ histories, brim-
ming with storytelling. (The author by the Indian
artist Jamini Roy’s painting Santal women.)
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