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Note on Transliteration

The transcription used fbr Tamil words in this book is in principle the strict
transliteration adopted by the Tamil Lexicon [University of Madras 1982: lxviii] with
the exception that proper names for places, temples, kingdoms and persons fo11ow the
Anglicized version without diacritical marks, indicating approximate pronunciation or
customary usage. Caste names written with diacritical marks are fbund only in Tables 3.5

and 3.6. As shown below, Roman letters are used fbr the Tamil characters [Tokunaga
1981: 1].

In general, I transcribe the Tamil orthography given to me on the spot in
Kinnimangalam. Otherwise I fo11ow the spelling fbund in the Tamil Lexicon, The Tamil
language has differences between colloquial and literary language, and there are again
various dialects of the colloquial language. In this book literary expressions are basically
adopted, except for a few cases ofritual words circulating in the village.
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Preface
This book is a monographic study ofthe ideological practices observed in a Tamil village,

especially the practices ofthe Harljans (fbrmerly known as Untouchables). It is intended to

make theoretical contributions to two important themes of South Asian anthropology: 1)
Hindu pollution concepts and 2) the culture of the Harijans. A new understanding of the
concept of pollution in the Tamil cultural context is presented as the fundamental basis on
which the ideological practices of the Harijans are analyzed. For this purpose, the research

attitude is characterized by a "decentripetal" (i.e., "interpretative", "other‑worldly" and
"bottom‑up") viewpoint. Thus the immediate aim of this book is to establish a theoretical
perspective in which ̀untouchability' in caste societies is properly understood. At the same

time, however, I regard this book as the foundation ofa larger task, which is to construct
what I call a "common‑ground" anthropology. In this Preface I will explain that latter aim in

order to provide a better grasp of what is meant by the term "common‑ground" anthropology,
and also to clarify the location ofthe present work within the anthropological arena.

In its obvious appearance this book is an ethnography ofa South Indian village fbcusing
especially on concepts of pollution and the everyday life of Harijans. It should be noted

that the present wotk has been generated from my motif of reflexive anthropology, which
always requires making clear the position of an ethnographer. During the writing of this

ethnography, I kept the fo11owing inner voice in my mind: "Why do I, a Japanese
anthropologist, have a concern with a:n Indian society and especially with its repressed
people like Harljans?" Listening to this inner voice is deeply connected with my fo11owing
intention. The argument discussed in this ethnography is not simply confined to a cognitive
understanding particular to a South Indian village, but is expected to provide some insights

in terms of an ontological cornprehension of human society in general, which seems to be
the ultimate purpose of social anthropology.
Writing culture, i.e,, an ethnography written while holding such an inner voice naturally

must reflect the relationship between objectified people and an ethnographer. Arnong the

many challenging arguments and attempts connected with the writing of ethnography, my
attempt in this book has some features in common with so‑called experimental ethnography
in terms of its basic moti￡ The motif is to overcome the conundmm of representation of
the other culture, and particularly to avoid the Orientalistic manner of representation in

Said's sense. My attempt, however, focuses mainly upon the theoretical perspective for
contributing to the motig and thus differs somewhat from the attempts of experimental

ethnographies in a narrow sense which are much concerned vvrith how empowerment of
infbrmants reflects upon the way ethnography is written. The style of writing adopted in
this book is, therefore, still an old‑fashioned one. For it seems to me that the investigation

of an effective theoretical perspective (horizon), in which understanding of others (other
cultures) is made possible, is crucial and fundamental in seeking a disorganization of the

writing hegemony monopolized by an ethnographer.
Dialogue in a true sense is not simply a so‑called conversation (exchange of words),
but the creative process of participating in the sphere of understanding where the other's
xvii

xviii

life and the selfs life are synchronized. The sphere must have the common basis of
"singularity" [Karatani 1994(1989)], which means a uniquely alienated situation lacking any
shared code between others and self (see note 1 of Conclusions). It is paradoxical that the

communicative open sphere is built on "singularity", which means an ultimate dis‑
communicative situation lacking any shared code. I would call this creative sphere, where

one faces the intmsion of unknown otherworldly‑ness (other‑ness), the horizon of "common
ground". In sum, the central task of anthropology is to more consciously investigate and

clarify the features of the "common‑ground" horizon through the dialogue with "other
culture", It should soon be noted that "other culture" is a hypothetical concept used at the

beginning of investigation, which corresponds to Sartre's "autrui‑objet" that is ultimately
negated in order to access the "autrui‑swfet", again in Sartre's sense [Sartre 1943],
I repeat that a superficial dialogue (i.e., exchange of words) is not dialogue in the true
sense. The distinction depends on whether or not the ethnographer holds a reflexive attitude,

which requires awareness of the limitations of one's perception. Hence dialogue in the true
sense is made possible by a monologue on a deep level which maintains the reflexive auitude
and finally leads to the liminal experience of facing others. At the ultimate point, then, the

difference between dialogue and monologue vanishes. This suggests conversely that if the
ethnographer lacks the reflexive attitude, the ethnography even if it adopts the fbrm of
dialogue would be a monologue. It is an unavoidable fact that the ethnography written by a
particulaT anthropologist is basically a monologue, but that fact need not lead simply to a
negative connotation. It means the beginning ofan ontological dialogue in the true sense.

The above recognition was not derived through deductive top‑down philosophical
thinking, but was realized through my long‑terrn intellectual experience of doing fieldwork

and writing ethnography, in which particular and concrete problems were found and
analyzed. In my case, the objectified problem was "discrimination against Harljans in an
Indian social context", as presented in this book, My efforts to understand this concrete

problem naturally required me to reach the recognition described above, in which a
"common ground" is found as a key concept.

Though the anthropological perspective based on the "common ground" is proposed in
order to cope with the problem of representation of others, it is expected to contribute to

overcoming the predicament of cultural relativism which has aspects in common the fbrmer
problem. Our fundamental airn is to understand others in a less discriminative manner. In
order to accomplish this it is inevitable that a third way is found which escapes from the

simplistic dichotomy of universalism vs. relativism. Apart from the dichotomy, it should

be remembered that the basic and original intention of cultural relativism advocated
as functionalism was not to spread "a kind of cognitive apartheid" [Sperber 1985] but to
understand others with an attitude ofrespect toward the other's emic viewpoint.

In the context of this book, a so‑called "social evil" found in a caste society, that

Harljans are discriminated as a category of impure people, provides an important field
of discussion in terms of the salvage of the original intention of cultural relativism. This

topic is directly connected with the problem of anthropology and ethics. One of the main
criticisms of cultural relativism, presented by universalists, is that it can not condemn the
"inhuman" activities carried out by people in other cultures. There is a circulated idea shared
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among the modern universalists that discrimination against "Untouchables" must be a social
evil still practiced in the caste society ofSouth Asia. wnat must immediately be pointed out
is that such criticism strongly reflects rnodern Western values, and premises that those critics
can never be in a dirty position; in other words, it lacks the reflexive attitude. My criticism

of the universalistic criticism of cultural relativism in a sense resembles Renato Rosaldo's

arguments on headhunting among the Ilongots. "I could no longer speak about headhunting
as one of the clean addressing the dirty. My loss of innocence enabled me and the Ilongots

to facc cach othcr on morc ncarly cqual ground, as mcmbcrs of flawcd socictics. Wc both
lost positions of purity from which to condemn the other, without at the same time having to

condone what we fbund merally reprehensible in ourselves and in the other" [Rosaldo
1989:64]. As headhunting seems to be a fearfUl custom fbr Rosaldo (and me, ofcourse),
discrimination of Harljans also seems to be a terrible social evil. Nonetheless, we cannot
condemn discrimination as a problem found specifically and exclusively in caste societies.
This is the standpointItake and emphasize. Not only do Iknow that there is still a similar
problem of discrimination against "Untouchables" in Japanese society, and in other societies
as well, but I also recognize that there is a discriminating mind in me and most probably in

all humans, Others have discriminated against me and I may have discriminated against
others, even though I have tried not to do so. The selfirecognition that I am already in a dirty

position, to use Rosaldo's term, is placed at the starting point fbr understanding what is
actually taking place in discrimination of Harijans. The reflexive attitude is absolutely
opposed to that of naively believing in the modern Western values that universalists adopt,

Therefore, we have the unavoidable task of inventing a theoretical perspective based on the
selflrecognition associated with a refiexive attitude.
In order to respond to the claims ofnaive universalists, it is necessary to change the static

and selfcontained image of culture that universalists premise, because the combination of
such a premise and cultural relativism in a superficial sense logically leads to an impossibility

of understanding the other culture. "Other culture" is not a substantial and selficontained
entity at all, but is an indicator of initial comprehension of the process of finding another
universal horizon by keeping the original intention ofcultural relativism. In other words, we
should pay attention not to the functionalist similarity ofmanifest cultural substa:nces between
dififerent cultures, but to the structuralist similarity of relationship (structure) found in the

liminal, peripheral or tabooed phenomena ofeach socio‑cultural systems. My understanding
of culture is close to Rosaldo's view, in which culture is conceived as "a busy intersection"
where heterogeneous social processes cross [Rosaldo 1989:' 20‑21].

This leads to the concept of"common ground" based on [̀singularity". It is too early to
pass a death sentence on cultural relativism on the grounds of a superficial universalist

criticism. There is no contradiction between an attempt by another universalist based on
"singularity" and the original intention of relativism. It is no more allowed to objectively

describe the other culture in general from the substantialist standpoint. An ethnography
inevitably reflects the synchronicity between other life in a different society and the
ethnographer's life. It has to be written on the horizon of the "common ground". In this

book, I have attempted to locate the "common‑ground" horizon by focusing upon concepts
ofpollution and Harijan lives as liminal or peripheral phenomena.

Overview
With the prologue of the theoretical reviews in Part One, the main body of this work
consists of Part Two, a discussion of pollution theories that lays the groundwork fbr Part
Three, and Part Three, which reconsiders our representation of the culture of the Harijans
(Untouchables).

The "pure‑impure" ideology, or the key ideology of Louis Dumont's theory that has
acquired the position of a strong paradigm fbr understanding Hindu society, supports
centripetal thinking, or the dominant ideology. In the discussion in Part Two, drawing upon
my own fieldwork in an Indian village, I criticize this Dumontian understanding because of

its "top‑down" or one‑sided nature, In the "pure‑impure" ideology, polluted phenomena
(tit.tu) are only seen as objects of repression and rejection, as "impure". I argue that in
reality, the vcry marginal nature of pollution (titiu) makes it a creative space (a space with

hidden potential for decentralization) where it is possible to radically change one's own
sense of order through encounters with others. It is possible to observe this on the ground,
and in order to clearly depict this creative nature of pollution, which maintains the basis of
the lives of the villagers, it was necessary to distinguish it as "pollution" from "impurity",

which is an unequivocally negative concept.
Pollution (t[t,tu) is a concept used to indicate a chaotic situation that destroys the
conventional order. It is an alarm that indicates the social necessity for a renewal of order.
Society can deal with the chaos in two ways: it can reject it as "impurity" or it can accept it
and share it as "poilution". As a response to the pollution of death, relatives, villagers, and

friends gather and place themselves amidst the pollution in the house of the dead. In this
way, the receptive attitude toward pollution is still very evident today where pollution marks
the critical phases ofa human life (birth, puberty, death, etc.). The funeral, as a ritual sharing

of pollution, is a creative device that converts the pollution of death into vitality for the
future of the people left behind. For example, the ritual enactment of the conversion of the
pollution of death into prosperity, such as the imits of the harvest or the birth of the next

generation, shows that such a clear delineation of pollution is deeply connected to the
villagers' need fbr survival. Observation of actual life in the village provides a glimpse into

the fact that the Harijans (Untouchables), who are considered to be polluted, are not
necessarily regarded as unequivocally negative, or objects of repressed "impurity". Of
course in the eyes of the dominant castes, there has been a history of the "impurity"‑based

view of the Harijans overpowering the "pollution"‑oriented view (historians have shown a
shift from Untouchables being dreaded to Untouchables being despised).

If we fail to describe the reality of this creative aspect of pollution, that I term
"pollution", we cannot accurately depict actual Indian society. In this light, a theory of

pollution such as Dumont's, which emphasizes only a "pure‑impure" framework, is similar
to the "Orientalist" representation of modern Western society, which stereotyped the Orient
including Indian society as a stepping‑stone to the acquisition ofselflidentity ofthe Occident

and can be criticized as representing the dominant caste‑centred point of view, Nonetheless,

no systematic study has yet been made that criticizes the basic biases and errors in
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Dumontian theory of pollution (though there have been reports that present fragmentary
infbrmation corresponding to the aspect of "pOllution" in my terms). This is the principal

contribution of the present work to the anthropology of Indian society. This discussion

overcoming the limitations of Dumontian theory also provides important suggestions
concerning the general theory ofpollution in anthropology.

In Part Three I attempt to examine the actual reality of the culture of the Harijans

(Untouchables), based on the views expressed above. Up to now there have been two
opposing theories of Harijan culture, the consensus theory, which assumes that the Harljans
(Untouchables) have been copying the culture of the dominant castes, and the dieq'unction
theory, which maintains that the Harljans have possessed their unique cultural traditions.
However, such a reductionist oversimplification distorts and obscures the actual lifestyle
of the Harijans (Untouchables). The results of a multifaceted study of ritual and everyday
behaviour across socio‑economic position, caste level, lineage level, and individual level
within the context ofa comparison to the upper castes make it clear that the Harljans are led

by a desire for selfaggrandizement (desire for improvements in the quality oflife) and live
strategically within the same core reality of "pollution" ideology as the upper castes. In

doing so, although they may sometimes manipulate and make use of the "pure‑impure"
ideology, they do not necessarily accept the ideology that labels them as "impure".

The upper castes and the Harijans in the village are no different in their basic values of

living within the reality of "pollution" ideology and seeking their respective selfi
aggrandizement. Yet because the Harijans are in the completely disadvantaged position of
lacking capital and facing social discrimination, there are many restrictions on their
behaviour, which result in a tendency to make it fragmented and inconsistent. As a
consequence, it is important to avoid oversimplifying the relationship between their
behaviour as it appears on the surface and the values they actually believe. Consensus
theorists readily consider the existence of rank relationships among the Harijans as copying

and acceptance of the "pure‑impure" ideology. Diejunction theorists idealize the Harijans'

behaviours of rejecting or turning over the "pure‑impure" ideology as proof of the their
unique value system. Both arguments are far from the reality.

Therefbre, both consensus and diajunction theorists should free themselves of the error
ofreductionism (an exclusionary view) with respect to the culture ofthe Harijans. It is noted

that theorists should regard the diversity of the Harijans' behaviour in the context of the

adversity brought on by their position on the fringe of society (miseres de condition in
Bourdieu's terms) as the whole of the Harljans' strategic or tactical attempts to live a better

life, even as they remain concerned about what Bourdieu calls the misares de position (e.g.,

jealousy ofcompeting neighbours), which anyone, including the upper castes, experiences.
If the Harljans' lifestyle and community appear to be alien, this is not due to cultural
differences that can be reduced to some core essence. Rather, they appear alien as aresult of

the Harijans' weak social position, which is on the margins of the social order (they have
been made to play the role of boundary‑setters). The present work criticizes substantialist
and centripeta1 cultural theories that are tied to an exclusivist position (i.e., view from the

centre of the social system) and points out the necessity of understanding the community of
the Harijans through the relationalist and decentripetal approach that takes a more receptive
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position (i.e., view from the margins of the social order and from within the boundaries).

This is the second contribution of the present work to the study of the culture of the
Untouchables in India.

This type of reevaluation of concrete ways of understanding the community of the
Harijans shows us how to approach the communities of repressed peoples (subaltern) in
general. The reevaluation described above does not view repressed communities as alien
cultures that cannot be understood, but rather makes possible a shared understanding that any

people put on the boundary of society will behave the same way. Just as sharing the
pollution of death was a source of socially creative energy, sharing the position of those on
the boundaries of society can orient us toward the creative locus where social boundaries are
dissolved, i.e., social discrimination is vanished.

If we express this point ofview in Karatani's terms, it suggests a position that aims to
convert an order built on exclusivity residing within the "generality vs. particularity" domain

to an order established on the basis of sharing and acceptance resting on a "universality vs.
singularity" domain. In this sense, the present work offers a basic theory to begin studies on
discrimination.

A major goal of the present work is to free Indian society from its stereotyped image as

"an alien and incomprehensible society that still maintains a discriminatory caste system."
On that account, I contemplated the standpoint which we need to adopt to understand Indian
society, being free from bias. I term this attempt "common‑ground" anthropology.
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Plate 8

7bt.ti and maraiya4 (village servants), who are selected from the village
Harijans (the Paraiyars), participate in the worship of Vinayakar Caturtti
and receive piracatam (consecrated leftover) last in the order ofprecedence

(muta4mai), in which they live between eojoyment of god's grace and
acceptance ofdegraded status. What are they thinking at the moment?
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Plate 9

i,h)

The main traditional occupation assigned to the Paraiyars is drum beating.

They spread the message around the village by beating a drum called
.tama‑ram with leather drumsticks. What do they see at the moment?
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The marchng band of the Paraiyars on the occasion of the Kecavan 1ineage
festival (The two insruments above are u‑rumime‑.lams, below left is a na‑tasvaram
and below right a .tama‑ram.)
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Cow dung cake making
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A mortar (urab and a mallet (ulakkoi)
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When my fieldwork started in 1985, the villagers

Plate 23

planted a sapling of neem tree (veppamaram) on
the bank of the Eastern Tank in commemoration of
my visit.
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I revisited the vi11age in 1996 and stood under the 1 1 year old neem tree.
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INTRODUCTION
In Search of a

"Common‑Ground" Anthropology

Transformation and Sustainment of Caste Culture
The notion that the caste culture observed broadly in South Asian societies has fbrmed
changeless and stagnant societies has rapidly been relativized in recent years. Caste culture

is also an emanation ofhistory. It has undergone many transformations and will continue to
change in the future [Breckenridge and van der Veer 1993: 8]. In recent years, in the critical

tide against Orientalism, there has been a trend to re‑examine in a radical manner the concept
of the "caste", which originated in the West (detailed descriptions regarding this are given in

[Sekine 1994b]). At any rate, a considerable length of time has elapsed since the caste
concept, which is strongly characterised as "invented tradition" [Cohn 1983], was introduced
in South Asian societies. In the meantirne, that which was first invented by the imagination

of Orientalism was materialised (or objectified), gradually permeating the reality.
Anthropologists of the latter half of the Twentieth Century encounter societies embracing a

solid idea of caste developed through the aforementioned processes. Accordingly, to our
eyes, castes appear as essential qualities that provide an important social framework in actual

life. Caste society, a historical emanation as mentioned above, has indeed been transformed
along with rapid modernisation and uifbanisation. However, in actuality, it is unimaginable
that castes will disappear in the near future. Aceording to Kolenda's analysis, for example,
the societal unit that will continue to exist in the future as a strong fort protecting the nature

of castes in the Hindu society is "kin‑community", while the caste system has been
somewhat dissolved by modernisation in the sense that castes correspond to occupational

divisions [Kolenda 1978]. Beteille maintains that, even in the trend of modemisation,
loyalty to the farnily acts as a conservative drive which paradoxically preserves caste,
especially in urban areas [Beteille 1991a and 1992]. Many scholars have pointed out that as

modern occupational and social structures had penetrated and grown in the society, a
transition to a relaxed caste system occurred as exemplified by lowered baniers betwccn
adjacent castes and broader intermarTiage ranges. However, the Harijans (nearly identical to

the fbrmer Untouchables) are still differentiated clearly from caste Hindus.i Government

measures intended to close the gap in small ways cannot do away with the fundamental
cleavage. Notwithstanding that the educational and occupational reservation policies
implemented by the government for the Harijans are gradually producing an effect, the label

"impure people" remains persistent. Why doesn't that dividing line fade away?･
Discrimination against the Harijans continues to exist as an insolvable problem after all.
1

2

ANTHROPOLOGY OF UNTOUCHABILITY

Doubts about the Conscientious Criticism of the Caste System
A possible, and actually occurring, general response to the aforementioned state of
afifairs is that the caste system, a relic of feudalism, which allows the discrimination against

the Hari)'ans, is the parent of vices and therefbre should be banned. Accordingly, that
response proposes an alternative, which is what is known as the modern demoeratic system
and advises its introduction. It should be noted, however, that such a response neglects the

history of the re‑inventing and strengthening of the caste system in the process of modern

colonial rule. At the same time, it is naive affirmation of modernisation believing that
modern systems are more advanced than pre‑modern systerns. As a result, that response takes
a form ofsocial reformism that appeals to the conscience ofthose who are rationalistic. The
question, then, is whether it is possible to truly solve the state of affairs. The answer appears

to me to be in the negative.2 I cannot accept straightforwardly conscientious actions lamenting

the reality of discriminated people in India as miserable from the standpoint of modem reason

and emphasising the urgency of social refomis. Such actions indeed tend to pass judgement
upon people looking down from the viewpoint of respectable and perfect individuals. I feel
that such tendencies fail to grasp ontological issues essential to human beings.

It is certainly possible to recall and describe the misery of the uajustly discriminated

Harijans, even from my limited experience in India. However, my experience in India had
other effects on me. A great change occurred in me through the actual experience ofmeeting
and having conversations with real people ofvillage Harijans A and B. The image that I had

of hopelessly miserable Harijans, created due to my ignorance before leaving Japan,
vanished spontaneously. They were indeed crying, laughing, getting angry, telling lies and
so forth, they were hardily alive. I realised that the Harljans there were people as imperfect
as mysel￡ and then I felt a sense ofrelief. What constituted their misery was not solely what

Bourdieu terms miseres de condition (misery of condition) [Bourdieu 1993], caused by being
confined in a social position of discrimination. I saw with my own eyes that they were also
sufliering from misares de position (misery of position) [ibid.], as they were anxious not

to lose to their immediate neighbour Harijan C. I felt they were really closer to myself

Considering that personal experience of mine, I cannot help but feel odd when I read
instructive books or hear lectures that report the actual conditions of discrimination against

the Harljans focusing on misery of condition, and reduce, as a natural consequence, the
responsibility for their misery to the villain of India's indigenous caste system, and accuse

the system, Such books and lectures somehow appear as if they compulsively assert that
everybody must have a good heart, in which case I no longer know where I fit in, Rather, I
feel strongly that there should be some other approaches to overcoming discrimination from
the standpoint of an unenlightened person who has both virtues and vices. My struggle for
liberation is not to head off with a good heart for the salvation of others. Rather it is an

inevitable stmggle because I sense that there is a person within myself who compulsively

suppresses myself Liberation in this context is not simply setting someone free, but
becoming aware of the fundamental passivity of human beings. I have fu11y accepted the
three devices of modern humanism, that is, freedom, equality, and progress, and therefore
need to make a conscious effbrt to become aware of that passivity. This must be equivalent
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to a statement made by Poirie while discussing thoughts of Levinas: "Humaniser la Justice,
avoir conscience que la Justice n'est jamais assez juste ..... " [Poirie 1987: 39]. This point

must not be fbrgotten. At leastIdo not place trust in an understanding ofcaste society if it
lacks this point of view.

"Common Ground" between Self and Others
Embracing the above‑mentioned thoughts, I very easily understand the fo11
owmg
remarks made by Seiji Takeda in the book Sdbetsu to iu kotoba (literally, "The Term
CDiscrimination } le ).
"Concerning discrimination, my basic point ofview is as fo11ows: Avoid first setting a

goal to change society and then thinking of discrimination as a means to that goal.
Conversely, if one can identify the nature of discrimination and persuade others to
agree on that identified nature, only then does it become possible to link ordinary life

with the goal to change society; in other words, to link the mind directed towards
oneself with the mind directed towards society, Therefore, of a variety of views on

discrimination (anti‑discrimination), one must carefu11y reject those that reduce
discrimination to an issue of social refbrm and those that resolve discrimination into
humanisrn (high‑sounding rhetoric)." [Shibatani and Ikeda 1992: 172]

These words articulate the problem that I should tackle, which is to elucidate the nature

of discrimination and reach agreement on the clarified nature, Moreover, it should become
possible to establish a link between oneself and society, or self and others, by making efforts

toward that goal. The present work is a milestone on the course of my effbrts to do so. In
the context of this ethnographic work, I attempt to examine the true nature of discrimination

on a common ground (link) between myself and others who are the discriminated people,
the Harijans in India. I look fbr a horizon where my thoughts on them merge with my

contemplation about my own way of life (a horizon where there is no dichotomy of
subjectivity and passivity). The location ofthat common ground is a phenomenological field
that develops as an inteTsubjectively constructed reality. This is exemplified by the writing

process of the present work. I write this work in the hopes of obtaining an equalised
viewpoint by parenthesising natural attitudes and getting down to a recognition that as
incomplete people they and I exist to discriminate against others in search of order, while
being aware that those who discriminate against some people are not clearly distinguishable
from the discriminated. Wc should watch for the pitfa11 of natural attitudes coneealing a
salvation theory, characterised as hierarchical binary opposition, that there exist you who

must be saved andIwho must save you. The chances are great that contemporary Japanese
see the discriminated people in India as being confined to the bottom of a double hierarchy

(an image of the misery of oppressed people in a "southern" country) and have an ideally

amplified and excited compassion towards thern. We should always remember that,
although they appear to be different, oppression and compassion are derived from the same
root that embraces a hierarchical power.
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Transcultural Quality of the System of the Untouchables
The intention of doubting the conscientious criticism of the caste system and searching
for a common ground between self and others is to cast off the way of seeing caste society

with an emphasis on the differences, regarding it as an exceptional society, and then to

change direction towards the discovery of commonality, The understanding that people
living in a caste society and oneself are in the same world on a common ground opens the
way to a broader perspective that allows one to examine the reality of the caste system,
including discrimination against the Harijans, as one's own problem. At least my experience

in India, although limited, does not allow me to consider india a unique country
characterised by discrimination.

Historically, scholars have argued over whether to treat the caste system as indigenous
to India, connected to the dharma and karma concepts, or see it as auniversal type ofsociety,

that of the stratified society. That difference in viewpoint determines whether one regards

castes as an "ethnographic category" or a "sociological category" [Leach 1971: 1]. Seen
from the former viewpoint, Dumontian structural theory [Dumont 1980 (1966)] contrasts the
traditional, totalitarian hierarchy in tndia (an ideology giving priority to general social order

over individuals) against the modem western, individualistic equality (an ideology that
considers hierarchy inequality). This stmctural theory is representative of the India‑is‑
unique argument in that it is consistently a dualistic theory paying attention to diflferences

between India and modern Western countries. On the contrary, the latter viewpoint, for
example, Berreman‑style cross‑cultural analysis (e.g., [Berreman 1966, 1973]), is valuable in

that it attempts to make note of commonality; in other words, it is open to comparisons
between the Indian caste society and other stratified societies. Dumont and Berreman stand
at opposite poles but on an equal footing because they develop their thoughts within the same

stmctural outline of relativism versus universalism. However, Berreman is vindicable
because of the attention brought to commonality. My standpoint is close to Berreman's, as I
agree that the Indian society should not be viewed simply as unique. Yet, there is a clear

diffbrence in how and where we find a common ground. My standpoint in search of
comrnonality is outside the confrontational framework of relativity versus universality. I
look fbr the common ground not in the commonality of centring structures but in decentTing,
boundary events (a detailed analysis will be given in the third section of Conclusions).

Recently scholars have been steadily tracing how stratified societies were established in

the historical contexts of individual societies in many parts of the world including South
Asia, and what influences colonial rule had on that process. This marks a step forward from

intellectual conflicts arguing over panicularity or generality from the viewpoint of
contemporary studies disregarding historicity (pertaining to South Asia, refer to [Carroll
1978], [Cohn 1983], etc.). As a result, it is becoming possible to make comparisons taking

into consideration intemal contexts of social configuration, going beyond simple
comparisons of external fbrms.3 It is certainly necessary to avoid careless comparisons of
different societies. However, the accumulation ofhistorical studies as mentioned above is
beginning to reveal that discrimination equivalent to thc existence ofUntouchables under the

Indian caste system is a historical phenomenon frequently fbund in other hierarchically
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stratified societies. Moreover, in a broad sense, one can discover traits common to each of
such phenomena, although they respectively have their indigenous historical contexts, There

is also a loose contemporaneousness, in that each group of dreaded people underwent
solidification and became an object of discrimination from the middle of the medieval era
into the modern era. It is also noteworthy that homomorphy is found concerning occupations
and social positions ofthe lowest classes who are the objects of discrimination."

Re‑examination Based on Theories of Pollution
Conceming the above‑mentioned contemporaneousness and homomorphy, it should be
noted that there is an evident fact that discrimination against lovvrest‑class people is always

spoken of as fear of touching the polluted. It is a common fact of vital importance that
discriminationldififerentiation is based on a somesthetic notion, that is, "pollution".

Therefbre, examination in depth of the meaning of the common boundary phenomenon
called "pollution" will serve as a means of coming down to what I call "common
ground".
To understand the afbrementioned fact completely, it is necessary to review properly
these fundamental questions: what kind ofpeople are "polluted" (̀Cimpure")? In other words,
what in the first place is "pollution" ("impurity")? Why do pollution concepts play a role in
discrimination so often and act so effectively? Effbrts to answer these fundamental questions

are indispensable for seeing discrimination in depth and throwing off the popular
understanding (misunderstanding) that leads to the reduction of discrimination to a
humanitarian problem. The necessity of such questions arises from the unfortunate neglect

of efifbrts‑a blind side of the history of discrimination studies‑to fbcus on pollution
concepts independently, without placing them within the frame of the hierarchy of caste
society. In my view, the content of studies relating to pollution concepts is poor in contrast

with the obvious quantity of their accumulation in South Asian anthropology. Most studies
tend to discuss "pollution" within the framework ofcaste system theories. It seems that there

have been few scholars who intentionally adopted a method of reviewing caste system
theories from an independent standpoint ofpollution theory. In practice, the caste system
theory‑oriented study stance is likely to devise an explanation identifying "impurity" of the

Harijans with the "pollution" associated with death when researchers uncritically accept
remarks made by dominant castes, such as "the Harijans are impure because they deal with
dead people' and dead cattle" (fbr example, refer to [Durnont 1986 (1957): 463]). My
approach, which is a re‑examination based on a pollution theory, will first of all closely
examine "pollution" itsel￡ On the basis of findings gained through that approach,I would
oflfbr insights into the power‑oriented nature of the discourses that constmct the social space

called caste society. A clear answer will be given in a relativised manner to the question
asking in what context identification of the "impurity" of Harljans with that of death occurs.
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Bottom‑Up Anthropology: Bridge‑Building between Pollution Theory
and Harijan Culture Studies
As regards the above‑mentioned problems, the present work Anthropology of
Uhtouchability deals with "pollution" and the Harljans as boundary‑type phenomena and
fbrms of existence, as seen from the viewpoint of an order‑centred paradigm. By doing so,

this book aims at clarifying a new point of view fbr boundary phenomena, namely, a
dimension where boundary areas, as they are, are recognised as the core centres of culture.
Thus, the main arguments ofthis book consist oftwo parts, i.e., pollution theory and Harij'an
culture studies, which are bridged such that the former serves as grounding for the latter. In

advance of these main arguments, a theoretical perspective is provided in Part One with a
review ofpreceding studies and identification ofproblems in them.
My primary and ultimate aim is to investigate the practices of the Harijans in a Tamil
village, locating them within the entirety of social relations of the village so as to illuminate

their real ideologies and the features of their behaviour. The theoretical and direct
contribution of such investigation is a more inclusive understanding of the Harljans' socio‑
cultural situation, going beyond both cultural disiunction and cultural consensus theories in a

productive manner. In addition, as a wider effect, my contribution lies in the reconstruction

of the caste society theory from a decentring "bottom‑up" viewpoint. This project requires
fundamental work in which the pollution concept as a key idea to the understanding of caste
society is re‑examined, as stated previously. In fact, fundamental re‑examination is required

because a correct understanding of cultural situations in which the Harijans are placed is
actually interlocked with a proper understanding ofcaste society. Actual work will fbcus on
a method of breaking the strong spell of the Dumontian theory of Hindu!caste societies on

which Orientalism casts its shadow [Sekine 1994b: 41‑47], namely, Dumont's general
understanding based on a hierarchical binarism in which every social phenomenon is
encapsulated by an ideology of "purity" and "impurity" [Dumont 1980 (1966)]. Again, re‑
examination is an unavoidable task not only for better understanding of the socio‑cultural

situations of the Harljans, but also fbr renovating the understanding of the entirety of
Hindufcaste society [Parry 1974:115].

In order to adopt a new point of view, it is necessary to refbrm the research
methodology. Generally speaking, in the first place, we need at least to depart from the
approach of substantialists (essentialism) and take a relational and interpretative approach

[Geerts1973] in a thoroughgoing manner. It is methodologically necessary to look at
individual behaviours of people as symbols, refrain from assuming inherent meanings of
symbols, and successively grasp how symbols are interpreted in the relational context where

symbols are located (denotation). Processes producing "thick description" consisting of

interpretation of interpretations imply reciprocal and cyclical movements between
ethnographic details and general explanatory conceptions. It seems equivalent to the
understanding reaching causal explanation which Weber attempted; namely the grasp of
Sinnzusammenhang (dialectics or mutual reversal of denotation and connotation) (refer, for

example, to [Koto 1975] and [Shindo 1990: 52‑53]), Through these processes, deep, ideal‑
type cultural features become apparent that the very people are not aware of in their everyday
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life, although they actually display them [Giddens1977: Chapter 3].

In comparison with the posture of the above‑mentioned research methodology,
Dumontian totalitarian theory which can be summarised as a "this‑worldly," "top‑down,"
and "static" approach, will be discussed in detail in Chapter 1. Dumont's presentation of an

objective structure, which is a substantialism‑oriented structure dressed in relational (or
substantialism remaining in static structuralism), results in overlapping with the household
Brahmin's standpoint looking down at social boundaries as peripheries from the height of the
centre of order (off:‑boundary centripetal viewpoint) as exemplified by their way of thinking.

Therefbre, in order to overcome the one‑sided substantialist and dominator viewpoints, the

present book adopts the reverse approach to the Dumontian methodological standpoint,
namely, the "other worldly",5' "bottom‑up," and "dynamic" (generative) approach (explained
later), as an attempt to make the interpretative standpoint apparent and come close to the
viewpoint of gazing at order from within the "gap" at the boundary of the inside and outside
of order (on‑boundary decentripetal viewpoint).

This methodological reversal postulates a contrast between explanation and
understanding that has roots in two traditions in the history of thought, i.e. positivism (the

philosophy of enlightenment) and hermeneutics (historicism). However, as pointed out
previously, it is net only a shift in placement of importance from the former to the latter, but

also an attempt to link the two traditions (see [Wright 1971] [Naka 1990]). The "dynamic"
approach introduced here, on the one hand, is based on Weber's and Geertz' interpretative

standpoint [Shindo 1990: 57] and, on the other hand, takes into consideration Bourdieu's
concept ofgenerative stmcturalism, namely, stmcturalization process (cultural reproduction)
bypratique (everyday practices) founded･on habitus (incarnated history‑society or objective
structure developed into subjective structure).6 Specifically, the "strategy" concept that has

roots in habitus is usefu1 fbT describing and analysing Harljan behaviour (for example,

[Bourdieu 1977]). Bourdieu avoids concepts of substantialists, such as individuals and
groups, and uses the agent (actor) concept instead. This book incorporates that idea of
Bourdieu's, but does not necessarily adopt that expression. Furthermore, in the sense of
supplementing Bourdieu's theory that places importance on teproductive aspect, the three

categories proposed by T. Imada may be of some help to analyse Harljan behaviour. They
are "rule‑governed customary behaviour" demanding analysis at deep levels, "rule‑applied
rational behaviour" at conscious levels, superficial levels heading to a target, and "rule‑

examining seMreflexive behaviour" involving new differences (fiuctuation) [Imada 1989:
20]. These efforts te avoid substantialism are made for fear of unconsciously mixing the
observer's analytical viewpoint and the doers' (especially, dominators') viewpoint in the

target society. Without a subjective conversion of the methodological standpoint, it is
impossible to look from within at what are boundary phenomena when viewed from the this‑
worldly (secular) centre of order, including rites of passage, pollution (impurity), faith,
sacrificial acts, and the Harijans' everyday practices.

Thus, the main arguments of this book consist of two parts. Part Two (Chapters 4 to 6)

aims at establishing my basic viewpoint for understanding Tamil society, one of the
components ofSouth Asian society, by focusing upon the concept ofpollution. In doing so,

I critically and systematically re‑examine the Dumontian theory (purelimpure ideology‑
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centred theory) that is still a strong paradigm fbr understanding Hindulcaste society. An
interpretative field of vision is established through these analyses, which makes a distinction

between "pollution" and "impurity". Within this vision, Part Three (Chapters 7 to 10)
analyses everyday practices of the Harljans and clarifies characteristics of the ideological
world in which they actually live.

Notes
1. In 1991, about 159/6 of total population of India are occupied by Scheduled Castes (SCs). This

means 140 million people are categorized under SCs. So far as Tamil Nadu is concerned, the
population of SCs is about 18% of the State population. The terms of SCs and STs have been used

in administration since the Government of India Act in1935 and until today fbr refening to the
people called the "Untouchables" or the "repressed classes", both of which had used under the
British rule. After Independence the term Harijans, invented by Mahatma Gandhi, which literally
means "The Children of God", started to be used socially for expressing ex‑Untouchables. There is,
however, a criticism that such a replacement of name does not make any difference and it is jokingly

said that others may become "the children of Saturn". Hating such a given name, awakened ex‑
Untouchables consciously began to use the word Dalit for themselves as an inclusive term from the
1970s. Furtherrnore, we can find a recent tendency (less than ten years old) that they tend to extend

the meaning of Dalit to a more inctusive social category including not only SCs and STs but also
BCs and the minorities like Muslims, Therefbre, I should explain why I still use the word Harljans
in this book. In my experiences in the village, the Paraiyars call themselves Harij'ans, SCs, or Adi

Dravidas, avoiding the term Paraiyars when they introduce themselves to me. Generally speaking,
Dalit is not used by the village Paraiyars, at least it was not in 1980s. I of course have to avoid using

the term Untouchables. Then, after taking into consideration the above observation in the village, I
here compromised and decided to adopt the more inclusive term Harijans out of three terrns in order

to clarify that this book deals with Untouchability. Because, although I think that SCs and Adi

Dravidas seem to be a little better than Harijans from the viewpoint of discrimination, the
administration word SCs is too mechanical and the word Adi Dravidas is too localized in the context
of this book,

2. For example, in the case of the discrimination of African Americans in USA, the policy of
integration known as a "melting‑pot theory" on the basis ofmodernist humanism could not work out
the problem and, as the result, a secessionist ideology has become more dominant at present, as

shown by the PC (Political Correctness) movement, the excess form of which causes a reverse‑
discrimination [Sawada 1994]. In this connection, it is regarded as a parallel phenomenon with the
case of the USA that the rise of Hindu nationalism and the repulsion against affirmative actions like

the reservation fbr ex‑Untouchables in contemporary India have taken place after the ideal of
Nehruvian democracy was betrayed by reality.

3. Shozo Omori proposes the theoretical perspective of "extension of meaning of thinking through
experiences" in order to explain the process of "poesis of other ego", The proposal seems to be
usefu1 for the present context. That is to say, when concerning societies are compared after knowing
the details of historical change of social forrnation of each society, it is made possible to acquire the
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more reliable comparison based on the more dense "extension of meaning of thinking through

‑te

experlences .
4. [t is not difflcult to find similar examples all over the world. For instance, the lowly executioner in

Europe, the Cagos in the Basque dominated area, the Questas ofMallorca Island, the Pakucho of the
Korean Peninsula, the repressed people called buraku‑min in Japan and so fbrth have been, or were,

discriminated under the name of impure or pollution. It was around the lOth century A.D. that the
discriminative village social system associated with Untouchability was established in India [Kotani
1989: 206], though it is reported that there were already Untouchables in the latter period of the

Veda era, In Europe, the lowly were socially recognized in the 8th century A.D. when the Christian
world view began to swallow the world of fblk traditions and were clearly distinguished until the
13th or 14th century A.D. It seems that, after the rise of Basque Nationalism around in the 10th
century A,D., the discrimination against the Cagos, which clearly appears in a document of the 13th

century A.D. was started. In Japan, a group ofperipheral people called hinin who played ambiguous
social roles was formed around the 10th century A.D., when the idea of avoidance ofpollution was

spread and emphasized among the aristocrats. Those people were fixed as a discriminated class
toward the 14th or 15th century A.D. This is the dominant understanding of the origin of the
repressed buraku‑min, though there is a diflierent opinion, in which the buraku‑min derived from
those who believed in a particular Buddhist sect called lkko‑shu and were ill‑treated as the repressed
under the political intention ofthe ruler.

5. Dumont himself defines the value of pure and impure as religious, which centrasts with politico‑

economic. However, Dumont's understanding ofreligion, which seems to me a secular one adhering
to a worldly viewpoint, betrays religion that in its nature must have holiness, i.e., a horizon beyond

secular understanding. This limitation of Dumont's understanding is selfevidently verified by the
fact that it cannot explain sacrifice properly (see Chapter 1). Since religion inevitably has to cope
with liminal phenomena occurring at the boundary an absolute other worldliness, it is obvious that
this‑worldly thinking is not enough for considering the religious sphere. It is, therefbre, necessary
for overcoming the limitation to shift the standpoint from the center to the periphery, that is to say,

from a this‑worldly viewpoint to an other‑worldly one. The latter viewpoint, which has the more
potential, is called here an on‑boundary decentripetal viewpoint.

6. Although Bourdieu is conscious that he is also under the influence of Weber, he criticizes Weber's
substantialist tendency and emphasizes the difference between his approach and interactionalism in

the USA, which is derived from Weber's tendency [Bourdieu 1990: 179]. Thus, Bourdieu is keen on
fbllowing the structuralist stance but one can criticize Bourdieu in that the shadow ofa substantialist

stance still remains in his approach. This chain of criticism of substantialism ironically shows how
diflficult it is to get out ofit.

PART ONE
THEORETICAL PERSPECTIVE AND SETTING

CHAPTER 1

RECONSIDERATION OF THEORIES OF POLLUTION
Beyond the Orientalistic View

Introduction
An investigation ofthe concept ofpollution is essential to an understanding ofthe caste

society prevailing in South Asia, Yet this does not imply that pollution theory must
inevitably be reduced to caste society theory. Pollution theory should be maintained as an
independent realm of discussion. It is of great significance as a basic theory that allows
researchers to recapture caste society theory in a broader and deeper perspective. This claim

is justifiable by the fact that although it is impossible to discuss caste society without
pollution concepts, it is possible to assume the existence ofpollution concepts that are not

necessarily associated with the caste system, and such concepts do exist. This work is

entitled Anthropology of Uhtouchability fbcusing on pollution concepts, instead of
Anthropology of Cdste Society, because I believe caste society theory should not be closed

off as arguments dealing with one particular society, but rather should be opened in the
direction of a general theory of human society, based on scrutiny of the "singularity" of a
society [Karatani 1994 (1989)] (see note 1 in Conclusions). My aim is to use the eoncept of

pollution as a means of cornmunication between people who live in a caste society and
myselfwho is, in their view, a member of "other culture".

The Limitations of Society‑oriented Studies
Functionalist approach
Today, it can doubtlessly be claimed that we cannot avoid a discussion on concepts of
pollution in terms of the understanding of caste society. Bougle was one of the earliest
writers who asserted that the decisive principle of the caste hierarchy is purity‑impurity

[Bougle 1971 (1908): 29‑40]. Among modern social anthropologists who began to work in
South Asia, Srinivas made clear the fblk knowledge of ritual purity (ma4i) and ritual
impurity (pole) in his ethnography on the Coorgs of South India [Srinivas 1978 (1952): 102‑
123]. He reports that the normal ritual status, called mailige', is opposed to both madi and
pole, as the sacred states. On the basis ofthese folk concepts, on the one hand, he notes that

"the concept of ritual purity and impurity systematize and maintain the structural distance
between different castes" [ibid. 103]. On the other hand, he emphasizes that "these concepts
also occur in certain non‑structural contexts" like "praying or sacrificing to an ancestor or
deity" [ibid.: 104]. It is notable that Srinivas distinguishes ritual state in non‑structural
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(religious) context from that in structural (social hierarchical) context and makes clear the

subjective viewpoint of the Untouchables in which they consider thernselves as being "as
subject to the various ritual states as any one else" [ibid.: 110]. Srinivas' distinction between

the stmctural and non‑structural contexts contrasts with Dumont's connection between them
in his ethnography [1986 (1957)],i as is clarified later.

Stevenson [1954] is the earliest work in which a generalized argument on pollution in
Hindu culture is attempted. He firstly dififerentiates secular status from ritual status. The
latter is then divided into group ritual status and personal ritual status. Further, he classifies

several binary concepts of pollution, like permanentltemporary, voluntarylinvoluntary, and
externaYinternal.2 He tries to clarify status evaluation, namely, the relationship between
pollution and ritual status, by formulating "the Hindu Pollution Concept".3

Harper [1964] formulates tripartite concepts, as does Srinivas, but the point Harper
makes is in a sense represented by his concept of "respect‑pollution" (a sort of expression of

respect in which impurity of the higher status being is absorbed by the lower status being

with the purest condition), which is exemplified by a wife toward her husband, a Brahman
priest toward a deity etc. [Harper 1964: 181‑183]. The concept C̀respect pollution" reflects,

or is deeply connected with, his notion that these tripartite concepts penetrate into every

domain, such as the individual state, the social stmcture and the pantheon, This clearly
explains his deep concern with hierarchical status. In this sense, Harper and Dumont share

the same concem. The principle of purity and impurity extended to the divine world by
Harper and Dumont elucidates as well the vertical distinction between the pure (vegetarian)

god and the impure (meat‑eating) god from the Pramalai Kallars' religious practices
[Dumont 1986 (1957)].
As is suggested by the contrast between Srinivas and Dumont, Srinivas' natural attitude
toward purity and impurity seems to be more empirical than Harper's or Dumont's. Harper's
and Dumont's views are biased by their attaching too much irnportance to the hierarchical

aspect of the principle of pure‑impure. Their views could be criticized for two reasons.
Firstly, I recall Fuller's statement in his paper on the relationship between caste system and

Hinduism, "the gods themselves cannot be polluted" [Fuller 1979: 459], which contradicts
Harper's extension ofthe pure‑impure principle to the divine world. I heard almost the same
statement in the village I studied; ̀CIfa temple was polluted, a god could not reside there and

would leave out. But it never happens that a god himself is polluted". Secondly, my
investigation of village deities (Chapter 5) and lineage deities (Chapter 9) does not support

the idea of a divine hierarchy. In the village there is no "impure god", which is a
contradictory expression. The problem basically lies in their one‑sided attitude that makes
them pay attention to hierarchy but ignore the fact that viewpoints differ according to caste

status. Therefore, the dominant Brahmanical view, which posits ritual caste hierarchy,
unwittingly dominates their research viewpoint. This tendency furthermore results in their
contradictory claims in the fbllowing sense. It is a contradiction that they extend such a
"secular" notion of caste hierarchy, implying social discontinuity, to the "sacred" divine
world, whose nature is transcendental and continuous (vide inj}'a, see [Bataille 1976]). Their

work can thus be regarded as society‑oriented, even though they deal with religious or ritual

matters. Let us examine Dumont's work further.
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Dumont's work and its critiques
In his outstanding and polemical work "Homo Hierarchicus" [1966], Dumont clearly
asserts that caste society can be principally understood by the hierarchical "ideology" (vide

inj}'a) of purity and impurity, though it seems that he already had presented such a basic

motifin his early ethnographic work on Pramalai Kallars [Dumont 1986 (1957)]. As already
mentioned, the pure‑impure dichotomy for an understanding of Hindu society is not new,̀
but the decisive difference between Dumont and the functionalists mentioned in the previous
section lies in the fact that Dumont adopted the relationalist standpoint5 from which the
complementarity between purity and impurity was taken out as "stmcture" and presented the

Brahmanical pure‑impure principle as an encompassing "ideology" of Hindu hierarchical
society. His work can be regarded as pioneering, in that it connects the studies of caste
society with the general field of discussions on ideology, even though he did not intend to
use "ideology" in the post‑structuralist's sense [Dumont 1980: xxvi] (vide inji'a). Rather he
wittingly attempted as a structuralist,6 or a French intellectualist, to elucidate the central
value which penetrates caste society, as the C̀structure", i.e., a system of binary opposition.

He presents his cultural consensus model, in contrast to the model of the so‑called
diajunction theorists, like Redfield, Srinivas and the early Marriott [Marriott 1955], who
posit a disy'unction between the little tradition and the great tradition within a single
civilization [Keyes and Daniel 1983: 8].7 This central value encompassing the whole society
is called "ideology" by Dumont.
Though Dumont's intention at that time (1960s) is understandable, there is no doubt that

his theory has several limitations, as many critics8 point out. Dumont himselforganizes the

criticisms of "Homo Hierarchicus", by comparing them to the fbur branches of a tree:
"condernnation for betrayal of empirical data; condemnation for an approach fbcussing on
ideas and representations (and fbr French intellectualism); condemnation for the inclusion of

ancient texts in the study of contemporary society; and finally and most irnportant,
condemnation for the distinction proposed in H, H., and in fact central to it, between status

and power..." [Dumont 1980: xvii‑xviii]. The former three condemnations are related to the
methodological problem ofH. H., which is pointed out from the viewpoint ofthe empiricists,
on the basis of which the last condemnation of his primary claim is proposed. That is to say,

Dumont's distinction between status and power and his theoretical device of encompassing‑
encompassed become the main target of his critics' attacks. It is questioned whether this

distinction is empirically valid or not (for instance, [Leach 1971], [Tambiah 1972], and
[Marriott 1976]). Burghart also states, "Durnont has deprived politico‑economic power of its

fbrmer religious status" [Burghart 1978: 520]. That is, Dumont has been criticised for his

theory of statuslpower distinction being derived from modern Westem dualism. Maniott's
monism (see [Marriott 1976 (1973)], and [Marriott and Inden 1977]) challenges Dumont's
dualism but it does not seern to be successfu1.9 Moreover, Dumont's emphasis of ritual

hierarchy of "status" as the encompassing ideology over "non‑ideological power" (in
Dumont's terms) has caused heated responses of disagreement. Roughly speaking, we can
distinguish three lines of argument, namely, 1) the emphasis of kingly ideology ("power"), 2)

the emphasis of transcendental value based on a ritual sacrifice, and 3) the emphasis of
egalitarian value.
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The first argument is that kingly ideology (politico‑economic power) as another
hierarchical value is not always encompassed by Brahnanical ideology (e,g. [Quigley
1993]iO [Ditks 1987], [Hoek 1979]). Several critics use this line of argument. For example,

Marglin and Raheja attach importance to kingly ideology through their re‑evaluation of
concepts of auspiciousnesslinauspiciousness ([Marglin 1985] and [Raheja 1988]). In the
present context, important works are Malamoud [1981] and Burghart [1978] because both
theories take into account an interpretative (dynamic) and therefore multi‑dimensional
viewpoint. Malamoud introduces the concept of "revolving hierarchy" for going beyond
Dumont's theory [Malamoud 1981: 41]. Using this concept, he explains that both Brahman
and king can claim superiority over each other [ibid.: 49]. Burghart beautifu11y illustrates the

inter‑relationships among three different axes of hierarchy which are embodied by the
Brahman, the ascetic and the king respectively [Burghart 1978]. Ofvalue is the fact that he
pays attention to the internal viewpoint ofeach domain.

Burghart's argument already covers the second line of argument in which the values of

asceticism become fundamental. This standpoint is typically represented by Heesterman

[1981, 1985]. Though Dumont also fbcuses on renunciation [Dumont 1980: Appendix B
(1959)], it is suggested by Heesterman that Dumont's view overlaps with that of a Brahman

householder. Heesterman properly clarifies, with its inner viewpoint, the transcendental
sphere of the institution of renunciation which is embodied by "internalized sacrifice"
[Heesterman 1981: 252, 269], and asserts that "the preeminence of Brahmin is not based on
his priesthood, but on his being the exponent of the values of renunciation" [Heesterman
1985 (1964): 44] (see also [van der Veer 1988: 193]). This difference between Dumont and
Heesterman makes it clear that Dumont's theory consistently has a this worldly or society‑

oriented tendency and, at the same time, that sacrifice must be fbcused upon in order to
acquire an other worldly (transcendental) viewpoint.ii ln this connection, Das' work [1976,
1977, 1983] which concerns sacrificial acts is important, and I will discuss it later.

The third line ofargument consists oftwo streams. One, eg., [Das and Uberoi 1971] or
[Parry 1979], underlines the significance of egalitarian values in contrast to Durnont's

emphasis on hierachy,i2 Another stream is more radical and fundamental. This stream
refutes Dumont's assertion that the whole of society is encapsulated by a hierarchical top‑

down ideology and claims rather that an independent bottom‑up view can be found. This
stream was founded by Mamian exploitation theorists like Mencher, and stratification
theorists like Berreman. It has been developed by broader concerns which mainly consist of

studies of popular culture ([Caplan 1980, 1981, 1985], [Singer 1966], [Holmstrom 1971,
1976], [Obeyesekere 1977, 1981], [Fuller 1976] etc.), and studies of the Harij'ans (see the
details in chapter 2). In this respect, Parry [l974] is seen as a pioneer in emphasising the

significance of studies ofvarious religious movements, such as conversion, sectarianism and
bhakti, which are deeply connected with the standpoint of the socially repressed people (see

also [Deliege 1992: 168‑169]). In the context of this book, McGilvTay [1974] seems to be
important and suggestive, for he proposes matri‑clan ideology as the dominant social value

from his fieldwork in Eastern Sri Lanka. Namely, he provides an actual example of
"sharedness of ̀ordinary values'" in Caplan's term (see [Caplan 1980: 235]), which are
different from theological values. In other words, McGilvray suggests that there is an
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indigenous cultural tendency based on a logic of kinship which is shared among all the
villagers, regardless of caste, and which cannot be fu11y reduced to the Brahmanical culture

or a logic of caste. In short, we can learn of cultural depth from his work. The example
shown in his work should not be made light oL though Dumont regarded such an example as
a dismantled caste system fbund in a peripheral society of South Asia.

These criticisms ofDumont suggest the fbllowing three related points, which we should

take up more seriously: 1) The first and second lines of argument imply that an ideology
should not be seen as objectively and unambiguously defined but should be understood as
"interpretation" from each subject's viewpoint like the king's, Brahman's or ascetic's. This
"interpretative" point of view is the fundamental basis on which the fbllowing two points are
based; 2) The second line especially suggests that it is crucial fbr refuting Dumontian this

worldly (society‑oriented) understanding to investigate the inner view of other worldly

liminal situations which are fbr example represented by a world renouncer because this
means the move from a this worldly viewpoint to the "other worldly" one; 3) The second
stream of the third line of argument strongly suggests that proper understanding of popular
culture and the investigation of socially repressed people's inner view is required in order to

revise the Dumontian one‑sided top‑down view. This attitude can be called the bottom‑up
approach.
In sum, it is necessary to adopt the "interpretative", "other worldly" and "bottom‑‑up"
viewpoints in order to overcome Dumontian limitations.
The "interpretative" viewpoint is further discussed as the post‑structuralists' sense of

ideological approach and the "other worldly" point of view is considered by reviewing
liminality theories in the fbllowing sections. Then, the "bottom‑up" viewpoint is more
seriously dealt with in Chapter 2 (The Problem in Studies of "Untouchables").

The Ideological Approach
The necessity of the "interpretative" viewpoint requires leaving Dumont's non‑
interpretative usage of ideology fbr the neo‑‑Marxist sense of ideology. For this, it is
necessary to clarify the diffbrence between the two.

Let us start from a famous passage of 77ie German ldeology; "The ideas of the ruling
class are in every epoch the ruling ideas, i.e., the class which is the ruling material fbrce of

society, is at the same time its ruling intellectual force." [Marx and Engels 1970: 64], This
passage at least is suggests "a theory of incorporation", even though there is disagreement as

to whether it is actually claimed, and the neo‑Marxists, like Althusser and Habermas, more
clearly tend to emphasize the ideological incorporation ofthe working class [Abercrombie et
al. 1980: 7‑9].i3 In this sense, we can find a kind ofsimilarity between such modern Marxists

and Dumont in terms of the emphasis of superstructure and of incorporation. Nonetheless,
there is a decisive difference between their research concerns and approaches. Dumont aims
at clarifying the static "stmctured structure" in Bourdieu's term [Bourdieu 1979a], whereas

the neo‑Marxists are concerned with the dynamic mechanism of how "The dominant
ideotogy does incerporate the subordinate classes" [Abercrombie et al, 1980: 29], rather than

merely with social morphology. Dumont's sense ofideology is naturally very different from
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the modern Marxist sense of ideology. This difference is well described by Turton as
fbllows: "The concept ofthe ideological is used to refer not to fixed or systematic meanmgs,

but to the moment of formation of consciousness in practical activity: in work, sociai
and cultural reproduction, and in struggle" [Turton 1984: 19]. This view coincides with
Therborn's statements that "We see ideologies not as possessions or texts but as ongoing
social process" [Therborn 1980: 77] and, moreover, that "Ideologies differ, compete, and
clash not only in what they say about the world we inhabit, but also in telling us who we are,

in the kind of subject they interpellate" [ibid.: 78]. Though Dumontian ideology is thought
of as a fixed text type, I adopt Therborn's or Turton's view of ideology in the present thesis.

It is noted that the latter sense of ideological viewpoint is doubtless found in Bourdieu's

notion of "practice" [Bourdieu 1977] (see [Good 1987: 80]). This thus suggests that my
adoption of this viewpoint rnust invite a conception of "strategy" or "strategic process" fbr

my argument (c￡ [Bourdieu 1979 (1977)], [Cohen 1974: 80‑82]),'̀
This methodological standpoint is necessary not only fbr reviewing pollution theories
here but also for the studies of the "Untouchables", as is discussed later.

Reconsideration of Liminality Theories
The shift from the this worldly to the other worldly
It was suggested that the field of discussion must be shifted from the this worldly social

domain to the other worldly religious domain. This does not simply mean the change of the
object of discussion, but the important point is the change of point of view from the this
worldly to the other worldly. In other words, what is necessary is the shift from the of‑
boundary viewpoint to the on‑bounda,y viewpoint (vide inji"a).

The shift can be described as that from the value ofdharma to the value ofmoksa, in the
South Asian context. The necessity of the shift is supported by Glucklich, who is conscious

of the gap between dharma ("transferable") and moksa ("non‑transferable"), as fbllows;
"Mbksa was a later addition to the trivarga of dharma, artha, and hama of Vedic thought and
according to many writers, it never did fit the pravrtti (̀transactional') tradition" [Glucklich
1984: 28]. In his article [ibid.], he clearly points out that the Hindu ideas ofpollution are not

exhausted by the understanding derived from the transactional domain, or the domain of
"transferable korma", but require more extended understanding based on the dimension of
moksa as "non‑transferable karma". He rightly suggests that "the fu11 implications of Das'
observations have yet to be developed" [ibid.: 27]. This statement is a good introduction to

our reconsideration of 1iminality theories of pollution, which enable us to overcome the
limitations of the society‑oriented (this worldly) studies.

Liminality theories
The point is whether the so‑called 1iminality theories actually embody the inner
viewpoint ofthe other worldly domain (moksa) or not. It is, therefore, necessary to carefu11y
examine each theory in terms of this point. In the course of the examination, what the inner
view ofthe liminal domain is, and how sacrifice is understood, are also made clear.

Liminality theories have been developed on the basis ofvan Gennep's inspiring classic
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[1960 (1909)]. They include, for instance, the time theory (or the sacredlprofane theory)

[1961] and the taboo theory [1972 (1964)] ofLeach, and the "communitas" theory [1969] of
Turner. In connection with the present topic ofpollution, Douglas [1966] is important. She
proposed the notion of anomaly or liminality]5 as a key concept for understanding pollution
(impurity). Das [1976], who deals with Hindu culture, explains that she is a descendant of
van Gennep, and in her work she takes a critical attitude to Dumont. Das herselfnotes that

her work owes much to Durkheim's concept of "sacred", and to van Gennep's concept of
"marginality" or "liminality".

Firstly Leach's taboo theory is critically re‑examined and the significance of Bataille's

theory of religion is emphasized. Then, Douglas' and Das' studies and other related works
are reviewed.

Leach's taboo theory and its critiques
The essence of Leach's taboo theory is summarised by Figures 3 and 4 in his work
[Leach l972 (1964): 48].'6 According to Leach, "We are taught that the world consists of
̀things' distinguished by names; therefore we have to train our perception to recognize a
discontinuous environment. ... Language gives us the names to distinguish the things; taboo
inhibits the recognition ofthose parts ofthe continuum which separate the things (Figure 3)"

[1972 (1964): 47]. This explanation of Figure 3 which attaches an importance to named
"things" and regards taboo as an instrument for clarifying them is naturally criticised as
fo11ows; "the complex interaction between the development of logical‑operational stmctures
and linguistic structures does notjustify the exclusive function that Leach attributes to verbal

categories per se in perception" [Platenkamp 1979: 174] (see also [Halverson 1976: 507‑
508]).

The problem of Leach's language‑centred understanding of the world basically derives
from his static (non‑interpretative), top‑down and this‑worldly view, as selfievidently shown

by his adoption of objective explanatory diagrams like Figures 3 and 4. His standpoint is,
therefbre, the very opposite of that of recognizing the generative potentiality of poetic

language, that is, a rather taboo‑centred standpoint associated with the on‑boundary
viewpoint in which language becomes instmmental for watching a deep sea of taboo. As
Platenkamp also points out, though Leach insists on the connection between anomaly on the
structural categorical level and taboo on the empirical level, he fails to explain systematically

named ̀things'

p

×

'‑.

P

1/

tabooed parts ofthe
environment ̀non‑things'
The relationship oftabeoed objects to the world ofnames
[LEAcH 1972(1964): 48, Figure 3]

'
tabooed overlap
̀both p and ‑‑p'
The relationship between ambiguity and taboo
[LEAcH 1972(1964): 48, Figure 4]
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how such a connection is actually possible (see also [Halverson 1976: 513]). In this sense,
Leach's theory is indifferent to dynamic processes such as who interprets it and how such an

interpretation is possible. As a result, his generalized theory, which is produced by the

dogmatic (reductionist) approach lacking a contextual and interpretative viewpoint, is
unwittingly fused with the ruling top‑down ideology,'7 This top‑down and non‑interpretative
viewpoint never pays attention to the inner or on‑boundary view of the liminal tabooed area
and therefore confines his theory to the this worldly domain.

The limitation ofLeach's theory is more clearly fbund in his understanding of the other
world and ofrituals or sacrifice (see [Leach 1976: 81‑82]). According to his understanding,
the other world is also seen as one of discontinuous categories like named "things", which
has the opposite character ofa category ofthis world. There is no doubt that the other world
in Leach's sense reflects his this worldly thinking [Leach 1976: 81‑82]. This results in the
two parallel categorical domains in the same level, that is, this world as a human domain and

the other world as a gods' domain, as shown in Figure 4. As long as and we are not
constious about where our viewpoint is positioned and our view is confined to the this

worldly view, like Leach, we cannot properly access the other worldly domain. If we
entered into the boundary confronting the other worldly domain, we would be led to the
religious experience in a tme sense of leaving the discontinuous world for the world of
"continuity". This exactly coincides with what Bataille points out in his 7'Zieor}, qfReligion
[Bataille 1976 (1948)], as is explained next.

Bataille's theory of religion
According to Leach, sacrifice is "purposefu11y" dealt with as a topic of̀Ccommunication
between Man and Deity" or "changing the social status of individuals" [Leach 1976: Ch.18],
However, religion in its nature must be free from usefulness, as Bataille deliberately argues
[Bataille 1976]. Bataille notes, "Le principe du sacifice est la destruction, ... . C'est la

chose‑seulement la choseKtue le sacrifice veut detmire dans la victime. Le sacrifice
detmit les liens de subordination reels d'un objet, il arrache la victime au monde de 1'utilite
et la rend a celui du caprice inintelligible. (It is the thing‑‑K)nly the thing‑that sacrifice

wants to destroy in the victim. Sacrifice destroys the real relation of subordination of an
object, namely, it pulls apart the victim from a world ofutility and returns it to that ofcaprice

which is not intelligible.)" [ibid.: 307]. According to Bataille, a world where a victim is

returned is the place of "1'ordre intime (the intimate order)", which requires denial of
"1'ordre reel (the real order)" [ibid.: 308], where it is realized that "qu'il n'y a pas de
difTerence entre elle (la mort) et la vie (there is no diflicrence between death and life)" [ibid.:

308]. More precisely, he explains about the difference between "1'ordre intime" and "1'ordre
reel": "L'ordre reel rejette moins la negation de la realite qu'est la mort que 1'affirmation de

la vie intime, immanente, dont la violence sans mesure est pour la stabilite des choses un

danger, et qui n'est pleinement revele que dans la mort, (The real order rejects the
affirmation of the intimate and immanent life, in which unmeasured violence is dangerous
for the stability of things and which is perfectly revealed by death, rather than the negation of
the reality represented by death.)" [ibid.: 309].

These statements ofBataille rnake clear that Leach's notion of sacrifice remains within
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the domain of usefulness ("1'ordre reel") and is, therefore, confined within a this‑worldly
view. In other words, Leach's this‑worldly theory of liminality produces or reinforces the
hierarchical discontinuity between the central and the marginal because of its outer point of

view toward the liminal domain or the offLboundary viewpoint, To the contrary, if one
moved into the liminal area and acquired its inner viewpoint or the on‑boundary viewpoint,

one would experience a continuous world where liminality is shared by everybody, namely,
liminality disappears, as Bataille proposes.

Thus, we have learnt that liminality can be interpreted from two different viewpoints,
namely, the this worldly ("the real order") and the other worldly ("the intimate order") or the

outer view and the inner view of the liminal domain. The this worldly view results in the
repression of liminality fbr maintaining a order whereas the other worldly view leads to the
acceptance ofliminality for creating a new order.

Douglas' theory
In Douglas' theory, anomaly is connected with pollution, by which taboo in Leach's
theory is replaced. The essence of Douglas' theory is to some extent represented by her
statements; "dirt ... was a by‑product ofthe creation oforder" [Douglas 1966: 160] and "dirt
is essentially disorder. ... it exists in the eye ofthe beholder," [ibid.: 2]. Thus, her theory of

pollution is usually circulated by the fo11owing generalized dictum: "uncleanness is matter
out ofplace" [ibid.: 40]. Although there is no doubt that a linkage between pollution and
anomaly (as disorder or danger) is her major contribution, it creates problems as well,

The principal problem is said to lie in the simplistic and rather psychological connection

between pollution and anomaly. In other words, she proposes a sort ofgeneralized theory in
which different kinds of taboo situations are not distinguished [Arderner 1967: 139], [de
Heusch 1971: 10‑12]. As many writers have already noted,i8 Douglas' theory fails to explain

clearly how anomaly can be linked with pollution, because it lacks an "extensive body of
ethnography" [Bulmer 1967], or a "social historical context" [Uberoi 1967],i" In this sense,

at least in terms of her 1966 theory, it perpetuates the shortcoming of uprooted
"generalization", which is shared with Leach, though she revised her original theory in her
later essay [1975 (1972)], in which Leach is clearly criticised by her [ibid.: 287‑288].

It seems to me that it is uajust and partial to evaluate Douglas' work only from the

above‑mentioned viewpoint. For Douglas' intensive study focusing on pollution goes

beyond Leach and succeeds in showing a complexity and an abundance of pollution
concepts. The merit is derived basically from her materials supporting her argument, which
are collected from a broad range of religions, from primitive religions to world religions.
Her investigation ofprimitive religion naturally leads to her broad interests in pollution,

ranging from its social control to its ritual treatment, or from the negative (suppressive)
response to the afflrmative response [Douglas 1966: 39‑40]. This broad interest in pollution,

including her concern with the ambiguous or creative power ofpollution (see [ibid.: Chapter

10]) prevents her theory from being a Leach type of rigorous society‑oriented study.
Douglas' understanding of pollution, which is crystallized especially in Chapter 10 of her

book, is insightfu1 and stimulating, going beyond the above‑mentioned shortcoming. It is
uajust that her dictum of "matter out of place" is over emphasized. Rather than this, we
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should pay attention to her statement that "The moral of all this is that the facts of existence

are a chaoticjumble." [ibid.: 163]. This fundamental recognition is crucial. Her remarkable
contribution to the theory ofpollution lies in her proper understanding of William James, and

on this basis, her adoption of a two‑dimensional framework of dirt‑affirming and dirt‑
rejecting philosophies [ibid.: 164]. This distinction between two types of philosophies can
correspond with Bataille's concepts of"the intimate order" and "the real order",20 Moreover,

Das' theory, to be explained subsequently, is supported by Douglas' clear statement that
"when someone embraces freely the symbols of death, or death itselL then it is consistent
with everything that we have seen so far, that a great release of power fbr good should be
expected to fbllow." [ibid,: 178] Thus, the other worldly viewpoint, or the inner viewpoint of
the liminal domain, is acquired by Douglas, and her theory is judged as a firm foundation for

my later argument.

Das' theory: liminality of death
Das' work [l976] which deals with liminality in the broad sociological perspective has

the feature of her argument being constructed consistently on the basis of a particular

ethnographic context of Hindu society [Das 1976: 249]. On the conceptual bases of
Durkheim's original sense of"sacred" and van Gennep's "marginality" [Das 1976: 246‑248],

Das rejects Dumont's emphasis of the pure‑impure dichotomy, and replaces it with the
religious (transcendental) concept of the "sacred", namely, a cosmic order as a source of
axiomatically legitimising social institutions [ibid.: 247]. Das defines pollution as the

liminal (marginal) situations in which "an individual experiences his social world as
separated from the cosmic" [ibid.: 248] and which have a threatening nature. Religion
provides the means by which liminalities are positively overcome. Das states the important
dictum that "the paradigm of liminality par exeellence is death" [ibid.: 252]. The essential
meaning of "ritual" fbr her is to "convert death (birth) from an accidental, contingent event
capable of questioning the entire social order to a part of a design of a cosmic order" [ibid.:
256]. A sacrifice or a death ritual (cremation) is, therefore, the most typical "ritual" in this

sense (see also [Kaushik 1976]).

It is made clear that Das' argument can also be regarded as one of the attempts taking

into consideration the dimension of "the intimate order", especially in the Hindu social

context. However, I feel that Douglas' expression, "a great release of power through
embracing death", is more suitable than Das' expression of "the restoration of cosmos
through a sacrificial rite". Das' contribution, mentioned above, is basically due to her special

attention to the sacrificial aspect of death,2' which cannot be reduced to the this worldly

principal of pure‑impure. This is the point which Gluklich wants to make when he
recommends Das' argument, as previously mentioned. In sum, Das' discussion makes clear
that Hindu ideology holds the transcendental value of the "sacred" which is reproduced
according to the logic of sacrifice, or the logic of death and the regeneration of life. This
naturally explains Das' standpoint from which she criticises Dumont's identification of life
process pollution with caste pollution.
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Metaphor of dying
In order to expand the point that Douglas and Das made clear, it is usefu1 to take up

Meigs' work on pollution, which challenges Douglas' theory on the basis of her
monographic data from the Hua people ofthe New Guinea Highlands [Meigs 1978]. Here I
focus only on the merits ofher work and ignore its shortcomings.22

Meigs also questions a point, which is repeatedly pointed out as a critique of Douglas'

theory by many writers: "how can Douglas account fbr the fact that most anomalous,
disordered phenomena are not polluting? Consider, fbr example, in that same context of the
dining room table not shoes but a toy ship, or stationery, or aroll ofpaper towels, or a new

dress. Each of these is as out ofplace as the shoes. Yet we do not feel them to be dirty or

polluting. "Messy" is the appropriate term" [Meigs 1978: 310]. Meigs asks what makes the

difference between pollution and a mess. In response, she defines pollution as: "(1)
substances which are perceived as decaying, carriers of such substances and symbols of
them; (2) in those contexts in which the substances, their carriers, or symbols are threatening

to gain access to the body; (3) where that access is not desired" [ibid.: 313]. In this
definition, "the perception of decaying" is seen as the first key notion. This notion is based
on the Hua view that "Anything that is polluting is a fbrm of nu (vital essence)" [ibid,: 307].
"AJde is viewed as the source of life, vitality, sexuality, youth, Its loss or contamination may
result in loss of health, ageing, or death" [ibid.: 306]. Meigs illustrates that aune, which is

defined as the animating substance ofmatter, is nu in its positive, health‑enhancing aspect;
whereas siro na is nu in its negative, health‑reducing aspect [ibid.: 308]. She reports that
menstrual blood and parturitional fiuids are the most dangerous and polluting but are, at the
same time, regarded as "the meanspar excellence ofaune transfer" [ibid.: 309].

Thus, Meigs shows that the perception of decay or of losing nu,' is recognized as
pollution, and pollution is, therefore, evoked by the liminal situation of dying. Moreover, as

is suggested by aune typically being embodied by menstmal blood, pollution, narnely, the
perception of death, is the moment of the regeneration of life. Through these arguments an
important point is raised. That is, pollution is not death itselfbut perception ofdying, Meigs

regards as the sources ofpollution, "substances which are perceived as decaying, carriers of

such substances and symbols ofthem". This suggests, in sum, that the "metaphor of dying"
evokes pollution. Though Meigs does not use this expression, she insists that the "perception
ofbeing drawn into death" is the point that distinguishes pollution from messiness.

Thus, we find the fbllowing equation: liminali matter out of lace lus "meta hor of
d in " the intrusion of other‑worldliness e uals ollution. Meigs fails to formulate this
point well, although she touches on it in her description.
Although the clairn that the definition of.liminality itself includes the metaphor of dying

is not impossible, adding metaphor of dying is intended to more unambiguously define
pollution, keeping away the danger ofthe uprooted generalization. In other words, the added
definition makes it clear that pollution always premises a subjective viewpoint from which it

is narrated in some particular context. If liminality was understood as between different

categories within this‑worldly order from the privileged analytical (transcendental)
viewpoint, it would not always generate pollution, In this sense, it is indispensable for the
definition of pollution to have a subjective view of insider of the order, because pollution
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appears in the insider's perception of destruction of the order, i.e., the

metaphor of dying.

This interpretative fact is clarified by the above mentioned equation.

Pollution and context
The above‑mentioned equation vividly suggests that pollution must be defined in each
individual context because the "metaphor of dying" is not an absolute or objective feeling
but a subjective perception which reflects different internal and external conditions.

In order to clarify this point, let us take up the topic of "foreignness" described by

Khare [1962‑63]. According to his work, which deals with an Indian society, people often
see manners or things having a "foreign" origin as being ritually polluting in the phase of

social change. Khare gives several examples. The Western manner ofsitting on chairs and
placing food on a table is thought of as polluting by old people. Tomatoes and carrots were
treated as non‑vegetarian (ritually pollution) fbods due to their "fbreign" origin. Here we
have to notice the fact that the pollution of the first example was strongly recognized by the

old generation and by people of the higher castes who were conservative and against
European contact, and was not recognized by other people. Similarly, conceming the second
example, tomatoes and carrots are usual vegetables for today's Indians who never say that

these things are polluting. Even in those days it was not a matter of concern for non‑
vegetarians. Therefore, we can learn from these examples that it is indispensable to take into

account the contextual settings in the definition of the concept ofpollution. That is, when,
where, and how pollution is felt and who feels pollution should not be missed. This logically

leads to the possibility that everything could become a polluting thing depending upon the
context in which it is placed.

Tbward Theories of Pollution: The Distinction between "Pollution"

and "Impurity"
The discussion so far can be sumnied up as fo11ows:

(1)The complete definition of pollution requires not only the generalized cognition of
liminality (anomaly), which is expressed as "matter out ofplace" or "disorder", but also

the "perception of being drawn into death" or the "metaphor of dying", In short,
pollution is thought of as the "metaphorical perception of liminality of death". In this
sense, pollution is not an innate attribute of a carrier, but an "interpretation" of a
particular subject in a particular socio‑cultural context.

(2)Once pollution is defined, as described above, pollution can be seen to invite two
different attitudes towards it, namely, the negative and the positive, which correspond

with Douglas' distinction between the dirt‑rejecting philosophy and the dirt‑affirming
one. The fbrmer attitude comes from the offLboundary viewpoint confined in the secular

realm (the viewpoint of the outsider of the liminal domain). This negative attimde
toward pollution is penetrated by the principle of pure‑impure and makes a hierarchical
discontinuity between a pure non‑carTier of liminality and an impure carrier of liminality.
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In other words, the attitude confines one to "the real order" in Bataille's sense, in which

pollution is segregated and suppressed. To the contrary, we can imagine another positive

attitude toward pollution which reflects the on‑boundary viewpoint of the sacred realm
(the viewpoint of the insider of the liminal domain). This shift of viewpoint from the
outsider to the insider is described as participation in the liminality of death, which is
comparable to the sacrificial act. There, "the intimate order" in Bataille's sense, or a

world of continuity, is accessed through the principle of death and the regeneration of
life.

We can extract two dififerent attitudes to coping with pollution. One is an attitude of
"elimination", in which pollution is regarded as a dangerous alien substance destroying the

order of the system so that it must be eliminated out of the system or suppressed in the
peripheral part of the system. This attitude is naturally connected with the social hierarchy

defined by the principle of pure‑impure. The theories of Dumont and Leach reveal this
aspect of pollution. Another is an attitude of "acceptance", in which pollution is seen as
cosmic pollution, so that it is once accepted and then converted into a creative power. In this
sense, the sacrificial act is inevitable, as Douglas and Das make clear.

These dififerences in the attitudes toward pollution imply that there are two diflferent

dimensions hidden under the conventional concept of pollution. In order to differentiate
these two dimensions ofpollution, I propose that the dimension ofpollution directed by the
attitude of "elimination" is called "impurity", while the dimension of pollution directed by
the attitude of "acceptance" is named "pollution". "Impurity" always appears as the opposite

of "purity", so that Dumont's ideology can be placed in this dimension; whereas "pollution"

is seen as an independent notion, on the basis of which Das criticizes Dumont. Thus, my
understanding of pollution provides the map on which both theories of pollution can be
properly placed.

Notes
1. Dumont notes, C̀The passage from occasional individual impurity to permanent group impurity is
exemplified here, as Hocart has stated, by the washerman ..., or the barber ..." [Durnont 1986
(1957): 463].
2. 0renstein [1968] deals with "a grammar of defilement in Hindu Sacred Law", in which he classifies
pollution types into "relational pollution7' based on kinship relations and "act pollution" caused by

contact with biological phenomena. He further classifies "act pollution" into "internal pollution"
and "external pollution", but these are not the same as Stevenson's concepts.
3. "The Hindu Pollution Concept" is a particular corpus of beliefs concerning purity and pollution, by

which rimal status, both group and personal, is defined. The fbllowing, fbr example, are included
in "the Hindu Pollution Concept": to commit the taking of life, to deal with a corpse, to treat human

excretions, to slaughter a cow and eat its meat or deal with its skin, to take an alcoholic drink,
remarriage ofa widow and so on. These polluting actions cause a decline in ritual status.

4. It is said that Dumont's theory has two strong fbundations, Bougle and Hocart. Dumont developed
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the theory ofBougle especially in terms of the concept ofpure‑impure [Kolenda 1978: 38], though

the connection between the pure‑impure ideology and the dualism of the var4a system
(BrahmanfKshatriya) is Dumont's contribution [Kolenda 1976]. Dumont doubtless learnt a lot
from Hocart's work [Hocart 1970: xvi]. For example, Dumont cites Hocart's idea in support of his
argument ofthe passage from occasional individual impurity to permanent group impurity [Dumont
1986: 463].
5. Nonetheless, Dumont's relationalist standpoint is not enough to escape the substantialist one. For

example, ifthe relationship between Brahman and Harljan is once understood by the dichotomy of
pure‑impure, its understanding soon starts to be fixed, Therefore, it is always required to prevent
substantializing pure Brahman and impure Harijan regardless ofcontext, but Dumont fails to do so.
6. In this connection, Burghart's evaluation ofDumont is this. He notes that "Dumont's approach has
often been characterized as ̀structuralist'. ... Dumont appears to be more a Weberian sociologist

than a Levi‑Straussian structuralist" [Burghart 1985: 6]. He suggests a contact between Levi‑
Strauss' universalist structuralist approach and Dumont's culturally specific structuralist approach.

7.More broadly speaking, DumDnt intends to refute the empiricism of Anglo‑American
anthropologists [David 1977: 239], This is clearly stated in his Preface to the 1980 edition
[Dumont 1980: xviii‑xx].
8. There have already been two review syrnposiums on Dumont's contributions, namely, [Madan et al.

1971] in "Contributions to Indian Sociology" and [Richards and Nicholas et aT. 1976] in "The
Journal ofAsian Studies".
9. Marriott's theory is called the transactional, etlmosociological, monist, or substance‑codes theory,

which was originally inspired by Schneider's concepts of natural identity and code for conduct
[Schneider 1968]. According to Marriott's notion, the theory tries to explain the "superior value"

ruling the caste system by transactions of "substance" in order to overcome Dumont's dualistic

thought. Marriott notes, "Transactors and transactions are oriented ultimately neither toward
"purity" nor toward "power" as usually understood in social science, but toward a unitary Indian

concept of superior valueepower understood as vital energy, substance‑code of subtle,
homogeneous quality, and high, consistent transactional status or rank." [Marriott 1976: 137].
Transactional theory also invites much criticism. The criticism of Bamett, Fruzzetti and Oster
[1976] is convincing and they point out the partiality of the monist theory and conclude, "The

exchanges and sharings of substances defining genera and creating rank ... add little to our
understanding of what Indian society is all about." [ibid.: 632‑634]. (see also [Marglin 1977: 268])
Another problem is that Maniott's theory is textual and "reductionistic" [McGilvray 1982: 88], and

seems to be derived from the Samkhya guna theory [Glucklich 1984: 38], While some field
research (e.g. [Davis 1976: 9‑21]) supports Marriott, other (e.g. [McGilvray 1982: 91]) does not.

Moreover, Good's critique of ethnosociology is fundamental and important. He points out the
insensitivity ofethnosociologists to the distinction between "data" and "theory" [Good 1978: 511]),

which makes it impossible to introduce an interpretative viewpoint. The defect remains unchanged

in the recent integrating work of Marriott and his students (Special Issue: Toward an
Ethnosociology of India [Marriott et al. 1989]).

10.Quigley underrnines the superiority of Brahman by pointing out the fatal contradiction that
Brahman priests have to receive dana from secular people in the post‑colonial perspective (see
[Sekine 1994b]).
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11. Burghart [1983] more consciously analyses renunciation from the ascetic's point of view and
clarifies the partiality of the Brahman householder's constmction of asceticism.

12. While Das and Uberoi pay attention to an egalitarian mutuality or reciprocity which is observed in

the removal of pollution among the lower castes, Parry extracts an egalitarian ideology of
"brotherhood" though his extended ethnography, which not only is found within the intra‑caste
relationship but also spills over into inter‑caste relationships. Raheja's concept of"mutuality" also

fa11s into this stream [Raheja 1988]. Parry criticizes Dumont by comparing Dumont's theory to
Polanyi's substantivist view, which is thought of as the reverse projection of modern Western
thought [Parry 1974: 105‑107].

13. The standpoint of Abercrombie et al. is not the same as that of the Althusserians. Thompson

comments, "The authors of 7vae Dominant lcteology 71ijesis may have been right to criticise
Althusserian Marxist theorists of ideology, and the Parsonian functionalist theorists of common

culture, fbr oyer‑stressing the incorporation of people into a community of shared values as a
prerequisite for the reproduction of the relations of production or the maintenance ofsocial order in

late capitalism." [Thompson 1986: 48]

14. This claim can be supported by Dirks' statement, "History ‑ viewed more as process than as
chronology ‑is fundamental to this concern with practice" [Dirks 1987: 12]. In this sense, going
beyond Dumont is symbolic because this shift can be linked with the more general argument on the
change ofparadigm from the science of"reversibility" (timeless) to the science of "irreversibility"

(time) [Prigogine and Stengers 1984]. Foucault's view, in which a concept of discourse as a
historical phenomenon is adopted and the notion of a pre‑existing system is refuted [Fowler 1987
(1973): 64‑65], can be placed in the same theoretical stream,

15. Douglas explains that anomaly is not synonymous with ambiguity but that there is little advantage

in distinguishing between these two terrns [Douglas 1966: 37], Furthermore, ambiguity,
marginality and 1imina]ity are interchangeable, as is suggested by the fact that she cites van Gennep

in her important arguments,
16. It is noticed that there is a logical contradiction which is found in Leach's identification of Figure 3

with Figure 4. I am puzzled how Figure 3 can be replaced by Figure 4, because "tabooed parts" in
Figure 3 are obviously outside of named things but "tabooed parf' in Figure 4 overlaps a particular
verbal category P (see [Halverson 1976: 510], [Platenkamp 1979: 177]).
17. The fbllowing aphorism of Eagleton is valid fbr this problem. "Such ̀pure' literary theory is an

academic myth: some of the theories we have examined in this book are nowhere more clearly
ideological than in their attempt to ignore history and politics altogether." [Eagleton 1983: 195]

18. For instance, [Hershman 1974: 293], [Bulmer 1967: 21], [Meigs 1978: 310], [Bradford 1983: 320‑
321], [Uberoi 1967: 90] and [Platenkamp 1979].
19. Douglas herselflater accepts such criticism and recognizes that anomaly is not always regarded as

pollution or taboo [Douglas 1975: 287‑288].
20. Douglas notes, "Thus we have to reckon with two tendencies in Lele religion: one ready to tear
away even the veils imposed by the necessities of thought and to look at reality direct; the other a
denial ofnecessity, a denial ofthe place ofpain and even ofdeath in reality." [Douglas 1966: 171]
The fbrmer dimension, which is realized by the mysteries of the pangolin [ibid.: 160‑170], is related
to "the intimate order"' while the latter is related to "the real order".

,

21. Das' later work entitled "Language of sacrifice" [1983] examines Vedic sacrifice in the light ofthe
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same concern.
22. It seems to me that Meigs' work is problematic as an independent study. For Meigs interestingly
challenges Douglas' theory but finally fails to overcome its shortcomings because Meigs does not
leave her this‑worldly and non‑interpretative (functionalist) viewpoint. This limitation is clearly
found in her humble statement that: "at bcst pollution could only be a particular kind ofmarginality
or ambivalence, a subclass of the larger class ofambivalent things" [Meigs 1978: 317, n. 9].

CHAPTER 2
THE PROBLEM IN STUDIES OF "UNTOUCHABLES"
Is a Harljan Community Special?
Introduction: A Contriyance of "Impure" Harijans
Harijans have been discriminated as "impure" people by Caste Hindus. The Harijans
have been necessary people for a village life not only as labourers engaging in degraded
services and manual work but also as a symbolic marker indicating the boundary between a
village socjal space and its outside. Every institution requires such a boundary marker by

which the shape of the institution is rnade clear and its identity is guaranteed. This
mechanism can be in principle extended to the relationship between life and death. One's
life could be vividly recognized when one confronts a crisis of dying. There is, therefore, a

structural correspondence between the polluting experience of dying for a living person and

socially defined "impure" Harljans for the ruling people of the village sphere. Such
boundary markers indicating the end of the inner order must be seen as the pollution or the
impure that is a sort of social alarm.

The Indian village holding the above mentioned contrivance clearly appeared in the

modern era in a broad sense. According to Kotani, the change from an ambiguous
discrimination to an unambiguous discrimination against a particular peripheral group of
people, later called Harijans, had taken place toward the modern era [Kotani 1989: 112‑1 19].

The change ofperception in terms of the peripheral people can be described in my terms as
the transition from pollution to C̀impurity" in social interpretation about them. Here, it is

usefu1 to recall Foucault's concept of "normalisation" fbr explaining modern discipline. If

the concept was applied for understanding the social position of Harijans, they would be

regarded as "̀abnormal' members of a normalizing hierarchy" [Pinny 1988: 147], who
instrumentally play a crucial role fbr maintaining the village caste system. To know this
ruling contrivance in the modern era, which reflects the centripetal viewpoint of the ruling
people, is an important outset for studies ofHarijans.'

It is now clear that the "impurity" attached to Harijans is not innate but a product of a

modern social order ruled by the dominant caste. However, it is also the fact that such a

dominant ideology has a permeating power among the villagers including Harljans
themselves, Not only that, but the scholars studying caste societies have been more or less

dazzled by the dominant viewpoint and have deviated from the proper understanding.2 As
already mentioned, the typical example is their inadequate understanding ofphenomena of
pollution or impurity.
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At any rate, our quest is to disclose the real lives of Harijans living under the pressure of

the top‑down viewpoint and in the trap of the modern contrivance as mentioned above.

Mencher's Aphorism: The Significance of the Bottom‑up Viewpoint
First of all, the fbllowing aphorism of Mencher in terms of the Harljans' viewpoint
should be noted, because it strongly advocates the necessity of seeing a caste society from

the bottom‑up viewpoint. Mencher points out not only that the idea of dharma, which is
embodied by the J'cu'manr system, has been used as an instrument of repression, but also that

many people at the bottom of the social hierarchy have been aware of this [Mencher 1974:

470].] Furthermore, she makes the important remark that "Untouchables may accept these
notions (dkarma and karma) to some extent, but it is important to distinguish between the

overt acceptance of such values and the holding of other values usually unexpressed to
outsiders" [ibid.: 476].4 This suggestion must be kept in mind when the socially repressed
people are investigated. This furthermore reminds us of another more basic problem, which
is related to what the unexpressed other value is. Prior to the problem of expression, the
values in which the socially repressed believe are actually not always clear to them, because
the indigenous or popular culture which is deeply internalized in their minds and bodies does

not have a clear‑cut shape like the superimposed dominant ideology, as Caplan, for example,

points out [Caplan 1980: 235]. Thus, a study of the Harijans requires a more carefu1
approach than that of caste Hindus because we have to take into account both the Harljans'
complex representations (expressions) and the less explicit ideology (values) they hold. It is,

therefore, presupposed that there are complex relationships between the given social status
and conditions, the given ideological configuration, and their contradictory behaviour.

Moffatt's Censensus Model
Our primary question are in what kind of ideology the Harijans actually believe and
what kind of relationship is found between such a less explicit ideology and the dominant
ideology.

At the outset, Moffatt's classification regarding the studies of "Untouchables" since
1950 is usefu1, though it is problematic, asI will show.S He sets up three categories, i.e. (1)
outcaste images (lack of culture),b (2) models of diversity (other culture),7 and (3) models of
unity (replicated culture), and he then classifies his own work into the third category [Moffatt

1979: Chapter 1].8 It is clear that Moffatt's categorization is basically made according to

whether "Untouchables" share or replicate the dominant ideology. This criterion
distinguishes (1) and (2) from (3). In this sense, the difference between (1) and (2), both of
which are thought of as diejunctive theories, is subtle. According to Moflfatt, the outcaste

images imply that Untouchables have some awareness of their own oppression, while models

of diversity contain no such implication [ibid.: 21]. Moffatt claims that the main
shortcoming found in theories professing the diejunctive models (e.g. Gough, Mencher,
Berreman, and Miller) lies in their attitude in which the world of the Untouchables is
described as if it was a selficontained whole, "emphasizing distinctiveness and failing to
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weigh continuities with the larger culture" [ibid.: 23]. The criticism itself that he raised is

wonh attention, but since his research is confined to the Harijan community I wonder
whether he has enough qualification to say so. Anyhow, he asserts that the models ofunity,

in which his own theory is placed, are based on the stmctural model of Dumont and the
C̀

ethnosociological" models ofMarriott, Inden and Nicholas, and that both models, "contain

principles of diversity, but in each model diversity is either ̀encompassed by', or generated
from, a more basic unity" [ibid.: 24], Moffatt, who emphasizes a cultural consensus [ibid.:

98], concludes as fo11ows: "Those persons who are, in egalitarian terms, among the most
oppressed members ofIndian society are also among the truest believers in the system that so

oppresses them" [ibid.: 304]. This statement indicates that Moffatt is not only a strong
supporter of Dumontian theory, but also a representative of the consensus theorists in the
field of Harij an studies.

Moffatt's work is rather welcomed by Indianists, because his work contributes to
undermining ‑ as he himself intends ‑ the empathetic attitude often found among the
diejunction theorists, which reflects the researcher's personal distaste for caste hierarchy

[ibid.: 22‑23]. Mayer, for example, objectively evaluates Moffatt's book as fo11ows; "the
value of this ... book is to suggest an answer to the question of why it is that it is often the

lowest castes which are the most conservative, and the most exclusive among themselves"
[Mayer 1980: 398]. Deliege, who also studied the Paraiyars, says of Moffatt's work that it
doubtlessly provides a good illustration of the Harijans' internalisation ofcaste hierarchical

values [Deliege 1988: 109‑110; 1992: 156‑160].

Criticism of Moffatt's Work: The Necessity of an "Interpretative"

Viewpoint
I certainly understand the importance of Moffatt's paradoxical conclusion, but there are
a lot of doubts in the process of discussions through which his conclusion is reached from the

empirical data. The fbllowing methodological problems are fbund in Moffatt's works. One
is that Moffatt fails to properly take into account the historical changes in the caste system

when he discusses the position of the Harljans, though he himself provides such data (see

[Moffatt 1979: Chapter 3]). This problem appears because of his underestimation of the
important role ofhigh‑handed repression (politics) for maintaining the caste system, and his

improper understanding of the economic dependence of the Harijans which limits their
activities, as Deliege also points out [Deliege 1988: 110‑111]." This shortcoming is not
unique to Moffatt, but is related to the typical conundrum ofanthropology of"ethnographical
presence" which tends to neglect historical change. Anyhow, Moffatt fails to properly take
account of the power relationships based not only on ritual values but also politico‑economic
values (see also [Parry 1970], [Mines 1984]).

Another more fundamental criticism is the matter concerning the epistemological order.

As has already been pointed out (in Note 4), Moffatt fails to distinguish the Harijans'
experiences (what they actually do) from thejr representations (what they express to an
outsider) [Deliege 1988: 112] [Deliege 1992: 162]. It is claimed that this failure leads
Moffatt to overestimate the Paraiyars' profession of Brahman‑like orthodoxy [Deliege 1988:
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112]. Deliege concludes that, even though the Paraiyars accept the imposed hierarchy, this
does not mean that the hierarchical ideology penetrates the Paraiyars' beliefsiO but that there

is an egalitarian value within their community [ibid.: 287] (see also [Deliege 1992: 168;
1987: 235‑236]). Related to this, Deliege reports that the hierarchical divisions within the

Harij'ans that Moffatt found in Endavur [Moffatt 1979: 216] are not found among the
Paraiyars he studied [Deliege 1988: 114; 1992: 160‑161].ii

The distinction between what the Harljans experience and what they represent,
which Deliege points out, can be translated into a slightly different distinction between
what they actually believe and how they behave. The recognition ofthis distinction naturally

suggests that we cannot take how they behave at its face value, but that we have to take
into account how it is interpreted, It is necessary to adopt an "interpretative" approach for
the investigation of the complex social processes of the Harijans and fbr resolving the super‑

ficial opposition between diejunction and consensus theories. In other words, the Harijans'
behaviour does not hold fixed and objective meanings, but their subjective interpretation of
their own practiees must be taken into account.

From this point of view, Mofftitt's approach is rather naive and problematic, for he
short‑circuits the observable morphological level, like replicated social and ritual structures,

with the level of consciousness, like consensus, without any mediatory explanations [Moffatt

1979: 291‑2].i2 The connection is made by his speculation based on "pure‑impure" ideology

[Deliege 1992: 167] rather than by the Harljans' own interpretations which seem to be
motivated by their selfesteem. Such one‑sided speculation by Moffatt is often problematic
(e.g. [Mofiftitt 1979: 115]). This shortcoming arises from his static investigation. That is,

he does not deal with dynamic incidents reflecting the Harijans' interpretations in
his ethnography. In short, the replicated morphology fbund among the Harljans does not
always mean that beliefs are replicated too. The more dynamic relationships between
replicated morphology and their actual beliefs need to be carefu11y investigated from the
"interpretative" viewpoint.i3

In this respect, McGilvray's study of Sri Lankan Tamils provides an interesting example:
"the first major permanent temple to be constructed in the village was fbr Pillaiyar and not fbr

Mariyamman, despite the fact that the cult ofMariyamman remains the most important focus
of religious observance among the Paraiyars" [McGitvray 1983: 111]. This shows that the
temple which is fine and big in appearance is not always in proportion to the significance of

the actual religious beliefs. Another clear example is fbund in Maloney's work in Tamil
Nadu [Maloney 1975], in which he systematically examines the villagers' interpretations of
philosophical concepts like dharma, karma, sarizsara etc. and the world view. For example,
regarding their feelings about d]zarma; "Brahmans and many other villagers who value piety

define it in terms of morals, behavior, and thoughts. ... The non‑Brahman landowners,
merchants, and many farmers define dharma essentially as charity, fbr they are better at
charity than at piety. ... But the third class level in Tamil Nadu, the Harijans, and other lower

castes too, can vaunt neither piety nor charity and reject the idea that a donor can acquire
merit at the expense ofthe recipient. For them, real dharma is giving at the temple. ... at least
its purpose is to engender prosperity rather than to accentuate class or status distinctions."

[Maloney 1975: 175].ì He concludes that most of the lower castes (the Harijans) maintain
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their subcultural identity through their own interpretation [ibid: 189].

It is notable that all of them who provide the above examples and attach importance to
interpretative approach are commonly critical to Mofiftttt.

Thus, it is now clear that the introduction of an interpretative viewpoint is inevitable for

investigating the rather complicated social practices of Harijans. The interpretative
approach, then, requires a consideration of the fo11owing two points: (1) wnat kind of
ideology basically defines the Harijans' interpretations, even though it is difficult to be aware

of ? (2) What kind ofmotivation penetrates their interpretations?

Ideology and Interpretation: Beyond Disjunction and Consensus
Let us think about the ideology ofthe first point. The problem of opposition between a

diejunction theory and a consensus theory in Harij'an studies can be paraphrased to the
question whether a particular unique ideology exclusively corresponds to a social section of
Harijan. In fact, this problem in Harijan studies is a reflection of the opposition between the

double‑layers theory of early Maniott (dualism consisting of "great tradition" and "little
tradition") and the Dumontian structural theory (monism consisting of a binary opposition)
in Hindu social studies.

Solving the problem and going beyond the opposition is made possible by the
dialectical dialogue between both theories, that is, by taking up merits and removing defects

from both theories. A good point of a diajunction theory is having discovered two different
cultural tendencies, while a defect is its functionalist and substantialist understanding. A
merit ofa consensus theory is, even though inadequately, having extracted a hierarchical and

complementary relationship between two components, i.e., the centre and the peripheral in
the name ofideology, while a defect is taking up only an explicit dominant ideology, in other

words, only the centripetal viewpoint. Though Dumont uses ideology as the encompassing

dominant value in a static manner, ideology in nature means a consistent subjective
interpretation from the particular viewpoint and suggests the possibility of plural viewpoints.

It also should be remained that the usage of ideology, as mentioned before, is the neo‑
Marxist one in which a key concept is a generative discourse depending on context.

The dialectical consideration based on merits of both theories thus leads to a better

sketch of the dynamic (interdependent) configuration of two ideologies having different

vectors, that is, the centripetal ideology having the offboundary viewpoint and the
decentripetal ideology having the on‑boundary viewpoint. As discussed in the previous
Chapter, this dynamism is exactly fbund in the connection and distinction between the "pure‑
impure" ideology and the "pollution" ideology.

Let me explain a little more about the dynamic relationship between both ideologies. A
centripetal ideology like "pure‑impure" ideology is a ruling one that constructs andjustifies a

social hierarchical order from the off‑boundary viewpoint. The yardstick of "norrnalisation"

consisting of a binary opposition of "the highly A vs the lowly non‑A" such as "pure‑
impure" opposition is adopted by the centripetal ideology. Non‑A is a necessary counterpart
ofA, because the existence ofnon‑A as a boundary marker guarantees the identity formation
of A. On the contrary, the decentripetal ideology like C̀pollution" ideology is basically a
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passive and paradoxical ideology which is produced by the superimposition of the ruling
ideology but at the same time has a moment of escaping from it. Since this ideology is born
from the boundary between the inside and outside of the social space defined by the ruling

ideology, it must have a potentiality of undermining or disorganizing the superimposed
distinction between A and non‑A, due to its unique feature ofconfronting the outside. It can
be ironically called apassively independent ideology.

For example, although the action of animal sacrifice is judged as "impure" (non‑A) by
the centripetal ideology, the same action could be attached a different independent value B
like "pollution" indicating a power generated from the boundary, that is the interpretation of
the decentripetal ideology. In actual social life the ruling ideology is overwhelmingly strong
and explicit so that interpretation B related to confusion (e.g., "pollution") is obliged to be

suppressed and concealed by interpretation as non‑A (e.g., "impurity"). This is an
ideological struggle being deployed in an unsymmetrical power relationship. Furthermore,
in order to understand the dynamic and temporal connection between the centripetal and the

decentripetal ideologies, Kristiva's theoretical distinction between "Symbolique" and
"Semiotique" [Kristiva 1974] seems to be usefu1. According to Kristiva, Symbolique is the
value holding an intention toward the ordered state and Semiotique is the value accepting the

dynamism of maternal chaos which is dismantling but at the same time holds latent
capability. It is, then, obvious that the relationship between "pure‑impure" ideology and

"pollution" ideology corresponds to that between Symbolique and Semiotique. This
suggests that the two ideologies are two poles of views in terms of one same world that is

changeable by the shift of viewpoint from the off‑boundary to the on‑boundary and vice
versa.

The implication of the above argument fbr the problem of diajunction and consensus is
this: there are inevitably two connected and different ideologies, i.e., the centripetal and the
decentripetal, but this does not mean the objectivity of two substantial cultural entities but

the possibility of two subjective interpretations (viewpoints). Furtherrnore, within each
ideology its interpretation of the world is consistent. In sum, I agree to an inter‑related

ideological disy'unction and at the same time accept ideological consensus within each
ideology. Let us take one example. It is often said that there are "Theological Hinduisrn"

and "Popular Hinduism" in Hindu societies. What does it mean? This statement is very
much misleading and problematic, because such a distinction is made possible only by the
interpretation from the ruling viewpoint, but it appears an objective classification. As a
result, it is easily understood as the coexistence of two kinds of Hinduism, After the above
discussion, I have to say that such nai've diojunctive understanding is wrong. The statement

should be grasped as two ideologies on the same reality that are inter‑dependent or inter‑
reflexive.

The Dimension of Ideology and the Dimension of Social Section
Now we can come back to the question whether Harijans live in their own cultural
world or whether a particular unique ideology exclusively corresponds to a social section of
Harijan. Miller, one of the diajunction theorists who to some extent holds an interpretative
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viewpoint, provides an interesting bottom‑up perspective. In his argument on the culture of
the Mahar caste, one group of Harij'ans, Miller illustrates a series of themes of a "Great
Tradition" fbr the Mahar caste, which is the antithesis of the Brahmanical Great Tradition, as
fbllows; "equality ..., individual ability ,,., emotionalism ..., escape.from the system ...,"

[Miller 1966: 28]. Miller's bottom‑up illustration of the Mahar culture seems to have an
important byproduct beyond his intention. That is to say, not only this example but also
other examples like Deliege'si5 suggest that most of the cultural traits which the diejunction

theorists raise as the elements of the Harijan proper culture are not confined only to thc
Harijans but are shared among a broader section ofthe villagers. It is rather natural to think

that those cultural traits belong to "non‑Brahmanical popular culture" which is disposed in
the periphery ofthe Brahmanical culture‑centred domain.
Although eating beef or dead cattle meat, different clothes, a custom ofbride‑price etc.
are thought of as the cultural traits showing the peculiarity of Harljan culture, most of them

are not the difference of cultural quality but are caused by social suppression and economic

disability and moreover forcibly reproduced by the pressure of the ruling people. It is,
therefore, important to recognize that there is no a priori correspondence between a social
section ofHarijans and "a Harijan proper culture" imagined by diojunction theorists and that

the cultural (?) gap between Caste Hindus and Harijans is not an ideological (qualitative)

difference but a quantitative difference or a difference of fragmented cultural traits
historically reproduced by institutionalized compulsion. As is subsequently clarified in this

book, the ideological rupture is not fbund between Caste Hindus and Harijans but is found

"between the Brahnanical theology and the popular ideology" [Caplan 1980: 234]. The
above consideration gives us a significant lesson that there is a discrepancy between the
dimension of social section and the dimension of ideology. Listening to the lesson makes us
free from the presupposition that Harljans must have their proper culture (ideology). The
peculiar cultural traits fbund among the Harijans should not be regarded as their independent
proper culture but is seen as a distortion produced through a long history of discrimination.

This is the fundamental recognition on the basis of that the studies of Harljans vv'ould be
properly developed.

Motivation and Strategy of SelfiAggrandizement
Let us shift to the second point ofmotivation. What is the driving force ofthe Harijans'

interpretations? As many writers point out, there is a contradiction in appearance or "half
way" situation in the Harijans' cultural practices. Parry notes, by citing Fuchs [Fuchs 1965

(1908)], "they (SC and ST) frequently contain a strong elemcnt of ambivalcncc. On the one
hand the inequality of man is explicitly denied, while on the other hand, cult members are
urged to adopt a style of life and a set of customs culculated to enhance their standing in the

eyes of orthodox society." [Parry 1974: 117]. In order to understand such complex social
processes ofthe Harljans' behaviour, a closer examination is indispensable.

In this respect, Freeman's attempt [1979], in which the life history of an Untouchable
called Muli is reconstructed, is remarkable. In this work, Freeman throws light upon a very
ordinary (non‑elite) Untouchable's experiences, behaviour and thoughts, and tries to describe
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his inner viewpoint, though he does not suflficiently analyse the rich source materials in his

book.ì From his book, we learn of the Harijan's strong desire fbr "selfiaggrandizement" i7

which ultimately penetrates Muli's diversified activities ranging from opportunistic to
defiant. Most impressive is Muli's split attitude, on the one hand, aspiring to the power of

the higher castes and being keen on acquiring firiendship with them, but, on the other,
ridiculing the shamefulness of the higher caste people and cynically ebjoying the servile
attitudes shown in front of him. Though it is true that his attitudes appear contradictory,

these aets in fact suggest his consistent desire fbr escaping from his socially oppressed
position. In this sense, it is especially interesting and notable fact that Muli, who has no

hope of an institutional refbrm of the discrirninative system, is much concerned with the
dimension ofdyadic relationships in which he can have something left to his discretion. This

dimension is defined as "the pair imaginary sphere" in Yoshimoto's terms,'8 and includes
family, marriage relationships, sexual affairs, and ftiendships. Here one can be freer from
the social and fbrmal sphere such as the oppression of caste hierarchy, which is defined as

"the communal imaginary sphere" by Yoshimoto.
In the present context, Vincentnathan's work [1987] is outstanding, because the
complex behaviour of the Harijans are systematically analyzed in it. Her theoretical

framework for explanation of contradiction among complex social processes (of the
Harijans) is based on a Parsons' system theory, which can simultaneously take into account
the plural systems such as personality, society and culture that are not fu11y interchangeable,

rather than on Dumontian "structure" (not structuralist) theory [Vincentnathan 1987: 81,

110‑118]. The attempt of understanding Harijans' conducts in the framework of the
relationship among the above mentioned three systems naturally leads us to take a strategic

viewpoint. Her key assumption is "that people have a basic need fbr selfesteem or a
positive identity, and for positive communal esteem, from which their selfesteem is in part
derived" [ibid.: 81‑82]. She seems to see a basic need fbr selfesteem not only as motivation
(or an incentive fbr action), but as a key need integrating several other basic needs, like
security, social ties, cognitive needs [ibid.: Chapter 2],i" She thus claims that the Harijans'

selfesteem rnanagement within the given socio‑cultural conditions is a consistent theme
which penetrates their diversified and contradictory actions, in other words, that this
consistent theme selfesteem produces, and at the same time integrates, their various strategic

behaviours.
On the basis of Marriott's four strategies corresponding with four var4as [ibid.: 63]
(see [Marriott 1976: 122]),20 she lists the Harijans' social strategies as fbllows: in the spheres

of intercaste relations, passing, avoidance and withdrawal, positive transactions, defiance,

political movements and protests, escape, non‑caste‑based status [Vincentnathan 1987:
Chapter 4]; and in the spheres of intracaste relations, an optimal strategy (disassociation,

exemplary behaviour), an optimal and maximal strategy (political power), a minimal
strategy, a pessimal strategy (cognitive reversal, deviant behaviour) [ibid.: Capter 5]. This

list of strategies, all of which are motivated by selfesteem, provides a usefu1 map for
understanding the various behaviours of different types of Harijans ranging from passive,
illiterate and rural Harijans to positive, educated, urban Harijans. In this sense, Freeman's
book can also be to a considerable extent analysed by using Vincentnathan's theory.2'
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Here, I would like to fo11ow especially her basic notion of selfesteem management.
This notion is applicable fbr my present inquiry into what kind of motivation penetrates the

Harijans' interpretations. However, I prefer to adopt a slightly modified concept of self
esteem, namely, the more inclusive concept of"selfLaggTandizement", fbr the fbllowing two
reasons. The first reason is that, though Vincentnathan uses the concept of selfesteem in
two ways, i.e. as one of basic needs and as a central need integrating other needs, I take up

here the latter broader sense ofselflesteem. The second reason is thatIwould like to adopt
Bourdieu's sense of volition working as a fundamental motivation of strategy (see Note 1 7).

Thus, the coexisting attitudes ofboth accepting the system and blaming the system can

be explained without contradiction as part of the Harijans' strategies for seeking self
aggrandizement. This viewpoint doubtlessly leads us to a horizon where the unproductive

dispute between diajunction and consensus theories is overcome and synthesized. This
dynamic understanding of their activities, which allows for the coexistence of different
"systems", furthermore makes it possible to properly take into consideration the influence of

the socio‑cultural changes due to westernization and modernization22 upon the Harijans'
strategies, such as disconnection from the village system, mass or individual conversion,
caste associations, conscious manipulation of pollution as a social weapon and so on (see
[Miller l966], [Kolenda 1960], [Barnett 1975], [Cohn 1955], [Searle‑Chatteijee 1979, 1981]
etc.).2]

The Dominant Ideology to be Replicated and Harljan Strategies
The above discussion on their ideology and motivation in terms of the interpretative
approach can be in a sense synthesized when we rethink "the harijans' replication of thc
upper castes' culture", which was proposed by Moffatt. In this connection, Vincentnathan
provides an interesting example in which the recent shift of the deity of the Anbur (her
studying village) communal festival from Kaliyamman to Murugan is understood not as the

conflict "between power, which is inherently contaminating, and purity", but as that
"between supernatural power and a desire to increase communal esteem through purity"
[Vincentnathan 1987: 347]. This example vividly shows that the HariJ'ans' replication is not
due to their being "the truest believers" or " Sanskritization", but is seen as an act aiming at

selfiaggrandizement.2̀

The replicatory acts of the Harijans cannot be explained adequately by the non‑
interpretative usage of the concept of Sanskritization which disregards whether they are tme
believers or not, but should be described as conscious and strategic borrowing from socially
evaluatcd cultural modcls which is expccted to enhance their selfiaggrandizement.

Lastly, I should make clearer what the dominant ideology to be replicated is. When we
consider the Harljans' replication in the village sphere, it is necessary to take into account

two levels of social space, namely, the space within a particular village, and the broader
social space beyond villages.

As to the village space, we can imagine two different cases according to the dominant

caste of the village system, that is, the Brahman‑dominated village and the non‑Brahman‑
dominated village. In the former case the upper caste culture is of course the Brahmanical
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one; whereas in thg latter case the upper culture is more or less different frorn the
Brahmanical one, even though it has been Sanskritized in various ways. In the larger outside

social space where modernization (urbanization) prevails, "class" ideology based on a
market economy and the Brahmanical ideology which is reintroduced as the middle class
ethics coexist and occupy the dominant position in a complex manner [Kolenda 1960: 286].
The village Harijans today thus logically have two‑layered models of dominant values to
emulate, namely, the local dominant caste's values and the more widely accepted dominant

value which is a cultural complex of modernity and Brahmanical culture, i.e., "the
contemporary popular Brahmanical culture" in my term.
If Moffatt's work is placed in this framework, it is evident that he is a bit careless
because, as a Dumont‑fo11ower, he wittingly or unwittingly confuses the upper caste culture
with the Brahmanical ideology ("pure‑impure" ideology) in his argument. Since the village I
study here is a non‑Brahman‑dominated village, I naturally have to be conscious of such a
distinction.

Needless to say, village Harljans also live in the contemporary world where people's

social spaces are rapidly expanding and multi‑layered. Therefbre, it is more and more
indispensable fbr the studies ofHarij an strategies to properly ascertain the extension of social

space and its ideological configuration.

Notes
1. The way of elimination with an expression of pollution or impurity, if it was once internalized,
could be very effective for repreducing and sustaining a hierarchical order of the social due to its

connection with a embodied sense. The implication becomes obvious when the sensory expression
ofpollution is compared with ethical expression ofbad, because, though the latter axis ofgood and
bad allows consideration based on reason, there is little room fbr reasonable thinking in the fbrmer

axis of pure and impure. Therefbre, the way using the fbrmer expression more directly resorts to
the people and, as a result, works for concealing the crude from of the dominant ideology.
2. Although this is a problem of relationship between the level of data and that of analysis, it is, in

fact, not a simple and small problem. Why does the dominant ideology of the society studied so
often reflect upon the theory of social analysts? One of my basic answers is that it is because there
is a structural similarity between the system of normalisation (in Foucault's sense) realized by the

dominant ideology in the observed society and the Orientalist structure of Modem Western
knowledge in which the analyst is deeply involved.
3. Mencher seems to imagine the people at the tower end ofthe social hierarchy as conscious subjects

like an awakened proletariat, who reject the dominant ideology [Mencher 1974: 469]. She is
classified as an "outcaste images'7 theorist by Mothtt [Mothtt l979: 10], and is regarded as a
theorist professing "countercultural models" by Vincentnathan [Vincentnathan 1987:74].

4, Deliege also makes the same point, namely, the distinction between an actual experience and its
representation, in his criticism ofMoffatt [Deliege 1988: 112]. There, he raised the example that
the Paraiyars do not usually accept that they are beefLeaters, even though they actually eat it. This

example reveals that the Harljans have a strong desire fbr selfirespect [ibid,: 112]. The point is
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further developed by Vincentnathan, who investigates the Harijans' behaviour under the concept of
selfiesteem [Vincentnathan 1987J.

5. The fo11owing studies of "Untouchables" soon come to mind: [Cohn 1954, 1955, 1958], [Miller

1966, 1967], [Mencher 1974], [Maloney 1975], [McGilvray 1983], [Kolenda 1960, 1964],
[Sachchidananda 1977], [Mofflitt 1975, 1979], [Freeman 1979, 1986], [Vincentnathan 1987],
[Deliege 1987, 1988, 1992, 1993], [Khare 1984], [Houska 1981], [Sear]e‑Chatteijee 1979, 1981],
[Mosse 1994b] etc., though the list is not complete.

6. Moffatt claims that Gough [1956], Mencher [1974], and Berreman [1971] can be classified into this

category,
7, For this category, Cohn [1955], Kolenda [1964], Gough [1960, 1973], Miller [1966], etc, are

mentioned by him.
8. Vincentnathan also takes up a similar categorization to Moffatt's. Her tripartite models are the

consensus model, subcultural model and countercultural model [Vincentnathan 1987: 70‑75]. It
seems to me that these models correspond respectively with models of unity, models of djversity
and lack ofculture in Moflfatt's sense.

9. This shortcoming of Mofflitt seems to be derived from Dumont who, as Dirks argues, separated
caste from the politico‑economic sphere [Dirks 1987: 7‑10]. Dirks notes that this problematie view

is commonly found in comparative sociology which tends to remove politics from societies [ibid.:
8].

10. Deliege clearly states elsewhere that: "there is no necessary link between these two concepts:
replication does not imply consensus," [Deliege l992: 160],
1 1. Deliege's conclusion should not be, however, simply thought ofas an argument fbr diejunction. On

the one hand, when he notes that the contrast between the Brahmans' customs and those of the
Harijans [Deliege 1988: 115] can be seen as the two poles ofone continuum which is bridged by
Sanskritization [ibid.: 1 16], this aspect ofhis theory seems to come closer to Moffatt en the other

hand, since Deliege emphasizes the complexity and contradiction of the Harijans' behaviour and
values [Deliege 1992: 171], his approach looks like a conciliation between the dieq'unction and

consensus theories. The argument of Deliege is rather similar to Cohn's on the Camars [Cohn
1955]. In this sense, it seems that the categorization ofthe diajunction model itselfis idealized in
the disputes. In this connection, it is due to Mosse's article [1994b] that the latest work still
supports Moffatt's view after learning of Deliege's critical works of Moffatt. It seems to me that

the arguments between Mosse and Deliege do not meet each other and Mosse's way of argument
remains unchanged in the studies of"Untouchables" (see [Deliege 1994]).
12. A link between replication and consensus is claimed by Moffatt on the basis of the Harij'ans'

replication observed in the fo11owing three major areas: an inter‑caste relationship among the
Harijans, an intra‑caste relationship within the Paraiyars and the Harijans' religion (see also
[Deliege 1992: 157]).
13. Here, one is reminded of Miller's claim, based on Bailey's [Bailey 1959: 91] criticism of Dumont;
"shared components are not the indicators ofparticipation in a single system .., or tradition. It is

the perceived relationship between components, the organization of the meaning of these
relationships and components which gives body to a ̀tradition"' [Miller 1966: 41], Not only is this

claim suggestive, but Miller clearly points out the significance of an "interpretative" approach
[Miller 1966: 28].
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14. Furtherrnore, in terms of korma, he sums up: "Brahmans define karma in moral and behavioral
terms. Most farming and middle castes define it simply as sin. The majority ofHarijans define it
as misfortune, and in so doing they absolve themselves ofresponsibility fbr hard times, sickness, or

ritual pollution." [Maloney 1975: 176]. Maloney's conclusion on the Harijans' definition ofkarma

almost corresponds with the theory of fate &armcij among a group ofNorth Indian swecpcrs (UP)
which is described by Kolenda []964]. Kolenda also claims that the sweepers do not believe in
practice in the higher castes' philosophical understanding of the transmigration‑korma idea
[Kolenda 1964: 74],
15. The comparative list ofcultural traits between Brahman and Harljan [Deliege 1988: 1 15] is usefu1.

16. Freeman's later article [1986], which is produced on the basis of his ample monograph, makes his
theoretical position clear,

17. Although I have already used the term "selfiaggrandizement", my usage of the term is based on
Bourdieu's idea ofa basic motivation ofstrategy, that is, "the volition for seeking the perpetuation

of one's social existence". For example, "A family is a conatus in Spinoza's sense, that is, a
corporate body that holds the volition for enduring its social existence without losing all of its
power and priviledge and the family adopts a rnaniage strategy, an inheritance strategy, a economic
strategy and especially an education strategy as its reproduction strategy"[Bourdieu 1990: 84].

18. T.Yoshimoto proposes the hypothesis that the super‑structure in the Marxist sense, or "the total

imaginary domain" in his terms, consists of three imaginary spheres, namely, "the personal
imaginary sphere", like art and literature; "the pair imaginary sphere", like family and sexual

relations; and "the communal imaginary sphere"; like state and law [Yoshimoto 1982 (1968)].
According to him, the former two spheres are incompatible with the third sphere. In this sense,

Muli's aspiration fbr having a pair relationship going beyond caste boundaries, namely, his
friendship with a Caste Hindu, can be regarded as a challenge by him to caste feelings, even though

made unwittingly.
19. Though she repeatedly reminds us that the need fbr selfesteem should not be regarded as a single
deterrninant ofthe personality system [Vincentnathan 1987: 84, 86], there is no doubt that she deals
with selfesteem as the focal concept throughout the thesis.

20. Vincentnathan's explanation of varua strategies is as fbllows: "(1) The Qptit !na!I or Brahman

strategy, in which less gross substance codes are received and more given; (2) the maximal or
Kshatriya strategy, in which there is a vigorous giving and receiving of substance codes among
closely ranked castes, often for political reasons to maintain a wide network of alliances; (3) the

minimal or Vaishya strategy, in which there is less giving, because those above refuse, and less
taking (from those above or at same level, as well from below) to maintain a pose of being higher;
and (4) the pgssi!pat!1 er Shudra strategy, in which there is less giving because those above refuse,

and more receiving, because it will not lower their position further, and often because they cannot
financially afford to refuse." [Vincentnathan 1987: 62]

21. Muli's behaviour, described by Freeman, can be analysed like this. '̀Positive transactions", like

friendship, and "defiance" seem to be predominant in the sphere of intercaste relations, and
"pessimal strategy" is mainly adopted in the sphere within his community.

22. For example, from religion to ideology [Kolenda 1960: 287]; the change ofcaste culture [Barnett
1975: 151]; or the increase in the importance of non‑caste‑based status, like educatjon, economic
class, and military position [Vincentnathan 1987: 248‑263].
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23. The change of socio‑economic positions of the Harijans make possible more diversified strategies

and these changes naturally cause new dilemmas in that the differential between the socio‑
economically better offHarijans (the Harijan elites [Sachchidananda 1977]) and those less well off

(the backward Harijans) has been increased, and as a result both sections suffer from severe
problems. It is said that the Harijan elites tend to have great psychological disturbance, caused by
fa11ing short of their raised expectations [ibid,: 253]; while the backward people are put into a more

unstable economic condition than before [ibid.: 88] (see also [Gough 1989]),

24. Although the tendency that Harljans themselves are averse to inter‑caste rnarriage is sometimes
taken up as an example to explain their conservatism in terms ofcaste boundary or their replication

of the dominant ideology [Mayer 1980: 3981, this is absolutely misleading. This does not imply
their conservatism but is the product of their practical sense. It is the Harijan side that always
submits to severe social sanctions in the case of inter‑caste marriage so that such harsh experiences

they have had repeatedly naturally discourage them from conducting inter‑caste marriage from the
viewpoint of selfidefense. Generally speaking, their negative experiences fbr a long time tell them

the non‑reality of seeking social integration and they incline to choose the way of foi:ming a
separate social domain for protecting their security.

CHAPTER3
SETTING
Village, Caste

and Kinship

On Fieldwork
The field materials fbr this book were collected through a series of fieldwork excursions

in Tamil societies, conducted intermittently from 1980 to 1989. The total period of
fieldwork among Tamil societies was roughly eighteen months, consisting of two stages. In
the first stage, I did fieldwotk in the Jaflha Peninsula, Northem Sri Lanka, between July and

September 1980 and between July and August 1982.i At the end ofthe first stage I had a one
month trip to Tamil Nadu, Kerala and Karnataka for an extensive survey of house forms, in

September 1982. Nonetheless, the present book is produced mainly on the basis of the
second stage of field research carried out in the Madurai area, Southem Tamil Nadu, over
twelve months between July and September 1985, between July and October 1986, between

August and October 1987 and between February and March 1989. The first stage of
fieldwork among the Jaffiia Tamils could be seen as a preliminary one for my Tamil study, in

which my various concerns with caste society were developed. In contrast, the second stage

of fieldwork was more purposefu11y undertaken, because I had started to fo11ow my post‑

graduate course in 1983. The periods during which my fieldwork was carried out were
concentrated on the same season‑ from the end of the dry season to the beginning of the
rainy season, with the exception of the Iast visit in 1989, which to some extent compensated
for this seasonal partiality. In this respect, my fieldwork is not the most anthropologically
desirable one, but I had no option other than to carry out my fieldwork in that period due to

my college duties. However, I think that this does not cause decisive damage to the
arguments in the book because the main issues discussed here are rather free from seasonal
change, though I did my best to collect more reliable infbrmation in terms of the incidents I
could not directly observe.2

The outbreak of the Colombo riots in the summer of 1983 made it impossible to
continue fieldwork in Jaffiia, and I decided to shift my field to Tamil Nadu. Apart from this

negative reason, I had the more positive purpose of making a comparison between a society

of island Tamils and one of continental Tamils. In the course of my village selection in
Tamil Nadu, I had gradually become conscious about my present attempt to reconsider the
ethnographic basis on which Dumont established his powerfUl theory of purity and pollution.

As a result, I decided to choose my field in the Madurai area, where Dumont's field of
Tengalapatti is located, as I thought that Dumont's monograph, fbcusing on the intra‑caste

relations of the dominant caste Pramalai Kallar tsioj [Dumont l986 (1957)], should be
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reconsidered by a study of inter‑caste relations in the same type of village. I was encouraged

by Dumont's statement, "I have not exhausted the empirical complexity of my South‑Indian

ethnographic work" [Dumont 1980: xix]. After visiting several villages around Madurai
city, Kinnimangalarn, which is located on the southern side of Tengalapatti, was finally
chosen.3

The first villager I talked to in Kinnimangalam was an ex‑president of the
Kinnimangalam panchayat, P. Cinnacami (a Kallar) who happened to be chatting on the
village mantaì when I visited the village fbr the first time. At that time there was no
president of the village panchayat because the local government had postponed having an
election fbr nearly ten years due to political reasons. Therefore, he was in a sense acting
village president and he gave me permission to conduct research work in the village, after

hearing a brief explanatien of myself and of my research purpose. He then took me to the
village priest's house where I was served a coconut juice, and I chatted with the village
priest, N. Mutturamalingampillai (a Pantaram), and with the ex‑president's elder brother's
son, K. Cataccaram (a person ofCattayi lineage ofthe Kallars). The fo11owing day, as soon
as I reached the village, I was taken to the front of one of the biggest houses along the

village's main street. There I was welcomed by a young, but dignified, man named S.
Balasubramanian (a Pillai), the son of the late na.t.ta4mai (Village mmpc{D, who ultimately

gave all‑out cooperation with my research work.5 When I met him, I was convinced that my
village selection was right and that I was almost formally accepted by the village. Other
villagers also gradually recognized me as a Japanese researcher doing a village survey for a
Ph.D. thesis. I was accepted basically as a guest of the nd.t.ta‑n. mai family and this almost

meant that I became a guest ofthe village (more precisely, the Kinnimangalam hamlet). This

process of establishing rapport was very natural from the viewpoint of the village power
stmcture, so that most villagers naturally accepted this situation.6

In order to carry out my fieldwork in this village, I had no option but to accept this
initial situation in which I established my rapport with the villagers, even though it had both

merit and disadvantages. That is to say, this was the position I had to accept when I
considered how to make contact with the village Harlj ans.

I always kept in mind that the aim of my fieldwork was to collect data equally from all
the castes of the village, and I consciously thought that this fieldwork aim distinguished

me from Dumont and Moffatt, who concentrated upon a particular caste community,7
Nevertheless, I had to recognize the practical fact that I was deeply involved, generally
speaking, with the dominant castes but, more specifically speaking, with Balasubramanian's
family. Thus, I was put in the dilemma that I could not neutrally carry out fieldwork both

among the dominant castes and among the dominated. More simply, the problern was how
the viliage Harljans would respond to me while I was identified as a friend or a guest of the
dominant castes.

The Harijans seemed to have an antagonistic feeling toward the dominant castes,
especially the Kallars, though there were some factional relationships in which the dominant

caste members and the Harljans to some extent cooperated. In this sense, when I talked with
the Harlja:ns, I had to be aware of at least two types of fabrications in their replies, invented

in order to protect their own positions or to save their faces, i.e., one invented against the
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dominant castes and another against the opposing Harljans belonging to other factions. It

was possible to see through these fabrications by interviewing from many angles and
repeatedly the same person, and at the same time combining the opinions collected from
Harijans of other factions or from the Caste Hindus and, moreover, by observing a person's
actual attitudes.S In this connection, the recent progress ofurbanization proved an advantage

for disclosing such fabrications, because it encouraged the Harijans' economic independence
from the dominant castes, which to some extent released the Harijans from their oppressed
position in the conventional village system (see [Mofftttt 1979: 84]). No doubt nowadays the
Harijans are more or less protected from the rude attacks ofthe Kallars by the Untouchability

(Offence) Act, as a result of which today's Hartljans do not have extreme hesitation in
speaking about their village matters.

I think that my strong friendship with a Pillai family, not a Kallar family, helped to
place me a little outside the direct oppressive power relationships between the Kallars and
the Harijans. The Pillais are not regarded as a caste to be feared by the village Harijans.
They are rather seen as "good" people by them, due to the fact that not only are there only
three Pillai households in the village, but also that, as can be historically verified, their

behavior is far more modest than that ofthe Kallars. This means that my friendshjp with the
Pillais was more acceptable to the Harijans than my friendship with the Kallars.

It seems to me that my fieldwork conducted intermittently, as mentioned above, to some
extent prevented me from being entirely identified with a particular caste. On the one hand it
cannot be denied that I was identified with the status of the Pillais, but on the other hand I

tended to preserve my outsider's position as a Japanese visitor until the end of fieldwork.
This interruption ofidentification left open the possibility that the Harijans would confide in

me rather more freely because of my perceived outsider's position.
When I interviewed the Harij'ans, I basically fo11owed a process in which I started from
rather neutral questions, with no direct reflection of village power relations, such as kinship

relations, processes of rituals and festivals. Only afterjudging that I had established a good
personal relationship with that Harijan, did I touch on more sensitive points, like inter‑caste

problems and inter‑lineage conflicts. When interviewing, I always visited each Harljan's
own house and often entered inside the house in order to avoid the presence of unnecessary

people, especially of dominant caste persons. When I could not segregate a Harijan from
other people, I avoided more sensitive questions, and rather tried to observe how the Harljan

responded both to other people and me.
I recognize that my fieldwork holds various limitations, as indicated above. However,

at the same time, I believe that my "data" collected among the Harijans has enough
reliability fbr reconstructing their social and cultural situation, fbr I always took effbrts to

pay attention to the contextual connotations of our conversations in the given interviewing
situation. "Data" in my sense is not simply crude information about what people say or how
they behave, but rather is interpretative information, fbund by placing people's statements
and behaviour in the context of data‑collection including my presence (cf [Peacock 1986]).
In this connection, it is important to make clear the difference between Mofftitt's attitude and

mine in terms to data‑collection. Moffatt fastidiously attempted to exclude any "suspicion in
the minds of the local Harijans that I (Moffatt) might be reporting what they told to the high
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castes" [Moffatt 1979: xxvi]. Though I ofcourse admire Moffatt's sincere attitude in terms
of his fieldwork, I rather suspect that this attitude corresponds to his static understanding of
data, which lacks an interpretative viewpoint, as already pointed out in the previous chapter.
I do not deny his effbrts in seeking the neutrality of a fieldworker especially in the study of

the Hadjans, but it seems to me that if he naively believed he could collect data free from
any suspicion, his thinking would be a product ofthe ideal. I think that it is more significant

how a fieldworker interprets the collected data distorted by the informants in the given
context. It seems to me that this attitude of data‑collection is more "anthropological" than
that excluding the informants' bias from the beginning.'
Befbre starting the ethnographic description, it is necessary and helpfu1 for readers to

know the change of value of the Rupee during the 15 years from 1985, whenIbegan my
fieldwork, till today. Ifthe consumer price index in 1986‑87 is 100, that of1997‑98 will be
265 in Tamil Nadu and 269 in all India, and as to the exchange rate, while 1 Rupee equalled

about 20 Yen in 1985, 1 Rupee was less than 3 Yen in September 1999. Readers should
keep in mind that the present time ofthis ethnography is the latter halfofthe 1980s.

Geographical and Historical Sketch
Geographical sketch
The Tamil village Kinnimangalam (Kin. 4imankalarnj, where I conducted fieldwork, is
located about 15 kilometers west ofMadurai city, the capital ofthe Madurai district ofTamil
Nadu state.iO The villagers ofKinnimangalam can easily travel to and from this historic city

by bus. Besides the bus service between Kinnimangalam and Madurai which operates three
times daily, Kinnimangalam villagers can also use the more frequent buses from their nearest

town, Chekl(anurani, which is situated at the junction of thc Madurai‑Teni and the
Tirumangalam‑Dindigal roads. Another town that Kinnimangalam villagers sometimes need
to visit is Tirumangalam,'i which is 1O kilometers south of Kinnimangalam, because there is
a Taluk office there. A bus service to Tirumangalam operates hourly from Chekkanurani.
Cheklcanurani is located within walking distance of Kinnimangalam, being located only

one mile away from it. Chekkanurani thus functions as part of the everyday life space of
Kinnimangalam villagers. Data pertaining to the shops and services of Chekl(anurani, the
total number of which are 258, is shown in Tables 3.1 and 3.2 (See Appendix A). Most of
these shops deal in goods and services which directly support villagers' everyday activities.

In this respect, the town, which originated from a Saturday weekly market, is still in germ
and very dependent on the surrounding villages.
Needless to say, a town attracts villagers not only to meet their practical needs, but also

to offer them opportunities for recreation, such as the cinema.i2 In addition, villagers ean

enioy being relatively free from the caste hierarchy in a town. Even though Chekkanurani is
a very small town in which face‑to‑face relationships are still maintained, the feeling ofcaste

discrimination is much reduced there compared to the situation in the village. The town,
therefbre, to some extent plays the role of being a refuge fbr the Harijans (Untouchables) of
the surrounding villages.

Kinnimangalarn is situated on flat land extending from the southern side of a range of

mountains called the Nagamalai'3 (literally, snake hill).

Agricultural villages in South India are classified into "wet land area" or "dry land
area" , but even wet land areas have only around 1100 mm annual rainfa11, so that it is
difificult to maintain waterfield rice cultivation without an irrigation tank. According to the
classification, Kinnirnangalam is seen as a villagejust close to a wet land area. In fact, the

villagers make their living mainly by agriculture of tank and well irrigated land, which
occupies about 51% of the cultivated land, and non‑irrigated land." Villagers claim that
recent agricultural production has been unstable because ofirregular and inadequate rainfa11,
though their claim is not fu11y supported by the official statistics of rainfa11 (c￡ [6ovemment

ofMadras 1933: 46], [Government ofTamil Nadu 1986: 58‑61]).

Table 3.1

Classification of the shops and services in Cheltkanurani

Category

Shops or Services (No. ofshops)

Agriculturel

chemical fertilizer (5), cotton brokerages (3), tyre repairs (3), chemical fodder (2),

Stock raising

motor pump repairs (2), Milk Cooperative Society (1), farm tractor repairs (1)

(17)
Daily life

(65)

bicycles (13), barbers (12), firewood (7), fiorists (7), hardware (6), cleaning (3),
bullcart repairs (3), bicycle parts (2), iron scrap (2), charcoal (1), astrology (1),

frame making (1), iron smith (1), oil (1), pantal (a hut fbr rituals) making (1), key repairs (1),
clay pots (1), stone statues (1), Saturday market (chickens and goats) (1)

Food stuffS

(56)
Factory

greengrocers (19), groceries (12), butchers (mutton) (5), fruiterers (5), grinding (5),
rice dealers (3), steamed bread (3), snacks and sweets (2), dry fish (1), beans (1)

soft drinks (2), aluminium products (1), calcjum (1), cement boards (l), soap (l)

(6)
Othersl

tea stands (35), tobacconists (20), textiles (14), tailors (1O), restaurants (7), stationers (5),

Urban elements

radio sales and repairs (4), clinics (3), drug stores (2), electrical goods (2), fat)cy goods (2),

(115)

studios (2), police station (1), post office (1), cinema theatre (1), bank (1),

tape recorder repairs (1), furniture (1), printing (1), cram school (1)

Total (258)

Table3.2 Shopkeepers'castes

CasteNumber ofshops

CasteNumber ofshops
Pillai

Kallar

122

Natar
Acari

57

Raveji

17

Nayakkar

1

Ampattar
Ceniyar
Pantaram
Vannar

14

Valluvar

1

11

Christian

1

5

unknown

20

Aiyar

2
2

3

2

Total

.

258
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Plate 25

Minaksi Amman Temple as the heart ofMadurai city
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Historical sketch
The outline of the macro history of the Madurai area is as fbllows. The Pandya
Kingdom ruled the Madurai area from just before or after the beginning of the Christian era.

The prosperity ofthe Kingdom is recalled, fbr example, by Tamil Sangam Literature. From
the 4th century A.D. to the 6th century A.D., the Pandya Kingdom was under prcssure from

the adjacent Chola Kingdom and the Kalabrah Kingdom. Although the Pandya Kingdom
revitalized, it was ultimately conquered by the powerfu1 Chola Kingdom at the end ofthe 9th

century. The Pandya Kingdom was again restored in the 13th century and ruled over the
weakened Chola Kingdom. At the beginning ofthe 14th century, these local kingdoms were
defeated by the invasion of Muslim powers from the north. At that time, the Madurai area
was severely hit especially by the first. invasion of the Afghan power. In the middle of the

14th century, the rule of the Vijayanagar Empire reached this area and the Muslim power
was chased out from the south. During one century from the fa11 of the Chola Kingdom to
the rise ofthe Vijayanagar Empire, enormous social changes and confusions were caused by
those Muslim invasions [Karashima 1980: 104]. According to Shigematu [1976: 57‑58], the
ruling system ofthe Vijayanagar Ernpire was changed both befbre and after the middle ofthe
16th century from "centralized feudalism" to "decentralized feudalism". From the latter half

of the 16th century the local lord, the Nayaka, became the major independent power and
finally established a regional dynasty in the Madurai area. The middle of the 17th century,

panicularly, was the golden period of the Nayaka dynasty, when Tirumalai Nayaka (1623‑

1659), called "a king of kings", was very active. The Nayaka rule, however, became
unstable befbre the power of the Mughal Empire reached this area in the middle of the 18th

century, partly due to the fbreign pressures of the Mysore Kingdom and the Maratha
Kingdom and partly because of the internal contentions between Madurai and Tabjavur.
According to Rajayyan [1974: 33], the political picture ofthe southern part ofTamil Nadu in
the middle ofthe 18th century, when European contact began in this area, can be divided into
three areas, that is, the one ruled by the Nayaka (Tiruchirapalli, Madurai, Tirunelveli), the

one ruled by the Tevars (Marawars, Kallamadu) and the one ruled by the poligars (little
kings, palaiyakkdrars [Dirks 1987: 19, 52‑54]). According to this political picture, it seems

that the village I am studying, Kinnimangalam, was located between Madurai (the area ruled
by the Nayaka) and Kallarnadu (the area ruled by the Tevars).iS

It seems to me that the connection between the above mentioned macro history of the

Madurai area and the micro history of the village being studied can be confirmed from
approximately the fburteenth century A,D., even though the evidence is not all that clear.
The period called pa.taive,t.tukdilam (literally, the age of the warring states) by the villagers,

which can be traced through their oral history, almost corresponds with the period during

which the Muslim powers who had conquered this area were chased out by the power of the
Vijayanagar Empire. The villagers' claim that pa.taive.t.tuka‑lam was about 500 years ago also

becomes circumstantial evidence to support my judgement.
The history of Kinnimangalam, which I reconstmct from what the villagers told me, is

as follows. At the time known as pataivet.tukalam, two Zamindars, namely the Muslim
Zamindar and the Zamindar of the Kauntar caste, controlled the village, and the people
suffered much under their despotic rule. At that time, the village consisted of three separate
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hamlets, Amganampatti (which was located 500 meters north‑east of the present
Kinnimangalam), Konampatti (which was located 400 meters south‑east of the present
Kinnimangalam) and Mangalapatti (which was developed just on the southern side of the
present Kinninmangalam). Mangalapatti was the head hamlet of the three, where the
Zamindars lived. It is said that under the control ofthe Zamindars there were several castes

'

such as Acari, Ampa.t.tar, Vauaar, liZilaiyar, Kucavar, Altiga‑r, Paraiyar and Pi.llai. The Pillai

person, who is an ancestor ofthree Pillai families ofthe present village, worked as na.t.tdwmai

(a village headman and a village police) under the rule of the Zamindars (see [Fuller 1989:

38]). It is noted that there was no Kallar living there at that time. During the period of
pa.taive.t.tukdlam, the migrations of various castes took place because of the social instability

of the Madurai region. It seems to be at about this time that the early settlers of the Kallar

caste, such as the Kecavap lineage and the Kliniailan lineage, reached Mangalapatti.̀6 As

was commonly found in this area [Dumont 1986: 20], the Kallars took over the dominant
positions by chasing out the former rulers. This was the case in Kinnimangalam, where the
two Zamindars were killed by the Kallars.i7 Thus, the basic caste structure as the fbundation
ofthat oftoday's village was almost in place when, after this incident, the village began to be

constructed on its present site. That is to say, Amganampatti and Konampatti were united

with Mangalapatti, and the name of the village was changed from Mangalapatti to
Kinnimangalam.
On the one hand there is no doubt that Kinnimangalam as a village dominated by the
Kallars was under the influence of the regional politics of the Kallamadu.i8 On the other
hand, the village, the whole of whose land was an in‑ a‑m (a grant of land) of the Minaksi

Amman Temple, in other words, a te‑vasta'n‑am or a kOvil mdiuiyam (land donated to a
temple),'9 was economically connected with the Nayaka kings who granted these in‑a‑ms.
According to the Panchayat president, Javaharlal, in the pre‑British days kauakkappil.lai (a
village accountant) collected te‑vata‑yam (Skt. de‑vadn.va, grants to temples) in the form of

grain (in kind) and handed it to a collector sent by the Minaksi Amman Temple. Even after

British rule, in‑am grants to the Temple were allowed, but they were redefined as land
revenue to be collected in cash [Fuller 1984: 94], because the British governnient was eager

to establish the Ryotwari administration in South India.20 As far as Kinnimangalam is
concerned, the major in‑a‑ms were abolished and shifted to Ryotwari by the Madras Estates

(Abolition and Conversion to Ryotwari) Act (26 of 1948), as the Detail Notes
(Vivarakk"rmp' u) ofKinnimangalam revenue village clarify (see also [Gough 1981: 43]).
Although "Zamindari estates and private in‑dm estates were abolished shortly after the

independence of India" [ibid.: 43] (see [Mencher 1978: 81‑83]), the offices of kar4am
(village accountant) and na‑,t.ta‑4mai (village muucof ), which were originally appointed for the

Ryotwari administration by the British government, remained until 1980 when they were
finally abolished. The post ofV.A.O. (village administrative officer) vvas introduced in 1982

after a two‑year gap. There is no doubt that these historical changes in the revenue system

have contributed to the weakening of the village communal unity by the enforcement of
direct cash taxation on individual landlords and the introduction of externally appointed
revenue officers.2L
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On Village Community
The concept of "village" is one of the problematic topics in the study of Hindu
societies.22 Though I have used words such as village and hamlet without any precise
definition, I must now explain how I use these terms here. At the same time, it will be made
clear why the hamlet of Kinnimangalam is seen as a proper field to be studied in the light of
the present research aims.

There are two main streams of arguments in terms of the understanding of Hindu
villages. On the one hand the actual existence of village as a social unit is claimed by one

stream ofpeople and on the other hand another stream ofpeople criticizes such a claim as an

anthropological myth. As notable examples of the fbrmer, Srinivas' idea of mental
condensation of a village that is mediated by C̀the dominant caste" [Srinivas 1987: 60‑1 15]

and Bailey's concept of a village reality in a politico‑economic sense [Bailey 1959] are
raised. This stream seems to have deep roots both textual and practical. The textual ones are

the works ofK. Marx and H. S. Maine, which advocated a village integrity [Good 1978: 155],

and the practical one is the movement of Panchayat Raja (village autonomy) in the
Independent era. The representatives of the latter stream are Dumont and Pocock. They
claimed that it is caste and kinship that are important in a Hindu village and the regional ties

ofa viliage occupy only a secondary position [Dumont 1986 (1957), 1980 (1966)], [Dumont
and Pocock 1960].23 When those opposed opinions are reconsidered, it is usefu1 to recall
Mayer's statement: "the external relations mostly exist within the village, whereas the
internal order of the caste group is based to a large extent on kinship relations within the

population of a number of adjacent villages" [Mayer 1960: 5‑6]. Even after taking into
account that Mayer's village of study is a North Indian type fo11owing village exogamy, we

can learn from the statement that it is necessary to carefu11y investigate how caste and
kinship relationships are connected with a village framewotk. In this respect, Good [1978]
and Raheja [1988] are invaluable because their works attempt to analyze not only prestations

among castes but also these within kinship at the same time. As a result, for example, Good
proposes a concept of "micro‑region",24 which is similar to Mayer's concept "region", The
above review of several arguments seems to suggest that a meaningfu1 regional unit is not
objectively defined but is set up according to the analyst's purpose (cf [Mayer 1960: 4]).

In the case of Kinnimangalam (hereafter K, but not always), there are three levels of
village congregation, that is, a political level of panchayat village, an administrative level of

revenue village, and a spatially congregated "natural" village that I call a hamlet. As shown

in Table 3.3, K Panchayat consists of 7 hamlets and K revenue village is fbrmed by 6
hamlets. The table shows that K hamlet has the most balanced caste structure and obviously
occupies the central core position in K panchayat village, coming closer to Good's sense of
micro‑region. In fact, as discussed later, the principal social relationships (inter‑caste and

intra‑caste relationships) of K hamlet residents are by and large observed within the hamlet

and, if necessary, they extend their hamlet‑based relationships toward the broader social
space. Why I emphasize the point is not to claim that K harnlet is a social entity separated

from the broader social space, but rather to make clear that K hamlet provides a sufficient
field to think about the topic of the present book, i.e., reconsideration ofpollution concepts
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Caste structure ofhamlets ofthe Kinnimangalam Panchayat

Table 3.3
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and analysis ofHarlj an practices.
The landlords of the hamlet consist mainly of the Pillais, the Kallars, the Natars and the

Pantarams. If these candidates of the dominant castes were checked by Srinivas' original
criteria such as numerical preponderance over the other castes, preponderance of economic
and political power, and a not too low status in the local caste hierarchy [Srinivas 1955: 18],2'‑
it could be concluded that the Kallars pass almost all these conditions, since their ritual status
is neither high nor too low; the Pillais suflficiently fu1fi1 the criteria, except for the numerical

condition; the Natars are limited only to economic dominance; and the case of the Pantaram

priest managing large temple lands is too unique to be considered. It would appear,
therefbre, that the Kallars and the Pillais are the dominant castes ofthe hamlet. Nonetheless,

as Mayer suggests [Mayer 1958: 425] and Good points out [Good 1978: 177], I also think
that the concept of"dominant caste" is too vague to describe the actual village situation, and

that attention should also be paid to the unit of "dominant family", even though my case is
not as complicated as that ofGood. At any rate, the relations between these dominant castes
and the dominated Harijans (the Paraiyars) fbrm the principal vertical axis of the social
structure of the hamlet, on which the so‑called J'cu'ma‑nt' relationships are based (vide inji'a).
Let us briefly consider the relationships between villagers' actual activities and the hamlet.

It has become more and more difficult today to look upon the hamlet as a confined unit
of economic relations, though it is true that the hamlet is still the focal place where the
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Plate 33

Plate 34

Kdri>,akkdraes ofthe Kallars

Playing cards on periya mantai
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Plate 36

Mataikaruppacami enshrined on cin.. lla mantai
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Plate 37

Cinna mantai located in Cluster II

villagers' main economic activity, agricultural production, takes place on the basis of a
reduced degree ofjojmdni relationships. The rapid fall ofbig landlords during the past two

generations doubtlessly damaged the "traditional" socio‑economic framework. Related to
this, the recent general tendency of agricultural labourers being hired as day‑labourers
(kaliya‑l) has eroded the convention of agricultural labourers being supplied within the hamlet

on the basis ofpermanent or annual contract.26 Moreover, many villagers have to go outside

the village to earn their living (see Chapter 7). Though there is no doubt that these
tendencies have been enhanced and accelerated by recent rapid urbanization, it is also true
that the introduction of the Ryotwari system by the British governnient in the 19th century

more basically prepared an economic environment which caused the discrepancy between
individual activities and local unity.

As to the political aspect, it is undeniable that the institution of the "village (elected)

panchayat (kira‑mcrp paficayattu)", superimposed administratively after Independence, has
weakend the power of the "traditional panchayat", called ardtci mau‑ram (a village assembly)

or perlya mantai (a big gathering), based on the hamlet (cf [Mayer 1960: 113‑131]).2'

Corresponding to this change, troubles within the hamlet tend to be taken to public
institutions, such as the police and law courts. However, the "traditional panchayat" still
functions fbr managing village festivals, appointing tO.t.ti and mataiyall (village menial

workers chosen from the Harijans), arbitrating between pahkdlis (lineages) or between
va‑ ricus

(sublineages) and settling minor village problems in its own way.2g In the

Kinnimangalam hamlet, there are two separate "traditional panchayat", i.e., the main one

mentioned above, pertya mantai, which consists of kdriyakkdraus or peri>:ama4ita4
(influential persons or big men)29 of the Caste Hindus, mainly those of the Kallars; and cin‑ gea

mantai (literally, a small gathering) which consists of kariyakkdiralls of the Harij'ans (see
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Table 3.4). Until a little while ago, the Harijans sometimes took their problems to pertya
mantai when they failed to solve them in ciuaa mantai.

The survival of these mantais indicates that at some levels the unity of the hamlet has
been preserved. Moreover, hamlet unity has to some extent been demonstrated by the recent

election of the president of the village panchayat. Though the election was contested
between one candidate supported by the K hamlet and another supported by the adjacent M
hamlet (a big hamlet next to K hamlet, which belongs to a different revenue village), it is
interesting that the people of K harnlet united in their support of one candidate and thus
wittingly or unwittingly showed their "hamlet‑loyalty".
Hamlet unity can more clearly be seen in the annual festivals of village deities because

these festivals are held basically by the hamlet community. Even if at a politico‑economic
level villagers' activities threaten hamlet unity, their feeling of loyalty to or love of their
home hamlet still forms the basis of their support for their village festivals. In this sense, the

word ar (village) well reflects one's subjective attachment to one's native place. That is, u‑r

basically involves the cormotation of "my village" (see [Daniel 1984: Chapter 2]). In this
sense, u‑ r contrasts with the word kiramam, which means village in an objective sense, and

which is suitable fbr expressing an administrative sense ofvillage, like a panchayat village or

a revenue village (see [Sekine 1993b]).

Nonetheless, it would be hasty to conclude from the above discussion that hamlet unity
is disintegrating except for subjective feelings of attachment, because it still remains to

consider the aspect of kinship relations. The lineage network extends beyond the hamlet

Table 3.4

Distribution of influential persons

Caste(No,ofhousehold)

Lineage(No.ofhouseholds)

CasteHindusPillai(3)
Kallar(202)

Kecavan(23)
Karnanan(2l)

2
2

4

Panniyan(65)
Kattappinnai(18)
CuntravalliyarnmanI(17)
CuntravalliyammanIl(4)

5

2
2
1
1
1

‑
1

‑
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3
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3
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boundary, but at the same time it is also noted that in Kinnimangalam the lineage tends to be
strongly connected with the locality of the hamlet. For example, the lineage festivals of the

principal lineages are sponsored basically by lineage members living in the hamlet, while
other lineages represented by only a few households virtually give up their festivals. In this

sense, lineage identity is not always incompatible with local identity in this case. In other
words, there is a tendency that locality rather confines the lineage network. This tendency is

clearly demonstrated by the geographically confined nature of the sphere of intemiarriage
(see Table 3.10). Most of the villagers, except the Pillais who are numerically fewer and
ritually higher, take a bride within the hamlet or from neighbouring villages. The kinship

network that is drawn toward locality to some extent prevents the hamlet from losing its
social unity completely.
After these empirical observations, since it is not my present task to define the boundary

of the "micro‑region", I feel that it is much more important for me to recognize the actual
situation of the hamlet as it presently is. Fortunately, K hamlet provides sufficient data on

various social relations so that my purposes can be accomplished mainly by concentrating on

the K hamlet, while at the same time taking data from the broader sphere into account if
necessary. Hereafter, K hamlet and the village are used interchangeably and if I refer to a
panchayat village or to a revenue village it will be clarified each time.

An outline map of K hamlet is shown in Figures 3.1. and 3.2. K hamlet is located
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between two large tanks, east and west, and it consists of four residential clusters (not in
Dumont's sense), one fbr the Caste Hindus and three others fbr the Harijans (the Paraiyars).30

(1) Cluster I: This is the central cluster called "ar" where the Caste Hindus live.
Whereas the dominant castes like the Kalla[rs and the Pillais occupy the central part of it,
other service castes such as the Acaris, the Vannars and the Kuravars have their houses in the
peripheral area ofthe cluster.

(2) Cluster II: This is the oldest residential area of the Paraiyars, which is adjacent to
cluster I, and therefore called "Pa‑raiya‑vZ.tu (Paraiyars' residcncc)" by other castes. This is a

so‑called ce‑ri.3' However, the Paraiyars living there tend to think of it as part of ar. This

interpretative difference should be noted. Nearly half of the houses of this cluster were
rebuilt or newly constructed using house loans from the Uslampatti Cooperative Society.
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(3) Cluster III: This is a newly developed residential area for the Paraiyars. Except for a

few, almost half of the houses were provided without charge under the Congress state

govemment in 1960, and another half were again provided free of charge by THADCO
(Tamil Nadu Harljan Development Corporation) during 1974‑5 under the DMK state
government. Other castes call this cluster "Pa‑raiya‑kala4i (Paraiyars' colony)", but the
Paraiyars themselves seem to prefer the name of "Ati Tira‑vi.tar kutiyiruppu (Adi‑Dravida
residential area)". It should be noted that about ten Kallar houses were recently constructed
between cluster II and cluster III.

(4) Cluster IV: This is the newest colony fbr the Harijans, located to the northern side

oC and a little away from, tir. Under the AIADMK state government, most of the houses
here were built using house loans from the Uslampatti Cooperative Society in 1981, and

another five houses got house loans from the Tirumangalam Panchayat Union in 1982.
Because it is the newest development, it is often called "putukkala4i (new‑colony)".
Sornetimes it is called "Vtitakku Ati TirOvi,tar ku.tiyirumpu (North Adi‑Dravida residential
area)" by the Paraiyars.32

Caste Composition
Though the K hamlet consists of only eight ̀Ccastes" (more precisely speaking,
"subcastes"),33 fourteen kinds of castes are found in the panchayat village (see Table 3.3).

Furthermore, if I asked a knowledgeable person what kind of castes are fbund in the wider

area, such as Tirumangalam taluk to which Kinnimangalam belongs, I would get a list of
caste names, as shown in Table 3.5, which includes the names of41 subcastes. Nonetheless,
the so‑called .ia.ima‑nT relationships3̀ fbund in the K hamlet involve 17 castes (vide ircfra),

listed in Table 3.6. Eight out of these seventeen castes live in the Kinnimangalam hamlet,

and another three castes, Kucavar, Ampattar and Cakkiliyar, are present in the adjacent
hamlets ofthe K panchayat village. Therefore, villagers get the services ofthe remaining six

castes from outside the panchayat village, mainly from Chekkanurani town. Thus, today's
modified ja.ima‑nT relationships of the K hamlet are almost confined within the area between

the hamlet and Chekkanurani.
Table 3.5 shows caste names in the descending order ofcaste ranking which is given by
the Pillais, the ritually highest caste in the village, though the order is not always accepted by

other castes (see Table 8.2). For the sake of convenience, I will briefly describe 15 castes
involved in the present arguments, according to the order given by the Pillais.

The profiles of castes

77ieAlyars (Vbe Smartha Brahmanst
In the Tirumangalam area, two kinds of Brahmans, Aiyar as the Saivites and Aiyankar
as the Vaishnavites, are usually recognized by non‑Brahman people. Aiyar in this area can
be classified as the Smartha, who recognise Trimurti [Thurston et al. 1987 (1909): Vol. 1,

269], or who worship both Siva and Vishnu but regard Siva as the Supreme being [Gough
1981: 28]. As in Tharijavur [Gough 1981: 28‑29], in this area, the Telugu Brahmans are
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Table 3.5

Castes (subcastes) in the Tirumangalam area

Caste

Traditional

'occupatlon

'Priest

Aiyar(SmarthaBrahman)"
Ai.yah.ka‑r(VaishnavaBrahman)

Priest

C'etardstirarttt

Weaver

Karka‑tta+r(Pillai)

Farmer

V17"akO,ti (Pi.llai)
i

Ce.t.tiya‑r

1varaikkatta‑'r (Pil. Iai )***

7)tluvave‑tatar

rurmer
ttt

lllatttqzpiLlai (, Pillai)

Farmer

Kblikkr,ppi.llai (Pil. gai)
li)

Farmer

Kblla‑ca‑ri (Acari)*

Blacksmith

7inccua‑ea‑ri (, Aca‑ri)

!t!ighQ!:h

Goldsmith

Tlat.tacari (Aca‑ri)'

**

Middle

Carpenter

Mason

Ktilla'cclri (Acari)'

Piramalaikkollar***k

tttt

Farmcr,Watchman/Farmer

Maravar
Akanu)a.ti.ya‑r

Farmer

Ce‑n･'ai

Farmer

Nayakkar

Farrner,King,Musician

Re.t,tiyar

Farmer

Klivtintar

Farmer

Mukamati};ar

̀?Herdsman

iLower‑
Middle

KOnar
(Ki.r.ittuvar)

Christian

Panta‑ram***

Non‑BrahmanPriest,Florist

acdri)i

Kdpma‑r (I‑.yanrpacumacari

Brazier

Cattiriya Mgar***

Merchant

Maram e‑ri IVliita‑r

Toddy‑tapper

7bttakhara Ndtar

Farmlabourer

Vtillt{var*

PriestforHarijans

Kucavar(Ve151ar)'

Potter

VZinnar***

Washemian

Low
I

/

Kuravar***

Basket maker

S,laga i.yar (Muppar)

Catcher of small animals

Ampa.t.tar"

Barber

/

Ottar Stone‑cutter

Pallar Farm labourer

Pa‑rai.var*** Farm labourcr, Tomtom‑beater

Cakkiliyar' LeatherworkeT
Potarava",uc7r* WashermanYBarber fbr Harljans

Narikku.ravar Gypsy
***: being present in the Kinnimangalam harnlet
*: trading firom adjacent villages or towns
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Table 3.6
Caste

Caste composition around Kinnimangalam hamlet
No. of

Traditional

Traditional

household

occupatlon

posltlon

3

Landlord

vMage mugeeif

202

Landlord

<inside the Kinnimangalam hamleb
[Caste Hindus]
Pitlai

accountant
Kdttar

Watchman
Herdsman
Pantaram

1

Temple priest

pucar(

Florist

Landlord of
temple land
Tticcudica‑ri

10

Carpenter

Landlord
Na‑ta'r

10

Merchant
Toddy‑tapper
Landlord

Vbnna‑r

7

Washerman

Kuravar

1

Basket maker

sweeper

Tomtom‑beater

talaiyari,

Farm labourer

tottl, matalvan

[Harijans]

Pacai>,ar

174

(menial workers)
Total

408

<outside the Kinnimangalam hamlet>
[Caste Hindus]

Ai.var (Brahman)

Domestic priest

Kottacari

Blacksmith

7btta‑ca‑'ri

Goldsmith

Ktillaca‑ri

Mason

Kucavar*

Potter

Ampallar*

Barber

Vtilt"var

Priest fbr Harij ans

Astrologer
[Harijans]

Cakkiliyar'

Leather worker

Potaravanna‑r

Washerman and Barber
fbr Harlj an s

': inside the Kinnimangalam Panchayat vMage
Note The VblJuvar is eften regarded as one ofthe Harij ans by Caste Hindus.
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Plate 38

The Eastern Tank and Tirupparankunram
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Plate 39

The Eastern Tank and Nagamalai
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Plate 40

Plate 41

The Western Tank

The main street ofCluster I
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Plate 42 1nside Cluster I

Plate 43 Cluster II
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Plate 44

Cluster III

Plate 45

Cluster IV
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Plate 46

Newly constructed Har:ijan Quarters called Dr. Ambedkar Colony
(in an adjacent village)

Plate 47

The Pillais: Chatting with a Vannar, an Acari and a Kallar
at the hall ofSB's house
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Plate 48

The Kallars: a woman with tattoos

Plate 49

The Kallars: husband and wife

on her arrns

Plate 50

The Kallars: Three generations
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Plates 51, 52

Bull‑racing ijallikka.t.tu) in which the Kallar men show their braveness
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Plate 53

The Pantaram village priest givespiraca‑tam to devotees

at Ekanatarcuvami Temple.

,ee

Plate 54

The Taccuacaris (carpenters)
wearing a sacred thread

Plate 55

Kbmalai is maintained
by thc Taccuacaris.
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Plate56 TheKoll acaris

Plate 57

A Vannar boy collects clothes
to be washed from his family's
ctients' houses.

(blacksmiths)

Plate 58

A Vannar wife collects evening
meals from her family's clients'
houses.
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Ptate 59

Plate 60

The Vannars: beating and washing

An evening scene at the Vannars' quarters in Cluster I
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Plate 61

The Ampattars: a barber's shop in Chekkanurani

.

Plate 62

The Kucavars
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Plate 63

Plate 64

The Kuravars

The Paraiyars as messengers
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Plate 65

A Paraiyar man as a servant
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Plate 66

A Paraiyar boy rearing b uffaloes
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employed as domestic priests basically by the Sanskritized non‑Brahnans, such as the Pillais

and the Acaris,35 Thus, the non‑Brahmanical tendency of the village is demonstrated by the
fact that only about 3% (13!408) of the villagers to some extent have a stable connection
with the Aiyars.

7he Pillais ahe Vbtlalanst

The Pillais or the Vellalars are one of the typical agricultural castes, which spread

across the whole ofTamil Nadu. Their own explanations and the description ofThurston et
al. make it clear that the Pillais ofthe hamlet can be identified as the Kliraikkatta‑r subcaste,

one subdivision of the Pandya Vellalars [Thurston et al. 1987: Vol. 7, 373‑375]. In the
village sphere, the village Pillais as ndtta‑n. mai (village muzecif) and as kar4am (village
accountant) have enioyed the highest social position both ritually and politico‑economically.
Even after the abolition ofthe system of na.t.ta‑n. mai and kar4am, they successfuIly proceeded
to higher status professions, such as station master, government official, school teacher etc.

It is also a clear difference between the Pillais and other village castes that they have

conducted distant maniages and therefbre hold a Tamil Nadu‑wide social network ranging
from South Arcot to Tirunelveli. This means, however, that their lineage unity is very loose
and is almost dismembered into individual families.

The Piramalai Kantit:s
The Kallars are said to be a subdivision of the Mukkulattbr (the people of three clans),

which consists of the Kallars, the Maravars and the Akampatiyars [Natarajan 1978: 29].
Among the Kallars, there are two separate endogamous groups, KU IVtit.tu Kallar (the Eastern

Country Kallars) and Mel Nlit.tu Kal.lar (the Western Country Kallars), which are roughly
separated by the Nagamalai hills. Whereas the former group is sometimes called foa‑ IVd;.tu
Kallar (the North‑Eastern Country Kallars), the latter, who inhabit the western side of the
Nagamalai, are usually addressed as Piramalai Ktill.ar.36 It is said that the name Kallar is

derived from the Tamil word "kallan" which means thief [Natarajan 1978: 34‑35]. The
Kallars do not mind this interpretation and rather tend to be proud of their reputed boldness.
As is suggested by this, they are relatively less sophisticated and less Sanskritized and are,

therefore, not regarded as a ritually high caste, though there is no doubt that they have

dominant power politico‑economically. They are, however, classified into the Other
Backward Classes (OBC)3' by the government. Unlike the Pillais, the Kallars attach
importance to their lineage unity, which will be further clarified in Chapter 9.

71he Acaris ahe 7)iceuaearisi

Acari or Kammalar which originates from Kannalar [Thurston et al. 1987: Vol.3, 106]
denotes any of the five kinds of artisan castes, that is Kollacari (blacksmith), Taccuacari
(carpenter), Kallacari (mason), Tattacari (goldsmith) or Kannarllyampucumacari (brazier).

The Acaris living in Kjnnimangalam are the Taccuacari so that villagers must get the
services of the other four sections of the artisan trade from outside the village, especially

from Chekl(anurani. Their mythology claims that the Acaris are descendants of Vic"va‑
karuma (Skt. ViSvakarmd, the greatest architect of the cosmos since Rig‑veda),38 As is
suggested by this and indicated by their wearing pu‑n. al (a sacred string), the village Acaris
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are far more Sanskritized than the dominant caste Kallars. The Brahmanical tendency of the

Acari culture is originally derived from their profession as house‑constructors, which
requires them to study treatises of architecture (for example, ma4aiya,ti castiram)
systematized in the Sanskritic tradition. As shown in Table 3.7, the six active carpenters out

of the ten households each have client families, who are allotted by almost equally dividing
their father's clients among the sons residing in the village.39 It is known that their clients

consist mainly of the Caste Hindus of the Kinnimangalam hamlet. Apart from these jtu'mani
relationships, the Paraiyars (the Harijans) who hold land can obtain the services ofthe Acaris

ifthey pay in cash fbr each piece ofwork. This means that the Acaris do carpenter work fbr
the Paraiyars as ve‑lai,̀O not as toLil which is rewarded on the threshing floor, on annual
occasions or in the domestic ceremonies of the life course."̀ In this connection it should be

,

Table3.7 NumbersofclientsoftheAcaris
A2

Acaripersons
‑‑!!!.

Clients

xxx

A7
B2

Bl

No
'

B3

B4

B5

,servlce

B6

[TheKinnimangalamhamlct]
(Caste) (Lineage)

Kallar

Kecavan

4

6

1

7

5

1

o

Kamanan

2

3

o

8

6

1

o

11

6

1

2

3

o

5

16

10

8

13

7

3

5

Kattapinnai

o

1

5

5

3

2

1

Cuntara‑I

5

7

o

1

o

o

Cuntara‑II

o

o

2

o

Conai

o

4

o
o

4
2

2

o

3

o

Kami

o

2

o
o

1

o

o

o
o
o

Cattayi
'Panniyan

Cetti

o

o

Tarakan

o

o

Cataci

o

2

Veriyan
(SubtotalofKallar)

o

o
(41)

(38)

Pillai

o

o

Pantaram

1

o

Natar
Acari

o

o

‑

‑

o

o

39

41

Total‑I

Cikl(anpatti

1

o

o

o

o
o

o
o

o

I(ls)

(44)

(26)

10

3

o

0

1

3

o
o

‑

‑

o
o

16ttttttt

i20

2
1

(17)

()4)

o
o

o
o
/

1

L

50

o
o

5

tttttttt

‑

o

o
o

4

26

18

o
o
o

o
o
o
o

15

5

10

o
o
o

Total‑II

30

o

15

o

5

10

Total(I +II)

69

41

31

50

31

28

110

1

26

o

o
o

140

‑
7

llO

o
o

I5

‑
o

o
o

80

/

Putumangalam

o

o

Kuravar

Minakucipatti
Mavelipatti

o

2

/

Vannar

[Other ad.1'acenthamlets]
(Hamlet)

io

1

2

o

.t. tt
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noted that the rewards in the J' ojma‑ni relationships are not enough for them to support
themselves and their families so that the village Acaris are engaged in working as carpenters

outside the village to eam cash. They also manage farms for themselves.
71he Ptzntarams

It is said that Pantaram was originally the name of an occupation, and was later
recognized as one of the caste names. They tend to affiliate to Siva temples and there engage

in making garlands fbr decorating Sivalinga, and in blowing brazen trumpets when offerings

are made or processions are organized [Thurston et al. 1987: Vol.6, 45]. Though the
Pantarams have occupied the position of assisting in Siva temples, at the village level they

very often work as priests (pacaris) of the village temple. This is the case in
Kinnimangalarn. The head of the pantaram household engages in the pacari of the biggest
village temple Ekana‑tarcuvami A‑layam (or kbvil). He is given the right ofcultivation ofthe

kbvil mdui>,am (land donated to a temple)̀2 for his management of the temple. The social
status of this Pantaram family in the village is ambiguous. Whereas the villagers show
respect to the pnca‑ri because he plays the role of their village priest and is a man of
knowledge, the villagers' conventional underestimation of the Pantaram caste in general
works to degrade his status.
7:he IVatars

The Natars are very famous as a typical caste who have succeeded in socially raising
themselves through the exhaustive effort ofthe whole caste. The process oftheir social rise,

which took place at the beginning of the 19th century under British colonial rule, is well

described by Hardgrave [Hardgrave 1969]. The Natars, who originally resided in the
Tinmelveli area, migrated into Madurai or Ramnad and there accumulated their economic
stocks especially through the trade of Palmyra sugar, and they ultimately succeeded in
establishing their socio‑political position in the social circumstances resulting from British

rule. As a result, they were split into two different groups, the traditional Natars mainly
engaging in toddy‑tapping in the Tirunelveli area,̀3 and the Natars of the Madurai or Ramnad

areas who are active in the commercial field. It isjudged that the Natars ofKinnimangalam
belong to the latter group. In this respect, the village Natars are not fu11y involved in the
village social structure, because they tend to depend upon the outside economy, even if they

hold some land in the village. Although nowadays the Natars are administratively classified
into the OBC, as are the Kallars, other castes do not always accept the social status which the
Natars themselves claim, because they stick to the view that the Natars were originally a very

low caste, almost equal to the Untouchables.
71he P2innars

There are seven Vannar households in the village, whose houses are located at the
south‑vvrest corner of ar (cluster I), Donkeys with their fbrelegs tied are an indication of

Vannars' residence. Though they classify themselves into the second‑graded subcaste
Pantiya Vannars among the five subcastes, they prefer the name EkdZi rather than Vannar
because they feel that the former is more dignified.4̀ The Vannars are obviously one of the
main service castes, indispensable for the jojma‑nT relationships so that, as shown in Table
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3.8, they have a strong relation with the dominant castes, like the Kallars and the Pillais and
their activities are basically confined to the hamlet. Since out of seven households, one (V4)

left the village and another (Vl) retired due to advanced age, only five Vannars actually

engage in the services of washermen.̀5 They do not give their services to the Arnpattars
(barbers), the Kuravars (basket makers) or the Harijans because they think that these castes
are regarded as lower than the Vannars. The essential function ofthe Vannars is to carry out
ritual roles rather than the usual laundry work. Moreover, there is general recognition that

the Vannars are holders ofmagical power.̀6 Even ifthe village Vannars wcre replaced by the

town laundry service fbr secular washing under the ongoing process of urbanization, they
would still play an important role in the ritual sphere in the village. The split between ve'lai
(secular sense ofwork which is paid in cash each time) and to!il (traditional work as a calling

which is rewarded by the year) will become more distinct in the course of time. Even today,
the village Vannars as the kamin type of service caste engaging in their toZil are deeply
involved in conventional jojmani relationships, showing their extensive dependence upon the
dominant castes. For example, it is clearly only the Vannars who collect cooked fbod from

their patron‑clients (the households of the dominant castes) every morning and evening,
which is part of their reward. This custom is also described by Good as an indication of
ku.timakall ("son ofthe village") [Good 1982: 28].
77lreAmpattatts

The villagers of Kinnimangalam obtain services from eight Ampattars living in the
adjacent hamlets, or from 12 barber salons in Chekkanurani. Whereas most of the villagers
go to Chekkanurani fbr haircuts, they tend to invite the Ampattars ofthe adjacent hamlets fbr

Table3.8 NumbersofclientsoftheVannars
Vamlar persons
Clients

Vl

V2

o
o
o

4

V3

No

V4

V5

V6

V7

o
o
o
o
o
o
o

4

7
6

5

o

o

o

o

1

3

9
o
o
o

1

o
o

service

(Caste) (Lineage)

Kallar Kecavan

Kamanan
Cattayi

Pannivan

Katta5innai

Cuntara‑I
Cuntara‑II

Conai
Kanni
Cettikulam
Tarakan
Cataci
Veriyan
(SubtotalofKallar)
Pillai

Pantaram
Acari
Natar

o
o
o

6
14
18

2

2
6
6
19
6

5

5

o
o

o

2

1

o

o
o

1

2

o

o

o
o
o
(o)

o
o
o
o

1

1

2

1

1

(55)
1

o
(50)
2

4

o
o

1

3

o

Vannar
Kuravar

o

o

o

o

o
o

Total

o

61

55

o
o

o
o
o
o
(o)

o

1

4
14
9
7

1

o

1

1

1

9

o

o

o

4

o
o

o
0

o
o
o
o

o
o
o

o
o
o

(9)

(4)

o
o

1

o
o
o
(45)

1

o
(32)

o
o

o
1

o
o

o

o

6

o

o

o
o
o

2
o

o
o

o

4

o

o
o

7

o

39

9

16

o

O47
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ritual purposes. In particular, their role in the funeral ceremony is highly important. On the

occasion ofa birth, the Ampattar wife helps in the delivery as a midwife. In this manner, the

Ampattars, like the Vannars, carry out the indispensable role ofremoving pollution. Today
the division between ve‑lai and to(il is also fbund in the case of the Ampattars. Although
there is a report which states that the original occupation of the Ampattars was as medicine

men, today barber work tends to come to the fore and supercede the aspects ofmedicine men
or magicians (see [Thurston et al. 1987: Vol.1, 32, 39‑40]. As is shown by the fact that hair‑
cutting causes Ampa.t.tae. tit.tu (barber's pollution), their social status is very low. Generally

speaking, the villagers regard the Ampattars as a lower caste than the Vannars, because they
believe that the Ampattars are more likely to directly touch a polluting body, especially the
lower halfofthe body.̀' In the aspect of tolil, there is no doubt that the Ampattars are again

deeply involved in jajmani relationships. To the extent that they are involved in their
traditional rights and duties, they have to be placed in a lower position of the social
hierarchical ladder.

71he Kttravars

Only one household of the Kuravars lives in Kinnimangalam. The head of the family is
hired as the village sweeper by the Kinnimangalam village panchayat (salary‑Rs 1501month),
though the traditional occupation of his caste is basket making. Besides sweeping work as
his main duty and his side work of basket making, this Kuravar servant sometimes takes part
in ear‑piercing ceremonies or supplies a special string made ofthe stems ofpalm leaves for
tying the joint of an agricultural tool, due to his traditional skills in dealing with grasses and

leaves. It is said that the Kuravars are probably one of the early tribes of Southern lndia. It

is well known that they do not mind eating meat or drinking alcohol. They are also famous

for eating cat meat. When I asked the village Kuravar directly of his preferred order of
various kinds of meats, he answered very frankly as fbllows: 1) goat, 2) sheep, 3) cat, 4) pig,

5) hen or cock, 6) fish, 7) cow or bull.̀8 It is very impressive that he did not shown any
feelings of shame about eating cat meat, and that he put beef at the last of his preferred order,

His straightfbrward attitude toward eating cat's meat can be explained by the fact that his
position in the village is not a hereditary one, but is a contract‑based one, so that he is
somewhat free from the constraints of the village social structure. Nonetheless, it seems to
me that his attitude to beefleating demonstrates his competitive feeling toward the Paraiyars
(Harijans).

7:he Kkcavars

There are no Kucavars in Kinnimangalam, but there are 7 households in
Puvaracampatti. The traditional profession of this caste is pottery. Today it is more
important for the Kucavars to provide pots and plates fbr religious or ceremonial purposes at

no charge to the villagers with whom they are involved, because nowadays villagers can buy
vessels for secular use in towns. It is also notable that the Kucavars make the deity statues
fbr the annual festival and they often hold the office of the priest of the village goddess, such

as Muttalamman (see Chapter 5), They are very conscious oftheir social status and are keen
on claiming higher status than that which they actually eajoy.
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7:he Paralyars

The Paraiyars numerically occupy the dominant position, after the Kallars in this
village. Most of them, however, as a dominated caste, engage in agricultural labour.

Though the Paraiyars as alimaikarars (bonded labourers) were originally more deeply
involved with the landlords of the dominant castes,̀9 today they are usually employed as
ku‑liya‑ ls

and partly as paze4aika‑ralls in the sense defined in Note 26. The agricultural labour,

which they engage in as a.timaika‑rar, is a quasi‑tolil fbr the Paraiyars of Kinnimangalam.
The Paraiyars have, as Moffatt notcs, five distinct roles as their original tolils: 1) pa‑rai

drurnmers, 2) cattle scavengers, 3) cremation ground attendants, 4) varayan announcers and

5) village watchmen [Moffatt 1979: 111]. These roles are valid fbr the Paraiyars of
Kinnimangalam and are indispensable fbr village life. Whereas the Paraiyars are regarded as
people holding the unusual powers of being able to chase out evil and of managing pollution,
the dominant castes see them as a heavily polluted caste, basically due to their traditional

calling dealing with death pollution and the custom of beefeating. However, as far as
today's village Paraiyars are concerned, they tend, in practice, to look upon these works not
as their tolil but rather as their ve‑lai by which they can eam their basic living (see Note 41

about the basic definitions of ve‑lai and of tolil). This viewpoint of the Paraiyars seems to

reflect the mental detachment of the Paraiyars from the dominant ideology which has
confined them to a repressed position under the name of tolil.50 In Kinnimangalam, the above
mentioned tolils are jointly carried out under the responsibility of menial village servants
called tb.t.ti (gravc‑digger, cattle scavenger, cremation ground attendant and messenger) and
ma.taiyau (caretaker or the sluice of the village tank), which are the offices allotted to the

Paraiyars and held in turn every year by members of the different lineages.Si Besides this,
talai);a‑ri, traditionally an assistant of the village mugecif who is chosen from the Paraiyars, is

today appointed as a menial government servant to assist the V.A.O.
Generally speaking, there is no doubt that the Harij'ans today are quite conscious oftheir
status, which is a result of social discrimination. It is said that their social awakening has

progressed remarkably since 1946, when Congress came to power [Moffatt 1979: 80]. The
Harijans have acquired a much better position than that which they held previously, due to
administrative efforts under the protection policy fbr the Harijans, even though this change is
still not sufficient, especially in the villages.52 It is ofparticular practical importance that the

7}tzta‑mai Olippu Ktrvalnilaiyam (the special police fbr the abolition ofUntouchability) and
the 7‑T)rztdmai O(ippu Aluvalakam (the section fbr abolition ofUntouchability) ofthe District

Office were set up under the Untouchability (Offences) Act, promulgated in 1955. The fear
of being arrested under the Act has much suppressed the crude persecution of the Harijans.
In this respect, it is very interesting that the Paraiyars, who have suffered from discrimination

based upon Brahmanical "pure‑impure" ideology, have myths explaining their caste origin in

which brotherhood between the Brahmans and the Paraiyars is claimed (see Appendix B).
Even though the myth narrating their caste origin as having fa11en from the status of the
Brahmans is broadly shared by the Paraiyars, it should not be overlooked that they feel that

verbalising this myth will not help them to change their low status. The village Paraiyars
thus rather try to fbllow their own paths and to minimise their contact with the dominant
castes, as long as they are not intelerably disturbed by them.
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TZ!e Potaravannars
The Potaravannars are traditionally washermen and barbers serving exclusively the
Paraiyars. Until about 50 years ago they were thought of as the Unseeables, people lower

than the Untouchables. One Potaravannar moved from Kinnimangalam to Chekkanurani six
years ago, but he still comes to the village ifnecessary, Compared with the service castes for

the Caste Hindus, Moffatt points out three roles of the Potaravannars fbr the Harijans, the

roles performed by the Vannar (washerman), the Ampattar (barber) and the Vettaikarar
<lpRcari), [Mofflitt 1979: 132], which support his theory that the Paraiyars replicate the
position ofthe dominant caste. The role ofVettaikarar (pncdri) is not directly recognized in
Kinnimangalam [ibid: 136], but it is played by the lineagepncaris ofthe core lineages of the

Paraiyars. A Paraiyar elder, MK explains the relationship between the Paraiyars and the
Potaravannars as fo1}ows: "They (the Potaravannars) are lower than us because they cannot
live without depending upon us. This is exactly the same as the situation where we are seen

as a lower caste than the Kallars because of our economic dependence on them." It is
important here that the Paraiyars do not explain the low status of the Potaravannars by means

of ritual pollution. It seems to me that this rational attitude fbund among the village
Paraiyars, in which caste hierarchy is interpreted as the diflferential of economic power,
cautions against Moffatt's hasty conclusion.
7Zhe Vizlluvars

The Valluvars play the priest's role fbr the Harljans, which is comparable to the
Brahman priesthood fbr the Caste Hindus. Therefore, the Caste Hindus often regard the
Valluvars as the highest‑ranking Untouchables, although this view is not always accepted by
either the Valluvars themselves or by the village Paraiyars.S3 In so far as Kinnimangalam is
concerned, the relationship between the Paraiyars and the Valluvar priest is rather limited,

eompared with the case of Endavur [Moffatt 1979: 102‑9].S4 In this sense, compared with
Moffatt's case, the Paraiyars in K hamlet show far more selCsufficiency, being dependent on
kinship rather than on caste relationships (see Chapter 8). The Valluvars are also famous fbr

being cOti.ta‑rs (astrologers). As cbti.tdrs, the Valluvars have contact not only with the
Harljans but also with the Caste Hindus. The traditional connection ofthe Valluvars with the
dominant castes is fbund at harvcst time, when a Valluvar visits the threshing fields of the

dominant castes and sings paeans to the gods in celebration in order to acquire
auspiciousness. For this magical act, the landowner rewards him with a small amount of
crops.

The Gakkillyars
There is no Cakkiliyar in the Kinnimangalam hamlet, but there are 40 households in
neighbouring Mavelipatti. They are regarded as one ofthe Harijans because their traditional
profession of leatherwork (not tanning) is defined as polluting work. In the past their
J'

ojmani relationships involved them making or mending kamalaittOl (a leather bag fbr

drawing water from a well), but this work has become unnecessary as a result of the recent
introduction of an engine pump. Another traditional job, the covering of the drumhead of a
tampa.t.tam (a kind ofsmall drum), is still dependent on their skill. Whereas the fbrmerjob of
supplying a leather bag was rewarded with a yearly payment in kind, the latter is paid fbr in

SET'IING

85

cash each time.

In the standard opinion both of the Caste Hindus and of the Paraiyars, status ranking
becomes lower in the fo11owing descending order: the Pallars, the Paraiyars, the Cakkiliyars
and the Potaravannars. It is noted that this is different from Moffatt's case [Moffatt 1979:

140‑143].
71he ?Varikkuravars

The Narildcuravars are a Gypsy‑like wandering group, who are said to be one of the
subcastes of the Kuravars. For example, the Tamil Lexicon defines the Narikhuravars as a
people of the Kuravar subcaste who hunt jackals fbr fbod. This claim makes the sedentary
Kuravars lose face because the wandering Narikkuravar are regarded as a more unclean caste
than the Harijans, so that other Kuravars are afraid ofbeing degraded by the negative image
ofthe Nari1tkuravars. Not only their appearance ofuncleanliness, but also their alleged habit
ofnot caring about eating other people's leftovers, are raised by the sedentary villagers as the

reasons why the Nariltkuravars are looked upon as the most polluting people. I can guess
that their own view is different from that ofthe villagers, but I do not, regrettably, have such
data.ss

InteFcaste relationships
71heJ'ojmanTrelationship

It should be noted that there is no inclusive Tamil expression corresponding to the
̀7ojmdni system", which has been used by South Asianists, as if it were a universal concept,
smce Wiser [1958 (1936)], It is reasonable that Good asks, "Is this notion applicable to parts

of India which lack the actual word ̀jcu',nanr?" [Good 1982: 24], in order to challenge the

notion ofthe ̀VojmanTsystem". Good ultimately dismisses the notion of̀7cu'mdnTsystem" as
a universal concept and claims that the "J' ojmanr relationship (not a system)" in a limited
sense can be used as an aspect of the broader prestations fbund in village life [Good 1978:
250‑251].56 In so fat as Kinnimangalam is concemed, ku.ti urimai (literally, tenants' right)
seems to refer to some aspect of the J' op'ma‑ni relationship, especially from the standpoint of
the service castes called ku.timakkal (literally, subjects). Whereas the service castes of the

Caste Hindus, such as the Acaris and the Vannars, are called ku.tiya‑ llavarkag, the service

people of the Paraiyars were designated a.timaika‑rar or a.timaippacaiya4, these terms
recently being replaced by the term paullaikMau. There is, however, no word equivalent to
ia7'ma‑n which holds not only the connotation of landlord but also that ofycijama‑na (sacrificer

or institutor of a sacrifice), though the words nilaccuvautar or nilattukkarar, which simply

mean a landlord, could refer to apatron (see also [Good 1978: 245] and [Good 1982: 32]).
Kal.larka.l or Teva‑rka.t is usefu1 in practice for indicating a patron because the Kallars form

the majority ofthe dominant castes in Kinnimangalam. This expression comes a little close

to jcu'mdn. In everyday conversation, the expression of ̀Cenka (our) ..." is used more
naturally when the landowing patron and the people of the service castes directly refer to
each other. Such an expression, which evokes a feeling of involvement in the minds ofboth
the speaker and the listener, conveys the hereditary inter‑dependence between the dominant
castes and the service castes, that is to say, the jcu'ma‑ni relationship,S'
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Agricultural production mainly depends upon the Paraiyar labourers.

Plate 67

Plate 68

Well‑irrigation by kamalai

Plowing at rice nursery
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Plate 69

Sowingpaddy

Plate 70

Hoeing
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Plate71 Hoeing

Plate 72

Pugaittal (winnowing by women)
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Plate 73

Plate 74

Threshing using bulls

Threshing by hand

90

ANTHROFXOI.OGY OF UNTOUCHABILITY

"
eemate/imee

iX'

ifk
g}¥ililes

tw

ee

ee
ee

wayajtw‑eeSpmikee

Plate 75

IVIIrpe.t.ti andpoli on a village th reshin g floor

Plate 76

Poli (a heap ofpaddy)
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Plate 77

Plate 78

Making parboiled "ce

Katakapet.ti (having one marakk al capacity)
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Plate 79 Pampaiharau (a Paraiyar woman as a domestic servant)

It is recognized that the ritual aspect of tolil of the service castes still persists in village

life, even since urbanization [Commander 1983: 310]. This reveals that the 1'ojma‑ni
relationship has not only an ecomic function but also a ritual function in its nature.58 It seems

to me that the jcu'ma‑ni relationships fbund in Kinnimangalam, in which the Kallars dominate

the village community as patrons and the Pantaram priest and other service castes carry out

their ritual roles, is regarded as a much modified example of a Hocartian understanding
of the jojma‑nT relationship, namely, the view of the king‑centred religious relationship.

Dumont's model, which claims that the 1' ojmani system is a Brahman priest‑centred
institution, would not be valid fbr the Kinnimangalam case. Firstly, the relationship between
the Kallars and the Pantaram priest does not embody that ofjql'ma‑n and purohita.5" Secondly,
the primary values of the Kallars is not "pure‑impure" ideology but "pollution" ideology, as

will be gradually clarified. In this sense, Raheja's argument, which basically fbllows the
Hocartian view, seems to be important [Raheja 1988], even though her approach is different
from mine.oo

On the threshingfloor: Prestations at thepaddy harvesting
l provide here a standard example of the prestations associated with paddy cultivation,
which are made by a Kallar landlord holding a relatively large cultivated land. First, at the
time ofmaking a rice nursery (na‑‑r‑ranktil) in the month ofPura.t.ta‑ci (Sept.‑Oct.), one mukkai

(three handfuls) ofpaddy is given to the service castes such as the Acaris, the Vannars, the
Ampattars, the Kuravars, the Kucavars, the tb.t.ti and magaiya4 and the Caklciliyars. At the
harvesting (a‑ruva.tai) in the month of 7ini (Jan.‑Feb.), the prestations on the threshing floor,

as shown in Table 3.9, are given as the main part of the yearly rewards of the ]'cu'mdinr
relationships. The details ofthe prestations on the threshing floor are these.
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Labourers, both men and women, carry paddy bundles from the fields to the threshing
floor. The people start threshing after worshipping the goddess ofthe earth, Ptimade‑vi. The
threshing process consists of two steps, and the distribution is also divided mto two stages.
.

The first step of threshing is to hit the bundles on a stone by hand,

Table 3.9

Prestations on the threshing floor
(in the case of 1

Prestations

Service

castesor

acre ofpaddy field with well‑irrigation using kamalai)

(1)

(2)

(3)

var"ca

first

second

mukhai

mukkai

‑ktiIi

(4)(5)(6)
katirc"tanother
‑kattu‑tiram
tt

[1marakka‑l= 8pa.ti‑6,51itre ,lkag.tu‑12ari,

servants

"worksinthevillage
Acari

7

'making&mending
farmingtools&

2

lari‑‑2pati,lpa.ti‑O.81itre]

12‑3

2

ka,t,tupa,ti

mara‑

3perone

kka‑t

mara‑kamalai

bull‑carts

'makingkamalai(#)

kka‑l

"giftsofLife‑

courseceremonles
.

"mendinghouses
*constructionof

anewhouse($S)
Vannar

6

'servicesinlifc‑

2

2‑3

2

mara‑
.courseceremomes

kkal

(4‑6

Rs.25

*servicesin

pa.ti)

villagefestivaLs

Ampattar

which is called

tttt

tttt

'servicesinlit‑e‑

6

2

2

1‑2

mara‑
'courseceremonles

*servicesin

(2‑4

kkal

Rs,20

pa.ti)

villagefestivals

*circumcision(#)
'cuttinghair($)
'cuttingpubic
hair(#)

Kuravar

2

1‑2

2

'mendingfamiing
(2‑4

toels

*ear‑piercing

pa,ti)

'basketmaking($)
*sweeping($$)
Caklciliyar

*making&mending
ateatherbag
forkamatai
*coveringa

drumhead($$)

3

2

2

tttttttt .r

1‑2

mara‑
kkdl

per
kamalai

(2‑4
pa.ti)
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Kucayar
*providingpots&

2

1‑2

2

paddy
straw

p]atesinvillege

(2‑4

festivalsandin

pa,ti>

life‑course

'makingpots($$)
ttttttttttt‑‑t

Valluvar

2

"singingcelebra‑

torysengs
*astrologer($$)

totti&mataiyan

ttttt

2

2

tttttt

5

t.

*announcement

withdrumming

1

marakkdil

"grave‑digging

2

*cattlcscavcnging

"menialse‑'ices

atfunerals&
marrlages
"villagewatching
.

*caretaking
'

tank‑sluices
'

(mataiyanonly)
*menialscrviccs
onvillage
'

occaslons
'

atimaikarar&

tttttttttttttt

na‑ r‑

i･u‑lr‑

therest

therest

'

pati4aikarar
*supervising

farmlabourers

*menialdomestic
vv'ork

*farmingworks

of

of

thcheap

theheap

therest

therest

inthe

inthe

wlnnow

wlnnow
'

'

8marakk51

ttttttttttttttttt

ktilival
t.t

8marakk51

ttt

tttt

1

24

t

*haniesting

kattutt

works

marakkt)‑l

divided

among
ku‑‑liya‑ ,l

2

kdiiiva‑l
Lt

1‑2

t

*trarisplanting

(womenonly)

(therest
of'the
'wlnnow)

Notes

L

Ktimalai i's a traditional facility tbr raising water,

2,

4,

# : work no longer carried out or disappearing,
$ : work requiring part cash payment
$$ : work rcquiring fu11 cash payment

5.

1 ,narakka'l : the fu11 amount ofa cylindrical box called ka,takape,t,ti

3,
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katir a.tittat. Then winnowing is firstly done by the men, using a wirmow made of steel

(mu‑ram). This work is called mu‑ram potutaZ. Only the paddy dropped leeward is again
winnowed by the women, using a winnow made of a palm leafstalk (culaku). This second
winnowing is called pu!aittai. After this work, a small conical shape of cow‑dung, which

symbolizes the God Ganesh, is put on the top ofapoli (a heap of paddy). The paddy
dropped the most leeward, which is not good, is kept separately in a vessel called na‑

rpeg.ti.

This vessel ofpaddy is shared arnong a.timaikdrar andpauaaikarar ofthe Paraiyars, after the
master ritually takes a small portion. The mttkkai is taken by the service castes from the poli.

The rest of the heap, after giving mukkai, and the paddy left in the winnows is taken by
a.timaikarar and pampaika‑rar, The second step ofthreshing is necessary because the ears of
rice still have undropped paddy. The paddy straws are again spread on the threshing floor
and cattle or buffaloes walk on them. This is called cti,tu a.tittal. Again, through the same

process of winnowing, poli and na‑ rpa.t.ti are separately pTepared. Then the prestations are
made by fbllowing the same procedure as in the first step. A small difference, however, is
the participation of the Valluvar. After ca.t" a.tittal, a Valluvar comes to the threshing floor
and sings celebratory songs there. For this service, he takes mukkai from the poli. Prestation
(1) varucakali are usually given sometime later after finishing this harvesting work.

These rather complex prestations are fbund only during the paddy‑harvesting time, i.e.
in Maci month (February‑March). In the case of the harvesting of millet or of that of nuts
and beans, the landowner gives mukkai only, or a combination of mukkai and katirkat.tu (one
bundle of sheaves). As to vegetables, there is no fixed regulation, and the people of the
service castes can take at any time a certain amount for their food from the master's field. It

is also added that the service castes can eajoy some reward (clothes and meals) on the
occasions of the domestic rituals of their masters and of annual festivals, thOugh they also
give moy (a gift) to their masters. These prestations are basically made in kind, but today are

sometimes paid in cash. This is partly because of the recent inadequate agricultural
production and partly due to the increased production ofcash crops.̀'

Table 3.9 shows that there are several kinds of prestations fbr the service and labour
provided for paddy cultivation, as fbllows: 1) varucakali (a yearly‑stipend), 2) m"kkai (three

handfuls), 3) katirkka,t.tu (sheaves of paddy or of millet) and 4) cutantiram (a perquisite).
Good reports, from a Tamil village of Tinmelveli, that there are three types to prestations on
the threshing floor, that is, saimpaLam C̀salary"), sashtiram (literally, "branch of specialised

knowledge") and sandOsham C̀mutual satisfaction") [Good 1978: 180‑185, 1982: 24‑27]. It

seems to me that varucakali corresponds to sampaLam, that mukkai can be equated with
sdshtiram, and that katirkka.t.tu can be regarded as sando‑sham. Since cutantiram is a very
specific reward given only to the Acaris fbr their preparation of the equipment of kamatai (a

traditional well irrigation system), I look upon it as part of sashtiram fbr the Acaris. A

comparison ofthe examples ofGood [Good 1978: 180‑181] and mine, makes it clear that the
Acaris (carpenters), the Vannars (barbers), the Ampattars (washermen), the Valluvars (priests
fbr the Harijans), the ma.taiyao (channel controllers) and the atimaika‑raripa44aikdrar (house

servants) are commonly raised as the important receivers of prestations in both cases.
However, the Cakkiliyars, the Kucavars and the Kuravars also join in the sharing on the
threshing floor in Kinnimangalam. In my case, it is obvious that the service castes expressed
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by "enka 2" receive all varucakali, mukkai and katirkkapm. The connection with other
necessary service castes is displayed by giving mukkai and katirkka.t.tu, which are the reward
for their tolil.

Today, since not only the agricultural labour force itselfis basically secured by a daily
payment in cash rather than by prestations in kind, but also the craft works done by the enko
artisans tend to be replaced by outsiders' services or by machine‑made items, it seems to me

that thejojmnnrrelationships are diminishing and becoming very limited.

Kinship System
There is no doubt that the kinship system which defines intra‑caste relationships reflects

inter‑caste relationships, namely, village dynamism and vice versa. In this sense, it is
necessary to understand an outline of the kinship system of the village castes.

Parallel relatives
Generally speaking, the village castes consist of one, or plural, patrilineal lineages as a

clear kinship unit, which is called vakaiya‑ra‑ (literally, division or kind)62 or pahka‑li
(shareholders of property).63 Pahkali in a general sense means a group of blood relations
(ratta u‑ravu) or parallel relatives traced through the father's line (appavali), which can be

replaced by the expression of the a44all‑tampi (eB‑yB) relationship.6̀ U.tampaitkdli, which

donates a group of people sharing a blood relationship and a common lineage god,
kulatevam, should be distinguished from mu‑raikkupahka‑.li ("conventional brothers"),65 a
group ofpeople who believe they are brothers, although this relationship cannot actually be
traced by them. U.tal!pahkdli works as a basic cooperative unit, whereas mu‑raikkupanka‑.li

simply provides a framework of exogamy, In this sense, u.tampahkdgi can be equated to
vakaiya‑ra', which usually consists of several sublineages called vdricus. These categorical

systems are directly applied both by most of the Caste Hindus and the Paraiyars with the
exception of the Pillais, In the case of the Pillais, the 1arger social framework of kbttiram
(Skt. gotra), which can be seen as a patri‑clan, works as an exogamous unit. This difference
reflect the contrast that the Pillais are conscious of and attach importance to the title of
kbttiram; whereas the Kallars, for example, recognize the title of vakaiyara' as the significant
one. It is said that the ko‑ttiram of the Pillais have a common clan god but it is difflcult for
them to carry out their clan festival in practice because of their dispersed residence, which is

indicated by the survey of marriage distances shown in Table 3.10. In contrast, other Caste
Hindus and the Paraiyars in the village mostly marry partners within the village or from the
neighbouring villages. It is notable that about 30% of the marriages recorded in the village

can be categorized as village‑endogamous.
As shown in Table 3.1 1, the village Kallars consist ofmore than 13 vakaiya‑ra‑s, and the
Paraiyars have more than 8 vakaiya‑ra‑s.6e Furthermore, Figure 3.3 displays my reconstruction

of the villagers' knowledge of the mu‑raikkupahkali relationship among the Kallars, It is
common knowledge among villagers that Ira4tu‑71iiva‑r=AJtir‑Pahkdli (literally, Two Heads
of the Kallars and Four Paraiyar lineages) form the fundamental axis of the village stmcture.

On the one hand, Ira4tu‑ZE}var (Two Tevars) are the representatives of the Kallars as the
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dominant caste and they are chosen from the Kecavan and the Kamanan lineages as the
earliest settlers. On the other hand, Aliir‑Pahka.li (Four Pankalis) refer to the Kartananti, the

Cinnananti, the Mataiyan (including the Vettaiyan) and the Urkalan. This fundamental axis
forms the core of the village caste structure, Nonetheless, it is obvious today that other
Kallar lineages such as the Cattayi and the Panniyan, have increased their lineage members
and the Tankalan ofthe Paraiyar community has also developed as a big lineage. Since these
lineages are late comers, they tend to stand a little outside the sphere of traditional rights and
duties. This is true especially in the case ofthe Tankalan, for, as is clarified in Chapter 9, the

lineage often shows an outsider‑like character as compared to the AltilT)ahha.li who occupy a
central position in the Paraiyar community. There is, in practice, a social gulf between the
AIZirpahkdli and the Tankalan lineage and their members have never married each other.6'
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Figure 3.3

Mu‑raikkupaitka‑.li of the Kallars

Table 3.10

Maniage distance
(km)

Distance
Caste
Pillai

Kallar

Inside

Below

village

5

o/o

Accumulatede/6

30‑40

40‑60

o

o

o

o

o

9

2

2

o
o

o

13

o
o

o

o

o

o

o

1

3

o

o

o

o
o
o
o

1

o
o
o
o
o

3

Total

20‑30
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Paraiyar
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o

o

Kuravar
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Pantararn
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1

Above

Other

60
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o
o
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23

9

3
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3
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O.9

100,O
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Table 3.11
Lineage
Kiravan

Caste
Pillai (3)

Lineages and lineage deities
Place of temple

Festive month

Ankalaisvari (F)

Cittalai

Mtici

Kottamantai‑

Karumattur

vaci

Kinni

Mlici

Kinni

Maci

Lineage deities

Puvayammal (F)

(kut.tam)

Kanicamar

(Feb.‑Mar.)

(ko‑ttiram)

Kallar (202)

"Kecavan (23)

karuppu (M)
Cilaikari (F)

'Kamanan (21)

Ankalaisvari (F)

Virapattiran (M)
Cattayi (28)

Cattayi (F)

Panniyan (65)

Virumanti (M)

Kattappinnai (1 8)

Pecciyamman (F)
Sivan (M)
Pinniyammal (F)

Ciklcanpatti

Maci

Cuntaravalli‑

Cuntaravalli‑

Cittalai

Maci

yammanI(17)

yamman (F)
Cittalai

Maci

Tirali

Maci

MZjci

Cuntaravalli‑

Cuntaravalli‑

yamman II (4)

yamman CF)

Conaikamatci (9)

Conaicami (M)

Kanni (3)

Kamatciyamman (F)
Kamatciyamman (F)

Cettikulam (4)

Periyakarrupu (M)

Karumattur

Mac･i

Tarakan (2)

Pecciyamman (F)
Sivan (M)

Cinnavakaikulam

Miici

Ankalaisvari (F)

Kampam (Curuli)

Aimpaci

Paliklcanci‑

Irulappacami (M)

Kamatcipulam

haci

yacarl

Ayamman (F)
Kinni,

Afaci

Kinni.

Paftkuni

dino

Mljci

Cataci (4)

Veriyan(1)

? (3)
Pantararn (1)

(Ttii, Cittirai)

Acari (10)

Muttaiyacami (M)

Natar(10)

Cilaikari (F)

Irulappacami (M)

Vannar (7)

Ankalaisvari (F)
Kuravar ( 1 )

Paraiyar (1 74)

'Kartananti (29)

Periyanatcci &
Pffiyanatcci (F)

'Cinnananti (15)

ditto

ditto

"Mataiyan &

Meyyanamurtti (M)

Kinni,

Vettaiyan (4 1 )

'Urkalan (19)

Urkavalcami (M)

Kmni.

Muttaiyacami (M)

Manakuli (6)

Necavan (1)
Cappataiyan (3)

? (16)
Note Lineages having

* fbrrn Two‑71eva‑rs ‑ Four‑Panhatis

Llaihaci
(Ati)

Cilaikari (F)

Tankalan (44)

Llaikaci
(Ati)

Marattiyarnman (F)

Kinni.

litiihaci
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Cross relatives
Besides pahka‑l. imu‑rai or a4pau‑tampi mu‑rai mentioned above, there are the another two

distinguishable kinship relations, that is, ma‑ma‑maccin.a4 mu.r‑ai and cakalau.68 Mdmd‑
maccin‑ao mu‑rai are regarded as cross‑relatives kinship having affinal relations, which
include relations through the mother (tilyvagiccontam), relations through the wife (ma4aiviva!ic‑
contam), relations through the father's sister and relations through the sister,

Table 3,12 shows the kinship C̀terms of reference" of the Kallars (male ego‑centred).
Good precisely studied the relations between "relationship terms"6" and uncle (MyB)‑ niece

(eZDy) maniage broadly fbund among Dravidian societies and extracted a clear perspective
ofthis problem [Good 1980: 492‑3, 1991: 54‑74]. There, Good criticizes Dumont's classic

work on the Dravidian kinship system, in which a kin!affine framework was adopted, and
claims that the distinction between "parallel‑relatives" and "cross‑relatives" is more
appropriate fbr understanding the Dravidian kinship.70 That is, ap4au‑tampi mtt.r.ai are
thought of as parallel‑relatives and mdma‑‑maccin‑all mu‑rai as cross‑relatives. The terms of
reference shown in Table 3.12 can, therefbre, be classified into parallel or cross. As to male

members of cross‑relatives, fbr example, the members older than ego consist of mamage (+1)

and maccau (+O) and those younger than ego are referred by maccin‑arp (+1) and marumakau
(‑O). As this example tells, generation and relative age work for defining terms ofreference.
The list of terms of reference of the Kallars (Table 3.12) Tesemble the Maravar type which is

said to suppress uncle‑niece marriage by Good [Good 1991: 56]. In so far as K hamlet is
concerned, Good's distinction between the Maravar type and other types harrnonieus with
uncle‑niece maniage is not supported. Because, (1) the Kallar's terms of reference shown in

Table 3.12 are basically shared by all castes in K hamlet except several caste‑specific
expressions (cf [Dumont 1986: 303], [Good 1980: 416], [Trautmann 1981: 34‑5] etc.), and
(2) as shown in Table 3.13, there is the faet that every caste has a custom of uncle‑niece
(mamau‑marumakal) marriage (although no cases fbr Pillai, Pantararn and Kuravar appear in
the Table because of fewer households, it is confirmed by interview that those castes also

have the custom outside the village). The correspondence between relationship terms and

the custom of uncle‑niece maniage, that Good claims [Good 1991: 69], should be treated
with caution.'i

Good, who emphasizes the necessity of distinction between terminological
identification and genealogical identification, points out that the principle of relative age
works more dominantly and the principle of generation (genealogyr) is regressive in the case

of the kinship terminology holding uncle‑niece marriage [ibid: 70]. This claim seems to be
supported by "terms of address" (vi.lippeyar) in the case of K hamlet, which directly refiect

their practices of uncle‑niece maniage. Let us take two examples. First, as Dumont also
reports, at the level of terms of reference, maccdu (e.g., MBSe) is differentiated from
maccin‑all (e.g., MBSy) according to both principles ofgeneration and relative age, but at the

level of terms of address, the principle of generation regresses and fbr example MBSe is
called mamau and MBSy is called moppi.llai or by name. Secondly, FZ is attai (or ma‑miya'r)
at the level of reference, but becomes akha at the level of address. Since akka denotes eZ in

reference, the principle ofgeneration regresses in this example. These examples ofterrns of

address are compatible with Good's argument of relationship terms around eZDy maniage.'2
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Table 3.12
Kinship terrn

Kinship terminology ofthe Kallars (by a male speaker)
Genealog ical

referents

Level

+2

am)atdi

FF, MF, FFB, MFB, FMB, MMB
FM, FFZ, FMZ

ammatta

MM, MFZ, MMZ

+2

qppa, appan

F

perlyampall

FeB, MeZH (periyayyE)

ctttapPa4

FyB, MyZH (nallayyi)

+1

+1

ciya‑n‑

+2
fl

+1

atta

M

perlyatta

MeZ, FeBW

+1

ctnnatta

MyZ, FyBW (nallattE)

+1

maman

MB (taymimau), FZH

+1

mamanar

WF

+1

perlyamamatlar

+1

cmnamamanar

WFeB
WFyB

attal

FZ, MBW

+1

WM

fl

mamlyar
pert.vamaml}7ar

cmpeamamlyar
anne, annae
akka
tanrpt

WFeBW
WFyBW

+1

Be, FBSe, MZSe

+o
+o

Ze, FBDe, MZDe
By, FBSy, MZSy

Zy, FBDy, MZDy
MBSe, FZSe, WeB, eZH
MBDe, FZDe, WeZ, eBW
MBSy, FZSy, WyB, yZH
MBDy, FZDy, WyZ, yBW

tafikac'ci

maccan
mannt
macctnan
koluntiyat

+i

+1

.

‑o

+o
+o
‑o

‑o

makan
ananmakan

S, BS, WZS

‑1

eBS

‑1

tampimakau

yBS

‑1

matinimakan

‑1

ko!untiya‑maka4

WeZS
wyzs

makat

D, BD, WZD

‑1

ananmakai

eBD

‑1

tanrpimakal

yBD

‑1

matinimakal

WeZD
WyZD

‑1

ZS, WBS, DH

‑1

ZD, WBD, SW

‑l

perall

SS, DS, BSS, BDS, ZSS, ZDS

‑2

pettl

SD, DD, BSD, BDD, ZSD, ZDD

‑2

kol"ntiyamakal

marumakan
marumakat

Notes

‑1

‑1

1 . The above‑mentioned kinship terms are the written form ofexpression.
2. Though the Paraiyars' kinship terminology is primarily similar to that of the Kallars, there

are a very few differences such as aiyau as F and ammai as M,
3. The Pillais' terminology is also almost same as that ofthe Kallars. Some differences are as
fbllows; thtta' instead ofcryop, pat.ti instead of ampattdi or ammatta‑, only appa‑ as F, only

amma as M.
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At any rate, it is here important to confirm that ma‑md‑maccin‑ au murai is the whole stock of
ego's cross‑relatives which might supply a marriage partner to ego.

Another category of kinship relation should be touched on. Cakalarp relations refer to
those among a wife's sister's husbands, and are thought of as types of parallel relatives (a
pseudo‑pahkali) through being cross‑relatives ofego's cross‑relatives.'3

There is no doubt that the three kinds of kinship relations mentioned above correspond
well with the three categories of relatives proposed by David, that is, "sharers" (sakotarar),

"uniters" (sampantakkarar) and "non‑uniters" (sahalar) [David 1973: 525]. By citing these

tripanite categories of David, Good criticises Dumont's analysis based on the
"consanguinelaffine" distinction [Dumont 1961: 81] which ignores the category of "non‑
uniters", i,e., cakalage relations [Good 1980: 482‑483].

Close relatives and distant relatives
Kinship relations are not exhausted by the above mentioned lineage‑centred categories
of kinship. The extension of ego‑centred recognition of relatives is also taken into account.
It consists of a three‑layered concentric stmcture from inside to outside; family (ku.tumpam),

close relatives (nerunkiya contam) and distant relatives (tu‑rattu contam), As shown in

Figure 3.4, the husband‑centred case differs from the wife‑centred one. The difference
reflects the patri‑lineal society where wife joins to husband's lineage. Wife is, therefore,
required to have not only selflcentred recognition but also her husband‑centred recognition.
It is, however, notable that this concentric structure has bilateral extension. That is, the

kinship system of K hamlet is fu11y understood by taking into account the principle of ego‑

centred contam as well as the principle of patrilineal lineage or clan (cf [Good 1980],
[Barnard and Good 1984: 44‑47]). The disorganization ofajoint family tends to reduce the
sphere of kutumpam, but in their recognition it still includes lineal ascendants of both
husband and wife direct brothers and sisters of both husband and wife and their children

7

(husband's side only). Whether husband's father's brothers and husband's sisters' children

are included in kutumpam or in neruhkiya contam depends on person, and this opinion may
affect the border between neruhkiya contam and ttirattu contam.

The consideration ofthe above kindred‑like contam has an important connotation in that
nerunkiya contam becomes a basic core group which sustains ku.tumpam rituals and in those
functions one generation above cross‑relatives among nerufikiya contam, that is tiiymamao

(MB) and attai (FZ) in descriptive sense play crucial roles. The importance of the ego‑
centric distinction between neruhkiya contam and tarattu contam has some evidences. One
is that, as is shown in Table 3.13, there is no MBDy spouse in the classificatory sense, and
another is that ego's descriptive MB is sharply distinguished from mama4 as a classificatory
term by having the special term ofreference ta‑

ymdmau.

The people outside the concentric structure of contam, i.e., the unknown people beyond
ttirattu contam are called aeeiyam (unrelated person).

Preferential marriage
After having discussed several concepts fbr an understanding of the kinship system, a

discussion on marriage practice fbllows. The traditional right and duty of marriage
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(1) Husband‑centred case (Ego 1)
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(2) Wife‑centred case (Ego 2)
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5, Number 2 indicates wife's viewpoint,
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preference called karai, which is regarded as the ̀jural" level of social reality in the sense of

Good [Good l978: 499‑500] and Barnard and Good [Barnard and Good 1984: 9‑14], is
basically fbund regardless of caste difference, though there are some caste‑specific
characteristics. It is claimed that C̀prescribed" spouses [Barnard and Good 1984: 100‑104] in

their tradition are, genealogically speaking, FZDy, MBDy and eZDy, which are expressed
terminologically as koluntiya‑l for the fbrrner two and as marumakal fbr the third (commonly
a femalejunior cross‑relative), from the male viewpoint. This is the case not only among the

Pillais but also among the Kallars and the Paraiyars. Though Dumont reports that "the
Kallar vigorously condemn sister's daughter maniage and their genealogies show almost no
such marriages" [Dumont 1986: 204], as already explained, this statement is wrong in so far

as my data from K hamlet is concerned. Since the possibility that MBD and ZD can overlap
is logically verified by Good, as shown in Fig.2 of Good [1980: 486] or in Fig.5.3 of Good
[1991: 67], it is known that "the preference for the matrilateral cross cousin" [Dumont 1986:

203] as an urimai preference [Dumont 1957b: 14] fbund among the Kallars is not
incompatible with sister's daughter marriage. Thus, Dumont can be refuted not only from
this logical viewpoint, but also by the fact that eZDy maniages are fbund in practice among
the Kallars, as shown in Table 3.13.'"

In this connection, it is traditionally the general tendency for the villagers to have

pu‑rvikaccontam (literally, "hereditary relatives"), who have successively exchanged the

"prescribed" spouses mentioned above with each other. Table 3.14 shows the list of
ptirvrkaccontam claimed by each lineage and oflineages from which spouses are most taken.
The custom of "hereditary relatives" is, logically speaking, realized through "restricted"

exchange, that is, a bilateral exchange of FZDy and MBDy'S or that of eZDy and MBDy; and
also through "generalized" exchange, i.e. a patrilateral exchange of FZDy. This logic is in
practice supported by the "statistical‑behavioural" level ofdata shown in Table 3.13.

There is no doubt that thymdmall (MB) is a fbcal person in the selection of a marriage

Table 3.13

Kinship relationship between husband and wife befbre marriage
(by male speakers)

ttr...

Relationship

Caste

FZD

Pillai

Kallar

10

(SubtotalofKallar)

Closerelatives

Distantrelatives

Strallger

(descriptive)

(classificatory)

(anijiyam)

lZDIMBDI

111
lil

FZDl
!91114

l7l15l111

ZDlMBDl

II
ll

Total

?
12212218

185(54,90/o)34246(39,30/o)

3155(looo/,)1787117(looo/,)

31Ir

41(26,40/o)llll111slll111111111

Pantaram
Acari
Natar

llll11aIIiltl

Vannar
Kuravar
Paraiyar

23

(SubtotalofParaiyar)
Total

lll91
47(40.20/,)

33

l8I27l
94(31.5O/o)

26

8]

9Il

63(21.10/o)

46

141

298

(47.40/o)
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partner, because the MB can claim three possib!e "prescribed" marriages for his sisters' sons

and daughters. That is to say, MB himselfcan marry eZDy (an eZDy marriage), MBS can
marry MB's ZDy (an FZDy marriage) and MBD can marry MB's ZSe (an MBDy marriage).
7Ziymdmall, therefbre, holds three possible rights and dnties in his hands. Due to their "rimai

preferencc fbr an MBDy marriage, the taymdma4 of the Kallars, especially, insists on his
regulated right that his ZS should marry his D. Therefore, ifhis ZS fails to marry his D, MB
can require his ZS to pay a special fine called karaip pe44ukku trrval (literally, a fine fbr the

korai girl).76 I also know a Kallar man who got divorced due to the interference of his wife's
ta‑

ymamau. However, despite their regulated preference for an MBDy, an eZDy marriage

and an FZDy marriage are also practiced. In this sense, other karai rights are more or less
maintained.
I cannot disregard the fact that marriages between unrelated persons, called auzeiyam,

Table3.14 Pu‑rvikaccontamofmainlineages
Lineage as

Lineage from which spouses

parvthaccontam
claimed

are most taken

(1) Conaikamatci
(2) Panniyan
(1) panniyan

(1) mainly
(2) secondly

Caste

Lineage

Pillai

Kiravan

Kaltar

Kecavan

Conaikamatci

Kamanan

Panniyan

Cattayi

Kanni

(1) Kanni
(2) Kattapinnai

Panniyan

Kamanan

(1) Kanni

Kattapinnai

Panniyan

(2) Kattapinnai

(2) Kattapinnai

(1) Virmanti

(2) Kamanan
(1) Cuntara‑II

Cuntaravalli‑I

(2) Panniyan
(1) Cataci

Cuntaravalli‑II

Conaikarnatci

Kecavan

Kanni

Panniyan

(1) Kecavan
(1) Panniyan

Pantaram
Acari
Natar

Pettanacami

(randam)

Vannar

Karuppacami

Kamatci
Karuppacami

Kartananti

Vettaiyan,

(1) Kumpakaran
(2) Vettaiyan

Cinnananti

Urkalan
Mataiyan,
Urkalan

Mataiyan

Kartananti,

(1) Cappataiyan
(2) Mataiyan
(1) Cinnananti

(Vettaiyan)

Cinnananti

(2) Kartananti

Urkalan

Kartananti,

(1) Pucari

(2) Kartananti

Tankalan

Cinnananti
Manakuli,
Pattain

(2) Catayanti

Kuravar
Paraiyar

( 1 ) Manakuli
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Plate 80

Plate 81

ParicampO!utat at the Kallar engagement after finalizing
the amount ofvaratatcinai

The procession ofA.ti crr (a gift from the bride's side
in the first A,ti month after marriage)

106

ANTHROPOLOGY OF UNTOUCHABILITY

Plate 82

A new couple and Ati ct‑r

Plate 83

Things as Ati crr

SETrlNG

107

account fbr almost half the present marriages, as shown in Table 3.13. Although the
numbers of auuiyam on this Table partly reflect the fact that not al] brothers necessarily

observe a "prescribed" marriage, as Durnont points out [Dumont 1986: 207], there is no
doubt that modernization has encouraged the new tendency for auuiyam preference among
the villagers. From modern medical knowledge villagers are aware of the harmfu1 effects
that may result from marriages with close relatives."
Lastly, the prohibition of inter‑caste maniage, which is very well observed in the village

is touched on. As to actual examples of inter‑caste maniages, I know of only one couple (a
Paraiyar husband and an Acari wife) living in the Paraiyar quarter of the village, and have

heard of another two couples (a Kallar husband and a Valaiyar wife, and a Kallar husband

and a Brahman wife) residing outside the village. Though the fbrmer couple is legally
manied, the latter coupies, legally speaking, are not regarded as fbrrnally married [Dumont
1986: 198‑199]. Thus, inter‑caste marriage is still exceptional fbr the villagers. One day a

Kallar youth said to me, "We make love with other caste women but don't get married to
them."

Notes
1. 0n the basis of fieldwork arnong the Jaffha Tamils, I wrote several articles related to the topic of

this book [Sekine 1984, 1985].

2. For example, I left my camera in the hands of S. Balasubramanian, who was my best friend and
research partner, and asked him to take photographs of a village festival which is held in Pahkuui

(March‑ April).
3. I should note that my field selection was to some extent influenced by the statement of Good that

"such villages (those without a Brahman community), though much the more numerous in the
region to be studied, had so far received a dispropertionately small amount of attention in the

ethnography ofTamil Nadu" [Good 1978: 5].
4. IVtlantai i's an open‑air raised floor for a village meeting or court. It is also used as a place for

resting and play by male adults.
5. S. Balasubramanian was at that time (1985) in his early thirties but he had already earned enormous

popularity and the respect ofvillagers not only for being a son ofa village mugec(f; but also due to
his being an intellectual in the true sense, and a paragon ofhonesty and uprightness. In this sense,

his acceptance of me produced an atmosphere in which other people tmsted me. His cooperation
was far more than I expected. I was very much impressed by his scholarly sense and ability so that
he natura11y became almost a co‑researcher. One day he told me delightfu11y, "I really like this sort

of research work". Hearing it, I was happy and gratefu1 that I had met him. I now remember the
happiest oftimes with him, regretting his too early, accidental death.

6. A culture ofhospitality still remains in the village. The villagers warm‑heartedly accepted me, not
because they understood what I was doing in their village, but mainly because ofthe fact that I was
a visitor from a distant place, and because of the incidental fate that had caused me to select their

village from many others fbr my work. In this connection, I am reminded of two statements of
villagers, One day soon after starting fieldwork, an old woman asked me, showing her sympathy,
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"You're lonely, aren't you? How do you manage your board? Ifyou have trouble about meals, you

￠ould come to my house, for my son's wife is a good cook", and she then told the people
accompanying me, "You all must look after him well". Another occasion was when I was invited
to ]unch, my host told me, "You have to eat plenty, because it will be the shame of our village, if

you lose weight".

7. Moffatt describes the caste structure of Endavur in Chapter 3 of his book [1979] only as the
background ofhis main argument on the Harijan community,
8. An interesting example is taken frorn the experience of interviewing two sons of an influential

Harijan together. When the younger brother said, replying to my question whether he ate dead
cattle meat, "I don't eat dead cattle meat even though other peopie do it. I only eat meat bought
from a shop", the elder brother cut in on us and said to me, ̀tHe's lying.. He also eats dead cattle

meat". The younger brother laughed and accepted what the elder brother said. It seems to me that
these examples show us not only how we can see through the fabrications in their replies but also

that the interactive process itself found in the exarnple gives us much inforrnation about their
thoughts. I think that the latter point is most important for an anthropologica] study.

9.My methodological claim here comes closer to what Dirks argues as his understanding of
ethnohistory. Namely, fieldwork is regarded as a process ofC̀textualization7' in J, Clifford's terms
[Dirks 1987: 15],

1O, There are several opinions as to the etymology ofthe word Madurai. One is that the word Madurai

is derived from a Sanskrit word "Madura" which means sweetness. Another is that it is a

,

metathesised form of "Marudapuri", the original meaning of which is a fbrt‑city surrounded by
local trees called maruda, As is well known, Madurai flourished for a peried as the ancient capital
of the Pandya (Pan.tiyarp) Kingdom from just before or after the beginning of the Christian era, and
later as the centre ofthe Nayaka (7Vtiyakkan) dynasty until the beginning ofBritish rule. Today (the

latter half of the 1980s) Madurai, whose population is about eight hundred and twenty thousand,
has two faces, one old, the other new, that is, both a traditiona], religious facet and a modern,

industriat one. The fbrmer is symbolized by the famous temple MinaksiAmmau Kbvit, and the
latter by the newly developing factories, such as the T.V.S. motor company, the Kothandaram
spinning mill, and the Madurai Coats and Sri Minaksi textile industries.

11. Tirumangalam, the population ofwhich is about thirty thousand, is a more urbanised area, indicated
by the availability of luxury items, such as tape recorders, television sets, autobikes, scooters,

jewelry, fashionable garments, photocopiers, and high grade soft drinks. Facilities such as
pharmacies and a taxi service are also available.

12. Watching movies is the most popular amusement among the villagers. There are more than thirty

cinema theatres in Madurai city, The late chief minister, M.G. Ramachandran, was a famous
cinema actor and his outstanding popularity as a politician among the Tamil masses was basically
derived from the image ofthe good man he played in his films. There is no doubt that the cinemas
are a strong influence on the Tamil masses. This aspect is investigated in depth by Dickey [1988],

Hardgrave [1973] and Sivathamby [1981].
13. According to the Gazatteer ofthe Madurai District [Govemment ofMadras 1960], local legend tells
that Nagamalai is the remains of a giant snake which was produced by the magic of the Jains and
finally defeated by the God Siva.

14. According to "Season and Crop Report of Tami] Nadu fbr the Year 1983‑84" (Tamil Nadu State
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Bureau ofStatistics), the average ratio ofinigated land to actual cultivated lands is 40.49,6.

15. As to the relationship between the rule of the Nayaka and that of the poligars, Good notes that until

the latter halfof the 18th century there were 48 auxiliary chiefooms (ruled by the poligars) in the

southern part of Tamil Nadu under the rule of the Nayaka or the Maravar chiefs, and that such
poligars were often transformed into zamindars (iamin‑ tars) under British rule [Good 1978: 70‑78]

[Ludden 1985: 49].
16. The tendency of the expanding migration of the Kallars continued until the British government
suppressed it [Dumont 1986: 15].
17. rt is said that the Kecavan people (the pioneer lineage of the Kallars), with the cooperation of the

Kartananti=Cinnananti (the core lineages of the Paraiyars), jointly killed the Kauntar Zamindar,

while the Kamanan people (another core lineage of the Kallars) and the Urkalan (one of the
Paraiyar lineages) slew the Muslim Zamindar,
18. According to Tangaraj, the socio‑political system of the Kallarnadu is said to consist of 8 na,tus
(iprovinces) and 24 upakiramams (secondary villages), A na.tu again consists of 18 pa.t.tis (harnlets)

(also see [Dumont 1986: 159‑169]). The head oence of the Kallarnadu was called IVdt.tupu‑ratarpi,

and it was given to Karamanikariyanitevar of the Pinnattevar ]ineage by Tirumalai Nayaka, at his
own request, as a reward, since he discovered a thiefwanted by the King (see also [Dumont 1986:

155]). This indicates both aspects of the Kallarnadu, independence and subordination, in the
decentralized character ofNayaka rule. The political centre ofthe Kallarnadu, the rojataui, where
the NZit,tupu‑ratdei lives, is Urappanur and the religious centre is said to be Karumatur, where the

mtiuucami (three great gods of Hinduism, namely, Siva, Visnu and Brahma) are said to reside. In
Karumatur today, there are various important temples, the number ofwhich is more than three, such
as the Kaluvanadan, the Angala Isvaran, the Nallakurumbaiyar, the Virumandi, the Chittraputran

and the Kotta Mandai Karuppu.
19. It is reported that at the end ofthe Nayaka dynasty, nearly 200 villages, most ofwhich were located

in the north‑west direction ofMadurai city, were defined as the kOvil mauiyam ofMinaksi Amman
Temple [Fuller 1984: 92]. See also [Kumar 1965: 12].
20, The revenue system of Ryotwari was introduced, especially in southern India, in the 1830s, by the

English East India Company, after a 30 year debate starting from the grant of the Permanent
Zamindari Settlement in Bengal (1793) [Ludden 1985: 170]. In theory, it is a system oftaxation in

which the government imposes a tax on each landowning cuitivator as a ryot. Nonetheless, as
Kumar clarifies [Kumar 1965: 14‑17], the British government faced complicated problems, caused
not only by the Zamindari system and the Inamdari system, but also by the Mirasdari system, which
was, originally at least, a communal system of landholding and was later often modified. It took
more than halfa century to shift to the Ryotwari system in practice.

21. It sccms to me that the replacement of the nd.t.taemai and kartmm, who are members of the village
(ar in Tamil), by the V. A. O., who is a purely administrative officer, fbreign to the village, was the

final step that completely wiped out the little remaining communality on the revenue level in the
village. See also [Mukheijee 1962: 249‑250] and [Good 1978: 79‑81],
22. Dumont used the concepts of "residential cluster" and of "territorial unit" (a social unit consisting

of plural "residential clusters") instead of village in his etlmography of the Pramalai Kallar
community (Dumont 1986 (1957)], Since the settlement pattern shows a congregated type in this
area, it is easy for us to grasp Dumont's sense of "residential cluster", which is almost the same as
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what I call a hamlet (see the editor's footnote in [Dumont 1986: 33]). There is no doubt that
Dumontis attempt aims at pointing out the danger fbr students of Hindu societies in unwittingly
believing in the actual existence of the "village".

23. It is a matter of course that how we understand a village is deeply related to how we understand

jcu'mani relationships. While Fuller [1977, 1989] takes Dumont's side, Raheja [19881 tends to
protect the significance ofa village social sphere.

24. Good basically accepts Dumont's standpoint and evaluates Beck's definition of dominance, in order
to explain his notion ef "micro‑region", consisting of several hamlets, as a necessary analytical

framework [Good 1978: 152‑264]. Good clearly notes, conceming how he delineated the micro‑
region, C̀ifI wished to ̀make sense' ofthe social structure ofTV ‑ my original primary intention ‑ it

was essential that I should take VV and KP into consideration too" [Good 1978: 263].
25. Later he adds the ft)urth criterion of "Westerm", which indicates the number of people in a caste
who have a Western and thus non‑traditional education [Srinivas 1987 (1959): 97].

26. The present villagers distinguish three types of employment when the Paraiyar work under the
dominant caste landlords (nilaccuvautar), It is explained that they work (1) as an agimaika'rar (a
hereditary bonded labourer attached to a particular family or lineage ofthe dominant castes), (2) as
a pannaika‑rar (a labourer employed on a one‑year contract) or (3) as a ktiliyd.l (a day labourer).

The fbrmer two are regarded as traditional types and have been rapidly disappearing in recent
times. The third type, ku‑liydl, is commonest today. Cf [Kumar 1965: 41] and [Moirfbtt 1979: 67].
27. The introduction of an institution ofpanchayat was attempted in the 1920s under British rule but it

failed [Retzlaff 1962: 45, 48]. A new "village panchayat" system was introduced to Tamil villages

in 1958 (the Madras Panchayat Act) [Gough 1989: 15] according to the recommendation of the
Balwantrai Mehta committee (1957), which stood for the ideal of "democratic decentralisation".
The present panchayat is in its third terrn, and its current members were elected in 1986, afteraten
year interval.

28. The "traditional panchayat" (periya mantai), as a judicial system (pancayattuk ku‑.t.tam) has dealt

with problems concerning (1) karai (a traditional right and duty of marriage preference), (2)
vivakarattu (divorce), (3) karpa!ippu (rape), (4) ka.lavu (stealing), (5) ca4,tai (fighting), (6) vivacaya

payir i"lcrppu (agricultural crop damage), (7) catahku (puberty ceremonies), (8) i‑lavu (death
ceremonies) and so on. They have various methods ofjudgement, called cattiyam, to be used when
they find difficulty in identifying who is in the wrong.
29. A ka‑riyakkarop is not fbrrnally selected, but is infbrmally admitted by the lineage members and the
villagers due to his abilities, especially due to his skilis of oratory at meetings,

30. A detailed description and discussion ofhouse fbrms in each cluster is fbund in my article [Sekine

1993a]
31. The word ce"‑ri is an insulting expression today, so that villagers usually avoid llsing it.

32. It is noted that, in this Paraiyar cluster, there is an Acari household where an Acari widow and her

children live. This reminds me of Moffatt's argument on caste structure, where he shows that the
second subset ofthe third set ofcastes, like the Chettiyars, the Pantarams, and the Acaris will come
into the Hadians' colony to perform their tolils [Moffatt 1979: 96].
33. I basically fbllow Kolenda's definition of caste and subcaste [Kolenda 1978: Ch.1].

34.Ialso hesitate to use the concept '7ay'mani system" naively so thatIadopt, for convenience's sake,
the term "J'ojmtiini relationships" as an analytical concept, according to the suggestions of Fuller
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[1989: 41] and of Good [1982].

35. According to Gough [Gough 1981: 24‑5], a subcaste ofthe Brahnan Kurukkal which is engaged as
priests of Siva temples is given a lower status than other non‑priestly subcastes of the Smartha
Brahnans because of their priesthood (see [Fuller 1984: 50‑51]), The status of domestic priests
serving non‑Brahmans, like the Telugu Brahmans, is lower than that ofthe ca‑stiri serving his same

caste, the Brahmans.
36. The difference between Kti ATIil.tu Kagl,ar and Piramalai Ktill.ar is marked by their diflferent titles.

Whereas the fbrmer has the title Ampalam, the latter holds the title Tevar. There are several
opinions as to the origin ofthe name Piramalai [Natarajan 1978: 32],
37. Under its protection policy, the government has set up several social categories such as that of the

Backward Classes (BC), which consists of Other Backward Classes (OBC), Scheduled Castes (SC)
and Scheduled Tribes (ST).
38, Their caste association Vicuvakaruma‑ 7btila'.larkag Cahkam holds the temple ofKamatciyamman.
39, A2 and A7 have 6 brothers, but the other brothers have left the village. As a result, A2 and A7
divided their father's clicnts Toughly in half, The fact that the number of each Acari's clients is not

exactly the same suggests that there are other factors which cause this difference. The main factors
are the skill by which they acquire their reputation and declining health which reduces their number
ofclients.
40. This is different from Moffatt's explanation in which the Acaris come to the colony to perfbrm their
to!ils [Moffatt 1979: 96].

41. The definitions of ve‑lai and to(il in Kinnimangalam are as fbllows: tolil is one's hereditary job
associated with special skills or knowledge, and ve‑tai generally refers to all jobs except tolil, and

rather connotes simple labour which does not always require special knowledge. According to
Good, "Vglai refers to job in the normal western sense, namely one's actual, current paid
employment. 7blil refers to one's hereditary, caste‑specific speciality, which one may or may not

fbllow in practice." [Good 1982: 26]. He points out that "Work in the sense of ve‑lai seems
therefore to be external to oneself', but this is not the case with tolit [ibid.: 26]. The use of these

terms in Kinnimangalam seems to be slightly difTerent from that in Good's case in terms of the
dichotomy of the skilled and the unskilled found between to(il and ve‑tai. Mofftitt's definition
emphasizes the aspect of "right" which to(il holds and connects tolii with caste ranking [Moffatt
1979: 91].

42. The kbvil ma‑n‑iyam consist of 14 acres of puecey (non‑inigated land) and 2 acres of nauce>;
(irrigated land). Thepticari has the biggest lands in the village today, because the holdings ofother

big la[ndowners have been dissolved,

43. The Natars as toddy‑tappers were rather known as the Canar, whose status was just above that of

the Untouchables.
44. According to the village Vannars, they also have other honorific names, such as Irkuli Vellala and

Rajakan.
45. The youngest Vannar, V7, has only 9 clients because he is engaged main]y in agricultural labour,

whereas the other fbur Vannars make a living by being washermen.
46. This recognition has been reinforced by men who are exorcists, medicine men and sorcerers, and

women who are midwives being relatively commonly fbund in the Vannar caste. The late
grandfather of the present active village Vannars was such a powerfu1 person, and he had a good
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command of various mantras.
47. Attending funerals, shaving the public hair of the Kallars and conducting circumcisions degrade the
status ofthe barber.
48. The preferred meat order given by the usual non‑vegetarian villager is: 1) goat or sheep, 2) hen or
cock, 3) fish. Compared with the Kuravar's list, we can easily see the singularity ofthe Kuravars.

49, There is a hereditary connection between the Cattayi lineage (the Kallars) and the Cinnananti
lineage (the Paraiyars), and one between the Kamanan lineage (the Kallars) and the Urkaran lineage
(the Paraiyars),

50. For example, as Moffatt notes, the dominant ideology claims that to carry out tolil seriously is an
action of(tharma. [Moffhtt 1979: 92, fu. 12]

51. Though the Paraiyar commimity of Kinnimangalam consists of five major lineages, it is their
traditional custom that tbg.ti must be selected from one of the fo11owing three lineages: the
Kartananti, the Cinnananti and the Urkalan. The ma.taiyae is chosen from the Mataiyan lineage.
The office of tO,t.ti is rotated among these three lineages every year, in ordcr that each lineage can
equally eajoy the privileges of tO.t.ti,

52. The Paraiyars of Kinnimangalam are still not allowed to draw water from the well of the Caste
Hindus, to enter the temples of ar (the residential cluster of the Caste Hindus), or to enter the
houses of the higher castes. Cross‑caste marriage between the Paraiyars and the Caste Hindus is
still strongly prohibited.

53. The village Paraiyars simply regard the Valluvars as Harijans and do not have a clear idea that the

Valluvars, as priests, are higher than them. This is different from what Moffatt reports [Moffatt
1979: 102]. However, the Valluvars strongly reject being categorized with the Harij'ans, because
they are proud oftheir "clean" life in which they fbllow a Brahman type of life style.

54. The occasions on which the Valluvar priest is invited by the Paraiyars are 1) the sixteenth day
ceremony ofa funeral, called karumati (the ceremony fbr sending the soul ofthe dead to Heaven),
2) the thinieth day ceremony ofa funeral in the case of the death ofthepaca‑ri (a lineage priest) or
of the camia‑.ti (a shaman possessed by a particular god or goddess) and 3) the simple ceremony of

purification for cooking vessels at the beginning of the maniage ceremony. The first occasion is

not always observed by most Paraiyars, an exception being made in the case of an infiuential
person. The second occasion in only fbrpu‑cari and ca‑mia‑.ti.
55. I have heard that they have a strict regulation that they will allow a woman to go out in the daytime

but that she must come back home before sunset. If she fails to observe this rule, she will be
punished by caste banishment. This suggests that they have their own independent moral code.
56, Raheja who studies prestations in a North Indian village seems to share a similar view as Good that
the j'cu'mant‑ relationships should be placed in the broader sense of prestations [Raheja 1988: 13],
However, Raheja criticizes Fuller by saying that he should not too quickly "dismiss the possibility
that the ensemble ofJ'cu'manr relationships constitutes a culturally meaningfu1 entity" [Raheja 1988:
25] (lcf, [Fuller l977] and [Fuller 1989]),

57. This reminds me ofRaheja's report that phaslana (harvest prestation) is given to the service castes
holding "one's own" relationship with theJ'cu'ma‑ns [Raheja 1988: 204‑205],

58. As is well known, there is a debate between a group which regards the ritual relationship as
fundamental and another group which understands the jcv'manl system as an economic institution,

The former group includes two strearns, the Hocartian [Hocart 1950] and the Dumontian [Dumont

1966J. The Hocartians claim that Brahnan (Skt, purohita) and kamrn are similar in terms of
"priestly" duties, whereas the Dumontians exclusively attach importance to the relationship
between purohita and ja.ima‑n [Raheja 1988: 25‑26]. The latter group again holds two different
standpoints [Prinde 1977: 288]. One standpoint, which can be called the exploitative theory,

emphasizes the coercive force of the dominant caste and the irrationality of payments (e.g.

[Bcidelman 1959], [Berreman 1962] and [Mencher 1974]). The other group evaluates the
"economizing" aspect and recognizes the bargaining power of the kamrn's side (e,g. [Wiser
1958(1936)] andLeach [1960]). See also [Kolenda 1963].
59. Though it is true that the Pantaram priest plays an important role in village affairs, like annual
festivals and village festivals, he is never invited to the domestic rituals of the villagers. Not only
that, but also neither the Pillais nor the Kallars recognize the Pantararn priest as ritually higher than

them. In this sense, the dominant castes tend to see the Pantaram priest as a kamin, i.e, as one of
the service castes, like the Acaris, the Vannars and so on. Exceptionally in the vMage, the Pillais,

who are much Sanskritized, invite a Brahman priest for their domestic occasions. Even if I took
into account this Pillai situation, it would still be diflficult to naively agree with the Dumontian

understanding, partly because the Pillai primary value can again be the "pollution" ideology even
though they are Sanskritized and partly because, since Brahman priests in this area economically
much depend on the dominant castes, like the Pillais, the statement that status encompasses power

sounds vain.
60. She elucidates the horizontal dimension of the village structure with her theories of "centrality"

and of "mutuality" on the basis of concepts of auspiciousness and inauspiciousness. I basically

admire her stimulating theory which has the challenging aim of criticizing the conventional
understanding of a village structure which has been strongly limited by the concept of the

Brahman‑centred "pure‑impure" hierarchy. Her viewpoint, which embodies the concepts of
auspiciousncssfinauspiciousness, is to some extent shared by my argument rcpresented by the
decentripetal concept of "pollution", which attaches importance to "productivity", though Raheja's

understanding seems to still retain the bias of a top‑down view and the problem of a non‑
interpretative approach due to her underestimation of the politico‑economic power of the dominant
caste,

61.The main agricultural crops produced in Kinnimangalam are as follows: 1) nel (paddy), 2)
ke‑‑lvaraku (ragi), 3) kampu (millet), 4) parutti (cotton), S) karumpu (sugar cane), 6) kattari
(eggplant), 7) takka't, i (tomato) and 8) veitkayam (onion). All the crops except paddy are cash‑crops.

The introduction ofthese cash‑crops has enhanced payment in cash.
62. The villagers sometimes use ka.t,tam (union, group, class or kind) instead of vakaiya‑ra‑,

63. In Kinnimangalam, there are no castes without unilineal groups, such as the Konars and the
Paraiyars of TV in Good's field area [Good 1980: 483].

64. Pahkdili in a narrow sense refers especially to the unity of the male members of the same
generatlon.
65. According to Dumont, mu‑reikki pahgali is the brother relationship between the male descendants

of two sisters [Dumont 1986: 203]. This is different from the definition that I heard in

Kinnimangalam.
66. The numerically minor castes such as the Pantarams, the Natars, the Vannars and the Kuravars do
not know the name oftheir vakaiyard, though they are conscious oftheir lineage gods.
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67. The people of the Kartananti and Cinnananti tend to explain that they have not married Tankalan

people because of the mu.railckupankali relation between them. This is a way to avoid plainly
exposing the social gulfbetween them,
68. 0ther than this, there are several expressions of kinship relationship such as Orppa.tiya'l, (a relation

between brother's wives), campanti (a relation between husband's parents and wife's parents), and
cakkalatti (a relation between two wives of one husband).

69. Since Needam's proposal [Needarn 1971] the relationship terms theory has developed from the
standpoint of which terminology indicates cultural categories of people beyond expressions of
genealogical relationship, so that it is necessary to make precise investigations in each culture

before proceeding to comparison, People taking this standpoint avoid using "kinship term" and
adopt "relationship term". Good seems to be regarded as a relationship term theorist. Although I
accept the point they raise, I still use the expression "kinship term" and the distinction between

terrns of reference and terms of address, because of their usefulness. Good's claim of the
importance of relative age beyond generation is to some extent resolved by the distinction between
the basic usage ofterm and the applied usage of term, which overlap the distinction between terms
of reference and terms of address.

70. Good evaluates Dumont's works as "the most satisfactory account" [Geod 1980: 476] among the
various analyses ofDravidian kinship terminology, and then criticises it. The interrelated points on
which Good's criticism are based are these. 1) Terrninological identity is not always equated with
genealogical identity; 2) Besides the stmctural analysis, in the light of C̀kinlaffine" distinction, more

attention should be paid to ego‑centred modes of classification; 3) There is a strong tendency fbr

cross‑relative kinship terms to reflect relative age rather than genealogical position such as
generation [Good 1980], Directly on the bases of the second and third points, Good clearly notes
that "Not only does mamau (term 9) apply to the MBe (who belongs, in terms of Fig. 1, to the +1
level), but to the elder rnale cross‑cousin (of level +O), and even to the opposite‑sex sibling's son

(of level ‑1), should the latter be older than Ego." [ibid.: 493] Though Dumont also reports the

distinction between maccan elder than ego and maccunan younger than ego within ego's
generation, the point ofrelative age is not developed systematically, as Good has developed it

71. The Maravar, Nadar and Kallar have been said not to have a custom of uncle‑niece marriage, but

the data from K hamlet deny such a view, Natarajan's work on the social organization of the

Kallars also clearly refer to the fact that they have eZD maniages [Natarajan 1978: 216].
Therefbre, Good's explanation fbr the lack of the custom among those castes becomes meaningless

[Good 1991: 70].
72, Thc reason why FZ is possibly called aklca is that there is a fundamental tendency oflooking upon

the marriage imaginarily as if it was a MB‑eZDy union, so that, even though ego marries FZD, FZ
is seen as eZDy's mother, that is, akl(5 (eZ). In the light ofthis tendency, MBW is also "addressed"
as aklca. It is explained that since ego's sister is a potential wife of MB (tEymamau), according to

maniage with eZDy as the "prescribed" [Good 1991: 100‑104] spouse, MBW can be regarded as
akka‑like. In this sense, ifI fo11ow Bourdieu's concepts of "official kin and practical kin"
[Bourdieu 1977: 33‑38], an eZDy rnarriage can be regarded as a sort of"official marriage".
73. Mdmd‑maccin‑ aLi relationship is regarded as ajoking relationship (ke‑liccontam), in which it is rather

strangc to have serious talk. It is not unusual for sexual topics to appear in conyersations among the

same generation, especiatly in the case ofthe Kallars. To the contrary, the relations where joking
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should be avoided are said to be pahkali and cakalage.

74. The Kallars in K hamlet provide the somewhat contradictory statement that eZDy maniage is ideal
but MBDy maniage should be given the first priority in practice. I presume that Dumont focused
upon the later regulation arnong the Kallars. As shown in 3.13, the reality of the Kallars to somc

extent deviates from the regulation. It seems to me that their strict regulation of the MBDy
marriage preference can be regarded as a traditional device by which they try to prevent their
kinship relations from becoming part ofa narrowly closed system.
75. The bilateral exchange of FZDy and MBDy is an exchange of sisters, vvhich is called kopt.ta‑n
ma‑‑r‑ruc canrpantam (literally, husband‑subsequent‑alliance), Aiyavu, a middle‑aged Kallar man,
told me that this sort of marriage tends to be avoided because a fight between one couple easily
spreads to other brothers' or sisters' couples and then it is very difficult to settle the problem.

76. The amount ofthe fine is said to be Rs 8,OOO‑10,OOO fbr ordinary Kallars. Nonetheless, the fine is,
in practice, decided according to the payer's economic ability, though the minimum Rs 500 must be
paid in each case.

77. For example, a Kallar elder TG stopped the convention of taking wives firom their L̀hereditary
relatives", the Conaikamatci lineage, because he judged that the sterility of their lineage vv'as due to

the long "restricted" exchanges between the Kecavan and the Conaikamatci. As a result, he
successfu11y had four children from his maniage with an ampiyam.

PART TWO

POLLUTION THEORY
The fundamental basis of the book's assertion is constructed in Part Two.
The deliberate consideration of pollution conceptions elucidates a new horizon of

pollution theory which cannot be reduced to Dumontian type of pure‑impure
theory, Setting up the fundamental viewpoint of an interpretative distinction
between "impurity" and "pollution", it is made clear that "pollution" ideology,
which tends to be concealed by "pure‑impure" ideology, is a basic ideology shared
among the Tamil villagers.

CHAPTER 4
"POLLUTION" AND "IMPURITY"
Configuration of Folk Conceptions
Ti.tt. u (Pollution) and Its Essential Connotations

Denotation of pollution and folk terms
As far as Kinnimangalam is concerned, the folk terms which are expressions related to
pollution include tit.tu, aciikam, acuttam, cuttam illai, tuppuravuillai, tuymaiinmai, nalta

itlai, and acticai. Among these terms, acin' kam, acuttam, and acu‑cai are deTived from the

Sansknt words asahya, as'uddha, and a‑s'auca respectively. Cttttam iltai is a combined
expression of a Tamilized Sansknt word cuttam, and a pure Tamil suflfix of negation iltai. It
is literally proper that both acuttam (Skt. as'uddha) and acu‑cai (Skt. ds'auca) are translated as

"impurity" as they are antonyms of "purity (Skt. s'uddha or s'auca)". It is important that the
pair words, acuttam and cuttam, are actually used for expressing a relative ritual ranking, as

is more precisely discussed later. The most popular words, regardless ofcaste difference, are

ttr.tu, acin'kam and ac"ttam.i Although aciikam is often used as a synonym of acuttam,

aciikam has its own implications, referring to things and hErppenings which are ugly,
unplcasant, or unusual. Therefbre, tit.tu and acuttam are the two most important words
directly refening to pollution or impurity, which are mainly investigated here. It should be

remembered that even if the same words were adopted in the village, the meanings of these
words in their practical usage would differ depending on the speakers' situational context.

There are three categories of fblk terms which are deeply connected with the concepts
ofpollution mentioned above, The first is a group ofwords denoting sin, crime or fault such
as pavam (Skt. popa), ku‑r‑ram,2 mppu and tava‑ru. The situations referred to by these words

are described not only as acin'kam but also possibly as tit.tu. The second is tukkam (Skt.
duhka), which means sorrow and mourning, and which is strongly related to death pollution,
The third is an astrologically inauspicious situation, called tOsam (Skt. dOsa), in which
people behave as ifthey were in tit.tu.

Ordinary interpretations of titr. u
PV]tat causes tittu2

‑‑
Firstly I take up tit.tu, which is deemed an indigenous Tamil word. There is a
fundamental consensus among villagers of all castes as to what causes tit.tu, with one
exception ‑ the Paraiyar's disagreement over the view that Caste Hindus look upon the
Paraiyars as a people of t[.t.tu.3 This exception is discussed later, in Chapter 6. There is
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strong agreement among the villagers that fbur "incidents" occurring in the life course,
namely childbirth (parturition), puberty, menstruation and death inevitably cause tiZt.tu. Only

fbr the Kallars, was the circumcision of a boy, a custom no longer fbllowed by the present
generation, a source of t:.tru, as is puberty fbr a girl.̀ Besides these, it is also said that sexual

intercourse causes t[t.tu. These "incidents" generating tittet are always associated with some

physical pollutants, like "persons" or "things". Physical pollutants of childbirth are blood

from the delivery, a woman in childbirth (a mother) and a newborn baby; those of puberty

and menstruation are menstrual blood and a menarcheal woman; those of circumcision are
blood resulting from the treatment and a circumcised boy; that of death is a dead person
(body); those of sexual intercourse are semen and female sexual fluids. Furthermore, it
should be noted that there is a group of objects which to some extent provokes a feeling of
tit.tu, though they are at the same time described as things acuttam and acin' kam (this is not
the case in reverse). Among these objects, nail clippings, fa11en hairs and spat saliva are to

some extent distinguished from the rest, such as decayed food, a nosebleed, bloodshed, a
dead animal, a body with parts amputated or malformed, smallpox or a lizard fa11ing onto the

body. The former three are generally regarded as t[ttu; whereas the evaluation of whether
the latter miscellaneous objects are tit.tu or not dififers from person to person, and moreover,

depends on the situation.5 The polemical act of beefeating should not be disregarded.
Though it is claimed at least by the Caste Hindus that beefeating is undoubtedly an act of
tit.tu, today's Paraiyars never accept this opinion and openly deny this view of the Caste
Hindus,̀ The upper Caste people think that eating dead cattle meat is moTe abominable than
just beefleating (the cattle most probably died due to some disease), Since the argument on
beefieating and eating dead cattle meat is directly related to the problem that the Paraiyars
are regarded as tZ.t,tu people, it will be taken up in later discussions.

Ordinaiy metoaymieat explanation and their limitations
There are two characteristics to be noted in terms of the villagers' explanations of t[t.tu.

Firstly, the feelings of tit.tu are very negatively explained as being dangerous, unpleasant,
disgusting and allergic. Secondly, they tend to recognize tit.tu as feelings brought about by
certain pollutants (things and acts) which are themselves visible and tangible.
The clear example in which the cause of tittu is reduced to a visible pollutant is found in
the cases ofta.tu ofpuberty and ofmenstruation. It is usually claimed that the source ofti.t.tu

is a menarcheal woman due to her menstrual bleeding. This yiew leads to their custom that
she is kept in a separate hut or room, in theory, for about 5 or 7 days during the period.' This
usual explanation in which tit.tu is due to some physical pollutant, however, cannot cope well
with the fbllowing facts: 1) that puberty pollution lasts 30 days (see Table 4.1 in which more

details are given) which exceeds the actual bleeding period; 2) that puberty has the longer

pollution period even though both share the same cause of menstrual bleeding; 3) that,
though both share the same cause of menstrual bleeding, there is a difference in terms of
their influence. In the case ofpuberty, it is basically claimed that tit.tu automatically spreads

to a girl's whole family,8 whereas t[t.tu associated with usual menstruation is confined only to

the menarcheal woman, according to standard opinion,9
The limitations shown by this example, therefore, suggest that the cause oft[t.tu must lie
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General opinions as to periods ofpollution associated
with life course incidents (days)

Incident

Childbirth

Caste

30

Pillai

(13A4for
pu4niyatdeam)
Kallar

30

Puberty

Usualmenstruation

15

7

(11!13!15

Death

Circumcision

30
(16forkaruma‑ti,

forca,tahku)

1year‑mourning)

30

7

(719!ltf15116
forca.tanku)

30f31
(7f9111forkarumati,

15/16

1year‑mourning
onlyforpticdri
&ca‑mia‑ ti)

Pantaram

30

(oddnumberday
before16for

30
(7f9f11!13f15

tbrcatahku)

7

(4days‑

16
(7!10flll16

segregation)

forkaruma‑'ti)

pu4rpiyatdiptam)

30

Acari

30
(16forcalahku)

7

16130

(1year‑mourning,
16forkaruma‑ti)

1

30

Natar

30

7

(before 15

:

16f30
(3 fbr kar"mati)

for ca.taftku)

Vannar

l

30

16

7

30
(16 fbr karuma‑ti)

Paraiyar

30

30
(11!13/15

7

30
(l6 for korumati)

for ca.tahku)

in the symbolic meaning of these incidents, rather than in the physical phenomena in a crude
sense.10

Birth pollution (tit,tu) is in a roundabout way addressed by the expression "avalukku

ko(antai pe‑rantirukku (she had a child)". The villagers' ordinary view is as fo11ows: A
woman in childbirth is regarded as a direct source of tit.tu due to bleeding associated with the

delivery. Thus she and her newborn baby must be traditionally segregated in a detached hut
or in a separate room for 30 days.i' This ordinary view leads to the opinion that her baby is
not basically tij.tu but is polluted by the mother's bleeding, so that if the baby was given

a bath, the tl.t.tu of the baby would go away, It is also obvious that the metonymical
explanation reducing tittu to a physical pollutant of blood can again be shown to have
limitations. Firstly, there is another opinion that the newborn baby itselfis alse polluting so
that, even after giving it a bath, the baby maintains tit.tu until the 30th day. Secondly, as in

the case of puberty, other family members also become tit.tu due to childbirth, even though
the degree of their tit.tu is not as strong as that of the baby's mother.i2

In the case of death, there is the same tendency to try to find the source of tit.tu in a
visible or tangible thing. It is, therefore, claimed that a decaying dead body causes tit.tu, so
that t[t.tu would increase if the dead body was left without any treatment. The bad smell from
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the dead body is also seen to evoke the feeling of tit.tu. In this view, tEt.t" of death must be

much decreased after the burial or cremation ofa dead body. At the same time, it is thought

that death brings about 30 days tit.tu which is fu11y removed with the ceremony of moksa
vi.lakku (a light offering fbr salvation) on the 30th day.'] Further the chiefmoumer becomes

the main pollutant after a dead body is no longer present. When I pointed out the
contradictions fbund in their explanations to several respondents from the Kallars, the Pillais

and the Pantarams, a Pantaram young man who is a graduate of a Hindu college proposed the
fo11owing rather rational solution. According to him, though physical t[t.tu disappears after
the burial or the cremation, mental t[t.tu remains until the 30th day after the death. Although

other people are not fu11y convinced by this logical explanation, it at least refers to the
symbolic aspect of ttr.tu. In other words, this indicates that they doubtless recognize the
nature of titt" which cannot be fu11y reduced to a physical cause. Moreover, the fact that
death tit.tu is shared strongly by the family of the dead person and, even if to a lesser extent,

by the patrilineal members,i4 again requires the cause of tit.tu to be fbund in the incident of

death itselfrather than in physical phenomena, such as the dead body, the polluted house and

the chiefmourner.

Deep connotations of tilt. u: Beyond an ordinary level of consciousness
In order to overcome the limitation and the contradiction of the villagers' ordinary
interpretations of ut.tu, described in the previous section, it is necessary to throw light upon

the incident itselfi This means that the deeper connotation of ttrtu, hidden under the
villagers' ordinary consciousness, needs to be investigated.

Tittu associated with death

" For this, let us start from the incident of death. Death is an incident by which, on

the social level, society loses a member and, on the personal level, a family experiences
mental sorrow and upset. The existing order in both senses is broken down and a situation
of confusion arises. It is natural that the dead person's family and patrilineal relations
(u.tampankdli) directly experience most intensely the disorder due to the loss of their member.

A funeral ceremony, therefore, is regarded as a ritual attempt through which the chaos can be
brought under control and a new order introduced. Thus, it is reasonable to regard tit.t" as the
villagers' expression referring to the state of disorder or ofconfusion, which is brought about

by death. Though this interpretation of tittu is mine, elucidated from my observations of
funerals in the village, this is at the same time a social meaning of funerals which has been

generally accepted since Radcliffe‑Brown's understanding of death among the Andaman
Islanders [Radcliffe‑Brown 1922]. This idea does not, in fact, contradict the villagers'
practices that tit.tu is shared by the family concerned and by the patrilineal relations, and that

tit.tu is step by step decreased by having a funeral ceremony consisting ofthe management of

the dead body (burial or cremation), karuma‑ti (a ceremony for sending the dead person's
soul off to heaven) and moksa vi.lakk". (See Chapter 8 in which details of a funeral ceremony
are described. See also [Sekine 1984].)

This understanding of death tti.t" reminds us of Douglas' theory that anomaly as a
danger to symbolic or social order is connected with pollution [Douglas 1966]. Though the
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above argument basically supports her theory, I must point out two inadequate aspects of it.

AsI have already pointed out in Chapter 1, these are her disregard (1) of the otherworldly
character ofpollution and (2) ofits contextual character ofsubjective interpretation.i5 These
criticisms are clarified in the fo11owing discussion.

The first point of otherworldliness is related to Douglas' revised argument that "not all

symbolic anomalies must be coded as polluting" [Buckley and Gottlieb 1988:27]. In this
statement she clearly confesses that pollution cannot be defined only by the condition of
anomaly. In order to define pollution more correctly, the single condition of anomaly is not

enough and another condition needs to be added. I propose that the other condition is
otherworldliness. It is obvious fbr the villagers that death is a departure on ajourney from
this world to the other world, as their funeral rites themselves verify. In other words, death is

looked upon as an anomalous situation between this world and the other world, which is
recognized as an intrusion of other worldly power into this world. This recognition is

described as the command of YZxmatarmarojop or as the God Siva's invitation by the
villagers.ì This indicates that "death tit.tu" is not simply the result of an anomaly or from

matter out‑ofiplace spoiling categorization, but that it is necessary to add the condition of

otherworldliness to the condition of anomaly (liminality). The addition of the condition of
otherworldliness aims at emphasizing the point that an incident of death is not simply an

anomaly between difft:rent known categories within this world (see also [Douglas 1975
(1972)], but that between a known category of this world and an unknown category of the
other world, It must be recognized that the anomaly of death provides people with the
experience of actually confronting the intrusion of the otherworldly power, namely, the
experience of "the menace of death".

This fundamental recognition about the tit.tu of death naturally leads us to the second
point, dealing with the contextual character ofpollution, because "the menace of death" is a

subjective recognition. Therefore, it is necessary to ask who feels "the menace of death".

On the occasion of death, the subject must be a person living in this world, namely, an
insider of the known category of this world. This suggests the fbllowing two interrelated
points, Firstly, it shows that it is necessary to pay attention to who claims t[t.tu and to notice

that there are many‑sided viewpoints even within one specific culture.i7 Secondly, it
logically suggests that, though "the menace of death" takes place in its direct sense in the

case of death as an incident between this world and the other world, the liminal incidents

between the known category and the unknown category are also associated with "the menace
of death" in a metaphorical sense. For an insider of the known category, the intrusion of the

unknown category means the intrusion of a threatening power destroying the order of the

familiar known category. What should be emphasized is that anomaly is defined as "the
menace of death", or pollution, from the viewpoint of the subject standing within the known

category. An anomaly of death which becomes the archetype of the subjective feeling of
"the menace of death" is thus seen as the paradigm ofpollution in general. Therefbre, Das'
statement that "the paradigm of liminality par excellence is death" [Das 1976: 256] would be
more meaningfu1 if it was connected with the subjective viewpoint or a contextual character.
Thus, I insist that tit.tu (pollution) is the expression of a subjective feeling of "the

menace of death". I think that this is the necessary definition to be adopted for bridging
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Snake worship at anthill is deeply related with conception.
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anomaly and pollution.
After this consideration, the villagers' ordinary explanation of t:.t.tu, that is, the
propensity of villagers to reduce the source of tit.tu to a visible or tangible pollutant, can be

comprehended as fbllows, Those physical pollutants such as a dead body, a chief mourner
with a shaven head and a dead person's house can be regarded as the symbolic indications
refening to "death tit.tu" at a deeper level of connotation which evokes the feelings of "the

menace of death". It is difficult to directly obtain this understanding from the viliagers
themselves, since they are not usually conscious of such a relation between indicators and the

indicated.'S It seems to me, however, that, fbr the villagers, the word tukkam rather holds a
closer meaning to the deeper level ofconnotation of"death ti.t.tu" in my sense.

Other tut. us and "the menace ofdeath "
It is the present task to consider how the paradigmatic statement that tijtu is caused by

an incident which subjectively evokes a feeling of "the menace of death" can be applied to
other incidents and things coded as tit.tu.

What about tittu associated with childbirth? An incident of childbirth has two facets, one

related to the ncwbom baby which tends to be socially repressed, and the other to the mother
in childbirth. A newborn baby is regarded as a transitory being, coming from the other world
to this world. This other worldly character of childbirth coincides with people's opinion that

childbirth itself is seen as a divine act (viti). A newborn baby can be compared to a dead

person, even though their directions of movement are opposite, because both are in the
unstable liminal position between this world and the other world.i9 The fact that both birth
and death are associated with the same time‑span ofpollution, 30 days, strongly supports this
similarity (see [Kolenda 1978: 19]).20 For ababy, delivery must be the difficult experience of
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crossing a boundary, where the baby may have to overcome the confusion of adapting to this

world, a sphere which is the unknown for the newborn baby [O'Flaherty 1988: 98, 100].
From the social point of view, childbirth can be described as the social experience of
acceptmg a new member of the family and of the vakaiya‑ra‑ (patrilineal lineage), so that it

requiresa renewal of the order of the family or of the lineage. As to the mother, she also
experiences drastic changes, both socially and physically. Ifshe is having her first baby, the

change in her social position is very big because she acquires the additional position of
mother besides being a wife. Delivery with severe bleeding is physically very dangcrous fbr
a mother. According to the beliefof villagers, it makes her body very "hot" and it takes 30
daysfor the recovery of the confusion of her body system by "cooling down".
7'Tltu associated with childbirth can be thus possibly interpreted by the paradigm of t[t.tu

associated with death. Childbirth must be a harsh liminal experience, for both the baby and

the mother, in which the feeling of "the menace of death" is provoked by their encounter
with the unknown situation.
The incident ofpuberty provides an anomalous experience to both a girl and her family.

She experiences for the first time the unknown phenomenon ofmenstrual bleeding, and she

may be upset and uneasy for some time.2i This experience can be interpreted as her
confrontation with the intmsion of the unknown post‑pubescent sphere, in other words, the

death of her childhood. Through a ceremonial process of coming of age, the girl mentally

overcomes the gap between pre‑pubescence and post‑pubescence and becomes conscious of
her fertility, At the same time, it puts a family having a maniageable post‑pubescent girl
into a new social situation. There is a clear propensity that the villagers see puberty as being
auspicious, as they tend to avoid directly using the word ti‑ .t.tu fbr puberty, or as it is said, a
family having "puberty tit.tu" is thought of as a nallavZ.tu (good‑house). It is possible to say

that "puberty t[t.tu" indicates the drastic change from chilahood to adulthood which embodies
death and the regeneration of life in a metaphorical sense. In this sense, the experience of

puberty basically means the process of life‑renewal at the cost of the death of the former
order. Thus, it is not impossible to understand puberty t(t.tu as the expression of "the menace
of death (destmction of order)".

Monthly menstruation as a part of everyday life is associated with less ceremonial than
is puberty, but is seems to repeat the motif found in the case of puberty in a minimal way.

For supporting this claim, it is usefu1 to know how menstruation is understood by the
villagers. For example, a Kailar man explains that a woman becomes tit,tu because ̀Cbad"
blood gradually increases in her body, and that the monthly bleeding ofthis "bad" blood, that

is, menstruation, makes her body ･̀clean (cuttam)". He insists that she would have a "good"
child ifshe conceivedjust after menstruation, because her body is then "clcan". There is no
doubt that the speaker regards menstrual blood itself as the source of the woman's tit.tu,

recognized the cleansing power of menstrual bleeding,!2 and regards women as being most
fertile just after the menstrual flow.23 This explanation should be understood by connecting it

with the fo11owing opinion I heard from several Kallar men that what is tittu is the
menarcheal woman herselC not the menstrual blood, which is just acuttam (unclean). The
latter opinion indicates that tt) ,tu associated with monthly menstruation refers to the dynamic

state of the menarcheal woman as a whole, notjust to "unclean" or "bad" menstrual blood.
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"Menstmal opu" indicates the whole dynamism in which "bad and unclean" blood is
replaced by "good and clean" blood once a month. It, therefbre, seems to me that these
Kallars' opinions refiect their basically positive view ofmenstruation.

It is notable here that these positive remarks are made by Kallar maies. This suggests
that the extent to which women's views are repressed by men's views is not so large among

the Kallars, though it is also tme there is to some extent a bias reflecting the male's

viewpoint. The negative view of menstruation, expressed by them, is that women's
menstrual bleeding provokes allergic feelings in men. There is no doubt that there is a

consensus among all castes as to the primary value of placing importance on women's
reproductive powers. However, while there is not much difference between the Paraiyar and
the Kallar men as to the understanding of menstruation and the women's position, it is noted
that the Pillai men, the most Sanskritized people in the village, tend to more strongly show

their negative view on menstruation and degrade women's position (see [Allen 1982: 18]).

Apart from these male‑centred viewpoints, a positive evaluation of menstmation is more
naturally fbund in women's view.2̀ This clairn is supported by the fo11owing remark I heard

from a Pillai female infbrmant (middle‑aged and married). According to her, a family
properly having t".tu is called "naltavitu (good‑house)", from which people like to take a

bride. This shows that not only is the menstmal flow not a fearfu1 incident fbr a mature
woman, but she may also be conscious of the social recognition that having menstmal tit.tu is
evidence ofher fertility, and therefore an honour for her.25 Today, with modernization, some

women have a more pragmatic understanding of menstrual ttr.tu. They explain that the
segregation of a menstmating woman in the name of tij.tu gives her publicly recognized
resting periods fbr coping with her unusual body condition, called "menstrual vacations" by
Harper [1964: 160].

There is a fundamental consensus, regardlcss of gender, that menstruation is an
inevitable painfu1 experience, which is regarded as a temporal disorder, fbr acquiring the
renewed fertility of a woman's body. Menstruation can be culturally thoughtof as a sort of
sacrificial process for re‑creation, in other words, as a dynamic process ofpositively coping

with "the menace ofdeath".26 This essential connotation ofmenstruation has been referred to
as menstrual tit.tu by the villagers,

After the discussion oftittu associated with these four occasions, it is interesting to note

that the intensity ofthe feeling of"the menace ofdeath" seems to correspond with the length
ofthe tit.tu period which the villagers claim, as shown in Table 4.1.2' This table indicates that

there is a decisive difference between the incidents associated with rites ofpassage, such as

death, childbinh and puberty,28 which commonly require one month of tittu, and the more
usual incident ofmenstruation, having only 7 days tit.tu. The more discontinuous an incident,
the longer the time it takes to cope with it. It seems that setting the tit.tu period is a type of

traditional wisdom in which this situation of vulnerability, marked by tl.t.tu, is overcome or
protected against with the cooperation of the family and of the relatives (both kin and affine)
concerned, which is described as the sharing of tit.tu [Buckley and Gottlieb 1988: 38].

Lastly, I have to consider that there are things such as fa11en hair, nail clippings, spat

saliva and ejaculated semen which not on}y are seen as acuttam but also to some extent
provoke feelings of tit.tu in the minds ofmost villagers. As mentioned above, the essential
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nature of tit.tu does not lie in the physical object itselC but in a subjective incident which

evokes the feeling of"the menace ofdeath". From this point ofview, these things must thus
hold some incidental factor which brings about the feeling of "the menace of death", even
slightly. That is to say, it is necessary to find a factor which distinguishes these things from

other bodily wastes or bodily excretions, which are simply thought of as acuttam (unclean)
or as acin'kam (ugly). This investigation also reveals the inadequacy ofDouglas' theory of

"matter out of place", because even her revised theory cannot explain adequately the
villagers' differentiation between acuttam and tit.tu. For example, Douglas' theory cannot

clearly distinguish ejaculated semen from discharged faeces, a distinction which is
recognized by the villagers. Their opinions that semen is equal to blood as the seat of life,2"

and that sexual intercourse makes a man weak are important.30 This is the point which
distinguishes semen as being tit.tu from other bodily wastes as being just acuttam. On the
basis ofthis view, it is believed that semen‑has a vital force, and that the loss of vital energy

due to the loss of semen is an incident which evokes not only the feeling of acuttam but also
that of tit.tu. Ejaculated semen is thus again metaphorically associated with the feeling of

"the menace of death". In this respect, it seems to me that Meigs' insight into pollution

concepts of the New Guinea Highlanders supports my present argument and extends it.
According to her, "Anything that is polluting is a fbrm of nu (vital essence)" [Meigs 1978:
307] and "Its loss or contamination may result in loss of health, ageing, or death" [ibid.:
306]. In this sense, the other three things associated with ta.tu, fa11en hair, nail clippings and

spat saliva, were initially alive as bodily elements and after their removal from the body can

also be seen to provoke the perception of a loss of vital force, even though slightly.3̀ The

argument on semen is thus basically valid fbr them. As circumstantial evidence, I can cite
the fact that, fbr his magic, the mantiravdti (a sorcerer) particularly js said to use menstrual
blood and these fbur tZ.tiu things, rather than other things such as faeces, urine, and so on,

which most people regard as beingjust acuttam. This is because these things coded as tit.tu
provoke a sense of the loss of vital fbrce, namely the feelings of "the menace of death", and
at the same time are usefu1 for contagious magic due to their strong identification with the

person from whom they are removed. It is kept in mind here that these tit.tu things do not
simply indicate the loss ofvital energy but they are believed to have a potential power which
is generated in practice by other worldly manipulation.

Thus, it is necessary to more consciously add the conditions of other worldliness and of
context (subjectivity) to Douglas' theory of anomaly in order to define an incident of tit.tu

fu11y. It is concluded that the evocation of the feeling of "the menace of death", which is
theoretically the subjectively defined integration of anomaly and other worldliness, is the
essential or deep connotation of tit.tu.

Two Kinds of Attitude toward T[au (Pollution) and Puuitam (Sacredness)
The distinction between "impurity" and "pollution"
It has been argued that ta.tu is regarded as the indispensable disorder fbr regenerating a

new order. This essential connotation ofat,tu is referred to by the expression of"the menace
of death". In this sense, ti‑ .t,tu indicates a situation that is ambiguous, risky and at the same
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time potentially powerfu1, and the situation of tit.tu therefbre requires proper management,
guided by various taboos and rituals in order not to invite a bad result.

Firstly, there is a belief that tit.tu negatively invites misfotume (see also [Ferro‑Luzzi

1974: 113], [Yalman 1963: 29]. For example, it is said that "you would be attacked by pe‑y
(an evil spirit) if you went out without taking a bath after sexual intercourse", and that "you

had better avoid going out on the day you have had a hair‑cut, otherwise you will have an
accident". In these cases, an attack ofpe‑ y, or having an accident, can be thought of as the

negative symbol of the other worldly unlmown force. God's anger is another fbrm of
misfortune believed to be invited by titpm The actions of polluting a god are thought of
leading to the god's punishment. It is, therefore, necessary to eliminate tit.tu befbre facing a

god.32 A menarcheal woman or a person who has just had sexual intercourse, fbr instance,
should not enter the praying room.33 As far as the negative aspect of t[t.tu is concemed, then,
the elimination of tZt.tu is of first importance.

This understanding of ta.t.tu can be seen operating in reverse in the thought process
shared by the villagers in which an inexplicable misfortune tends to be attributed to tit.tu.

7'T}tu, even in a negative way, contributes to connecting a this‑worldly incident with the
other‑worldly sphere. In other words, tit.tu provides an opportunity for the villagers to

become conscious about their cosmology. This suggests that one could draw unusual cosmic
power from the cosmological sphere if one succeeded in manipulating tit.tu after carefu1
preparation. This can be called the positive aspect of tit,tu, which I fbcus upon next.

In this respect, the mantiravati (a sorcerer) can be taken as a good example. The
Mantiravati is said to have his own individual god, and he gains the supernatural power to
manage tit.tu by praying to this god.3̀ According to the villagers, he can use this power for

both good and bad purposes, depending on his client's will. For example, in black magic,
something attached to the target person such as a fa11en hair, nail clipping, or a cloth stained
with menstrual blood, which are tit.tu, is said to be indispensable. In the case ofwhite magic

in which, for example, the betterment of the husband‑wife relationship or the realization of
love is aimed at, the mantiravjti again is said to use a cloth stained with menstrual blood (see
also [Buckley and Gottlieb 1988: 34‑35]). It is most striking that the skull and the brain of a

dead foetus or of a baby who has died within 30 days of its birth are said to be the most
powerfu1 objects for charming because they are the most tit.tu due to their double pollution,

ofdeath and ofbirth. This shows that the strength ofmagical power is proportional to the
degree oftit.tu ofthe object used for charming. The stronger the t[t.tu, the more powerfu1, it is

believed, is the other worldly power generated under the operation ofthe mantirava‑ti.3S

There are other instances showing the positive aspect of tit.tu. One is a ritual dining on
the first day after a marriage ceremony, through which the unification ofhusband and wife is
realized. The essential point of the co‑dining is that the wife takes her meal from a banana

leaf which has already been used by her husband. The used leaf is regarded as being eccil
(anything defiled by contact with the mouth, i.e. saliva), a sort of tit.tu. It is noted that
unification is thus realized through ta.tu. Another example is the traditional wisdom in the

village that one should take a wife from a nallavitu (good‑house), which means a wholesome
family regularly having tit.tu associ4ted with life crises, like birth, puberty, menstmation, and
death. This indicates that the occurrence of tij.t" guarantees future fertility ofthe new family.
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The examples mentioned of the positive aspect of tit.tu suggest that an acceptance of
ta.tu under carefu1 management produces unusual creative power, which is indispensable for
the continuance of the villagers' lives. This is the fundamental reason that the concepts of

tit.tu associated with life crises have been observed among the villagers, as part of their
traditional wisdom. The acceptance of titgu is regarded as the metaphorical experience of
death and the regeneration of life, or of a sacrificial death.36 This positive attitude toward

tit.tu, which tends to be hidden under the ordinary level of consciousness, doubtless reveals
the essential connotation of tZ,t.tu. This suggests that people's everyday lives consist not only

ofthe shallow (ordinary) level of consciousness ofregarding tit.tu as a negative disorder to be

eliminated, but also of the deep dimension of wisdom of positively accepting tfi.tiu and
changing it to an energy fbr living.

For analytical purposes, I would like to call the ambiguous but positive aspect of tijiu

associated with an attitude of acceptance as "pollution"; whereas the unambiguous and
negative aspect of t[t.tu corresponding with the attitude of elimination is referred to by the
term "impurity".3' What is important is that the distinction is a subjective and interpretative
one, which is defined by differing attitudes (views) toward tit.tu.

Two kind of attitudes toward sacredness (puuimm)
The positive management of tijtu is believed to generate unusual cosmic power
transcending the secular sphere. This means that "pollution" in my sense potentially holds
sacred power and is, therefbre, intimately associated with the. sphere of sacredness, puuitam.
From this point ofview, it will be made clear that there are two paths to sacredness.

The village cemetery can be taken as a typical example fbr the present argument, for
most of the villagers, regardless of caste, claim that the cemetery is sacred, It is because,
according to them, God resides in the cemetery,38 that it must be puuitam. They say that the
cemetery is far from a fearfu1 place because the presence of God preventspe" y (an evil spirit)
from coming there. This claim is very irnpressive to rne because it is absolutely the opposite

of the Jaffha Tamils' opinion that the cemetery is a den ofpe‑y and a very dangerous place
[Sekine 1984: 29].39 The question arises why most of the villagers can regard the cemetery,

which must be polluted by corpses, as puuitam. There would be a contradiction in their
outlook if we seriously adopted their view, previously mentioned, that tit.tu spoils puuitam.

For answering this question, the fbllowing argument may be proposed. They recognized
some difference between the pupitam of the cemetery and the pu4itam of the temple. For
example, it is said that a sacred tree, the bo‑tree, is suitable for the temple but is unsuitable for

the cemetery, because corpses are buried in the cemetery, even though it ispuuitam. In this
connection, Good's observation about the cremation ground comes closer to my point. "It is
not a shrine as such and worship is never perfbrmed there but it does hold a divine presence

in the form of Siva in his poisoned aspect (Good 1980)." [Good 1985: 123] Though it is
difficult to expect further systematic answers to this question from the villagers, it is possible

to give a logical answer on the basis ofthe distinction between "impurity" and "pollution" in
my sense. For there is a clear contrast that puoitam of the temple rejects (excludes) tit,tu
whereas puzeitam of the cemetery accepts (includes) t[t.tu. This logically indicates that there
are different attitudes toward tittu associated with the temple and the cemetery. While tit,tu
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associated with the temple is seen as "impurity", that associated with the cemetery is seen as

"pollution". It is thus necessary to distinguish two kinds of attitudes toward sacredness

(puuitam), which correspond with the kinds of attitudes toward tU.tu crystallized by the
concepts "impurity" and "pollution". The temple type ofpullitam always requires "purity"
by eliminating "impurity"; the cemetery type ofpuuitam is associated with "pollution" as the
potentially creative. I thus propose the distinction between "purity‑sacredness", exemplified

by the temple,̀O and "pollution‑sacredness", exemplified by the cemetery. "Purity‑
sacredness" reflects the protective attitude of avoiding ̀Cimpurity", through whieh sacredness

is sought out; whereas "pollution‑sacredness" expresses the sacrificial attitude which
concerns the creation ofsacredness due to "pollution" as the ambiguous power."
This distinction cannot simply be regarded as a binary opposition on thc same plane, but

refers to two different ideological spheres. Furthermore, it is made clear that "pollution‑

sacredness" is more fundamental than "purity‑sacredness", because sacredness has to be
acquired through sacrifice.̀' For example, it is obvious that the purpitam of the cemetery, or
̀t

̀L

pollution‑sacredness" in my sense, corresponds with Parry's understanding of Benares as
sacred to Siva, the Great Ascetic, the Lord of the Cremation Ground and the Conqueror of

Death; and the cornerstone of its religious identity is its association with death and its
transcendence." [ibid.: 75] In this connection, though its details will be described in Chapter

5, it is suggestive that the Ekanatarcuvami (Siva) temple which is the biggest and most

Sanskritized temple in Kinnimangalam, was built on the tomb (camdti) of the ascetic,
Arulanantacuvamikal, and is a good example fbr elucidating the dynamic relationship
between "purity‑sacredness" and "pollution‑sacredness". As the origin myth of the temple

shows, this Siva temple, professing "purity‑sacredness" in the ordinary level of
consciousness (e.g. no entry of Harljans), crystallizes the dynamic relationship in that
"purity‑sacredness" (embodied by the God Siva) can be derived from the basis of "pollution‑
sacredness" (embodied by the cama'ti ofthe ascetic). In this sense,just as O'Flaherty points

out that the asceticism (tapas) and eroticism (kdma) of Siva should be understood as "the

problern of cycles" [O'Flaherty 1973: 313], it would be very reasonable to regard the
relationship between "pollution‑sacredness" and "purity‑sacredness" as the cyclical change
of "creation (religious generation)" and "maintenance (social preservation)", rather than as a

simple opposition. In other words, the transfbrmation from "pollution‑sacredness" to
"purity‑sacredness" can be seen as a shift from the religious cosrnic sphere to a this‑worldly

social sphere, where the hierarchical measure of "purity‑impurity" works. It is obvious that

Brahman priests mediate this risky process. In nature, a way of "purity‑sacredness" is a
contradictory practice between the reduction ofpollution to "impurity" and the necessity of
sacrifice. The demand foT solving this contradiction resulted in the development of complex
rituals holding various sacrificial metaphors. This is a refraction called sophistication.

This argument, in which the fundamental significance of "pollution‑sacredness" and its

relationship to "purity‑sacredness" is revealed, suggests a dynamic relationship between
"pollution" and "impurity", rather than a simply opposed distinction, as is further discussed

below. This means that an unambiguous and negative notion, "impurity", is reared by a
broader foundation in the ambiguous and potentially positive notion of "pollution", but
betrays it.

"PoLLu'rloN" AND "IMpuRITy"

137

The Configuration of Folk Tlerms and Analytical Concepts
Cbettam and acuttam
As already noted, when the villagers express the hierarchical difference of ritual status

among castes, they often use the words cuttam and acuttam which are derived from the
Sanskrit word s'uddha and as'uddha. The words cuttam and acuttam can be unambiguously
defined and therefore can be translated exactly into the paired concept "pure and impure" in

Dumont's sense, which provides the ideological expression reflecting the this worldly
(social) power relationship.4]

Acuttam and tiZtu

tt

It was shown that tit.tu manifests two aspects according to the subject's attitude toward
it, namely "impurity" and "pollution". Whereas tittu appears as C̀pollution" in its essential

connotation, ttr.tu in a shallow sense can be equated to "impurity". Since acuttam can be
translated as "impurity", the meaning of ti.t.tu in the shallow sense and acuttam overlap in the

analytical concept of "impurity". In the overlapping area, named "impurity", there is no
difference, other than intensity, between tit.tu and acuttam. That is, an intense acuttam can
be regarded as tit.tu within the domain of "impurity". This explains the ordinary view among
villagers who often use t[t.tu and acuttam interchangeably."

The Caste Hindus' usages of acuttam and of ti:t.tu in reference to the Paraiyars provides

a good example for revealing the categorical relationship between these fblk terms and the
analytical concepts "impurity" and "pollution". The dominant castes, like Kallars and the
Pillais, claims that the Paraiyars are not only act{ttam but also tit.tu. In contrast, they never
describe the lower service castes as tit.tu people, butjust as acuttam in a relative sense.45 This

shows that the Paraiyars only socially carry tittu in a fixed sense, The clear diflferentiation

between Paraiyars and lower castes in the eyes of the dominant castes reveals the special
position of the Paraiyars. The Paraiyars are assigned a role of a boundary marker, i.e., the
position ofinsider's outsider ofthe village social space, the decentripetal character ofwhich

evokes the feeling of "menace of death" in a metaphorical sense in the minds of those who

take a centripetal viewpoint. In fact, I heard that some dominant people describe the
Paraiyars as the uncultured people who cause confusion and evoke allergic feelings. At any
rate, in so far as Harijans are defined as tit.tu, they essentially have an ambiguous power of

"pollution". However, today the "pollution" aspect of the Paraiyars appears to be repressed
and their "impurity" aspect can be seen to be dominant in the eyes of the dominant castes.

Thus the Paraiyars aretoday unambiguously regarded as the most intensely "impure" people
and placed at the bottom of the social ladder, and their creative "pollution" aspect is fbund
only in limited situations, as in the case or the Paraiyar priest of one of the village temples,

the Mataikaruppacuvami Temple (see Chapter 5).
The above mentioned subjective view of the dominant castes is shared by other lower
Caste Hindus, like the Vannars and the Kuravars. It is, however, also true that the village
Paraiyars today never accept this top‑down view, where they are regarded as t[t.tu rnainly in

the negative sense. The Paraiyars never think in their real intention that non‑vegetarian
dishes or beefeating make the eater ac"ttam or tit.tu. Most of them claim affirmatively that

138

ANrlRopoLoGy oF UwroucHAB‑ITy

beefieating is their own traditional custom.̀6 Today's Paraiyars are not so naive as to merely

accept the dominant view, Though the Paraiyars' practices are to be seriously investigated in

Part Three, I very briefly mention this point here. The Paraiyars tend to deny the ritually
defined socialhierarchy, but they have to recognize the actually existing hierarchy in which
they are placed. As a result, they prefer to explain the social hierarchy by the differential of

economic power, rather than in ritual terms. However, this does not mean that the Paraiyars
are indififerent to ritual language. My overall impression of the Paraiyars' verbal discourse is
that they basically do not like to use words such as cuttam, acuttam (cuttam illai), and tit.tu
fbr referring to the ritual status differential of the social sphere. Rather, they tend to limit
using these words to the religious context, like a village festival and a lineage festival. That

is, on those occasions it is important fbr them whether a person or a thing is suitable for
facing god or not. Cuttam in this usage means a suitable condition fbr worshipping god, in
other words, a state holding enough positive power for attending a sacrifice and receiving
god's grace properly; whereas ti‑ ,t.tu, cuttam illai or acuttam refer to the conditions unsuitable
fbr this. The Paraiyars say that ritual fasting and eating only vegetarian dishes, for example,

make a person cuttam so that the pRcari (a lineage priest) should observe such regulations for
some time befbre a festival. It is specially noted that their positive attitude to vegetarians is

not associated with the view that non‑vegetarians are degraded compared to vegetarians.
They never think that non‑vegetarian dishes cause acuttam, but they recognize that fasting or

eating vegetarian dishes makes body conditions suitable fbr meeting gods, in other words,
makes them shift firom "the normal ritual status" to "the sacred ritual status" [Srinivas
1978(1952)].
There is a tendency fbr the context in which these ritual words are used to be not the

man‑man hierarchical relationship but rather the man‑god relationship, professing
egalitarianism in front of the god. The latter usage of ritual words by the Paraiyars is not

limited to them, but is shared by the Caste Hindus as well. In other words, the Paraiyars
basically share with the Caste Hindus the same verbal world in the religious sphere but they
attempt to limit their involvement in the social hierarchical sphere,

Cuttam and puuitam
The relationship between c"ttam and puijitam seems to be parallel with that between
acuttam and ttr.tu, discussed above. I try to make clear here the relationships between the

fblk terms, cuttam and puuitam, by using my analytical concepts "purity‑sacredness" and
"pollution‑sacredness".

Generally speaking, the village Caste Hindus see the Aiyar (Brahman householders) as
the most cuttam caste and place them in the highest ritual position in the social sphere.̀'
Nonetheless, the villagers also claim, in general, that a world renouncer is more cuttam than

a Brahman householder, because the fbrmer has no sexual pleasure. This shows that a
renouncer who takes a vow of celibacy can be placed in the overlapping area of cuttam and

pmpitam, since he can be categorized among the houseless renouncers who seek
transcendence (pullitam) with celibate lives [Burghart 1983: 642], namely, with the attitude
of "purity‑sacredness", at least at the beginning. For clarifying the villagers' view that a

celibate renouncer is ritually higher than a Brahman householder, the Pantaram village
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priest's description of the world renouncer is usefu1. According to him, there are four
successive stages within the inclusive category ofa world renouncer (cauuiyaci) as fbllows:

(1) The first stage: "Caeeiya‑ci" is a trainee renouncer who stays in a temple or in a
monastery and thinks only about God, under the guidance ofa Guru. He goes about asking
fbr alms and observes a vegetarian way oflife.
(2) The second stage: "Cittar" is a selfsupporting renouncer who has acquired a certain level
of cakti (sacred power) and who is pleased to use his cakti for saving people. In this stage,
although he usually eats fruit and drinks milk, he does not reject any fbod offered to him as

alms, even if it is tit.tu. It is said that his use of cakti for secular people canies two
disadvantages, namely, a disturbance ofhis meditation and a decrease ofhis power.
(3) The third stage: "Muuivar" is an advanced ascetic who leaves the secular world and lives
in a remote fbrest. There he is lost in meditation and it is said that he possesses enough cakti

to control himself and to do anything he wants, but he never uses this power for the people.
He does not take cooked food, but eats only wild grasses and firuits.
(4) The fourth stage: "IViilli" is an ascetic who has attained the final and the highest stage, in

which he holds perfect knowledge and power controlling the senses. He breathes, but takes
no fbod so that he is almost equal to the immortal. He fervently continues to meditate in the
forest, being segregated from the secular world. His meditation is so deep and his cakti is so

strong that no one can come near and disturb him. He never uses his power for secular
people.
The above description is suggestive for the present argument. The fburth stage ("nNa‑ui")

can be regarded as true renunciation or as reaching the pu4itam state, completely separated

from the secular social sphere. In contrast, since "cauuiya"ci", as a beginner in world
renunciation, would be still vulnerable to secular influence, this stage is described as c"ttam

rather than as pullitam. The second "cittar" stage and the third mullivar stage are placed
between these two. Nonetheless, there is a big leap between "cittar" and "muuivar" in terms
of separation from a secular world. This four stage framework suggests that the renouncer
begins to seek out puzeitam through the principle of "purity", i.e., the principle of elimination,

which is realized by refraining from sexual intercourse and by restriction of meals, and
ultimately reaches the transcendental state ofpuuitam where he is fully engaged in self
sacrifice.̀g The transcendental state is a locus of creation where a renouncer ceaselessly
sacrifices himself and, therefore, is never influenced by secular pollutants or the logic of

"pure‑impure". This can be called the path of "purity‑sacredness", but, if a renouncer once
reaches the state ofpuuitam, there would be no difference between "purity‑sacredness" and

"pollution‑sacredness". This implies that a logic of "pollution‑sacredness", which is
embodied by ceaseless meditation, i.e., ceaseless selgsacrifice in the liminal position
between life and death, is most essential fbr reaching puuitam.

In other words, the religious essence of generation of sacredness is more straight‑
fbrwardly expressed by the way of seeking "pollution‑sacredness" through "pollution" in
which the highbrow way of "purity" by cutting off external pollutants is not taken, but the
ultimate pollution situation of the death threat is accepted and internalized forjumping up to

sacredness. In this respect, the adoption of rituals using sexual methods or dead bodies in

Tantrism is regarded as the direct way of "pollution‑sacredness". The ultimate state of
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puuitam is a realization ofa world ofcontinuity where every dividing logic is powerless. In
this sense, "pollution‑sacredness" comes closer to punitam than "purity‑sacredness", because
the latter is still caught by the dividing logic of "pure‑impure". Thus, world renouncers start

from "purity", proceed to "purity‑sacredness" and finally transform it to "pollution‑
sacredness", that is,atrue sense ofpuuitam. This process hasareverse implication. When
non‑divided puuitam flows into the secular sphere that is fu11 of divisions, punitam is
unavoidably interpreted by the secular logic of "pure‑impure". Here, the important point
lies in the difference between the householders' secular point of view and the renouncers'
sacred point of view.

The above consideration well explains the villagers' evaluation that world renouncers
are "more cttttam" than household Brahnans. The real connotation of the statement is that

the pullitam embodied by renouncers is more important than the cuttam of Brahmans, or
more clearly that pullitam is a source of cuttam. Thus, the way of understanding of the
villagers in terms ofpuuitam and cuttam as folk terms is as fo11ows. (1) In the this‑worldly

hierarchical sphere, or from the householders' secular viewpoint, renouncers are thought of
as relatively more cuttam than Brahmans. (2) In the other‑worldly religious sphere, or from

the renouncers' sacred viewpoint, renouncers are absolutely defined as generators of
pullitam. (3) In this sense, the concept of "purity‑sacredness" plays a crucial role of
mediation between both spheres secular and sacred, when pu4itam as "pollution‑sacredness"
flows into the secular sphere from the top end of the hierarchical society, that is, through the

Brahmans' mediation.

Conclusion
What I have discussed here is summarized in Figure 4.1, which shows the configuration
of fblk terms and my analytical concepts. In sum, the this worldly (social) hierarchical values

of cuttam and acuttam ("purity" and "impurity") are contrastingly sandwiched between two
other worldly and cosmic concepts, puuitam and tit.t". Both spheres, indicated by pupitam
and tZ.ttu, can be commonly seen to include the cyclical shift between the two different facets
(attitudes), namely, the this worldly (conservative) facet and the other worldly (creative) one.

The point is that the creative aspect can be the essential dimension of tij.tu or ofpuuitam,

where "pollution" and "pollution‑sacredness" come closer by means of the act of sacrifice,
and the conservative aspect is strongly adopted by the dominant people in order to maintain
their social control. This aspect fbrms the "purity‑impurity" ideology. In so far aspuuitam is

the source of cuttam, the secular social world cannot be basically maintained without
sacrificial creation in the sacred world, or, in my terms, the acceptance of "the menace of
death" and its transcendance. Once creative power (cakti) is acquired, the power can be used
fbr maintaining the social hierarchy of the secular world. This is the hierarchical usage of

cuttam and acuttam under the conservative attitude, which produces the hierarchical caste
differences. In fact, it is not possible that conservative household Brahmans are sustained by

creative world renouncers. Besides this hierarchical understanding ofcuttam and acuttam in
the social context, it should not be disregarded that in the religious context cuttam and
ac"ttam have a rather casteless and egalitarian value in front ofa god. This dimension can be

connected with the notions of auspiciousness/inauspiciousness (see [Raheja 1988: Chapter
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2]). Cuttam in this usage means a positive preparation which is necessary in order to attend
sacrifice and receive a god's grace properly.

Though the ideological configuration shown in this Figure is valid regardless ofcaste, it
is a different matter how each caste manipulates or interprets it in practice. In particular, the

Paraiyars' interpretation should be separately investigated. This is the topic ofPart Three.
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Notes
1.The uses of tuppuravuiltai and tuymaiinmai tend to be limited to the context of physical
uncleanness, so that they are less frequently heard. Acu'cai is used only by the educated elders,

2. Villagcrs sometimes use both the words pdvam and kur‑ram interchangeably, but they are also
conscious of the distinction between the two. It is said that pdivam, which originates from a
Sanskrit word, refers to other‑worldly sin that is punished in the next life and is, therefore,
connected with karma theory; whereas the Tamil word kur‑ram is this‑worldly sin, that is punished
within this life. This difference between pa‑vam and ku‑rr.am provides one of the examples of the
contrast between the Brahmanical cultural tendency and the basic Tamil cultural tendency.
3. The low castes of Caste Hindus are not referred to as ti.t.tu, but only as acuttam in a relative sense,

by the dominant castes, It is noted that the Paraiyars alone are defined as tit.t". In everyday
conversation, the ti‑.t.tu of the Paraiyars is euphemistically referred to by expressions such as
"arcauattai to.t.tuttiya (Have you touched a Harijan?)", and L̀to.tak kR.ta‑tavar (untouchable people)",
because it is obvious for both the speaker and the hearer that the Paraiyars are tit.tu.

4, I interestingly witnessed a heated argument between two middle‑aged Kallar men about whether
circumcision causes t[t,tu, or not. It is impressive that the one who fotlowed a more Sanskntized
behaviour strongly denied the tij.tu of circumcision, while the other, who was a more typical Kallar,
agreed to its tij.tu more readily.

5, There is a general tendency that religious people, regardless of caste difference, pay more attention
to ta.tu, so that they tend to apply the word tit.tu to abroader range of acts and things, compared to
less pious people. That is, less pious people see these thingsjust as acuttam, but pious people think

of them as tittu. The contextual situation in which a person has contact with these things is also
important fbr making the decision of whether they provoke the tij.tu feeling or not. For example,
fbod cooked on the previous day is not t[t.tu in ordinary time, but becomes tit.tu during periods of
fasting.

6, Muslims are also regarded as being tit.tu by Caste Hindus because Muslims are beefleaters and
often deal with beef as butchers, The vMage Paraiyars, however, often told me that they witnessed

Caste Hindus sometimes secretly eating beef in towns. The same attitude is interestingly fbund
among the Kallars, when the Kallars defend their non‑vegetarian habit against vegetarian values,
Some Kallars told me that there are Brahmans who eat mutton in Madurai city.

7, The segregation of a menarcheal woman reflects upon the euphemistic expression of menstrual
t[t.tu, namely "vit,tukku ttlramdyirukku (to be remote from a house)" or "vit.tukku vilakku (to be shut

out from a house)". As to the Kallars, they sometimes use a direct expression including the word
ti‑.t.tu for menstrual tittu, namely, "tit,ta‑yirukku (being polluted)". Generally speaking, more positive

expressions are used for t[t.tu caused by puberty, such as "vayacukku vantu.t.tal ([she] has attained

her majority)", and "ca.tahku ayittal ([she] is ready for marriage)", because puberty is seen as an

auspicious incident, The auspiciousness ofpuberty is a clear indication of the positive aspect of
t[t.tu, which is developed in the later argument.

8, Though it is said that a girl at puberty canies tittu for one month, it seems that the degree of tittu

decreases after the celebration ofthe coming ofage ceremony held on the 7th, 9th, 11th, 13th, 15th

or 16th day afier the onset of her first period. Ti?yu carried by other family members almost
vanishes after the ceremony. Some Paraiyars claim that only after the 30th day can they give meals
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to them, while other Paraiyars say that only the girl at puberty is polluted, These oral claims of the
Paraiyars, which differ widely, indicate the complexity oftheir situation. This point is developed in

Part Three.
9. It is said in the present village that menstrual tit,tu does not spread to other family members without

touching. This claim seems to be a result ofmodernization, and it does not necessarily exclude the
possibility that there was a traditional custom that a husband shared his wife's pollution, which is

interpreted by the notion of shared substance between husband and wife, according to Buckley and
Gottlieb [Buckley and Gottlieb 1988: 33].

10. Ferro‑Luzzi also makes the same point by saying that "the independence of pollution from the
physical fact is clearly shown by the preferred numbers of segregation days" [Ferro‑Luzzi 1974:
122]. She repeatedly claims that the length ofsegregation "can only be culturally explained" [ibid.:

134].
11. The Paraiyars also claim 30 days t[t.tu fbr childbirth and explain that mother and child must be

segregated fbr a week.
12. 1 presume that the recognition of t[t.tu of family members in those days was stronger than is
presently the case. As a reference, I cite the Jaffiia Tamils' case in which pollution associated with

childbirth spreads to blood relations as a whole, as does death pollution [Sekine 1983: 133; 1984:

27].
13. Among the Sanskritized castes like the Pillais and the Pantarams, one year tukkam (mourning) is
observed even after the period ofpollution has ended.
14, As is shown by the villagers' expressions fbr death pollution, such as "ke‑ta vZ.tu" or "tiikkavitu"

which means "a house under mourning", the most intense t[t.tu is carried by the family members
living together with the dead person in the same house. It is important that the family members
living separately also have considerable ti‑.t,tu. Moreover, other patrilineal relatives automatically
become t[t.tu, even though it is not as strong and it recently tends to be limited to close relatives.

15. Although her theory here basically refers to the theory shown in "Purity and Danger" [1 966] and in
"Pollution" [1968], her revised position, fbund in "Selflevidence" [1975(1972)], is also taken into

account, In the latter work she accepts some defects of her initial generalized theory. She
emphasizes there the impertance of a culturally specific context fbr deciding what are anomalous
beings [Douglas 1975 (1972): 282]), and recognizes that anomaly is not always coded as poiluting
[Douglas 1975 (1972): 287‑288]. It seems to me that these revisions are usefu1 but my criticism of
her theory is still necessary.

16. They tend to regard death as a divine act, viti, because it is basically an inexplicable incident. For

example, when Mr. Balasubramanian had a traffic accident and died, his elder brother wrote to me
that he had been invited to heaven by the God Siva because he had accumulated enough harma fbr
reaching mukti.
17. From this point of view, Douglas' revision of her initial theory i' s still not suencient, because her

failure lies in her objective analysis of anomaly defined in one way and in her disregard of the

subjective and dynamic point of view. A good example is Buckley and Gottlieb's criticism of
Douglas, They point out the methodological prejudice of her male‑dominated analytic standpoint
[Buckley and Gottlieb 1988: 30].
18. However, it seems to me that the deeper level ofconnotation oft4.tu is intuitively understood by the
villagers, who state that ti‑.t.tu is pollution which cannot be removed by bathing.
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19. For example, a verse of the Tirukkural, "U‑rahkuvatu pOlum cakkdu.tu u‑rahki vi‑lippato pbtum
piLrappu (Death is fa11ing asleep, birth is awakening from that sleep)" expresses this idea. One of
the clear pieces ofevidence for the correspondence between birth and death is a villager's comment

on the posture of a dead person lying in a burial pit. According to him, the posture can be
compared to a baby suckling.
20. Most Smrtis also prescribe the same length ofpollution of 1O days fbr both birth and death [Ferro‑

Luzzi 1974: 115].
21. In order to mitigate her worry, there is a custom that she is accompanied by her grandmother or
another old woman and is given useful knowledge and advice by this older woman.
22. This cleansing aspect of menstrual bleeding is also pointed out by Hiltebeitel [1981: 203] and by

Hershman [1974: 286].
23. This can be connected with the indigenous opinion that conception in the most purified womb,just
after a woman's periods, is preferred (c￡ [Hiltebeitel 1981: 204‑5]).

24. As Buckley and Gottlieb [1988] claims, it is necessary to carefu11y take into account women's

opinions on menstruation because in Hindu societies women's views are usually repressed under
the formal social norrns whieh strongly reflect men's domination.

25. This positive attitude to menstmation can be logically connected with the ideology of "embryo
murder" in which a child is fbrmed from menstrual blood so that a woman's menstruation should be
rendered fruitfu1 [Krygier 1982: 77].
26. As is discussed in the next section, this sacrificial nature of menstruation is used fbr various types

ofmagic. The deep connection, in general, between sacrifice and menstrual blood is pointed out in
Buckley and Gottlieb [1988: 36].
27. There is no doubt that the intensity of "the menace of death" chiefly determines the length of the

pollution period, though there are some influences of other factors, as Ferro‑Luzzi shows [Ferro‑
Luzzi 1974: 142‑3],
28, Pollution associated with marriage is exceptionally reported among the Kaikatti section of the
Kanakkan (a Tamil accountant caste), according to Thurston and Rangachari. "Aftcr the marriage
ceremony, the girl is kept inside the house, and not allowed to move about freely, fbr at least two or

three days. She is considered to be under some kind ofpollution. It is said that, in former times,

she was confined in the house fbr forty days, and, as occupation, had to separate dha] (peas) and
rice, which has been mixed together." [Thurston and Rangachari 1987 (1909): 152] This case seems
to be remarkable, because, as is suggested by the fact that the fbcus of pollution is the bride, vLTho

cxperiences a more radical change in social status than does thebridegroom, maniagc logically
satisfies the condition ofpollution. In this connection, Parry notes that "in folk dream‑analysis a

naked woman or a bride is a presentiment of impending death" [Parry 1982: 81]. I therefore
understand that people generally repress maniage pollution by attaching more importance to the
auspiciousness of mani age.

29. According to Davis, men's semen can be equated with women's uterine blood among the Bengali
Hindus [Davis 1976: 19].
30. Daniel provides a detailed account of Tamil understandings of sexual intercourse in Chapter 4 of
his book [Daniel 1984].
31. it seems to me that villagers' special attention to hair and nails as vital elements of the body

reminds us of the description of embryology in Markandeya PuMna, because it specifically
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mentions nails and hair growing out ofsubsidiary limbs [O'Flaherty 1988: 97].
32. It is said that it is necessary to observe one mapa.talam (40 days or 41 days) ofcontinence in order

to meet god in a true sense. An example is found in the pilgrimage to the Ayyappa temple at
Sabarimalai [Daniel 1984: Part 2]. As to the number 40, Ferro‑Luzzi discusses its significance
[Ferro‑Luzzi 1974: 148‑152].
33. In this connection, the story that a Kallar told me, halfjokingly, is impressive. According to him, a
god himself is not polluted by the invasion of tt‑.t.tu, but a god cannot stay in a polluted place. Thus

a thief may throw a cloth with menstrual blood into a temple compound and stcal the treasures of

the ternple, because the god will not be present once the site is polluted. This reminds me of
Fuller's statement that "the gods themselves cannot be polluted" [Fuller 1979: 459].
34. According to Buckley and Gottlieb, the logic is as fbllows; "potent, negatively valued substances

such as menstrual blood may be manipulated fbr positive ends by those who are themselves
spiritually potent enough to reverse the valence and make it positive" [Buckley and Gottlieb l988:

37].
35. It is noted that the social position of the mantirava‑ti itself is marginal in a village‑centred society.

This is partly verified by the fact that Muslims, who are socially peripheral in Hindu society, often

become sorcerers in this area. There is another type of magician (or shaman) called kO.tanki or
camia‑‑ti who is recruited from ordinary villagers and who tends to be engaged in white magic, such

as exorcisms and healing. There are several contrasting points between mantiravdti and kb,ta‑nki,

respectively as fo11ows: an outsider of the village: an insider of the village:: worship of an
individual god: worship of lineage gods:: indispensable tijtu: indispensable cuttam:: more fearfu1
and powerfu1: less fearfu1 and powerfu1.

36. A sacrifice jn this context reminds me, fbr example, of the necrophagous ascetic, "a group of
ascetics
, who are intimately associated with death, corpses and the cremation ground", discussed by
Parry [Parry 1982: 74‑110]. More generally, the necessity ofa sacrificial death forthe regeneration

of life is pointed out by many scholars. For example, Shulman notes, "To attain more life ... the
life ofthe victim must be extinguished" [Shulman 1980: 90].
37. In their book on the study of menstruation, Buckley and Gottlieb clearly point out the limitations of

conventional pollution theory and attach importance to the creative power of pollution [Buckley
and Gottlieb 1988: 33‑38].
38. There is no doubt that this notion is derived from ruttirata‑n. .tavam (Skt. Rudra‑TZipt4ava, Siva's

dancing in the cemetery).
39. I should note that there are a few people who see the cemetery as ke.t,ta i.tam (literally, a bad place),

This naive view is an important clue to understanding the ambiguous tijtu ofthe cemetery which is
strongly suppressed by the absolute notion ofpullitam embodied by the presencc of Siva.
40. Though I have so far dealt with the temple in a simplified way in order to cmphasize its contrast

with the cemetery, it will be revealed in Chapter 5 that the village temples themselves can be
associated with two kinds ofattitudes towards sacredness,

41. This distinction of sacredness reminds me of the various examples and arguments in terms
of woman and of the renouncer. Allen, fbr example, provides a typical example as fo11ows; ìthe
orthodox renouncer avoids women as dangerous distractions; ... ; while the Tantric uses them as a

necessary means of attaining spiritual liberation" [Allen 1982: 18], This shows the contrast
between Vedic Brahmanical sann.vasin [Burghart 1983] and the necrophagous ascetic [Parrlrr 1982].
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Obeyesekere's distinctions in the Sri Lankan context are also noted. He presents a series of
dichotomies such as 1) the Hindu view of celibacy and the Buddhist view of celibacy, 2) matted
hair and the shaven head, and 3) personal symbols and psychogenetic symbols [Obeyesekere 1981].
Stirrat's discussion on the sacred, in which the Durkheimian sacred and the Eliadean sacred are
distinguished, is also suggestive in the present argument [Stirrat 1984].

42.As noted by O'Flaherty [1073], Parry [1982], Heesterrnan [1981], Das [1976, 1983], Shulman
[1980] and Sahi [1980], the logic of sacrifice (death and the regeneration of life) in Bataille's sense,
whether it is explicit (animal sacrifice) or implicit (piija‑') [Biardeau 1976: 138‑153], exteriorised or

interiorised [Heesterman 1981: 252], has consistently penetrated not only Tamil thought (see
Shulman [1980]) but also Hindu thought in general, in terms oftranscendance [Parry 1982: 100].
43. It is said that s"udh, which is the original verb fbrm of Suddha, means an action of beautifying or

purifying by bathing and adorning. This suggests that cuttam and acuttam seem to be more or less

manipulated under this‑worldly control, compared with tit.tu, which is deeply connected with
uncontrolled other‑worldly power.
44. It seems to me that Moffatt simply accepts this villager's ordinary view of pollution and never
investigates it deeply [Moffatt 1979: 87].

45. The reason which is raised by the Caste Hindus especially fbr explaining the difference between the

lower Caste Hindus and the Paraiyars is the eating ofbeefand the meat ofdead cattle, Nonetheless,
this seems to be a tautological reasoning forjustifying the already fixed distinction. For, in reply to
my question, a Kallar said, "No, they (the Paraiyars) could not leave their tit.tu position even if they

stopped their custom of eating beee just as higher education could not change it. Because it is
tradition (pjramparai), in which there is no room fbr argument", In this connection, I am reminded
of Pfaflik)nberger's statement that it is necessary fbr the Vellalars to "depict the Untouchables as
tower than the impure, ,.." [Pfaffenberger 1980: 207].

46. Several Paraiyar informants told me that if their economic conditions became bctter they would
stop eating beef However, this does not mean that beefleating is regarded as being polluting by
them, but their intention of stopping beefleating lies intheir strategic calculation for reducing its

associated social stigma.
47. The Paraiyars' attitude toward the Aiyars seems to be ambivalent. Some Paraiyars deny the special

value of the Aiyars but other Paraiyars give value to the Aiyars' religious background, like
vegetarian life style and their knowledge of mantras,
48. For example, Heesterman notes that "the renouncer does not reject vedic sacrifice, he ̀internalizes'

it" [Heesterman 1981: 252].

CHAPTER 5
BLOOD SACRIFICE AND "POLLUTION" IDEOLOGY
The Cults of Village Deities

Introduction
The purpose of this chapter dealing with village deities (Skt. gramadevaid) and their
cults is to support and deepen my argument on the understanding of pollution, purity, and

sacredness, which was discussed in the previous chapter. In particular, the dynamic
relationship between "pollution‑sacredness" and "purity‑sacTedness", which is based on the
distinction between ̀Cpollution" and "impurity", is clarified by focusing upon blood sacrifice,
which is frequently found in the festivals of the village deities. It wi]1 be argued that from

the viewpoint of"pollution" ideology, the dynamic (cyclic) relationship can be understood as
"creation" and "conservation" of sacred power. This will naturally provide a different inter‑
pretation of village deities from the Dumontian understanding, which adheres strongly to the

"purity‑impurity" dichotomy. Not only that, but also the question how my interpretation is
related to Dumontian interpretation is answered in a productive manner.
Pali (Skt. bali) means "ofifering given to gods, manes, etc., in sacrifice", which is the

first meaning of the Tamil Lexicon. Pali, therefbre, is not necessarily limited to animal
sacrifice. Nonetheless, in the villagepali ko.tuttal (literally, giving sacrifice) is often used as

the expression for the ritual act of holding a blood sacrifice.i In Kinnimangalam, there are

two kinds of village deities, namely, those deities which accept animal sacrifice and those

which reject it. Though the former deities are deemed as degraded "impure" gods from the

Brahmanical point of view (for example, [Dumont 1986: Part 3]), they seem to be more
familiar to, and are regarded as being more reliable by, most of the villagers than are the
latter Sanskritic gods (see [wnitehead 1921: 16], and [Srinivas 1978(1952): 214]).2 I want to
take up here the fact that villagers tend to believe that the gods' grace is acquired by means

ofthe so‑called "polluting" acts ofbloodshed and death.3

An Outline of Villagers' Religious Life
The fbllowing five categories of deities (gods and goddesses) in which the villagers
believe can be distinguished:

(1) tlrpotutteyvam or kirama teyvam (a village deity: a common god or goddess worshipped
by the villagers)

(2) cdti teyvam (a caste deity: a god or goddess worshipped by a particular caste)

(3) kulateyvam (a lineage deity: a god or goddess worshipped by a particular lineage)
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(4) vitgu teyvam (a family deity: a god or goddess worshipped by a particular household)
(5) is. .ta teyvam (a personal deity: a god or goddess worshipped by a particular individual)

Of the five categories, caste deities are not possessed by every caste, and in the case of

Kinnimangalam only the carpenter caste (7bccua‑ca‑ri) has a caste deity. Kdmatci.vamma4,
who has attractive and passionate eyes, is worshipped by this caste as their guardian deity,

and their caste association possesses the goddess's temple.4 The other fbur categories of
deities mentioned above aTe possessed by all village castes, including the Paraiyars. Even
though they worship these plural deities, this does not mean that they are polytheists, because

they themselves claim that there isonly one God. In this view each deity can be seen as a

kind of medium fbr the acquisition of the grace provided by transcendental sacred power,

which is unique. For the villagers of Kinnimangalam, Siva is usually the God which
represents such transcendental power, because they are basically fo11owers of Saivism.S
Therefbre, the villagers can rather be described as being pantheistic monotheists [Tokunaga
1985: 41].

Personal deities
The selection ofa personal deity is to some extent influenced by the lineage one belongs

to, but most villagers tend to prefer one ofthe great Gods of Saivism. The overwhelmingly

popular God among the villagers is the God Murugan. The God Ekanatarcuvami (Siva) is
also often chosen as a personal God, mainly because he is the main deity of the biggest
village temple. Although a few villagers prefer the God Visnu or the Mtill‑rucdmi (Three
Gods), and some women like the Goddess Minaksi Amman, there is little doubt that the
Hindu Gods belonging to the so‑called great tradition, especially the male deities of Saivism,

tend to be adopted most commonly as the villagers' personal deities. The most obvious
expression of their devotion (pakti, Skt. bhakti) to such great gods is to conduct a
pilgrimage.6 The motivations ofpilgrimage vary from the pure eojoyment of meeting God to
seeking a solution fbr diseases or problems, Dreams or suggestions of a kOtdihki (a shaman)

sometimes encourage the villagers to attempt a pilgrimage. Making a vow and its return is

often an important reason for a pilgrimage. However, a long pilgrimage requires a lot of
expense and time so that many villagers cannot afford to do sodue to financial reasons.'

Lineage deities
Chapter 9 is devoted to the description and discussion of lineage deities, so that I here
only briefly touch on their characteristics. It is obvious that a lineage deity holds a collective

character reflecting a lineage group, which contrasts withthe individuality of a personal

deity. Though every lineage claims that there are 21 gods and goddesses as its lineage
deities,S as a whole, goddesses are relatively more significant in the case of lineage deities

than they are in the case ofpersonal deities which are dominated by male deities (see Table
3.1 1).9 This is because, without exception, a goddess is either the chieflmain or the sub‑main
deity of lineage deities. It can be also pointed out that a family deity tends to be a goddess

who is the main or sub‑main lineage deity. These facts suggest that there is a profound
relationship between a goddess and a collectivity based on blood relations.

Another important point derives from the fact that a lineage festival inevitably has a
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blood sacrifice. The 21 lineage deities by and 1arge consist of local deities, though the main

deities tend to be identified with the great Hindu God or Goddess. In this sense, the main
deities are regarded as cuttamuka teyvam (literally, a pure‑face‑deity), who reject blood
sacrifice, while most of the rest (guardian deities> are tu.tiya‑‑na teyvam (literally, a fearfu1

deity),iO who require blood sacrifice. Hereafter, I call cuttamuka teyvam "a deity rejecting

blood sacrifice" and tu.tiyaua teyvam "a deity accepting blood sacrifice".ii To conclude,
although blood sacrifice is said to be offered only to the guardian deities, as far as the
number 21 symbolizes a complete whole, the blood sacrifice is interpreted as an action fbr
revitalizing lineage deities as a whole, including main deities.

Village deities
Here "village" refers to Kinnimangalam hamlet, tir in a broad sense. The village deities

I deal with here are basically worshipped by the people of K hamlet. These village deities
guard the hamlet people exclusively. In other words, they reflect the collectivity based on a
particular region. In this sense, the local expression of ar potutteyvam (u‑r common‑deity) is

more relevant than kira‑ma teyvam. The actual disposition ofthe 11 village deities obviously

shows the Caste Hindus' centricism, for these deities' temples are located around the Caste
Hindus' residential area (cluster I), u‑r in a narrow sense, as shown in Figure 3.1. This spatial

centricism corresponds to the fact that the Caste Hindus financially support the village
deities' festivals. This does not mean that the Paraiyars are perfectly excluded from the
festivals. The Paraiyars rather tend to interpret nr in a broader sense, within which they are

included, and they believe they are protected by these village deities, even though they do
not contribute financiallyi2 and live outside the "‑r boundary marked by these village deities

(cf [Daniel 1984: 72‑79]). Table 5.1 displays 11 village deities' names and some related
details. Though the details will be discussed later, casting a glance at the list, it is obviously

rich in local colourdue to the predominance oflocal gods and goddesses.i3
This brief general view reveals that village religious life chiefly consists of the cults of
the personal deity, of lineage deities, and of village deities. It is suggested that there is an
interesting contrast between the individual cult, like the worship ofa personal deity, and the

collective cult, such as the vvorship of lineage deities or village deities. The forrner cult

depends upon the great Hindu God (ka.tavul type), especially on male deities, whereas the
latter cults tend to require local deities (teyvam type), in which goddesses are inevitably
included. This point will be developed later.]̀

Village Deities and Their Festivals
The characters ofeleven village deities are described here. The fbcus ofthe description

is how each deity responds to blood sacrifice. The numbers of the 11 deities, Tl‑Tll,
correspond with the numbers in Figure 3.1 and the numbers in Table 5.1. Except fbr Tl,
enshrined in a big temple, and T4, T5, and T9, enshrined in small temples, the rest have no
temple buildings and their statues are placed in the open air. It should be noted that the size

of the temple building does not correspond simply with the popularity of the deity enshrined

in it (see [McGilvray 1983: 111] and [Dumont 1986: 349]).

152

ANTHROPOI.OGY OF UNTOUCHABILITY
Table 5.1

Name

TL

Ekanatarcuvami
Vinayakar
Perumal
Urkl(avalcuvami
Aiyanar

T2.
T3.
T4.
T5.
T7.

Muttalamman
Kaliyamman

T8.

Vatakkuvacelliyamman

T9.

Pattattaraciyamman
Y[ataikaruppacami

T6.

TIO,
Tll,

Nakammal

Notes

List efvillage deities
Festive

Animal

Priest's

month

sacrifice

caste

Sex

Cff

M
M
M
M
M

C
C
C
C
c
T
T
T

Maci
Avani
Avani
Maci

C (T)

T
T

F
F
F
F

M
F

No
No
No

Pantaram (i)
ditto
ditto

Yes
Yes

Kavuntar (o)
Kucavar (o)

Vaikaci

ycs
yes

Purattaci

yes

Pantaram (o)

ditto

No (Yes)

Kaxanntar (o)

ditto

Yes

Paraiyar (i)

(Maci)

No

Kavuntar (o)

Purattaci

Pankuni

Kucavar (o)
Kallar (o)

1. C means "a deity rejecting blood sacrifice", whereas T means L̀a deity accepting blood sacrifice".
2. (i) means an insider and (o) means an outsider.

Ekana‑tarcuva‑mi (Tl)
The Ekanatarcuvami temple originated in the tomb (cama‑ti) of the outstanding world
renouncer ("cittar") called Aruldnantacuvamikal, who played an active part in this area
during the ruling time ofTirumalai Nayaka (the latter part of 17th century). The temple was

built by putting a Siva linga on the place where the renouncer is said to have reached
salvation (cama‑ti nilai) and is, therefore, identified with the Siva temple. It is said that

Arulanantacuvamikal announced befbrehand to the people, "You will see my figure in five

different places at the same time when I reach salvation",'5 and what he said actually
happened. This episode explains why the deity is called Ekanatarcuvami, which means an
"omnipresent god". The present village name of Kinnimangalam is also derived from the
achievements of the renouncer,i6 These origin episodes associated with the renouncer who
once lived, are to some extent usefu1 to the villagers for regarding Ekanatarcuvami as a
familiar god, even though he is identified with Siva as a ka.tavul.

The Ekanatarcuvami temple, facing east, is located almost at the centre of the ar in a
spatial sense, and exactly in the centre of the u‑r in a cosmic sense. It has a big walled

compound in which the main God Siva is enshrined in the centre and the Gods Vinayakar
and Murugan are also enshrined at the back corners. This large and fine temple is fbrmally
the representative of village temples, though this does not simply mean that it erp'oys the

most ardent worship of the villagers. The present temple buildings and compound were
constructed by architects sent by the Nayaka king. The origin of the temple indicates that the

temple is not purely indigenous but reflects power superimposed from outside.i' This is an
important point, which contrasts with the character of the village deities mentioned below,
which were from the beginning connected with a particular region.

This temple has been managed for generations by the Pantaram priest (Pacari) who has
settled in the village. The priest has been given the right ofcultivation ofthe land associated

with the temple called kOvit ma‑n‑ iyam (18.12 acres) because of his priesthood. This means

that he must bear all the expenses of temple management and his family's living costs by
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Plate 102

The front view of Ekanatarcuvami temple (T1) in 1996
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Plate 103

The Siva shrine of Ekanatarcuvami temple in 1987
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Plate 104

Pohkal as an important offering
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Plate 106

Chanting ofdevotees in front ofVinayakar shrine
in Ekanatarcuvami temple

eq
,es

155

BLOOD SACRIFIcE AND "PoLLuTLoN"' IDEoLoGy

k
k<vts

' ･ w J's'.e..

/ .:/ t.. ,"s'}i t{t‑

twecxeskt
.ptt
ptftr,,,,".v,,lt

E"wa
Plate 107

Vinayakar Temple (T2) in 1996

Plate 108

Poja at Vinayakar temple
by the village priest
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P]ate 109

Plate 110

Perumal temple (T3) in 1987
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means of agricultural production from the land. Since he serves the great Hindu God Siva,
he observes a Brahman priest‑like life style. He also has to take care of another two village

deities, Vinayagar and Perumal, who reside on the southern borders of the village, because
they are also great Hindu Gods. It is the Ekanatarcuvami temple that is responsible for the
celebrations ofthe Tamil annual festivals, shown in the rightmost colurrm ofTable 5.2, as the
representative of the village temples. Besides this, the festival peculiar to this temple, Guru

pitcai (the anniversary of Arulanandacuvamikal), is celebrated on the day ofptiram(the
eleventh naksattiram) of Vaikaci month (May‑June) and the withdrawn offering (piraca‑tam)

is given to "campiya‑cis" who gather from Timparankurrram.i8 The most important festival
for Ekanatarcuvami is Makiicivarattiri, which is celebrated on the night of the new moon in

Maci month (February‑March). On the same day, most of the Caste Hindus' lineages also
conduct their lineage festivals, even though not every year, so that the whole village is
enveloped in a festive mood. In these important annual festivals, a special elaborate pdy'a‑,
including fiye kinds of apis. e‑kam (Skt. abhis. e'ka),̀9 is often offered to the Siva linga. After

this, the priest gives mutaumai (the order of honour)2e by distributing piracdtam to the
participants. It is further noted that, on the five occasions marked by p. in Table 4.2, pacauai

(an act of chanting hymns) is offered to God by a voluntary group consisting of 17 male
members recruited from the Caste Hindus (1 Pillai, 1 Pantaram, 12 Kallars, 2 Acaris, and 1

Natar). In everyday life, Godis served every morning and evening, and on every Tuesday
and Friday the priest does a ,piija‑ associated with a pohkat.2i There is little doubt that
Ekanatarcuvami professes a Brahmanical tendency. As a result of this, the Paraiyar people
are even today prohibited from entering the temple compound.22
The characteristics ofthe Ekanatarcuvami temple can be pointed out as fbllows. Firstly,
the temple is cleaTly connected with "purity‑impurity" ideology and, therefbre, tends to come

closer to Sanskritic Hinduism in Srinivas' sense. Secondly, Ekanatarcuvami is continuously

"sacralized" [Hubert and Mauss 1964 (1899): 95] by the regular pdy'a‑ conducted by the
village pacari (priest) as an insider. These characteristics promise a continuous and stable
provision of God's grace for the villagers.

Vindyakor (T2)
The God Vinayakar, facing east, is enshrined at the southern boundary of the village. It

is said that there is a Vinayakar shrine in the compound of Ekanatarcuvami Temple but it
does not allow women's worship, so that this Vinayakar was built. Vinayakar is said to be

the God of wisdom and fbrtune, and promises success fbr new undertakings if he is
worshipped befbrehand [Good 1985: 122],23 Why is the Vinayakar temple located at the
southern border? One knowledgeable person says that the Gods enshrined at the southern
borders, such as Vinayakar and Perumal, protect the village from the influence of the world

ofthe dead, where Yamatarmarojau (Skt. Yama) is said to reside. This indication could be
connected with Good's statement that Vinayakar is also a gatekeeper [ibid.: 122]. Vinayakar
is classified as a Sanskritic god but he was enshrined originally by simply putting a statue on

the ground, and, more recently, on a little raised base (about 50 cm in height). Thus anybody

can come close to this statue. During my period of observation, not rnany people
participated in the pig'a‑ in the festival of Vinayakar caturtti, which is conducted by the
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Table 5.2

Tamil month

Festivals of village deities and anriual festivals

Festival ofvillage deity

Armual festivals conducted

in the EkanAtarcuvami temple
Iikerutap piralv?u'[

Cittirai

(April‑May)
Kaliy amman (Tues.)

Vinikdci

Guru pu‑cai (param)

(May‑June)
A‑ n‑i

(June‑July)

< the beginning ofdokshinayanam }
A.ti

(July‑August)

Avani

Perumal

(Aug.‑Sept,)

Vinfiyakar

IOnayakar caturtti (p.)'3

Purattaci

Vatakkuvficelliyammag (Tues.)

Pural,taci varapacaeai (p.)V

(Sept‑Oct)

Pattattaraciyammap (Tues.)

Kokulas.tami (P.)'2

Aiyauar (Thir,)

Mataikaruppacuvami (Fri.)

Aimpaci

Ayuta pu‑cai (p,)'s

(Oct,‑Nov,)

7iPavatip pae.tikai'6

Ktirttikai

Cokkappan koluttutal'7

(Nov.‑Dec.)

P enlma l

Mdirkali

(lxlaikupt.ta ektitaci(p,) )

Tirupal,li eL"ci'g

Tiruvdtirai'q

(Dec,‑Jan.)

< the beginning ofuttarayanam >
7bi

7?ii pohhal'iO

(Jan.‑Feb,)

MM.ttt pohkal'L'

Maci

Urkl(fivalcuvami

(Feb.‑March)

Nfikammfi1

Pahkuni

Muttfilammap (Tues.)

Makdcivarattiri'[2

(March‑April)

Notes

1 , p, rneans that pacauai (ehanting hymns) is carried out.
2, This column shows only the important festivals fbr the Ekanatarcuyami temple, according to the priest,

*1 : Varutqp pirappu: the Tamil new year day
*2: Kbkutastami: the celebration ofthe birth of Krsna
'3: Vinayakar caturtti: the celebration ofthe birth ofGanesa
*4: Purat.taci varapacaptai or Pura.t,niici caeivaram: chanting hymns every Saturday ofPura.t.ta‑ei month
"5: Ayuta pt‑tcai: a service for books, agricultural tools, carpenters' tools etc.

"6: Tipavali.p pa4.tikai: offbring lamps in commemoration ofthe victory ofKrsna against Narakasura
*7: CokkqnlJan koluttutal: the fire festival fbr worshipping Siva, which is associated with the story ofthe

competition between Visnu and Brahma
"8: 71rupalli eluci: the early morning worship on the day corresponding with the daybreak ofGod's one

day, which means the end of the dark halfofayear ･
*9: Tiruvatirai: worshipping Siva who dances on the day oftiruvatirai naksattiram ofMarkal.i month
*1O: 7lai pohkal: the harvest festival in which pohkal is offered to the god ofthe sun and the god of the wind
und the lineage gods are worshipped as well
'1l: rvfa.t.tu ponkal; giving a share ofpohkat te the bullocks

'12: Aftikdcivarattiri: the festival in honour ofSiva as the God ofdestruction
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Pantaram priest ofthe Ekanatarcuvami temple.24 Nonetheless, the necessary persons, like the
panchayat president, the Two Tevars and the Four Pankalis, and to‑ .t,ti and ma.taiyau, at least
attend the piij'a‑ and, afterwards, they receive mutaemai. It was observed that the Paraiyars
(the Four Pankalis, and tO.t.ti and ma.taiyage) stood at a distance, without joining the queue

befbre the god. Though the Vinayakar temple in the compound of the Ekanatarcuvami
temple is completely isolated from the Paraiyars, this outdoor temple does not spatially reject

the Paraiyars' approach.

Peruma‑l (Visnu) (T3)
Perumal is also located at the southern boundary of the village, and faces toward the
east. Apart from his significance as a boundary god in this vMage, the villagers' worship of

Perumal is not very enthusiastic because they are basically believers in Siva. This god's

statue has been moved to the Ekanatarcuvami temple temporarily because a roofed building
is under construction.25 Once he was managed by a Bralman, who left fbr Madras about 45

years ago, but he is today served by the Ekanatarcuvami priest. As is the case with
Vinayakar, there is no regular pdy'a‑ and only two occasions, namely, Kbkulas.tami (Krisna's

birthday) and Llaik"4a.ta eMka"taci (the day when the gateway to heaven is broadly open to
believers), provide an opportunity to worship Perumal.
The above mentioned three gods, as Sanskritic gods, reject blood sacrifices. In addition,

temple celebrations which are prepared and conducted solely by the Ekanatarcuvami priest
involve the participation of important village officials and do notnecessarily require the
attendance of all the villagers. This clearly differs from the celebration of the fbllowing
more localized deities, whose communal festivals are held with the all‑out cooperation of the
villagers. It should be noted that the lack of regular poja‑ and the emphasis on the village

boundaries are two points which distinguish both Vinayakar and Perumal from
Ekanatarcuvami. Next, I deal with the local male deities who are classified into the category
of cuttamuka teyvam, unassociated with blood sacrifice.

Urkkiivalcuva‑mi (T4)
U}'kka‑val literally means "village‑guardian". As indicated by this name, the villagers
regard this god as their main village protector. Urkkavalcuvami, facing east, is enshrined in
the roofed temple26 on the bank of the eastern tank, in order to protectthe tank, which is the

lifeline of the villagers, and ultimately to guard the village territory as a whole. The god

Ayyanar, with whom I deal next, is symmetrically located on the bank of the western tank,
for the protection of both the tank and the village. Urltkavalcuvami is described as fo11ows:
1) he has two consorts, 2) he does not accept blood sacrifice, 3) he can be identified with

Siva, and 4) he patrols the village boundary at midnight. These characteristics obviously
overlap with those ofAiyanar. In fact, several villagers agree with this identification of

Urkkavalcuvami and Aiyanafi'. Thus, there is little deubt that Urkkavalcuvami of
Kinnimangalam is part of the so‑called Aiyanar cult, popular in Tamil Nadu. It should be

noted that the discussion on Aiyanar in the next section is, therefbre, applicable to
Urltkavalcuvami as well.

The annual festival for Urkkavalcuvami is held in Maci month (February‑March). The
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highlight of this festival is the offering of 5 clay horses to the gods as the village watchmen.

Urkkavalcuvami is offered three horses by the villagers, by V.A.O. (traditionally, kar4am

and nal.tdnmai), and by Two Tevars respectively. Apart from this, Aiyanar and
Mataikaruppacami are also offered one villagers' horse each.2g The festival process is as
fo11ows. The villagers go to the village boundary to meet the Kavuntar priest, who canies
ca‑ mipe.t.ti

(the sacred chest) symbolizing the god, from Puliyankulam, and they form a

procession to the temple. It is emphasized that women, except those after menopause, should
not approach the procession. Urltkavalcuvami, as the main deity, receives only a vegetarian

offering, whereas his 21gauardian deities, such as Cinnacami and Pecciyamman,29 eajoy
blood sacrifice, Therefbre, when a young male goat (cattikku.t.ti) is killed, not only is the
sacrifice made behind the temple, but also the main deity Urkkavalcuvami is curtained, so as
not to be polluted by the animal sacrifice. The priest offers a goat's head in whose mouth the
right leg is held, and conducts kapa‑lapu‑cai (Iiterally, a skull:piijd). The priest brings the

head back to his village the fo11owing day. He is seen off by the villagers at the village
border. Thus, the festival emphasizes the following points: 1) the collectivity of the village,
2) the village boundaries, 3) the roleof the outsider priest, 4) the purity of Urkl<avaleuvami,
and 5) the significance of the goat's sacrifice.

Alyapa‑r (T5)
The cult of a Tamil local deity Aiyanar is very popular, especially among the people of

central and southern Tamil Nadu. Aiyanar, who is enshrined on the bank of the western
tank,30 is in the southwest direction from the village. Three deities, whose statues are carved

on one stone, are placed facing the east in the open air. The central main deity Aiyanar, who

has a sitting posture called cuhacauam (Skt. sukha+asana), a Yogic posture characterised by

ease and comfort, one of nine Yogic postures3i, is associated with the virgin goddess
1lallijimd (a worshipper of Aiyanar) on his right side, and the guardian deity M"uubtum
Kdruppu (literally, the Karuppu who recites a mantra at the lead) on his left side. Though
Kannima here is the sole goddess, it seems to me that the goddess can be understood in two

ways, namely, 1) as the southwest directional deity Kapmi who represents the dynamic
ambiguity of death and the regeneration oflife in the Tamil area [Reiniche 1981: 47‑55] and
2) as the seven virgins, Kau4ima‑r [Oppert 1978 (1893): 511]. Oppert's description of the

Aiyanar temple structure suggests that MuuaO.tum Ktiruppu could be identified with
Mannadiyar, two gigantic guardians standing at the gates of the temple [Oppert 1978 (1893):
51 1]. The Karuppu is sometimes simply called KZivalkdratteyvam.
In the village, it is said that Aiyanar rides on a white horse with a green coloured saddle

during his inspections (hunting), and he is preceded by a dog.]2 It is said that if a woman
alone meets Aiyanar's party during its midnight patrol, she will definitely die (see [Oppert

1978 (1893): 505]). The fU:ndamental communal role ofAiyanar is to protect the tank water
for agriculture (see [Dumont 1970: 22]), and to guard the village as the night watchman. It is

also believed in the village that he is eflfective in curing diseases and in facilitating

conception.33 In connection with the latter personal benefits, one who makes a vow and
whose desire is fulfi11ed, often offers a clay horse figure as a return.

As is well known, Aiyanar is one of the polemical local deities in the Tamil area.
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Though there is not a big difference in the description ofthe observed features ofAiyanar, it

is not easy to agree how we should define the character ofAiyanar.The earlier notable works

are Oppert [1978 (1893)] and Whitehead [1921 (1907)], which contrast with one another.
Oppert regards Aiyanar as a portion of the Guada‑Dravidian belief [Oppert 1978 (1893):

509], whereas Whitehead looks upon him as a Bralmanized deity [Whitehead 1921 (1907):
18], Both inquire whether Aiyanar should be seen as Aryan or non‑Aryan. A dichotomous
framework, consisting of an Aryan cultural layer and a non‑Aryan one, was refuted by
Dumont, who strongly professes his theoretical viewpoint that royal power is encompassed
by Brahmanical status based on "purity‑impurity" ideology. Dumont defines Aiyanar as the
Lord or the Master by saying that Aiyanar combines the real (and original) values of the
temporal chief with the rather official values of the Brahmanical quality [Dumont 1986:
448]. This conclusion is reached after a discussion of the relationship between Aiyanar and

Karuppucami on the one hand, and that between Aiyanar and the goddesses (his two wives)

on the other hand [Dumont 1986: 440‑448] [Dumont 1970: 31‑32]. Dumont claims that both
Aiyanar's relationships with Karuppu and with the goddesses (wives) hold two kinds of
hierarchies, nameiy, the Brahnanical and the royal. In these discussions, the identification

between Aiyanar and Siva is made clear by him raising their common characteristics, like
their connection with a bull, and having two wives (par4a and puskara), as many people
point out. The villagers generally recognize this. Dumont's conclusion appears to hold fbr

the case of K hamlet as well. In fact, Aiyanar is said to have two wives, and the above

mentioned stone statue shows Aiyanar associated with Karuppu and Kannima as
iconographical evidence, though Kannima is said not to be his wife. As Dumont points out,

Aiyanar's annual festival is held in Pura.t.tdci (Sept.‑Oct.) on Thursday soon after the
festivals of the goddesses Vatakkuvacelliamman and Pattattaraciamman (see Table 4.2 and

[Dumont 1986: 424‑448] [Dumont 1970: 24, 31]) and shows a deep association between
them (see [Good 1985: 131]). The relationship between Aiyanar and Karuppu is made clear
in the scene of the goat sacrifice ofthe annual festival.34 Aiyanar and Kannima are curtained

so as not to see the blood sacrifice which is offered to the 21 guardian deities, including

Munnotum Kruppu. There is little doubt that this fact emphasizes the contrast between
Aiyanar as the Brahmanical chief deity,and Karuppu (and others) as one of the non‑
Brahmanical surbodinate deities. Nonetheless, even though I have this data supporting
Dumont's observations, I am still not sure whether I would reach the same conclusion on
Aiyanar's character as Dumont does. In his analysis, he uses a hierarchical ideology based on

the dichotomy ofBrahman and Kshatriya, namely, "Brahmanic qualities'" ("purity‑impurity")
and "royal qualities" (master‑servant) in his terms [Dumont 1986: 448].

My main criticism of Dumont is that he persists too strongly with the monistic
explanation from the dominant viewpoint. As a result, he fails to properly throw light on the

indigeneous cultural elements. Therefore, in his theory, these local elements tend to be
interpreted as inferior aspects, such as the "impure" against the "pure", or the royal against

the Brakmanic from the viewpoint of the encompassing Brahrnanical ideology. It seems,
therefbre, that in his understanding of Aiyanar the puzzling character of Aiyanar which
cannot be reduced to Brahmanical qualities is deemed to have royal qualities.

In order to overcorne this limitation, it is important to notice a fundamental pattern
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commonly penetrating the local cults, including both the cult of the lineage deities and that
ofthe village deities. In this context, Oppert's description ofAiyanar, in which he is defined

as "the Lord of ghosts", can be re‑evaluated. Oppert seems to observe the festival sequence

as a whole, which includes blood sacrifice, and the ambiguous character of Aiyanar is
therefbre properly emphasized [Oppert 1987 (1893): 505‑506, 512].35 The fundamental point
lies in the fttct that the cult of Aiyanar as a whole inevitably requires blood sacrifice, even

though Aiyanar himselfis said to be segregated from seeing it. The whole process of the cult

of Aiyanar can be understood as an integration in which the villagers' two requirements
which appear contradictory from the Brahmanical viewpoint are fu1filled at the same time.
These requirements are 1) the neeessity of blood sacrifice and 2) the necessity of "pure"
main deities (the Brahmanization of the main deities). The fbrmer necessity is fu1fi11ed by

the blood sacrifice dedicated to the 21 subordinate deities, represented by Mumiotum
Karupu, while the latter requirement of the conservation of sacred power is met by Aiyanar
and Kannima being the main cuttamuka teyvams (the deities rejecting blood sacrifice). The
logic of my argument fbr explaining the Aiyanar cult thus is this. Firstly, Irecognize the
villagers' fundamental religiosity, which requires blood sacrifices for their cults of fblk
deities, even thoughthis sacrifice is dedicated to subordinate deities. From this point ofview,

I ask why the villagers want to segregate the main deity Aiyanar from blood sacrifice. The
answer is in their need for stabilizing sacred power and preserving the god's grace. Thus, the

Aiyanar cult itselfhas a dynamic sacrificial process, namely, the dynamism ofthe generation

of sacred power and its conservation. In other words, the festival can be seen as an act

bridging "pollution‑sacredness" and "purity‑sacredness". This interpretation, which is
different from the Brahnanical one, is more appropriate for understanding the villagers'
thought, in which the above‑mentioned two requirements are not contradictory.
This non‑Brahamanical understanding is also to some extent supported by the character

of Kannima. For, Kannima is not Aiyanar's wife but an independent goddess, though she is
seen as cutrnmuka teyvam. That is, the relationship between Aiyanar and Kannim is not a
marriage relationship, which is an indication ofthe degree of Sanskritization, This halfVvay

situation of Kannima, between her independence, and her residing at the side of Aiyanar,
reflects the real character of the Aiyanar cult which is not fu11y Brahamanized, but basically

preserves local ideas attaching importance to productivity. Thus, in my concept, Aiyanar
embodies the dynamism of productivity by manipulating both ̀Lpollution‑sacredness" and
"purity‑sacredness", though the former is more fundamental,

I believe that the difference between Dumont and me has been clarified. What I
understand by the concept of "pollution‑sacredness" seems to be explained as the royal
(Kshatriya) quality by Dumont.36 However, it is problematic that both are equated, for I
understand the cult of Aiyanar as a whole by including blood sacrifice, whereas Dumont
takes up Aiyanar separately and deals with him as the "pure" god, even when he argues the
royal aspect of Aiyanar. The point is that the cult of Aiyanar does not refer to the sole

worship of Aiyanar himselC but is fbrmed by a group of deities consisting of not only
Aiyanar, but also other subordinate deities. This group of deities as a whole, like the lineage

deities, represents the dynamism of the Aiyanar cult, which reflects upon the festival
processes. As I have already mentioned, the present argument on Aiyanar, which is deemed
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Plate 122

Mataikaruppacami temple (TlO)
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Nakammal temple (Tl 1)
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as a category ofgod [Dumont 1986: 441], is valid for Urkkavalcuvami aswell.
Next,I shift to the local goddesses.

Muttiilammage (T6)
The goddess Muttalamman is enshrined in the centre of the village square, near the

mantai, and faces east. Though her temple itself is small and lacks a compound,
Muttalamman is doubtlessly the most important village goddess, indicated by the fact that
the grandest festival is held fbr her. There is no goddess's image in the temple, whereonly
the palanquin used in the festival is fbund (vide inj}"a). Muttalamman literally means "a pearl

goddess" and she is, therefore, possibly identified with the goddess of smallpox,
Mariyamman [Dumont 1970: 24]. However, both the icon carved on the facade of the
temple and the goddess's statue, which is made only during the festival, show characteristics

ofthe goddess Durga. Nonetheless, it seems that the proper names ofgoddesses are not very
important for the villagers. A member of the Kallars, for example, says that the goddesses,

like Muttalamman, Kaliyamman, Pecciyamman, and Durgayamman, are basically the same,
but are revealed in different forms, each goddess sharing the duty of destroying a particular

demon (see [Moffatt 1979: 249]). But, as Kinsley warns [Kinsley 1988: 197], the identifi‑
cation of a local goddess with a great Hindu goddess (Mahadevn in terms of their icons or
their names does not always mean that the village goddess carries the characteristics of the

great Hindu goddess.

As is well known, Mariyamman is characterized by her dualistic nature, which is
symbolized by "the split body theme", that is, her figure consisting ofthe head ofa Brahman

woman and the body of an Untouchable (Chakkiliyan) woman (fbr example, [Beck 1981:
127] [Moffatt 1979: 249]). How she became such a combined figure is explained in the
legend of her origin. I also collected the legend of the origin of Muttalamman, which is very

similar to that of Mariyamman (for example, in South Indian villages, [Moffatt 1979: 248‑

249]) [Beck 1981: l26‑127], though an Untouchable woman does not appear in the
Muttalamman legend.37 In this respect, the duality of Muttalamman is not claimed by the
shape ofher figure, but the contrasting change from the chaste wife to the angry independent

woman is at least recognized by the story as a whole. Actually, the villagers regard
Muttalamman as a goddess having two natures, a calm and kind aspect, and a dangerous and
harmfu1 aspect. The former nature is fbund in the strong tendency in which Muttalamman is

drawn toward (identified with) the goddess Minaksi of Madurai, who is to a considerable

extent encapsulated by "Brahmanical Hinduism" [Kinsley 1988: 202‑203].3B This tendency
is indicated by the placing ofMuttalarnman in the main position among village goddesses. It
is confirrned by the fbllowing facts: 1) Her temple place was shifted from the boundary to
the centre (all other goddesses reside in the peripheral area), 2) Her temple faces east (all

other goddesses face north), 3) The annual festival ofher temple is held in Pankuni (March‑
Apri1) (The festivals of other goddesses are held mainly in Purattaci (September‑October),
and 4) Her temple festival ison the biggest scale, not only among the goddesses' festivals but

also among the village festivals. This attempt at emphasizing the benevolent aspect of
Muttalamman, who is described as cantama teyvam (a calm deity) by the villagers, shows the
people's desire to seek the goddess' grace in a stabilized way, not to fbllow Sanskritized
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religion,

Nonetheless, the villagers share the recognition that another ambiguous and dangerous
aspect of Muttalamman, symbolized by her anger, is part of her basic nature. In fact, the
dangerous and powerfu1 aspect is regarded as a reflection of her independent and topocosmic
character. This aspect is clearly revealed through the observation of her annual festival in

which blood sacrifice is included. The fbllowing points should be noted: (1) A low caste
potter living in the adjacent village, who makes the statue of Muttalamman, is the goddess'
priest. It is noted that the priest is an outsider. (2) The goddess' statue which appears only
during the festival (fbr two days) is put and directed toward the north in a pantal (a hut built
temporarily fbr a ritual) in front ofher temple. (3) There is a ceremony called ka4tir‑attal (a
ceremony of putting the eyes into the goddess' statue) conducted at the village bLgungdqry (in

the northeast direction) where Muttalamman was originally enshrined.39 (4) The ggqtL

sacrifice is conducted by the hand of Two Tevars (the Kecavan and the Kamanan
representatives)̀O on the morning of the second day of the festival. (5) At the end of the
festival, the goddess's statue is broken at the nQ!rtu!cllLpgu!lgaryh b d of the village,"i because

otherwise, it is believed, she would destroy or bum the whole world by means of her
excessive power. Though the dangerous aspect is clarified by analyzing her festival process,
I also note that the festival is an indispensable device for thevillagers to generate (release)

and acquire (eajoy) the goddess's powerfu1 grace. This shows that it is thought that
Muttalamman cannot regenerate her power without returning to her fundamental nature as a
local goddess, which is commonly shared by other village goddesses. Here, the focal point is
the relationship between the generation of saered power and the goat's (blood) sacrifice.

As is well known, the animal sacrifice in the cult of the goddess can be understood by

the theme of "the demon devotee" [Shulman 1980: Chapter 5]. It is thought that the blood
sacrifice of the male victim makes him transfbrm into a devotee of the goddess, or realize
union with the goddess. By this process, the creative sacrifice, which adopts the shape ofthe

divine marriage in south India, is ernbodied. Moreover, Shulman claims that Tamil myths
introduce the demon devotee instead of the death of the god himself in order to avoid the
god's contact with the polluting act of death (see [Shulman 1980: 317]). Beck also discusses

the marriage of Mariyamman with the demon in the villages of Tamil Nadu [Beck 1981].
Her discussion, which is obviously based on Turner's communitas theory, leads her to the

conclusion that the metamorphosis of the male victim finally appeases the anger of the
goddess [Beck 1981: 113‑115]. Nonetheless, there is a decisive difference between both the
interpretationsof the blood sacrifice of the male victim, namely, the creative sacrifice by

Shulman and the appeasement of the goddess' anger by Beck. I support Shulman rather than
Beck, fbr Beck's interpretation does not work well in terms ofmy example ofMuttalamman.
If Beck was right, the goddess would not no longer be dangerous after the goat's sacrifice on

the second moming. However, this is not the case with Muttalamman, who is still
ambiguously powerfu1 even after the sacrifice, so that her statue must be broken or removed

from the village in the final moment of the festival. In this respect, and as far as my
observations are concerned, it is more natural to understand the situation as fbllows. The

people recognize that Muttalamman's ambiguous poweris continuously active throughout the
festival, namely, as long as the goddess is present in the village (or in the world). Therefore,

BLOOD SACRIFICE AND "POLLUTION" IDEOLOGY

171

it is important to clearly mark out her appearance (kopti‑rattal) and disappearance (the ritual

destmction of her statue) on earth, which take place at the northern boundary. Her perceived

birth and death is also expressed by the movement of her statue in and out of the village
border. In this sense, it is more logical that blood sacrifice itself forms the climax of the
festival. This is deemed as "the creative sacrifice" [Shulman 1980: Chapter 3], rather than as

the ritual fbr the appeasement of the goddess. In other words,I argue that the condensed act

of the creation of sacred power is basically embodied by the goddess's presence throughout
the festival (see [Shulrnan 1980: Chapter 4]).

This argument is supported by the remarkable fact that the degree of women's
participation in the festival is much higher than in the case of the male deities' festivals, like

Urltkavalcuvami or Aiyanar. Firstly, women take the initiative in dedicating the oflferings to

the goddess, such as mdvi.lakku and pohkal̀2 on the first day, and mulaippdrì3 on the second

afternoon. Secondly, women in general are not banned from approaching the goddess'
procession, though, as was already noted, Urkkavalcuvami rejects women except those who
are post‑menopausal. As is directly symbolized by the dedication of mulampari," there is
little doubt that the productivity of the woman is deeply connected with the creativity of the

goddess. This means that there is a clear correspondence between the women's productivity,

realized through menstrual "pollution" (as discussed in Chapter 4), and the "creative
sacrifice" embodied by the goddess who cannot avoid slaying, which is a "polluting" act (see

[Shulman 1980: 317]). In this sense, the festival of Muttalamman should not be reduced to

an understanding within Turner's fiamework [Turner 1969], but, as a whole, should be
regarded as the generation of sacred power or as the realization of "pollution‑sacredness".

Thus, Muttalamman can be defined as the goddess who embodies "pollution‑
sacredness" in her fundamental nature but, at the same time, she is on the way to being a
Minaksi type of goddess, who is said to be not simply Sanskritic but still to preserve her
topocosmic nature. In other words, she is required to reply to the villagers' greedy desire for

her, through not only the creation of sacred power but also the conservation of it, In sum,

from the Brahmanical viewpoint, Muttalamman is deemed andexpressed as a slightly
Sanskritized Hindu deity. Nonetheless, from the villagers' viewpoint, she is a most powerfu1
deity, i.e., a source of shakti (as an aspect of creation) and at the same time a calm deity

who definitely give her grace to them (asan aspect of conversation). Compared to
Urkkavalcuvami or Aiyanar, the fbmier aspect is more fundamental and stressed in
Muttalamman.
Ka‑ dyamma4

(T7)

Kaliyamman is placed at the north‑east corner of the ar (the Caste Hindus' residential
cluster) and faces north. The goddess is symbolized by the trident (tiri‑catam, Skt. 7}'i‑
Su'la)̀5 laid on the raised stone base. This open‑air temple is said to be the newest village
temple, built by the conuibution of the Kecavan lineage. In this sense, it is not surprising

that, since the temple was purposefu11y built, there is more textual knowledge about the

temple, compared to the cases of the other older village temples. Actually, the most

knowledgeable man of the Kecavan lineage says that the goddess Kaliyamman was
enshrined there as Mahis. dsuramardinT (the goddess slaying the buffaloe demon), which is
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another name for Mahadevi Durga (see Devimahtmya, a part of Marka44eyapurd4a).
Therefbre, even though Kaliyamman, as one of village goddesses, holds the localized
character of granting the villagers' requests, such as curing smallpox or cholera, and
removing misfortune, there was a conscious will, at least among the temple builders, that the
goddess bears the image of MahadevT. As a result, she has several different points which to

some extent distinguish her from the other goddesses protecting the village at the northern

boundary, namely, Vatakkuvacelliyamman and Pattattaraciyamman. One is the difference of
the festive month, Kaliyamman is celebrated in the hottest and most difficult month Vaikaci

(May‑June), independently. Another difference is fbund in the scale of the festival. The

festival of Kaliyamman is considerably grand, second only to that of the Muttalamman
festival. Moreover, the tendency toward Maha‑devi is suggested by the fact that karakam,
which is deemed ammau eZuntarulutal (the symbol of the goddess)̀6 during the festival, is

made by the Ekanatarcuvami (Siva) temple priest.̀' These subtle differences seem to
indicate that the villagers seek to increase the certainty of the protection of the goddess

having the name ofMahadevi
In the festival of Kaliyamman, blood sacrifice is conducted on the first day. The
highlights of the first day are the goat sacrifice in front of the karakam, and then the
dedication of 200 uruptai (a rice ball mixed with pieces of cooked meat of the sacrificial
goat) to the goddess. The main ceremony ofthe second day is the dedication mulaipparis by

women, after the individual offerings of pohkal and sometimes an animal (chicken etc.)
sacrifice. Finally the karakam and the mulaippdris are thrown into the eastern tank water,
because it is believed it is neeessary to cool down the excessively powerfu1 goddess's shakti
to a suitable level for everyday activities. It is noted that the first day animal sacrifice in this

two‑day festival again does not support Beck's interpretation.

laiVakkuvdcethyamma4 (T8)
The goddess Vataltkuvacelliyamman, the spelling of whose name was given by a
knowledgeabie villager, is the same as Vdtakku‑vOcarcetvi [Tamil Lexicon], Vadaklcu vasal

selli amau [Dumont 1986: 426], or Vadakku‑vasal Celviyamman [Good 1985: 119],̀S which
can be translated as "the north‑gate goddess", In fact, a pair of goddess statues, who are
said to be sisters, are laid in the fields of the northern side of the nr, and moreover face

north. These are accompanied by Kduuimarkal (seven virgin goddesses) nearby. This
goddess typically embodies the deep connection between the goddess and the north (see

[Shulman 1980: 48, 138] and [Good 1985: 123, 127]). It is said in the village that
Vatakkuvacelliyammap, not only holds the character of Mahi.sasuramardini, but also wotks
Teal miracles fbr the diseases peculiar to women (see [Good 1985: 120]). In this sense,
the pa:rticipation of women in her festival is again notable.49

Vatakkuvacelliyamman has her annual festival on a Tuesday ofpura.t.ta‑ci (September‑
October).SO The festival starts with the pdy'a‑ conducted by the Pantaram priest living in the

neighbouring village (Kokkulam),Si in which only the village representatives participate and
dedicate offerings. Then the Paraiyars' music of the procession returning from the goddess's

temple to the ar tempts the people to gather in the central square, There, a big procession

attended by the other villagers is again fbrmed and proceeds to the goddess's temple. It
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becomes dark. In the darkness, the dedication of talukai and mdvil, akku52 and blood sacrifice
are carried out in front of the goddess.

Pattattaraclyammau (T9)
Pattattaraciyarnman has a small roofed building, in which her statue, facing north, is
enshrined. Her temple is located in the north‑west direction ofthe u‑r. Pattattaraciyamman

literally means "the goddess as the queen" and she is identified with Kamacciyamman,
having attractive eyes, so that she is regarded as a very powerful goddess in the village. It is
believed that she not only cures smallpox and leprosy, but also that she has the special power

of curing eye‑diseases. Mental diseases and leg pains are sometimes included in the list of
illnesses which this goddess can cure.
Furthermore, there is also a view that she can be one ofthe agricultural deities, that is, a

topocosmic deity. In this connection, it is notable that, in front of the goddess, there is a

statue of the guardian deity Karuppacami, which faces east, on the foot of the western tank
bank.53 It is said that Karuppacami resides there in order to protect the goddess, as is stated

in the origin story of Karuppacami, which is obviously derived from the story of Daksa's
yaga. The attendance of the 20‑30 dancing Paraiyars, whose sides are hooked by pins and
are pulled by ropes, at the final stages of the goddess's annual festival is very suggestive

when the relationship between Pattattaraciyamman and Karuppacami is considered. For,
when the origin story ofthe goddess, based on the story ofDak$a's yaga, is connected with
these Paraiyar practices of penance, called Kavarukuttutal, and their carrying out a blood

(cock) sacrifice dedicated to Karuppacami, one is again reminded of the theme of "the
demon devotee" (see the section on Muttalamman). In this respect, the most meaningfu1

fact is that the cock brought by the Paraiyars is beheaded by the Kavuntar priest
of Pattattaraciyamman, though the goddess herself does not accept blood sacrifice. Taken

seriously, through the mediation of Karuppacami and the Paraiyars, namely, through her
sanction ofthe Paraiyars' blood sacrifice to her guardian deity Karuppacami, the theme of
"the demon devotee" would still be preserved in Pattattaraciyamman's festival. In this sense,

it seems to me that Pattattaraciyamman herselfreplicates the Sanskritic tendency ofavoiding
the direct contact of a god' (or a goddess) with the polluting act of death [Shulman 1980:

317], by transfening her blood‑thirsty nature to Karuppacami, Nevertheless, this
transference does not seem to be completed because the goddess accepts a non‑vegetarian
ofifering in Makdcivarattiri. In this connection, it is interesting that there is confusion among

the villagers as to whether she accepts blood sacrifice or not. This confusion seems to be
further complicated both by the goddess's blood thirsty image being deeply rooted in their
minds, and by the cock sacrifice conducted at her festival.

Since the Kavuntar priest comes from Mavilippatti, an adjacent hamlet, the people of
Mavilippatti also attend this goddess' festival. This case ofhaving participants from outside

the Kinnimangalarn hamlet is unique.
The next temple with which I deal with is unique, in that a Paraiyar priest manages it.

Ma.taikaruppaca‑mi (TIO)
Since ma.tai means sluice, Mataikaruppacami literally designates the guardian deity
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of the sluice of the bank. In this case, the god is located on the western bank.
Mataikaruppacami is regarded as an agricultural deity because he guarantees the production

of irrigated land (naucey) by guarding the tank bank and controlling the tank water. The
most striking fact is that this god is served by a Paraiyar priest, who is always selected from

the Mataiyan lineage, one of the Ntirpankali (Four Pankalis). How a Mataiyan person
acquired the priesthood of Mataikaruppacami is explained in the origin legend of this god.SS

This recalls a similar god, Peykkamep Karuppacami, found in Dumont's report [Dumont
1986: 355]. Nonetheless, if the fact that the Paraiyars are most probably the previous
occupants, as Dumont also suggests, is taken into account, it can be imagined that the legend

describes the process by which Mataikaruppacami, who was originally the local deity of the
Paraiyar community,S6 was seized by the Caste Hindus, as late comers, and was transformed
into one ofthe village deities (cf [Dumont 1986: 355]).
The annual festival is held on the Friday ofPura.tta, ci fbllowing the festival ofAiyanar.
The date of the festival, which is decided at the meeting of iVarpanka‑li, is finally fixed with

the permission of the Caste Hindus. The expense of the festival is covered by the Caste

Hindus and both the Kecavan and the Kamanan are responsible fbr collecting money and
preparing the necessary things, including a sacrificialgoat. The balance of the money is
given to Ndllpanka‑ li. The festival starts in the evening at cin‑ua mantai. The Mataiyan priest
(ptica"'ri) asks the god‑dancers (ca‑mia‑.tis) of the Kartananti‑Cinnananti lineage, who are in a

trance, whether people can proceed toward the Mataikaruppacami temple on the western
bank. After getting their permission, Two Tevars give the garlands to the pu‑cari and the
ca‑ mia‑ .tis

and then the procession, in which both Caste Hindus and Paraiyars are mixed,

leaves cin‑lla mantai. In front of the stone pillar symbolizing Mataikaruppacami, pohkal,
which is made by using water taken from the western tank with the hands of the priest, is

ofTered, and the goat's sacrifice is conducted by the hands of Two Tevars. The Paraiyar
pu‑cdri then distributes sacred ash and piracdtam (offerings blessed by the deity) to the
gathering people, including na.t.ta4mai, kar4am, and Two Tevars, according to the order of

mutaumai. Though the Caste Hindus return to their homes, the Paraiyars remain there,
because they must cook the goat meat and eat it there. It is said that the cooked meat should
not be taken to their homes because it is sacrificial meat for tu;iyaua teyvam.

I have briefly described the details of this festival process because phenomena which
cannot be explained by the logic of "purity‑impurity" are recognizable in it. It is obvious
that if the Caste Hindus regarded the Paraiyars simply as "impure" people, they would not
accept the priesthood of the Paraiyars. There is no doubt that the Caste Hindus give priority
to the status of the priesthood rather than to the status of the Paraiyars during this festival.
More positively, the festival itself seems to be evidence for the Caste Hindus' appreciation of

the Paraiyars' (especially, the Mataiyan lineage's) special power of drawing the grace of

Mataikaruppacami, which is based on the deep connection between the Paraiyars and the
god. It is a very important fact that Mataikaruppacami is a unique village male deity, in
terms of directly accepting blood sacrifice, compared to other village male deities who reject

blood sacrifice. This shows that this uniqueness, namely, the main male deity as tutiydua
teyvam, must be controlled by the Paraiyar's power. In this situation, the Paraiyar is looked

upon as the indispensable agent for drawing the positive power of guarding the village from
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tu.tiyaua teyvam through the polluting act of animal sacrifice. This verifies that the Caste
Hindus do not simply confine the Paraiyars to the "impure" category, but that they recognize

and use the ambiguous and, therefbre, positive aspect of the Paraiyars, namely, their
"pollution" aspect through which ̀Cpollution‑sacredness" is acquired. However, at the same
time, it should be remembered that this positive character of the Paraiyars is realized only in

very temporally and spatially limited situations such as the festival night and at the temple
site.

Though I have finished explaining the important village deities, another minor goddess,
who is not so significant structurally, remains, I deal with her last.

NakammdJ (T11)
Nakammal literally means "a snake‑mother", and this goddess is said to protect people
working in the fields from snake‑bites. The goddess's statue, placed on the inside of the

eaStern tank bank, is located at about 300 meters distance from the ar in the southeast

direction. This goddess reminds us of the snake goddess Manasd of the Bengal area,
reported by Dimock [1962], but Nakammal here, at least today, does not have much
importance as a village deity.S7 Though there is no annual festival for this goddess, a small
pdy'a‑ is held in Purat.thci and in Maci by the Kavuntarpu‑cdri living in Mavilippatti.

Structure and Interpretation
Structure
In the previous section, the characteristics of the village deities have been considered,
but the aim of this final section is to integrate these descriptions and discussions, and to
elucidate the total structure in which these deities are placed.As a result, it is possible to find

two levels of binary oppositions from the above descriptions, as is shown in Figure 5.1,
Firstly, there is the main opposition between the central group and the peripheral group.

Secondly, amongst the sub‑categories of the peripheral group, another opposition between

the northem group and the southern group is found. Needless to say, these binary
oppositions are not simply opposed but are rather regarded as part of the complementary
relationship by which the total structure is fbrmed. It should be remembered that these
oppositions are basically presented as relationships in the semantic domain, rather than in the

objectified spatial sense, although in K hamlet there is some correspondence with physical
spatial relationships.

71he eentral group and theperipheral group
Ekanatarcuvami and Muttalamman form the central group among the village deities.
Ekanatarcuvami represents the male deities who reject blood sacrifice, while Muttalamman
occupies the chiefposition ofthe female deities who accept blood sacrifice. This centrality
reflects upon the fact that both their shrines are located in the village centre.

What is the relationship between Ekanatarcuvami and Muttalamman? To discover this,
it is useful to sum up the characteristics ofboth (see Table 5.3). As is shown by the origin of

the temple, the Ekanatarcuvami (Siva) temple, which originated from the tomb of the cittar,
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Locations ofvillage deities and their semantic structure

was not established purely on an indigenous religious basis, but rather has a Brahmanical

tendency, which was to some extent imposed by the policy of the Nayaka Dynasty. In this

sense, Ekanatarcuvami tends to profess "Brahmanical Hinduism" which is associated with
the "purity‑impurity" ideology and, therefore, avoids blood sacrifice, even though the temple

priest is a non‑Brahmin (a Pantaram). It is, furthermore, characterized by the fo11owing
points: 1) The priest is a vegetarian and lives inside the village; 2) The regular pt(1'a‑ and the

armual events according to the Tamil calendar are constantly held, but such functions do not
always involve the villagers as a body, but rather there is a tendency to limit the participation

to village representatives and ardent devotees; 3) The production from the farm land donated

to the temple covers the expense for these occasions. On the other hand, Muttalamman, who

can be basically regarded as a deity of "Popular Hinduism",SS encourages the villagers'
cordial religious sentiment and acquires the most remarkable popularity among them. She
has the fbllowing characteristics: 1) She is celebrated only on the unique occasion of her
annual festival, during which the goddess's statue, made by the potter priest, appears before
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Table 5.3

Comparison between Ekana‑tarcuvdmi and Mi{ttOlammall

Ekandtarc"vdmi

Mutta‑lamman

Male deity
katavut

Female deity

Big temple faces east

Small shrine faces east

Permanent image faces east

Image produced only at time ofthe festival and faces north

Temple compound surrounded by walls
(Harljans excluded from compound)

No en￠losure
(Harljans may approach vicinity of shrine)

Pantaram priest permanently resident in village

Kucavar temporary priest from neighbouring village

teyvam

Daily services (including annual rites)

Annual festival only

Participation in annual rites mainly by village officials

All villagers participate in annual festival

and limited devotees
Emphasis en village centrality

Expenses covered by earnings from cultjvation

!
1 Emphasis on tir boundaries

Expenses collected from Caste Hindus at time offestival

of temple land
Does not receive blood sa￠rifice

･ Receives blood sacrifice

the people; 2) The priest is a non‑vegetarian, of a low caste, and lives outside the village; 3)
the annual festival is participated in by basically all the villagers; 4) The festival processes

emphasize the village boundaries; 5) Since blood sacrifice is inevitable for the goddess's
celebration, the goddess can be seen to embody "pollution‑sacredness" in my sense.

How can we understand that the villagers need both the "Brahmanical Hindu" god,
Ekanatarcuvami, and the "popular Hindu" goddess, Muttalamman? The answer lies in the

division oflabour fbund between Ekanatarcuvami and Muttalamman. Muttalamman can be
deemed as an indispensable device for the generation of sacred power (cakti) through blood
sacrifice, whereas the "pure" god Ekanatarcuvami can be seen to play a role in stabilizing
such rather ambiguous power in order to guarantee the villagers' well being. It is noted that

Muttalamrnan herself tends to be transformed into a more stable and meeker character, like

the goddess Minaksi. This Sanskritic tendency makes Muttalamman move from the northern
border to the centre. Nonetheless, Muttalamman is never deemed to be the wife of Siva, and
is therefbre still very independent.5" In this sense, the goddess basically retains her "popular"

character unchanged ever after having some Brahnanical cultural elements. This suggests
that the adoption of Brahmanical elements does not mean Sanskntization but stabilization of
a god's or goddess's grace.

Zhe northern boundory group and the southern boundary gromp
The northern boundary of the u‑r is protected by a group of goddesses accepting blood

sacrifice, while the southern boundary is guarded by a group of gods rejecting blood
sacrifice.6e Table 5.4 shows not only this fundamental contrast, but also some variations

included in each group. The southern group consists of two kinds of gods, that is, the
"Brahmanical" deities, like Vinayakar and Perumal, and the local gods identified withSiva,
like Urkavalcuvami and Aiyanar, whose guardian deities require blood sacrifice. As fbr the

northern group, though Pattattaraciyamman tends to avoid blood sacrifice, even though
imperfectly, there is no doubt that the motifof "the demon devotee"is repeatedly canied out
by these goddesses. It is also noted that Mataikaruppucami cannot be easily categorized into
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either group. He must be placed in the marginal area between both sides, because he
requires blood sacrifices even though he is a main male deity. It is also ambiguous that
Mataikaruppucami has a Harijan priest, who is an insider of the village but at the same time

an outsider from the viewpoint of the Caste Hindus (the tir people). Nonetheless, if
importance was attached to the dedication ofthe clay horse to Mataikaruppucami, as is done
to Aiyanar, it would not be unnatural that he was regarded as one of the southern group of
male deities.

Table 5.5 is the integration of the above mentioned two axes, that is, of Table 5.3 and
5.4. It can be seen in Table 5.5 that the opposition and the complementarity fbund between
the main deities ofthe central group is extended repeatedly in thetotal structure ofthe village
deities, Thus, the villagers' religiosity holding the above structure ofvillage deities appears

to be a combination of two different cultural tendencies, i.e., the Brahamanical and the
popular. However, this sort of substantialist (Great Tradition ‑ Little Tradition theorist) view

should be abandoned and, instead of that, an interpretative and ideological approach should

be taken here. The phenomena of the structure of village deities wait fbr ideological
interpretations, by which villagers' religiosity is properly understood.

Table 5.4

Contrast between the northern boundary and the southern boundary gToups

Thenorthernboundarygroup

Thesouthemboundarygroup

Vinayakar(T2)Urkkaval(T4)

Mataikaruppu
(TIO)

Perumal(T3)Aiyanar(T5)

Pattattaraciyamman(T9)KLaliyamman(T7)
Vatakkuvacelliyamman(T8)
femaledeities

maledeities

templefacingnorth

templefacingeast
insiderfoutsider‑

outsider‑priest

insider‑priest

outsider‑priest

priest(Paraiyar)

priest(Pantaram)

!

maindeityavoidsbloodsacrifice,(T9avoids)maindejtyenjoysbloodsacrifice
festival has no

festival has bleod sacrifice

blood sacrifice

Table 5.5

Structure of th evi 11age deities (pre‑interpretation)

Southernboundaryl･

Centre

Northernboundary

Centre

Muttalamman

Ekanatarcuvami

Pattattaraciyamman(NW)

Vinayakar(S)
Perumal(s)

(Karuppacarni)

'Aiyanar(SW)

Kaliyamman(NE)
Vataltkuvacelliyamman(N)

Urkkaval(SE)
Mataikaruppu(W)

(Nakammal)
dominanceofrnatedeity

dominanceoffemaledeity

amaindeityrejectsbloodsacrifice
propensityto"purity‑sacredness"

deity acceptsbloedsacrifice
pTopensltyto "pollutien‑sacredness"

interpretation from

"puTe‑impure" ideology

o

'amaln

'

interpretation from

o "pollution" ideelogy
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Interpretation
The actual meaning of the above mentioned structure does not lie in the static
juxtaposition of two different cultural tendencies, but rather in the struggle between different

ideological viewpoints, or between different interpretations. To conclude, the cult of the

village deities should be regarded as the arena where the debate (the struggles) between
interpretation from "pure‑impure" ideology and that from "pollution" ideology is conducted.

I will explain the developmental process ofthe arguments through which I have reached

the above conclusion. First of all, the predominant understanding of the functionalist
approach, found in Srinivas and the early Marriott, in which the villagecult in southern India

is seen to embody the juxtaposed structure of the Sanskritic culture and the Dravidian
culture, was refuted by Dumont and Pocock, who profess a monistic theory. It seems to me
that their criticism ofthe functionalist dualism isreasonable because it is difficult to imagine
that two different religious attitudes toward the village deities coexist in the same villager's

mind simultaneously. In this sense, the juxtaposition theory is a superficial description of

village cults from an outsider's viewpoint. Dumont and Pocock claim that the village cult

should be understood from the viewpoint ofmonism, based on the binary opposition between
"purity" and "impurity" (e.g., [Dumont and Pocock 1959a: 45]). Though I agree that the
structuralist approach contributes to theoretical progress, this theory also has limitations. In

my view, there can be no doubt that the Dumontian monistic theory is usefu1 for describing a

religious belief fbund in a villager's mind, but this does notmean that village cults are

exclusively dominated by the Brahmanical "pure‑impure" ideology [Dumont 1980 (1966)].
There is no doubt that the decentripetal ideology in the fbrm of "popular Hinduism" or in the
appearance of "indigenous culture" exists in village religious space. In this connection, there

is another point made by Marriott and Srinivas which tends to be forgotten under the strong

influence of Dumontian theory but which should be reconsidered [Keyes and Daniel 1983:
8]. That is, while it is true that Srinivas's concept, "Sanskritization", or Marriott's concepts,

"universalization" and "parochialization", are inadequate because they lack an ideological

viewpoint, these concepts do pay attention to the transaction (the dynamic relationship)
between "Sanskritic Hindusim" and "Local Hinduism", a point which deserves reevaluation.
Thus, my standpoint is formed by adopting the merits ofboth the functionalist approach and
the structuralist one.6t

It is neeessary fbr further argument to clarify the limitations of Dumont. As has
sufficiently been argued, the fact that blood sacrifice is indispensable fbr the cult of the

village deities cannot be underestimated by being confined to the framework of "purity‑

impurity". If not only my own data, but also Shulman's work [1980] and other important
works on thc rcligious notions and behaviour ofthe Tamils62 were referred to, there would be

no doubt that Dumont's view leans to the Brahmanical side of ideology. Thus, it can be
confirmed that the logic of "purity‑impurity" is not the unique ideology of village religion
but, far from it, the villagers rather attach fundamental importance to "pollution" ideology.

What is significant here is to consciously adopt the concept of ideology in the post‑
structuralist sense (e,g., [Therborn 1980: 77‑78]), in order to make use of the merits of
Dumont's monistic understanding. It is necessary to always invoke the relative view that a
given outlook is the interpretation from a particular subjective position. In other words,
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using the term ideology aims at keeping a distance from the naive view that a meaning (a
value) is a priori attached to an object. From this point of view, though Dumont is rather
unaware of it, it is obvious that his theory unwittingly overlaps with the Brahmanical top‑

down ideology. In this sense, it is reasonable to understand that his theory provides an
integrating interpretation from the "purity‑impurity" ideological viewpoint. This suggests
that there can be another uniting interpretation based in "pollution" ideology.

The "pollution" ideological view is typically expressed by the festival of the goddess

which embodies the dynamism of death and the regeneration of life. Through the mediation

of blood sacrifice, namely, the destructive death "pollution", sacred power (cakti) is
acquired. As has been discussed, I called this creative process, which realizes the motifof"a

demon devotee", "the paradigm ofthe goddess".63 In this connection, I have argued that the
local gods also practise "the paradigm of the goddess", even though in an indirect way. It
cannot be denied that the sublimation of "pollution" into [̀pollution‑sacredness" takes place
in such a creative Process.

How can the village gods who profess the "purity‑impurity" ideology and, therefbre
reject blood sacrifice, be understood from this "pollution" ideological point of view?･ To

conclude, Sanskritic or Sanskntized gods can be seen as religious devicesfor stabilizing
sacred power, which is excessively and dramatically generated by bloodthirsty goddesses, in
order to support the villagers' everyday activities. This understanding is obviously different

from the Dumontian interpretation of the binary and hierarchical opposition between the
"pure" god and the "impure" goddess, but it provides the complementary dynamic process of
the "creative" goddess and the "maintaining" god. This is the integrating interpretation from

the "pollution" ideological viewpoint (see also [Marglin 1985: 78‑79]), The "creative"
goddess can be regarded as a powerfu1 device for inviting the villagers who are at the level of

l'ordre re'el in everyday life, toward the deeper dimension of l'ordre intime, in which
"continuity of existence" is revealed. The "maintaining" god can be seen as playing the role

of preserving the sense of sacredness which originates from the deep experience in people's
Minds.64

As is clarified by this discussion, the structure shown in Table 5.5 can be compared to
an icon, which awaits interpretation. More concretely speaking, the dualistic structure of

Table 5.5 is compared to the icon of the great god of Hinduism having two wives. For
example, Siva and Uma (ParvatO and KZilr; Visnu has Laksmr(SridevD and Bhamidevr; and
Murugan has 7?7vaya‑n‑ai and Vtilli. If I tried to read these icons, it would be soon noted that

there are inevitably two different interpretations which correspond with the above‑mentioned

two diflierent ideological standpoints. According to "purity‑impurity" ideology, the former
wife represents the "pure" and good aspect, whereas the latter is unambiguously deemed to

be the degraded "impure" wife. Nonetheless, if we adopt the "poilution" ideological
viewpoint, the latter wife, who accepts "pollution", contributes to the creation ofsacred
power, and the former wife bears the role of stabilizing and maintaining this power. What is
emphasized is the need to distinguish a binary opposition of a dimension of materials (e.g.,

whether there is blood sacrifice or not) from that of a dimension of interpretation (e.g.,
whether a blood sacrifice is deemed to be a degrading act or a creative act) (The same line of

argument on Hindu women is developed in [Sekine 1999]).
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In sum, although a unified understanding is necessary for appreciating the villagers'

religious beliefs, the interpretation is not fixed in one way. AsI have shown above, two
ideological interpretations are possible in terms of the same matter. Why two? Because it is
inevitable that one is a centripetal ideology and the other is a decentripetal ideology and that

both are interdependently defined. In the religious or ritual context, the former is "pure‑
impure" ideology and the latter is "pollution" ideology. The villagers attempt to fbrm their

integrating interpretation of their religious lives within the struggle between these two
ideologies. In K hamlet, most villagers share the common attitude in which their religious

lives are fundamentally defined by the "pollution" ideological view. It is also to be
remembered that there are some villagers such as Pillai families and the Pantaram priest
family who more strongly adopt "pure‑impure" ideology. This, therefbre, suggests that it is

necessary to investigate more precisely how the different groups construct their own
interpretations (ideological formations) according to their given social conditions. This point
will be investigated and developed in Part Three.

Notes
1. In his paper, atler recognizing that pi‑"'a also has an idiom of sacrifice, Fuller emphasizes the
contrasting relationship between naive‑d.ya (a part ofpiij'a‑) and pali (bali) in the viltage context

[Fuller 1988: 24]. He also notes that "the ordinary people who practice it usually refer to it by a
literally descriptive phrase, such as ̀cutting the goat"' [ibid.: 23]. This is a little ditferent from the

case in Kinnimangalam.
2. Srinivas's classification of "All‑India Hinduism", "Peninsular Hinduism", "Regional Hinduism",
and "Local Hinduism" based on the concept of "spread" is convenient fbr distinguishing cultural
levels neutrally, and I use it in order to make clear the contrast between "All‑India Hinduism" and
"Local Hinduism". However, the classification itselfis somewhat misleading, because it invites the

idea that "All‑India Hinduism" is most universal and "Local Hinduism" is most parochialised,
Nonetheless, I usehis classification in the fbllowing sense. My argument is based on the concept of

"sharedness", rather than the concept of"spread". For, from this standpoint, "Local Hinduism",

even though it looks diversifying, is rooted most deeply and widely, even beyond culture and,
in this sense, the degree of "sharedness" diminishes toward "All‑India Hinduism". With this
modification, a god accepting blood sacrifice can be classified into "Local Hinduism"; whereas a
god rejecting blood sacrifice can be classified into "AII‑India Hinduism" or "Sanskritic Hinduism".
3, In her discussion on who kilis a sacrificial animal, Beck points out that "the beheading of any living

bcing is a demonic or polluting act" [Beck 1981: 115],
4. The cult of Klimdtci.yammaze is not limited to Tkeccuacari (carpenters), but is shared by five kinds of
artisan castes, which are called Ac'a‑ri or Kdmma‑l, ar generically.

5. In this connection, the distinction between teyvam and ka.tavul, which was recounted to me by

several villagers, seems to be interesting. According to them, they cannot make contact with
kalavul, the unseeable great God, without the mediation of teyvams, the seeable and more familiar
gods. They also say that the villagers are more concerned with sacred power itselfthan with each

deity having a proper name, This sacred power corresponds to "the divine" in Dumont's sense
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[Dumont 1986: 458], "shakti" in Wadley's sense [Wadley 1975], and "sacred power" in Harman's

sense [Harrnan 1989: 98], According to Yamasita, this hierarchical split between teyvam and
ka.tavu.l took place toward the middle ages [Yamasita 1989].
6. First ofall, the famous pilgrimage centres, such as the Minaksi Amman temple in Madurai city, the

Alagar temple in the eastern side of Madurai city, and the Murugan tcmple in Tirupparanlcuugam
(one of a"rupatai viju) are easily accessible to the villagers. In addition, they also sometimes visit

Palani, one of the six holy places of Murugan (d‑rupalai vitu), the Ayyappa4, temple in Cabarimalai,

and so on. The pilgrimage to the great Hindu gods itself is deemed an act of selfisacrifice
[Shulman 1980: 17‑29].
7. According to Harman, 809t6 of South Indian Hindu believers are devotees of village deities and
devotion to Hindu Great Gods outside villages is relatively limited [Harman 1989: 98],

8. The lineage members do not always know all the names of their 21 lineage deities. There is a
consensus about the names of the main deities and several guardian deities, but the names of the
rest ofthe lineage deities often vary from person to person.
9, According to Table 2.1 1, the composition ofthe main deities of the Kallar lineages are 5 goddesses,
3 gods, and 3 pairs (god and goddess), and, in the case of the Paraiyars, the main deities consist of a

pair of goddesses (elder and younger sisters),1 god, and 2 pairs (god and goddess). This doubtless
shows that goddesses are indispensable fbr their lineage cults.
1O. 7betiTya‑ua te.yvam is described as a deity which easily possesses a person and, if necessary, punishes
a person within this life, not in the next life, like a king.

11 As is well known, Dumont adopts the dichotomy between "pure (cuttam) god" and "impure
(acuttam) god" or between "vegetarian god" and "meat‑eating god" [Dumont 1986]. However, as
Fuller [1988: 21] argues, Dumont's analytical translation, which results from his naive application

of the "purity‑impurity" ideology to the gods' world, seems to be far from the truth from the
villagers' viewpoint.
12. 7‑bg.ti and mataiyau, and Ndrpahkali ofthe Paraiyars have to do various types ofmenial work for the

festival, This means that the festival provides the Paraiyars with the opportunity ofreceiving some
reward from their patrons.
13. The deep relationship between the goddess and the particular bounded area of village (tir) has been

repeatedly pointed out (e.g., [Whitehead 1921: 17], [Kinsley 1988: 198‑200].

14.This contrast recalls Whitehead's distinction between the Dravidian deities dominated by
goddesses, and the Aryan deities dominated by gods, and Srinivas's distinction of fbur levels from

"All‑India (Sanskntic) Hinduism" to "Local Hinduism".
15. It is said that the renouncer sat in the meditation form on the day of the twenty second of tiruvbeam

naksattiram of Cittirai month and appeared in the fbllowing five places simultaneously:
Kinnimangalam, Solavantan, Madurai, Periyakulam, and Cinnamanur.

16.The fo11owing legend shows why the old village name, Mankalapatti, was changed to
Kinnimangalam. One day, Arulanantacuvamikal, who lived in the fbrest of Nagamalai, asked a
young shepherd to milk a barren cow, handing him a bottomless bowl (kin. rpi). Though the man
wondered how it was possible, he did so and strangely he was able to get a fu11 bowl ofmilk. The
news of this miracle spread at once among the people of this area and they started to ardently

worship the renounccr. He became more and more popular as hc did good things for the people.
Since various village people asked him to come and settle in their villages, after consideration he
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proposed to them that he would live in the village where his bowl (kin. 4i) fe11, and he threw it in the

air. Thebowl fe11 in the place where the Ekanatarcuvami temple is located, and the renouncer came
to this village, as he had promised. After this incident, the villagers began to call their village
Kinnimangalam after kiuai. The story continues fUrther, but I mention only the relevant part ofit.

17. This provides evidence that the Nayaka dynasty carried out a policy of encouraging Hinduism by
constructing Hindu temples in the areas under its rule. This policy was adopted mainly with the

aim of displacing the Muslim power.
18, According to the priest, the Cittar Arulanantacuvamikal is sitting in the fbrm of meditation at thc
right side ofthe linga.
19. 1) canta4a (sandalwood) c4)is, e‑kam, 2) paeptr (rose‑water) crpis. e‑kam, 3) i.lanir (young coconut
juice) apis. e‑kam, 4) paficamirta (a mixture ofbanana, honey, sugar, ghee, and grape) opis. e‑kom, 5)
pdl (milk) apis, e‑kam

20. According to the priest, the order of muta4mai is as fbllows; 1) kar4am, 2) nd.t.ta4mai, 3) the
Kamanan lineage, 4) the Kecavan lineage, 5) the Acari, 6) to‑g.ti, malaiyau and the representatives of
IVZirpahka.li (selected from the Paraiyars), 7) other villagers.

21. It is interesting that apdy'a" associated with pohkal is not conducted on Monday, which is normally
said to be suitable for worshipping Siva, but on Tuesday and Friday "rhich are said to be good days

for the worship of the goddess. According to Dumont, "Generally ... the Goddess priest is a
Pandaram" [Dumont 1986: 355]. Ipresume that this convention influences the choice of the days
for more elaborate worship. See also [Good 1985: 139].
22. 0ne Paraiyar tells me that the Pantaram priest himselfnever says that the Harijans should not enter
the temple compound, but they do not do so because they are afraid ofthe Kallars' physical force.

23. In the village, a Kallar man explained that Vinayakar is the god holding po‑rumai (meekness or
patience). Details ofVinayakar are fbund in Sekine [1995].
24. There is no regular pdy'a‑ to Vinayakar enshrined at the southern border. Vinayakar caturtti is the
unique occasion on which the god receives pdy'a‑. On the festival day, a sweet called kotukka;.tai,

pohkal, and boiled Bengal gram is prepared, and an unglazed statue ofVinayakar is brought by the
people. After having apdy'a‑, statues ofVinayakar are thrown into the Eastern tank water.
25. The construction was started in 1982 but was still not completed after more than 7 years.

26. It is said that the statue was made more than 200 years ago and that the temple building was built

about 50 years ago. This temple is abranch of the main temple of Puliyankulam,a neighboring
village, which is located in Paajamalai (a part ofNagamalai), so that the priest ofthe main temple

holds concurrently the priesthood of the Kinnimangalam temple. The main temple priest is a
Kavuntar, who came originally from Karnataka. In this connection, the movable statue ofthe main
temple visits the temple of Kinnimangalam during the Pura,t.taci festival of the main temple.

27. According to a Kallar person, the god Urkkavalcuvami is deemed to be Urkka‑la Aiyan, which
means aBralmanical god guarding the village. See also [Dumont 1986: 447] and [Oppert 1978
(1893): 505].
28. It is said that Urlckavalcuvami, Aiyanar, and Mataikaruppacami patrol the village from 12 midnight
to 2 a.m. One guardian deity, whose name I failed to identify, patrols the village in the evening,
and Kaliamman is said to inspect the village at daybreak. It is said that these guardian deities are
located at the village borders, in order to protect it.

29. 21 subordinate gods are not fu11y identified by the villagers, as is the case with the lineage deities.
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Therefbre, it seems to be that the number 21 again symbolizes one set of wholeness.
30. It is said that since Aiyanar was born on the riverside, the people made the temple near the water.

Dumont also reports that Aiyanar, associated with a goddess, is enshrined on the tank bank

[Dumont 1986: 354] [Dumont 1970: 25]. The connection between Aiyanar and tanklriver is
touched on by Oppert as fbllows: "Under his special charge are the boundaries, fbrests, tanks and
rivers" [Oppert 1978 (1893): 506], As to the connection between Aiyanar and the west, see [Oppert

1978 (1893): 510].

31. As is described by Oppert [Oppert 1978 (1893): 511‑512] and as Dumont notes [Dumont 1986:
448], Aiyanar iconographically holds both the characters of an ascetic (tavaci) and a hero (vTran).

32. 0ppert notes, "Mounted on a wild elephant or on a horse, he rides sword in hand over hills and
dales to clear the country from all obnoxious spirits. It is generally believed that at midnight,

preceded by heralds, and fbllowed by his retinue, Aiyanar leaves his residence to go a hunting"
[Oppert 1978 (1893)]. See also [Whitehead 1921 (1907): 33].
33. 0ppert lists the various functions of Aiyanar from the contents of prayers as fb]lows; "to grant
wealth, to bestow sons, to destroy enemies, to avert drought, to secure the favour of women, to
destroy the evil effects or omens caused by lizards, and similar boons" [Oppert 1978 (1893): 506].
34. The priest of the Aiyanar temple is a Kucavar (a potter) living in the neighbouring village, as is

usual [Dumont 1986: 442‑443] [Brubaker 1979]. The sacrificial goat is beheaded not by the
Kucavar priest but by the Kecavan with a knife handed over by a Kamanan.
35. In contrast to Oppert, Whitehead overestimates the aspect that blood sacrifice is not offered to

Aiyanar.
36. The villagers' use of the adjective "kingly" is different from the royal in Dumont's sense. For
example, when they explain tu.tiyaoa teyvam (a deity accepting blood sacrifice), they use it, In this
context, tuiiya'‑n‑a teyvam is compared to a "kingly" deity because it punishes the people in this life,

as a king does.
37. According to Gail, the legend originates from the incident of Rama in the "Mahabharata", in which

his mother Renuka is beheaded by Rama, and began to be narrated with the name of Parasurama in
the Puranas after the first halfof the 6th century A.D. [Gail 1977: 221‑228]. The Muttalamman
legend I collected from a Kallar elder is as fbllows, though I presume that it is only one of several

variants found in the village. '̀Once upon a time, an ascetic lived in the forest and strove fbr
meditation. His wife who Iived with him cared for him. One morning, as usual, the wife went to
the river and was making a mud pot for a pdy'a‑", after which she took a bath. At that time, she
noticed the flying figure of Ghandharva reflected on the river. Since he was so beautifiJl, she
looked up at him in the sky and was attracted to him. After this, she could not make the pot, so she

retumed home without one. She told her husband honestly what had happened at the river. The
husband got angry on hearing it, and decided to punish his wife. First, the husband commanded his
first son to behead her, but the first son refused. Then he asked the second son Parasurama to do
this. Since Parasurama did so instantly, the ascetic was much satisfied and promised the second son

he vvrould grant any request ofhis. Parasurama asked his father to revive his mother. The ascetic
fu1fi11ed his request by connecting herbody with her head, which was kept on muccanti (according
to a villager's explanation, the raised base near thejunction). The revived wife, however, could not

tolerate her husband's cruel conduct. She got so angry that she left him. This angry wife, as a

matter of fact, is the goddess Muttalamman. Therefore, that is why people have to break the
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goddess' statue at the end ofthe festival, in order to avoid her fearfu1 anger." It is very obvious that

this Parasurama legend is incomplete due to various omissions, but it seems to narrowly preserve
the basic story. That is, the story is that a wife who fails to control her desire (Renuka) is beheaded

by her son Parasurama under the command of her husband but, after she is revived again by virtue
of Prasurama's request, she shows her strong anger against her husband. It therefore embodies the

general motif that a woman who is very badly treated by a man transfbrms into a fearfu1 goddess
with unbearable anger [Kinsley 1988: 201].
38. It is, however, difficult to simply say that Minaksi is a Sanskritic goddess because, as has been

already argued in various places, such as [Fuller 1984: 17‑20], [Shulman 1976: 138‑146], [Shulman
1980: 138‑139] and [Harman 1989: Chapter 4], Minaksi is said to still hold the indigenous aspect of

an independent and topocosmic deity as her basic character. This sort of argument cannot be
productive without adopting an interpretatiye approach.
39. 0n the first morning of the festival, Two Tevars and other Caste Hindus go to the potter priest's

house in order to receive the goddess' statue. They bring the palanquin for the procession, the
goddess's clothes and decorations, and the necessary things fbr apdy'a‑. After the pdy'a' in the priest's

house, the goddess's procession leaves the house fbr Kinnimangalam. When the procession reaches
the entrance of the u‑r (near the elementary school), the goddess is taken down and ka4tirattal is
held there. During this ceremony, many Paraiyar people gather there and worship the goddess.
40. This is different from Beck's argument that the sacrificer often introduces an outsider to behead the
sacrificial animal and that this results in an easier identification of the sacrificer and the sacrificial

,

animal [Beck 1981: 115].
41. After finishing the dedication rites of mulaippdiri (see Note. 43), important people like na‑.t.tan, mai,

karnam, Two Tevars, and the potter priest bring the goddessis statue and ta!uhai (vegetarian
offerings) to a place under a milk tree, called palai maram, standing at the nonhern village border,
and there the goddesss statue is broken by the hands ofthe potter priest after asmallpig'a', At the

same time, mulaippari, which is sometimes claimed as the goddesss symbol, is thrown into the
eastern tank,
42. Ml2‑vil,akku (literally, a rice flour lamp) is a special oil lamp having a small cotton wick on its base,

made from a mixture ofrice flour, water, sugar, cardamom, ginger, etc. Pohkal is boiled ritual rice.

Ma‑vil.akku and ponkal are put in front of the goddess and then the priest conducts apoja.
According to Beck, ma‑vil,akku and pohkat must be dedicated befbre the animal sacrifice [Beck
1981: 113]. She also suggests that there is a symbolic equation between the sacrifice, the head of
the sacrifice, and the mdvi.lakku light [Beck 1981: 114].
43. Mulaippari is a little grown sprout of nine kinds of grains planted in a small bowl, which is nursed

in a datk room by the hands of a small girl before the onset of menstruation or of a woman after
menopause. She has to take a bath befbre watering it. In this sense, mulaippari is not madc by all
the households ofthe Caste Hindus but is planted by several lineage‑based families chosen from the
suitable families at the rate of one per 1O or 15 households. Of course, voluntary participation is

allowed due to personal reasons.They begin to make mulainpdiri eight days befbre the festival
staning day. The dedication ofmulaippari is associated with the women's dancing, called a kummi,
around the mulaippdris in a circle (kummi pa.tal), and is fbllowed by personal animal sacrifice or by

penance such as ce‑ttauti veFam (dancing done by a person with mud applied to his body and having
magosa leaves) and akkin‑ical,ti (a penance ofcarrying a fire bowl in which firewood is burning) in
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return for the personal vow.
44. It is said that the workmanship of mulaippari tells the fbrtune especially in terms of the fertility or

productivity of the house (or the household) which the woman taking care of it belongs to, because
it indicates the goddess's will. There is little doubt that these sayings suggest a symbolic equation

between mulaippdri, the woman, her household (which could be extended to her lineage), and the
goddess in terms ofprosperity based on productivity.

45. According to Devimahatmya compiled in the 5th or 6th century A.D., Mahis.dsuramardini (the
great goddess slaying the buffalo‑demon) was given various weapons by the gods witnessing her
birth, At the time, Siva gave her a trident drawn out from his o"m trident. Therefbre, a trident is

one of her weapons, showing her connection with Siva.
46, Karakam is a pot fi11ed with sacred water, on which margosa leaves and a coconut are put [Beck

1981: 116, footnote 44]. I heard of another explanation, that karaham is a favourite thing of

Kaliyamman.
47, The local deity in whose festival the Ekanatarcuvami temple priest, even partially, participates is

only Kaliyamman among the village deities, with the exception of the Sanskritic Gods, like Siva,

Vinavakar and Perumal.
J

48. It seems that Vadakku‑v2sal Celviyamman in Good's report rather occupies a similar position to
that ofMuttlamman as the central village deity. This shows that it is necessary to take into account
the position of the deity concerned, within the whole structure of the village deities, in order to
identify the character ofthe deity.

49. The women attend the function by dedicating pohkal, mulaippari, and pit.tu (a conical shape of
confectionery made from black gram flour) to the goddess. Since, in the village, the shape ofpit.tu
is looked upon as a breast, these offerings doubtlessly symbolize fertility or productivity.

50. The actual festival date and each household's share in the festival cost is decided at the Caste
Hindus' meeting (periya mantai). The villagers are informed ofthe date by tO.t,ti, and their share is

collected by the members of the Kecavan and of the Kamanan. Though the 1987 festival cost
nearly Rs 300, it is said that Rs 2 each was collected from the Caste Hindus' households.
51. The priest is given a small portion of the temple land but the festival is held at the Caste Hindus'

expense.
52. It is noted that there was no dedication ofmulaippdiri in this festival.

53. This spatial relationship reminds us of the division of labour according to which the goddess
protects the north direction exclusively, whereas Karuppacami wat￠hes other directions in the
village [Dumont 1986: 427],
54. The story I heard from a Kallar elder is as fbllows, "Pattattaraciyamman was born as the daughter
of Tatcan (a carpenter), so that she was named Tatcayini. After having grown up, she married Siva.

Her father, Tatcan, was so envious of Siva's greatpower that he plotted to steal this power from
Siva. For this, he conducted a special pill'a‑ called yakam (Skt. ya‑ga). Siva noticed it and became

angry. He commanded Virapattiram and Vairava to kill Tatcan. They failed to do so however.
Then Tatcayini herself went to her father and destroyed the ydikam. Soon after, she entered into

deep meditation. At that time Karuppacami, as an incarnation of Visnu, appeared and protected
her. Since then, she has been guarded by Karuppacami." This story obviously originates from that
called "the destruction of Dak$a's yaga" in the Puranas so that Tatcan and Tatcayni are easily
identified with Daksa and Sati [O'Flaherty 1973: 128‑129].
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55. Thc story I lcarned from a Mataiyan elder is this. L̀One day, an ancestor of the Mataiyan lineage

happened to find a water leak from the western tank bank. The tank was fu11 of water due to the

rainy season and the tank bank might have broken at anymoment, He made a desperate effbrt to
stop the leak, but he failed. He was upset. Suddenly, Karuppacuvami appeared and said to him,
C̀Don't worry. I will protect the bank while you inform the villagers of the water leak, So you

hurry and go." Hearing this, he hurried back to the village and explained what was happening,
Nonetheless, the villagers surprisingly killed him on the spot, beeause they judged that if they went

back to the bank with him, Karuppacuvami would disappear, and the bank wouldbreak. Since then,
Karuppacuvami has resided there and has guarded the bank. By virtue ofthis incident, the right to

monopolise the priesthood of Karuppacuvami was given to the Mataiyan lineage as compensation
for its member becoming a victim."
56. Another Mataikaruppacuvami is enshrined on cin‑lla mantai which is located in the square of the
oldest residential cluster of the Paraiyar. This Mataikaruppacuvami is clearly recognized as their

community god.
57. As is recorded in the village history, there were hamlets called Konampatti near the Nakammal
temple, so it is guessed that the goddess eajoyed a more active worship in the past.

58. "Popular Hinduism" cannot be defined as a substantial entity but refers to the decentripetal

ideology which springs up at the edge of the social space dominated by the ideology of
"Brahnanical Hinduism".
59. The contrast between the independent goddess who engages in the fight against the demons, and the
goddess tamed by her consort (the god) is clearly discussed, fbr example, in [Tapper 1979: 15‑16]

and IKinsley 1988: 202‑203].
60. As I noted befbre, a knowledgeable Katlar explains this contrast as fbllows. On the one hand the
southern side deities defend against the intrusion ofdeath coming from the southern world ruled by

Ybma. On the other hand, the goddesses protect the yillage against the evil power symbolized by
Mahis. a‑s"ra on the northern boundary and invite the grace of the god of wealth, Kupe‑rage (Skt.
Kubera). This knowledge is not always shared by the ordinary villagers, but it cannot be denied that
the present vjllage deities were placed according to the guidance of knowledgeable leading persons.

61. The development from functionalism through structuralism to the post‑structuralist theory of
ideolegy is concisely summarized by Fardon in his Introduction to "Power and Knowledge" (1985).

62.For example, [Beck 1981], [Good 1985], [Moffatt 1979], [Reiniche 1979, 1981], [Hoek 1979],
[Brubaker 1978] and [Whitehead 1921] support my present argument,
63. In this connection, Hiltebeitel's work [1981] which deals with the dynamism of "polluting"
menstrual blood by fbcusing on the Draupadi of Mahabharata strongly supports my argument. His
extended argument on the Draupadi cult in general [Hiltebeitel 1988, 1991] is also suggestive and

lmportant.
64. It seems to me that the arguments found in [Beck 1981: 118] and [Kinsley 1988: 211] come close to
the present understanding of a goddess.

CHAPTER 6

POLLUTION CONCEPTS MANIPULATED
The Dominant Castes and Harljans
Introduction
I have attempted so far to reveal the significance of the cosmic ideology represented by
such concepts as "pollution" and "pollution‑sacredness", which cannot be dealt with properly

from the Dumontian Standpoint based on "purity‑impurity" ideology. Not only have I
refuted the Dumontian vievv' by introducing the dimension of "pollution" but also the
dynamic relationship between "pollution" ideology and C̀purity‑impurity" ideology has been
made clear.i

l have concentrated on an investigation of the ideological configuration per se,
especially through a consideration ofpollution concepts. On the basis of that, I proceed to
the next investigation. As Burghart suggests,2 it is necessary to inquire into the villagers'

practices from a subjective viewpoint, in other words, how these ideologies are actually
manipulated by difTerent social sections, like the dominant castes and the Harijans. Such
investigation brings theideological configuration to life, because ideologies actually work

and are reproduced in socio‑economic power relationships. The present chapter deals
especially with the manipulation ofpollution concepts, and plays the role of introducing Part
Three, in which the Harlj ans' practices are considered in more depth.

Practices of the Dominant Castes on Pollution
I will mention severai examples which cannot be logically explained only by "purity‑
impurity" ideology. Other explanatory logics or ideologies must be found to explain these

examples.

Example 1: It is usually said that contact with the Harijans poilutes the Kallars.
Nonetheless, it is not uncommon for a Kallar man to keep a mistress of thc Paraiyar caste

(the Harijans). How is this possible? A Kallar man who openly told me that he had a
Paraiyar mistress explained that this love aflileiir was different from other usual matters.

Hearing his answer, other Kallar men added with much laughter that such pleasure was free
from pollution. I asked the first Kallar, "You said you could visit your Harijan mistress but,

if she came to your house, would you be polluted by her?". Responding to this, he shouted,

"If she did so, I would behead her". How is it possible to understand this contradictory
behaviour?3
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The people ofCluster III draw water from the well
near the Western Tank.
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An Acari woman gets a rubdown from one ofParaiyar
kariyakkdraes who mastered a technique of massage
during his enrolment in the Indian army.
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Example 2: The dominant castes basically do not allow the Harljans to use the wells of the

Caste Hindus, though there are several opinions concerning the result of the Harijan's
contact with the well. While one Kallar man says that the Harljan's contact pollutes the well
but not the well water itselC̀ another Kallar man claims that the water is also polluted by the

Harijan's use and that it must be purified by pouring milk. A Pillai man says that he will

fight the Harij'an who draws water from the Caste Hindus' well. On the one hand, as
mentioned above, there is a prohibition against the Harijan's use of the well. On the other
hand, it is also said that there is no problem if a Harijan uses thc well of the Caste Hindus

while on his master's business.S l know of a Paraiyar boy who was hired as a servant fbr
carrymg a water pot from the Caste Hindus' well to the Kallar master's house, though the
boy himself did not draw water from the well. In this case, needless to say, he touched not
only the pot, but sometimes also the water itself How can we understand this contradiction?

Example 3: The Paraiyars (the Harijans) work as agricultural labourers in the fields of the
dominant castes. Why do the dominant castes not mind eating the products that the Harljans
touch in the course of this production? Many Kallars support the idea that cooking changes

things from the neutral state to the polluted or unpolluted state depending on who cooks
them. In this sense, raw materials are open to cooking, namely, a change ofpollution level.
Due to this logic, the Brahman can take raw rice and vegetables from ritually lower people.
However, I still wonder how it is possible to claim such logic without arbitrariness.

It is obvious that the contradictions or arbitrariness shown in these examples cannot be

consistentfy explained by "purity‑impurity" ideology, but rather strongly reflects the
convenience of the dominant castes. It is, moreover, noted that there is a characteristic

common to the above mentioned examples in which the dominant castes can be free from the
logic of "purity‑impurity". That is, the dominant castes do not feel polluted by contact with

the usually polluting Harijans in those cases where the dominant castes have the positive

motivation of fu1fi11ing their own needs or interests. In other words, such subjectively

positive motivation works fbr suspending "purity‑impurity" ideology temporarily.6
However, it is obvious that such a temporal suspension is made possible by the social
superiority of dominant castes. To know this sort of arbitrary materialization of "pure‑

impure" ideology based on power relations again makes us recognize the necessity of
stressing a concept of ideology.

With this preliminary suggestion, the problem of inter‑caste marriage, in which the
hierarchical status diflference is dependent on "purity‑impurity" ideology, can be dealt with.

As was mentioned earlier, inter‑caste marriage in a fbrmal sense is practised only very

exceptionally in the village. There is no doubt that every caste strictly observes the
prohibition of inter‑caste marriage even today, though there are a number of inter‑caste
relationships which are not legally regarded as formal marriages. There is little doubt that

the strict prohibition of inter‑caste maniage found in the village seems to be basically

derived from the so‑called South Indian (Dravidian) type of marriage system, in which
"various forms of exchange maniages including the patterns of cross‑cousin marriage"
[Milner i988: 149] are predominant as a response to the inferiority ofwife‑givers, as Milner
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suggests.7 By asking theoretical questions in terms of inter‑caste marriage, I do not purport

to investigate the attitudes toward hypergamy or hypogamy as an institution prevailing in
North India, but to explore the views on deviations from the South Indian culture tendency of

isogamy, by which status homogeneity is preserved. An understanding of their notions of

inter‑caste marriage, which would break such status homogeneity based on the "purity‑
impurity" ideology, must suggest the principles of their practices.

These aTe the replies of several Kallar informants. Firstly, in the setting of inter‑caste
marriage with a caste lower than the Kallars, it is claimed that a hypergamous union (e.g., a

Kallar husband ‑ a Valaiyar wife) is associated with lighter excommunication than a
hypogamous union (e.g., a Valaiyar husband ‑ a Kallar wife). This response is not relevant
fbr the ease of inter‑caste marriage with castes higher than the Kallars. For example, the

hypergamous union between a Brahman husband and a Kallar wife is said to be unfbrgiven
by and intolerable to the Kallar community. If such a marriage was fbrced, the Kallar
woman would be expelled from the Kallar community. By contract, the hypogamy between
a Kallar husband and a Brahman wife (evena Pillai wife) is rather proudly accepted by the

Kallar community, far from being rejected. The explanation given by one Kallar and
supported by other Kallars is this. A woman is regarded as the property ofher family, ofher

lineage and of her caste, so that it is desirable that a woman is kept within her own

community. In this sense, giving a woman to another caste means a loss of her caste
property, which is thought of as dishonour for the caste. Taking a purer woman from a
higher caste (a hypogamous union with the higher caste) is regarded as honourable, due to
the acquisition ofvaluable property. This is the logic with which both a hypergamous union

with a higher caste and a hypogamous union with a lower caste are disapproved o￡ The
Pillais also have the same sort of response as the Kallars, though they do not show their
feelings ofpleasure openly even in case of getting a higher caste woman. Though the above
mentioned view on inter‑caste marriage is completely different frorn the so‑called North

Indian type of outlook, in which hypergamy is accepted but hypogamy is rejected,8 what
should be paid more attention to is the dominant caste's interpretation of regarding a woman
herself as their property.

How can I interpret the dominant castes' views mentioned above? In this connection,
Kolenda's work [1984] is suggestive, in which she makes clear the contrasting images of
women between the North Indian Rajput and the South Indian Nattati Nadar." The contrast
can be expressed symbolically as "woman as tribute" in the North, and L̀woman as flower" in

the South. This clearly indicates that the North Indian woman is seen as a means fbr
bridging the hierarchical relations, whereas a woman in the South tends to be given an
independent value as a property possessor. This claim is, for example, made clear by a
discussion of property‑transfer in marriage, such as the brideprice, groomprice, and cita4am

[Kolenda 1984: 108]. In the North, the choice between a groomprice maniage and a
brideprice marriage directly depends upon the hierarchical power relations between wife‑
taker and wife‑giver; whereas in the South, the bride's side's economic contributions are free
from the hierarchical differential found between the couple because citazeam is not property
transferred from bride's side to groom's side, but is moved from a bride's parents to a bride.te

Two fimdamental features of the South Indian type of marriage can be seen from the above
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argument: (1) that its marriage pattern has an egalitarian tendency and is rather free from
caste hierarchy [Dumont 1983: 167], and (2) that a bride (woman) herselfis the focal person
as a property holder, namely, ̀Cas flower".

As this first feature indicates, the dominant castes in Kinnimangalam, who observe
caste endogamy almost perfectly, in practice, look upon marriage as an opportunity for
creating or reproducing the unity of affinal relations, rather than for seeking an increase in

their status. Moreover, the above‑mentioned second feature is also found in the village.

The maniage payment of the Kallars and of the Pillais basically consists of paricam
(bridewealth), varata.tcin.ai (groomprice), citaeam or stiritdzeam (property given by the
bride's parents to the bride), and other occasional cirs (gifts by the bride's side to the couple,
especially in the first A.ti month and in the first 7‑bi month).ii It is said that citaeam is usually

given to a wife after she has had her first child, because having a child is regarded as
evidence ofthe couple's stable relationship.

The above mentioned two features help us to understand the Kallars' responses to inter‑

caste marriage. Since they see a woman herself as valuable property, their welcome of a
higher status woman and conversely their rejection of the loss of theirown women can be
consistently understood by their concern with the increase or the protection of productive
power in which ritual status is not literally accepted but is translated into a fbrm ofpower.

Whether the Kallars clearly distinguish between "status" and "power", in Dumont's sense,
seems to be very doubtfu1 because, for them, "status" is rather encapsulated by "power". In
other words, a cuttam woman is not a means fbr climbing the status ladder, but is seen as

being powerfu1 property fbr them. Thus, this interpretation typically fbund among the
Kallars is continuous with "pollution" ideology, for both seek to increase power by attaching

importance to women's potentiality.
If the Pillais' response to inter‑caste marriage is examined, it will be clear that they
share the same tendency as the Kallars. However, the Pillais, who are the most Sanskritized
in the village, tend to adopt the "purity‑impurity" ideology morestrongly than the Kallars.i2
The relative difiference between the Kaliars and the Pillais in their responses reflects their

respective social positions. "Role theory" can be applied to the situation. Whereas the
Kallars are deemed to be politico‑economically powerfu1 but are never expected to fo11ow a
ritually higher attitude, the Pillais are thought of as the more sophisticated people because of
their high ritual status.̀3 In order to reproduce or reinfbrce the Pillais' high social status,

it is importa:nt fbr them to meet these social expectations. They behave so wittingly or
unwittingly. This explains the relative difference between the Kallars' practices and the
Pillais' practices, despite both sharing the popular cultural tendency stressing productivity.

Practices of the dominant castes cannot be consistently understood by simply applying a
single objective standard, like the "purity‑impurity" ideology. To understand their pollution
concepts or practices properly requires taking into account their subjective interpretations,

which reflect their social positions. Furthermore, their subjective interpretations are
basically motivated by their need fbr seeking productivity, namely, selfaggrandizement. A
subjective account sometimes leads to the situation where "purity‑impurity" ideology fades

behind (is suspended by) their primary value of productivity, "pollution" ideology. The
dominant castes wittingly or unwittingly manipulate the "purity‑impurity" ideology under
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their primary value of "pollution" ideology and this arbitrary manipulation aims at self

development.

Practices of the Paraiyars on PoHution
Apart from the dominant castes, the socially dominated caste, the Paraiyars, will be
foeused upon here as a prelude to Part Three, where the practices of the Paraiyars are dealt
with in more depth.
It is clear that the village Paraiyars today wittingly negate the caste hierarchy based on
the "purity‑impurity" ideology (c.￡ [Pfaffenberger 1980], [Gough 1959]), in which they have

been placed in a repressed social position. In particular, theyounger generation more
explicitly and more radically express their feelings of hatred against this hierarchy, more so

than do their elders.ì The elders tend to agree on caste distinction itselC though they no
longer believe in the caste lt!iQ!a!et!}ch in a ritual sense. The Paraiyars today, young and old,
think that there is no reason for them to be said to be polluting (tit.tu) and they reject the ritual

hierarchy. However, since the social hierarchy doubtlessly persists even though they oppose
it, they tend to recognise the hierarchy by describing it in economic terms.'5 Therefore, as

shown in the examples mentioned in the previous section, the one‑sided attitude of the
dominant castes, especially that of the Kallars, in which the "purity‑impurity" ideology is
arbitrarily applied or suspended is unacceptable and intolerable fbr the Paraiyars.

In order to confirm their view on hierarchy, it is helpfu1 to know the Paraiyars' outlook
on inter‑caste marriage. Their response is quite similar to that ofthe Kallars. For them, the

acceptance ofa woman from another caste is more tolerable than the loss ofa woman from
their own caste, though they also basically avoid inter‑caste maniage. Their view is made

clear by the fact that hypogamy with a Kallar woman is welcomed but hypergamy with a
Kallar man is not acceptable,ì According to this, the Paraiyars share the ideology of
"woman as flower" as well. It is also pointed out that today's custom ofmarriage payments

again closely resembles that of the Kallars. There are two features of their marriage
payments, compared with the Kallar's. That is, (1) the usual amount ofparicam, varata.tcina. i

and cTta4am is relatively srnall due to their economic position and (2) the equal balance
between the payments ofthe bride's side and the groom's side is more basically emphasized
(though the bride's side pays a little more).i7 Thus, this indicates that their negation of the
"purity‑impurity" hierarchy not only results from their resistance to the caste hierarchy, but
is also a result of their cultural tendency of attaching importance to productive power, not to
the value ofpurity, which is basically shared with the Kallars.

Although there is no doubt that this outlook of the Paraiyars is in the mainstream today,

there are two factors to be considered which make their attitudes complicated, namely, they
not only simply reject the socially dominant view but, in addition, they may also sometimes
accept or replicate it. The first factor is their desire for a rise of social grade, or at least fbr

saving face socially. This desire for selresteem in Vincentnathan's terms prevents the
Paraiyars from being free from the dominant values, by which the dominant castes preserve
their social status. For example, their own opinions on the habit of beefteating or of eating

dead cattle verifies this. On the one hand, denying the Caste Hindus' view that the habit
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causes tit.tu, most of the Paraiyars I interviewed positively claim that the habit has been part

of their tradition and that meat‑eating, including beefeating, is good fbr the body and
provides it with necessary physical energy. On the other hand, several Paraiyars, comment
that though they personally do not mind eating beeC they would like to stop the habit if it
were possible, in order to reduce the social dishonour caused by it, but poverty has prevented

them from doing so. This comment well indicates that in their attitude, account is taken of
the prevailing negative evaluation of the habit. This, therefbre, suggests that they adopt the

dominant castes' view not because they believe it, but because they can benefit by avoiding
the act which is perceivedas degrading them.

This problem cannot be exhausted by a consideration of their strategic replication
under such cool calculation. Their religious loyalty also influences or supports their attitude

toward the "replication" ofthe dominant view. This is the second factor. In this connection,

their arnbiguous evaluation ofvegetarianism, which naturally includes the argument on beefi

eating, provides a good example. Some insist on the nonsense of the distinction between
vegetarian and non‑vegetarian, whereas others accept the idea that the vegetarian is purer

(more cuttam) than the non‑vegetarian. This complex attitude seems to have at least two
causes, namely, 1) their strategic calculation, as has been explained above in terms of beef

eating, and 2) their religious beliefs. Though there is no doubt that they never think non‑

vegetarian dishes makes them acuttam, on religious occasions they accept the idea that
vegetarian dishes are usefu1 fbr preparing a cuttam (pure) body, which is suitable fbr
worshipping gods, as is verified in their observance of virata4 (fasting) befbre a festival.
This attitude also helps to understand their view that a world renouncer is more cuttam than a

Brahman. Thus, as has already been explained in Chapter 4, their acceptance of the concepts
of "purity" and "impurity" in the religious context (not in the social hierarchical context)

seems to make their arguments on vegetarianismfnon‑vegetarianism complicated.iS
In sum, since the Paraiyars today basically reject the caste hierarchical system based on
the "purity‑impurity" ideology, they tend to understand the actually existing social hierarchy

as an economic hieraTchy. It can be noted, moreover, that this rational understanding is not

only derived from their defiance, but is also based on the shared "pollution" ideology,
which attaches importance to increases in productivity. Nonetheless, this basic ideological
tendency associated with a rational thinking is made complicated by their practical attitudes,
such as (1) their strategic attitude fbr saving face or seeking a rise in social grade and (2)

their religieus attitude in depending upon the grace of the Hindu deities. Since the fbrmer
attitude sometimes includes their observation of the dominant value of "purity‑impurity",
even for mere fbrm's sake, they can be seen as fo11owers of the dominant values (or look to
be L̀a tme believer" in Moffatt's expression), or they can' at least not be seen as opposers

criticizing it, even though they do not believe in it. The latter attitude leads to their
acceptance of the "purity‑‑impurity" concepts in the context of the man‑god relationship,
which ironically provides a moment for mystifying the "purity‑impurity" ideology defining
the man‑man hierarchical relationship, or which at least weakens their power to criticize this

hierarchical sense ofthe "purity‑impurity" ideology.

Thus, the rationale for the practices of the Paraiyars can again be thought as being a
subjectively strategic attitude for seeking selfaggrandizement or an increase ofproductivity.
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In this sense, it is argued that Moffatt, who simply emphasizesthe Harijans' replication ofthe

dominant ideology, lacks this interpretative and strategic viewpoint. It seems to me that if

the interpretative and strategic viewpoint is adopted, the achievements of these Harijan
studies, which I reviewed in Chapter 2, would be more positively revived.

This summary provides only a preliminary perspective on the Paraiyars' practices,
which has been elucidated from a limited discussion of their attitudes toward pollution
concepts. What I have discussed in this section is more extensively investigated in the
fo11owing chapters.

Notes
1. As is well known, Dumont and Pocock [1959] discussed the related topic in their review article of

Srinivas' work on the Coorgs [Srinivas 1978 (1952)]. I should touch on their work here, even
briefly, though it is not easy to argue the relationship between their theory and mine, because their

argument is fbrmed on a dififerent basis. That is, the difficulty comes from their lack of adequate

analysis of pollution (impurity). As I have sufficiently argued, they fail to find the depth of

pollution, i,e., the distinction between "impurity" and "pollution" in my sense. My theory is
constructed on the basis of this distinction, and, moreover, the concept of "pollution" is a very

dynamic one which refers to the generation of positive and productive power. For example, one
wonders how the binary concepts "bad‑sacred" and "good‑sacred", that derive from Srinivas and
that Dumont and Pocock fbcus upon, are related to my distinction between "poliution‑sacredness"

and "purity‑sacredness". Not only that, but also another axis of auspiciousness and inauspi‑
ciousness comes in their argument. According to Srinivas, "bad‑sacred" includes impurity and
inauspiciousness, while "good‑sacred" includes purity and auspiciousness [ibid.: 102], Basically I
refute their static (non‑interpretative and non‑generative) view. I understand that auspiciousness

(Skt,: maitgala, Tamil: mahkalam) means a positive change, like a maniage [ibid,: 93], and
inauspiciousness (Skt.: amahgala, Tamil: amahkalam) implies a negative change, like a funeral.
Both commonly indicate a change, that is, a happening which is regarded as a source of creation.

This point of view leads to the fbllowing understanding that a funeral rite plays a role of
transforming a negative change to apositive change. That is, a funeral cannot be seen simply as a

"bad‑sacred" ritual but is deemed as a dynamic process of transfbrming '̀bad‑sacred" to "good‑
sacred". My interpretative concepts "pollution" and "pollution‑sacredness" which are associated
with an affirrnative attitude toward pollution describe this dynamic and positive transformation
itsel￡ Therefbre, "bad‑sacred" is quite different from "pollution‑sacredness" in my sense. However,

I think that "good‑sacred" comes much closer to my concept "purity‑sacredness", though, precisely
speaking, one should still remember that there is a decisive difference between them, for "purity‑

sacredness" must be understood in the interpretative dimension, This is the reason that I do not
adopt their static binary concepts "bad‑sacred" and "good‑sacred" and use my own concepts. As I
argued at the end of Chapter 3, I agree with Dumont and Pocock's understanding of purity in the
cosmic order (purity as the means ofcontact with the sacred) [Dumont and Pocock 1959b: 31] and,

if this understanding of purity is connected with my concept "pollution", there will be no
contradiction that "mourners offering food to the departed must do so after a bath" [ibid.: 27].
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2, Burghart claims here that the institution of renunciation should be interpreted from the ascetic's

viewpoint in order to overcome the partiality of an understanding from the Brahman's standpoint
[Burghart 1983]. I am influenced by his emphasis on thesignificance of the subjective interpretation

ofeach social category.
3, A Paraiyar youth consciously points out contradictions fbund in the Kallars' behaviour. Another
example is that, according to him, there are several Kallars who, after drinking spirits, come to
Paraiyar houscs and eat beef curry there.

4. A Kallar man says, "We can drink water drawn from the Harijan's well if we do not use their
vessels."
5, It is claimed that the Kallar people often hire Harijan labourers for digging their well, but they insist

that the well water is never polluted by these Harijans.

6, ] can provide another example to show that a positive motivation of a higher caste person suspends

"purity‑impurity" ideology. A Paraiyar, MK, who acquired the skill of massage during his army
career, is in high demand for his services from the higher caste people, such as the Kallars and the
Acaris. I actually observed him touching a higher caste person's body while giying a massage. The
latter, who wanted to improve his well‑being, did not mind this touching.

7. Milner [1988] provides a good perspective on the South Asian marriage system in general. He
shows the two polar responses to the inferiority of wife‑givers as a pan‑Indian phenomenon, that is,

institutionalised hypergarny in the North and exchange marriage in the South, by taking into
account the ideology of kan.yadan. As cited by Milner, Parry [1979] elucidates a typical North

Indian t}pe in which intra‑caste relations and inter‑caste relations work together, whereas
Trautmann [1981] contributes to clarifying the characteristic of the South Indian type. Milner's
argument is clear and interesting, but I rather doubt his premise that the ideology of kaayadan

penetrates throughout India when I fbllow Kolenda's insight which distinguishes "woman as
flower" in the South from "woman as tribute" in the North [Kolenda 1984].
8. Milner explains logically that hypogamy is eliminated by "the patriarchal components ofkanyadan,
and Hindu society in general" [Milner 1988: 150].

9.As Miller points out in her extensive exploration of marriage payments in India, not only
dififerences between the upper and the lower social class, but also northlsouth differences should be
taken into account [Miller 1980: 103]. Miller's Tables 2 and 3 [Miller 1980: 106‑1 1 1] indicate that
it is necessary to carefu11y deal with variety due to regional and class differences.

10. In South lndia, the custom of citaeam or stirita‑llam, which is given to a bride by her parents, is

lmportant.
1 1. In the bride's side's house, an engagement ceremony is held. Both panies, who are represented by
tdymamaus, discuss the marriage payment. Firstly, the amount of varata.tcin. ai (literally, offering to

bridegroom) is stated by the bride's tdymantaLt, in front of both parties. Then, paricam as
bridewealth, is given to the bride's ta‑ymama4 (paricam pO.tutal in the case of the Kallars, niccaya
tampu‑tanz in the case of the Pillais), and halfof the paricam is retumed to the groom's side a little
later, l,Zirata.tcin, ai is equated with dowry in the sense of groomprice, which is clearly diflfkrent

from citanam as bride's property. According to Kolenda, ct‑ta4am recently tends to have bcen
replaced by groomprice (varata.itiflai) [Kolenda 1984: 108]. The point is that citaeam is a bride's

own property, The distinction between citauam and groomprice is doubtlessly crucial, as Kolenda,
righly points out, but Tambiah and Dumont fail to recognize this [Tambiah 1973] [Dumont 1957b]
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[Miller 1980: 103].
12, For example, the Pillais have a type of marriage called kauuiko tanam (literally, virgin gift) in

which the bride's side bears all expenses fbr the marriage, It seems that, though kau4ika tdnam
takes place within the same caste, it embodies the ideology of kanyadan which attaches importance
to the ritual hierarchy. Compared with this, thc Kallars tend to regard such a marriage as sharnefu1

fbr the bridegroom's side because it publicly shows the powerlessness of the groom's family.
Therefbre both the Kallars and the Pillais basically share the same ideological basis ofpronouncing
power but the Pillais are relatively more Sanskritized than the Kallars.

13. Most villagers comment that the Pillais are good people because they are said to behave gently.
This reputation of the Pillais rather contrasts with that of the Kallars, The Pillais are encouraged

not to behave roughly, like the Kallars do, by other villagers' conventional view of them.
Therefbre, fbr instance, the crude ill‑treatment of the Paraiyars, as shovvn in Example 1, will not
much harm the Kallers' reputation but will definitety degrade the Pillais' dignity, if they did so.

14. For example, Muttaiya, a young Paraiyar told me, "The unnecessary caste system is dying actually

and I think what we need is only two castes Uatis), namely, man and woman", Tottikkaruppan, one
of the influential elders of the Paraiyar community, explained to me about the caste difference
as fo11ows: ".Jdti is like a different kind of tree. A mango tree and a banana tree are of course

different, so that they cannot be mixed with each other. Like this, people belonging to different
castes cannot marry each other.
15. When I asked an old Paraiyar man, over 60 years old, about the hierarchical relationship between

the Paraiyars and the Potaravannars, he explained, "We do not think they (the Potaravannars ) are

more impure (acunam) than us, but they are socially lower than us because they depend upon us
economically. This is exactly the same as our situation of depending on the Kallars for making a
living."

16. The hypogamous union with a higher status woman is very positively accepted by them. There is
an actual maniage between a Paraiyar husband and an Acari wife in the village and the couple is

happily accepted by the Paraiyar community.
17. Miller's Table 3 [Miller 1980: 111] shows only bridewealth of the lower class (unpropertied

people) by citing from [Moffatt 1979] and [Gough 1956]. However, Thurston's report on the
Tangalan Paraiyars [Thurston et al. I987 Vol.5: 100] and my data are dififerent from Millar's. The

point is that the Paraiyar have not only bridewealth (paricam) but also the custom of dowry
(crta4am), even ifthis custom is little fo11owed due to poverty. It is said that the amount ofdowry

should exceed the value ofbridewealth,
18. Their main concem in being cuttam lies in their religious aim of eojoying god's grace, not in the
rise of their ritual status. In other words, they do not believe in the ritual hierarchy but believe in

Hindu gods. In this respect, it is also suggestive that none are fbllowers of the DK movement (the

Dravidian nationalistic movement, which stands fbr the negation ofbeliefin Aryan gods as the root
of all evil),

PART THREE

HARIJAN STRATEGIES
Part Three is devoted te an elucidation of the actual features of the ideological
practices of the village Paraiyars through a comparison of their practices with those

of the dominant Caste Hindus, in other words, through an understanding of the
whole social context of the village. At the outset, Chapter 7 reveals the socio‑
economic position of the Paraiyars in the village context as the fundamental basis

to their practices. The fo11owing three Chapters elucidate real features of the
Paraiyars' practices in terms of ritual or religious facets, such as funerals (Chapter

8) and lineage festivals (Chapter 9), and in terms of politico‑economic aspects
which more vividly reflect recent social changes (Chapter 1O).

CHAPTER7
THE SOCIO‑ECONOMIC POSITION OF
THE PARAIYARS (THE HARIJANS)
In the previous Chapter, I pointed out the Paraiyars' general interpretation of their
socially repressed position. The Paraiyars people tend to think that the disadvantages of their

social position are caused by their economic dependence on the dominant castes, and they
dislike reducing them to ritual reasons. It is, therefore, an indispensable task to understand

their present economic condition, which provides the basis for this interpretative statement.
Furthermore, in order to fu11y explore the social power ofthe present Paraiyars, not only their

economic situation, but also their educational background and their political circumstances

need to be taken into account.i The former two, namely the economic position and the
educational level of the Paraiyars in the village setting, are dealt with in this chapter. Their

political behaviour and conditions will be discussed in the arguments on the Milk
Cooperative Society (Chapter 10). Since I aim to elucidate the Paraiyars' socio‑economic
position within the village social framework, it is necessary to describe the other castes"
socio‑econornic conditions as well.

The Eeonomic Position of the Paraiyars and Government Aid
Agricultural lands
aassptcation ofculdvated tands
Agricultural lands are primarily classified into two categories, namely, pullcey (irrigated

land) and nauce>; (non‑irrigated land). Both can be, moreover, divided into two sub‑
categories according to whether water supply from a well is available or not. If well‑
irrigation is available, the land is called tb.t.tam, and ifnot, it is simply called kd.tu. Therefbre,

there are logically fbur categories of agricultural land,2 but, in the villagers' everyday
conservation, they usually adopt only three categories: (1) pu4cey orpu4cey kiitu, (2)pu4cey
tO.t.tam, and (3) naucey. The reason that in practice they reduce these categories to three is

understandable, because whether the land is tOt.tam or not makes the decisive difference in
the case ofpullcey but not in the case of naecey. Hereafter, I adopt these three divisions,
according to the villagers' use,

On the survay oflandpossession
A sunrey of land possession in the village is very problematic. Firstly, the administra‑
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tive registeP is not up to date. Dumont has already pointed out such a time lag [Dumont
1986: 137]. The name of the owner in the register, therefore, does not always refer to the

actual possessor of the land. Secondly, there is the serious problem of the register
not distinguishing between puucey ka.tu and puzecey tO.t.tam, This detail is vital fbr an
understanding of the actual econornic situation. Thirdly, the usefulness of the register is
further decreased by the customary and popular institution of loans, called otti or pOkkiyam.
Otti is property, such as land or houses, as a mortgage to the lender for the loan of money,

the usual purpose being to raise money for marriage, medical expenses, repayment ofa debt,
gifts etc.̀ (cf Table 7.1) Otti is associated with the shift ofthe right ofuse to the taker of the

mortgated land.5 These informal transactions in the right of cultivation never appear on the
register, despite the fact that they take plaee frequently and are significant fbr villagers.

Thus, the problem lies not only in the time lag or in the categorization of the register,

but also in this informal movement in the use right through the otti jnstitution (see
[Document 1986: 137]). This, therefbre, suggests that it is necessary to understand the
movement of the usuimct in order to understand the villagers' actual economic situation. I

eventually decided, as did Dumont [Dumont 1986: 137], to collect infbrmation on both the
cultivated lands that are actually possessed, and on the otti lands taken or given, though l use

the official register as a reference.6 Table 7.2 shows the present (1987) conditions of the

cultivated land holdings of each caste, using the data I myself collected. This Table
distinguishes the cultivated land actually owned, and the cultivated land taken by otti .'

enanges in the distribution oflandpossession
Table 7.2 indicates that even the dominant caste, the Kallars, do not possess enough
agricultural land to support themselves, even if the 20% gap (see Note 7) is revised. It is said

in the village that the combination of 5 acres ofpuucey tO.t.tam and 2 acres of na4cey would

be enough for maintaining one average household of five family members, providing the
rainfa11 was average. This is the minimum standard fbr maintaining a family by agriculture

alone. The to‑ .t.tam is usually used as a garden for vegetables and cash crops; while the
naucey is used as a rice‑field. As is shown in Table 7.3, today only five Kallar households

are able to reach the above mentioned standard for maintaining a family by agriculture
alone.S Even if the standard was lowered a little, only another two Kallar households
(No.148 and No.160) would come near to this level. As to the other castes, only the

Pantaram priest's household (No.166) and one Natar household (No.31) exceed this
standard. Thus, it is revealed that only the top nine landholders out of408 households can
maintain a family by agriculture alone. It is also remarkable that there are no longer any big
landlords in the village, except fbr No.15, who has in total 50.8 acres."

This notable fragmentation of landowning (cf [Gough 1989:132]) is made clearer when
the current situation is compared with that in the previous generation (30 or 40 years ago).

Table 7.4 shows a list of large landlords at that time. If you compare Table 7.4 with Table
7.3, it will be noted that, firstly, Table 7.3 has no descendents of the families listed in Table

7.4; and, secondly, that there were in the previous generation several big landlords who
monopolized the village economy, the two largest of whom were Pillai families. Therefore,
there is no doubt that the fragmentation of agriculture holdings rapidly took place in the
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Table7.1 Transactionpriceofagriculturalland s (round figures, 1987)
Otti (transfer of cultivation right)

Sale (transfer of ownership)

pug,cey katu

Rs. 1O,OOO f acre

Rs. 7,OOO f acre

putlcey to.t.tam

Rs, 20,OOO1acre

Rs, 1 5,OOO ! acre

nancev

Rs, 30 OOO ,/ acre

Rs, 20 OOO t' acre

,

'

‑ t"

Table 7.2

Caste‑wise cultivated land holdings (1987)
(acre)

puuce.vka‑ .tu(PK)

Caste

gr.

O.70

Pillai(3)

Kallar(202)

av,

O,23

138,43

O.69

48,94

O,24

naucey(NA)

puuceytO.tt.am(PT)
gr.

o.oo

142.90
24.12

av.

gr.

O.22

o.oo

Total
av,

O.07

11.00

11,OO

5,OO

O.31

*13,600

*4,533

53.85

027

335.18

1.66

O.12

11,65

O.06

84.71

O.42

*6,795,180

*33,640

5.00

2,12

2.12

18.12
*273.600'

Acari(10)

g25

O.83

3,OO

O.30

O.63

O.06

14.00
,4.90

O.40

7.00

O.70

O.49

18.12

*273,600

i1,85
O,25

O.19

10.73

1,07

O.03

3.25

O.33

1.50

O.15

12.50

1,25

O.45

O.05

5.35

*268,300

O.54
*26,830

*176600*1,

Natar(10)

av.

O.92

O.71

/

Pantaram(1)

gr.

/

7,660

Vannar(7)

o.oo

o,oo

o.oo

o,oo

o,oo

o.oo

o.oo

o.oo

Kuravar(1)

o.oo

o.oo

o.oo

o,oo

o,oo

o.oo

o.oo

o.oo

15.34
11.80

O.09
O.07

o.oo

o.oo

O,Ol

1628

O,09

3,18

O.02

O.94
2.12

O.Ol

17.10

O,10

*354,300

*2,036

O,15

393.73

O.97

O,04

110.41ttt

O.27

Paraiyar<174)

Total(408)

177.72
68.64

O,44

155,53

O,38

O,17

27,30

O,07

60.48
14.47

ttt

Estimationfrom
theDetailNotes
Notes

556.63

92.79

649.42

1 . The uppeT row refers to the cultivated land actually owned and the lower row refers to the cultivated land

taken by otti.
2. Figures with an asterisk " refer to land value which is caluculated by the fo11owing expression:
Total value (Rs) = PK × 1 O,OOO + PKO × 7,OOO + PT x 20,OOO + PTO × 15,OOO + NA × 30,OOO + NAO × 20,OOO
3. gr. == gross, av. = average

process through which the previous generation's property was handed over to the present
generation. In this process of charge, the agricultural lands were dispersed from the two
Pillai families and a few influential Kallar families who had long dominated the village. The

positions they occupied were replaced by the newly socially rising lower‑middle class
Kallars and Nadars who succeeded in acquiring their lands. A typical example showing such
change is found in the case of the nd.t.ta‑n. mai family (the line of AK pillai). The grandson,

who is the present head ofthe family explains the process as fbllows. His father, the son of
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Table 7.3 Landholders reaching the standard for specializing in agriculture
(The standard is 5 acres ofpuucey tO.t.tam and 2 acres of naucey)
(acre)

HouseNo.
Cast￠

PUtlcey

tOttam‑‑

‑'"' puec:ey

nancey‑

katu'

v

(Lineage)

own

Kallar7

own

otti

2,OO

5.15

own
o,oo

6.401

(Catayi)

o.oo
:

Kallar15

15.00

1.00

15.00

1.80

3,OO

(Kattapinnai)

Kallar123,X124

3.75I

o.oo

2.00

1.72

4.60

1.00

Kallar1291130

4.25

o.oo

5.00

o.oo

9.25

3.75

Kal]ar9

3.81

3.63

029

O.87

1.38

4.14

/

(Kecavan)

(Kecavan)
(Catayi)

/

Kallar148
Kallar160

6.00

o.oo

o.oo

o.oo

o.oo

‑5,50

6.20

o.oo

o,oo

o,oo

o,oo

1,50

Pantaram166

5.00

o.oo

2,12

o.oo

11.00

o.oo

Natar31

7.oe

o.oo

o.oo

o.oo

o.oo

o.oo

(Parmiyan)

(Panniyan)

Table 7.4 Large landlords ofthe previous generation

(acre)

Name
(inabbreviatedform)
AKpillai'

Caste

APproximate landholdipg
P"Ucey

nancev‑‑

Pillai

25

40

CKpillai

Pillai

25

40

KNtevar

Kallar

10

15

PNtevar

Ka]lar

35

20

MPtevar
VTnatar

Kallar

20

10

Natar

20

5

AK pillai, to a considerable extent used his property for family concems, especiaHy for the

higher education of his three sons, In addition, large sums of money were consumed for
generously welcoming various visitors, in his position as the village headman. He also
emphasizes that his father's taste and behaviour was very regal. Thus, it can be easily
understood that his father had to sell off his lands to cover these expenses, because the rapid

extension of monetisation associated with modernization required cash rather than kind.
Furthermore, such dismemberment of the big landlords had been basically accelerated by the
rapid changes toward modernized agriculture, because the big landlords in K village failed to

cope with the wave of switching to modern agricultural methods. Although viilagers tend to
explain things by visible and immediatecauses, they usually relate the dispersion of land to
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A landscape oftank‑irrigation villages outside Madurai city
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Na4cey (tank‑irrigated cultivated fi eld) near the Westem Tank
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The descendants ofthe Kallar big landlord
and their house
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The houses of the descendants of the Pillai big landlord
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Tomato field
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Harvest of cotton
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Harvest of millet

low agricultural production due to the irregular rainfa11 and the series of changes in land
legislation dealing with land ceiling and the protection of tenancy rights (see [Gough 1989:
Chapter. 3]. Thesechanges which affected the Pillai landlords in this village, are very similar

to what the mirasdars ofthe Tarijore village described by Beteille [Beteille 1965: 201‑202]
experienced.ie

Nonetheless, it should be noted that the loss of agricultural lands of the traditionally

influential families does not simply mean a decline in their socio‑economic power in the
village context. This is because their descendants have succeeded inacquiring stable urban
employment, for example as station masters and government clerks. In other words, holding
agricultural land is no longer the only source of maintaining one's economic position today.
It is obvious that they cannot aflfbrd to show their "generosity" as their ancestors did, as the
patrons of the village j'cu'manr relationships, because their salaries are fixed. The families

shown in Table 7.3 who have achieved a rapid economic rise in the present generation (see
[Gough 1989: 45], do not play the role of traditional patrons, but rather have contract‑based

(capitalistic in Gough's sense [Gough l989: 233]) relationships with day‑labourers.'i Their

behaviour is rather individualistic and is influenced by the new value of "economy"
or "cutting down expenses". This is completely opposite to the traditional value of
"generosity" which the patron should show, However, there is no doubt that"generosity" is
still important fbr understanding social hegemony. In this respect, as Beteille clarifies in his
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work [Beteille 1965], the domains of politics and administration have become significant
arenas where the village leaders newly embody theattitude of "generosity". This point will
be developed in Chapter 1O.

The income and expenditure of the Caste Hindus
I now deal with some details of the economic lives of the villagers. Firstly, in order to
understand the economic position of the landed famier, I examine the agricultural production

of household Ne.7 (see Table 7.5) which eojoys relatively better economic conditions.
Secondly, I examine the cost of living of six households chosen from different castes (Table
7.6), and take up the eharacteristics of the expenditure of each household, which reflect the
social situation ofeach caste.i:

Household No.7 is an extended family consisting of two old parents, their son, and his

wife, and their five grandchildren (two boys and three girls). Table 7.5 shows, in round
figures, the annual income and expenditure of Household No.7's agricultural production in

1986‑1987.i3 According to this Table, the annual net profit is roughly Rs 16,OOO, and it
provides Rs 148 per person per month. What does this mean? It can be noted that Household

No.7's income is never high, if the amount is compared with the expenditures ef other
households shown in Table 7,6, which range from Rs 107 to Rs 250 per person per month.
This comparison only provides a rough guide, The recent rapid increase in cash expenses
can be made clearer if the present situation is compared with that at theend of the 1940s, as

reported by Dumont [Dumont 1986: 126‑127].i4
Before shifting to the economic condition ofthe Paraiyars, I sum up the points shown:

(1) Whether the household concerned specializes in agriculture or not makes a
difference in terms of the cash expense of food. According to Table 7.6, even in the case of
partial selfisupply, Rs 700 per person per year is necessary for having simple meals (rice or

millet with one side dish). If more than Rs 1,OOO per person per year was available, one

could eat rice with each meal and have two side dishes and sometimes yoghurt. In this
respect, the claim of the Paraiyar household seems to be a little doubtfu1, because the food

Table 7.5 Annual income and expcnditure ofNo,7's agricultural production (1986‑7)

Kindofland

Product

pugeceyka.tti

puuceyto‑ .t.tam

naijcey
Total

!

Area(acre)

ttt

Expenditure(Rs)

Income(Rs)

Netprofit(Rs)

5,OOO

9,OOO

25

300

4,OOO
275

4,OOO
2,OOO
l,500
1,500

6,OOO
4,OOO
2,500
3,OOO

*peanut
"redbean(sidecrop)

4

*onton

2

*rice

1

"eggplant

1

"tomato

1

"millet(ke‑'ppai)

O.5

200

*lady'sfinger

O,5

1OO

i500
1,OOO

tt

2,OOO
2,OOO
1,OOO
1,500

300
900

*cotton

l

1,OOO

3,OOO

2,OOO

*peanut

1

1,OOO

3,OOO

*drumstick

025

50

200

2,OOO
150

32.500

16,125

(not cultivated due to tank water‑shortage)
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expenditure of the household claimed by them does not match their actual meals, where
lunch is sometimes omitted,̀S though it should, of course, be taken into account that the
Paraiyars need more cash due to their not being selfisufficient as far as food is concerned.
(2) The Pillais' expenses fbr clothing is far less than that of the other castes, even below

that of the Paraiyars. This is explained by the fact that this Pillai household consists ofa

widowed mother (in her 70s) and her unmarried son (in his 30s), who is an ardent Murugan
devotee. As the ritually highest woman, she has strictly observed a socially restricted
widowhood, while her son also leads a simple life modeled around being a world renouncer.
He never wears trousers, but wears traditional sarongs, called ve‑,t.ti (dhoti), and never uses

soap or shampoo for religious reasons.
(3) The above mentioned religious enthusiasm is directly reflected in the expense of the

temple offerings. The offering charges occupy a higher percentage of the total expenditure
in the cases of both the Pillais (10.49x6) and the Acaris (6.0%), who eajoy a higher ritual

Table 7.6 Cash expenses in 1986
(yearly, Rs)
s:

X‑‑

XCaste

Pillai

Kallar

Item

A:2

A14,Ci2

food

2,160

6,120

(uptavu)

1,080/p

1,020/p

240

1,440
240fp

grocery
ipalacarakku)

120/p

necessary
(cbppu)
clothing

"

126

leo

2,610
435fp

(u,tai)

50,/p

cleaning

84
42/p

(calavai)

‑

hair‑cutting
(mu.titiruttam)
ttt

480

350
851p

Acari
A:2C:2'

3,OOO

750fp
600
150fp

ttt

Pantaram
A:4,C:2

Natar

Paraiyar

A17, C:4

A:4, C:3

1,260

6,OOO

3,600

21Ofp
1,620
2701'

‑

"

1,500

700

p

150
301p

4,500

400

117/p

409,tp

80fp

240

180

600

192

60Xp

"

p

55fp

2251p

2,400
342!p

30t'

900

2401p

66

168

720

840

medical

60
30/p

550･
92fp

600

(nutr"ttuvam)

120
20!p

38!p

‑

120
1,440
7201p

electricity

720fp

1,800
1641p

3751p

2,700
675fp

travelling
(pOkkttvarattt{)

seslp

900' '

450fp

300

o

1200

200

(mi.ocelavti)

education

'

offerings
(k6vilcelavu)
luxuries
(a‑.tamparam)

240

o

50

25

3,OOO

1,500

(16.90/o)

(12,50/o)

25fp

(kolvi)

prestations
(mO.V)

1501p

(O.so/,)

450
(10.40/,)

60
30,tp

others

600

Total

4,325
2,163!p

180/pfm

t.t.t.

400
(2,30/,)

240

120!p

720
(6.oo/.)

600

40fp

150/p

‑

840

17,754

2,959!p

247!pfm

12,OOO
3,OOO!p

250!p!m

1,OOO

1091p

40!p

360

360

901p

seo,tp

500

1,OOO
(3. 80/o)

(6.5̀/o)

300

300

(l .1O/o)

(3,c)e/,)

1 2o,xp

750
(11.1%)

99

(1.5%)

50''

180
30fp

1 ,800

m

6,OOO

75

26,260

6,776

7,720

164!p

‑tt

1,286,'p

107!plm

tt

2,3871' p

1991p/m

Note Ai No. ofadult members, C: No. of child mcmbers, lp: per person, lp!'m: per person per month

lO!p

1,3551p

1131p!m
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status in the village. The Pantarams should be added to this group even though the expense
of their temple o￡ferings is ofificially a little low (3.9%), if it is taken into account that they

separately spend large amounts on priestly wotk.

(4) It seems that the expense of moy (prestations) corresponds greatly with the
significance ofkinship relationships and with the liveliness ofthe activities ofthe Iocal caste
association. This is verified by the fact that the Kallars, the Paraiyars and the Acaris spend a
lot on gifts.'6 In contrast, it is noted that the amount spent by the Pillais on prestations is

judged as very low. This is partly because they do not have many kinship interactions due to

their dispersed distribution, and is partly due to them having economically withdrawn from
patronage today. The present head, however, maintains the high status of his family line in
the religious and intellectual domain, by observing a sober life as mentioned above.

The economy of the Paraiyars
Tlhe economicposition ofthe Paralyat:s

Generally speaking, most of the landless and uneducated Paraiyars, who account fbr
nearly 65% of the Parayiars, make a living by working as day‑labourers, called ktiliya‑.l, in the

fields of the higher caste landlords. Since they work as day‑labourers, not as a.timaiharar or

pan4aikdrar deeply involved within the jojmani relationship, they have become freer from
the traditional framework. On the other hand, it is also true that their economic position is
rather more unstable than befbre, because the landlords can hire anybody, not necessarily the

village Parayiars, sothat whether one is engaged in labour or not becomes uncertain (cfi
[Moffatt 1979: 82].i7 Needless to say, the large supply of labourers and the lirnited demand

fbr agricultural work inevitably keep the labourers payment low.ig How much can be earned
by engaging in agricultural labour? In the case ofboth husband and wife going to the fields
under ordinary demand, this can be calculated as fbllows: <husband: Rs 81fu11‑day × 15‑20

dayslmonth == Rs 120‑160/month> <wife: Rs 3.5 lhalfday × 15‑20 dayslmonth ‑ Rs 52.5‑
701month> The total eaming is estimated as Rs 172.5‑2301month. Since it is said that for
even a minimum standard of living Rs 250!month is required for a heusehold consisting of
five members,i9 the result shows that their earning power, even in better seasons when
demand is higher, does not reach this minimum level.

Today, there are Paraiyars who hold land. Table 7.7 shows a list of 38 Paraiyar
landholders (21.8% of 174 Paraiyar households)20 in descending order of the total value of
their land, which is calculated by using the prices shown in Table 7.1, According to this list,

only the first two persons mentioned come close to the average land holdings of the Kallars,

the value ofwhich is Rs 33,640. The Kallars' average is 16.5 times greater than the average
value of the land holdings of the Paraiyars, Rs 2,036.2' This obviously indicates that not only
is there still a big economic differential between the Kallars, as the dominant caste, and the

dominated Paraiyars but also that the economic gap within the Paraiyar community is
expanding. The top two Paraiyars, KP and CV, with property values exceed Rs 30,OOO are
two very influential leaders of the Paraiyar community, as is shown in the discussion of
problems of the Milk Seciety (see Chapter 10). Table 7.8 also shows the distribution of
landholdings among the five Paraiyar lineages. This Table indicates that the people of the

THE SOCIO‑ECONOMIC POSITION OF THE PARAIYARS (THE HARIJANS)

213

Na‑ rpanka‑ li (the main four‑Iineages of the Paraiyars) hold slightly less land than do the

people of the Tankalan lineage. It is, moreover, noted that the landholding ratio of the
Tankalan people, 43.2%, is much higher than that of the Natpahkdili, 17.4%. If it is taken
account that the Tankalan lineage is socially peripheral in the Paraiyar community, the two
fbllowing points are suggested. Firstly, the socially peripheral group may be more anxious
to acquire their own property in order to stabilize their economic position. Because they are

rather excluded from the traditional interdependence found between the dominant castes and
the NZMttpahkdli, they need to indcpcndcntly established their economic basis by their own
efforts. Secondly, the Tankalan people are economically more egalitarian than those of the

Ndrpahkali, among whom there is a split between the few landholders and the landless
majority.

Table 7.7

PK

House No. Lineage
267
250
270
332
246
292
304

tJrkalan

O,30

Tankalan
Tankalan
Mataiyan
Urkalan

371

249
232
203

Mataiyan:

221
322
355

Tankalan
'Mataiyan

336
354
288
284
290
214
215
326
222

Tankalan
Tankalan
Mataiyan

331
Total

Note

O,50
O.03

020

O,70

O.52

O.50

1,20

O.16
1,80

125
O.75
O.90
0.90
O.30

O.08

O,50
O.40

O.08

O.12

020

O.80
1,OO
1.00
1.00
1.00

O.33
O.15

/

O.50
O.40
O,60
O,20
O,50

O,08

?

O.30
O.50
O,30
O,30

16,800
12,600
12,500
11,500
9,OOO
9,OOO
8,900
8,800
8,OOO
7,OOO
7,OOO
7,OOO
7,OOO
6,600
6,500
6,400

4100,

3,500
21007

21007

O,15
O.15
O.15
O,12
O.12
l5.34

34,OOO
30,OOO
25,OOO
21,500
19,400
17,700
17,OOO

5,500
5,OOO
4,900
4,500

O.70

020

Property value (Rs)

6OOO7

O.50

O.45

Kartananti

Tankalan
Tankalan
Tankalan
Tankalan

NAO

{acre)

1.18

Kartananti

Tarikalan

NA

2.00

?

299
300

331

PTO
(acre)

2.00
1.50
1,25

Kartananti

279

2,OO

Cinnananti
Tankalan

241

201

PT

Tankalan

226
227
373
206

205
219

PKO
(acre)

Kartananti

Urka]an
Cinnananti
Tankalan
Tankalan
Mataiyan
Cinnananti
Tankalan
Tankalan
Mataiyan
Urkalan
Tankalan

261

Landholders of the Paraiyars

1500'

15007

1seo7

1,200
1,200

11,80

PK: pullce.v ka‑ .tt{, PKO: otti land ofpmpce.v ka:t",

NA: nagecey, NAO: otti land ofnagecey

o.oo

3,

18

O.94

2.12

354,300

PT: puucey to‑ .t.tam, PTO: otti land ofpuuce); to‑ .tgam,
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Table 7.8

Numberof
Lineagc
Kartanantai

households
(A)
29

Landholding among the five main lineages of the Paraiyars

Numberof

Landvalue(Rs)"

..

t..

DfE

B!A

BfC

(o/o)

(o/o)

4

13.8

10.5

48,OOO

1,655

l3.4

3

20.0

7.9

50,800

3,387

142

6

14.6

15.8

41,800

1,020

l1.7

4

21.1

IO,5

50,900

2,679

14.2

19

432

50,O

l47,OOO

3,341

41.0

2

7.7

5,3

19,800

762

5.5

38

21.8

100,O

354,300

2,036

100.0

landow'ners
(B)

gr.

av.

(D)

(o/o)
tttt

(16,70/o)

Cinnananti

15
(8.60/o)

Mataiyan

41
(23,60/o)

Urkalan

19
(lo.go/,)

Tankalan

44
(25.3e/,)

othcrs

26
(14.90/o)

Total

174

(E)

(C)

Note "Land value is calculatcd by thc same method as that in Table 7.2.
lilow do the Paralyat:s aeeuire land.P

KP's and CV's families, who are listed as the top two Paraiyar landowners, provide
examples of how the Paraiyars can succeed in acquiring land. Moreover, there is an
interesting contrast between these two examples. The example of CV (a member ofthe
Kartananti lineage) can be seen to represent the central character of the Nliirpaitka.li, whereas

KP's father (a member of the Tankalan lineage) reflects its peripheral and rather independent
character. Nonetheless, since the details ofCV's activities will be described in Chapter 10, I

will here discuss what KP's father did as summarized in the Note 22.]2

,

The example of KP's father typically illuminates one of the possible "'ays through
which are Paraiyar can achieve economic betterment. One starts from well‑digging work,
becomes a bufftiloe‑breeder and finally acquires land. It is noteworthy that the brokerage of
buflitiloes is a very effective way for increasing one's property, though talent, such as that of
KP's father, is also necessary fbr materializing this. At first, KP's father made the effbrt to

acquire property, like equipment fbr well‑digging and buffaloes. Then, he succeeded in
taking the step toward the wider economic field beyond the village sphere as a contractor of

well‑digging and as a broker controlling a buffaloe market. The latter development produced
enough profit fbr acquiring the land. What is interesting is the transformation of property,
from buffaloes, more generally livestock, to agricultural land, It is obvious that contrasting

properties are fbund in land and buthloes, Land is non‑transportable, difficult to purchase,

and village‑oriented; whereas buffaloes are transportable, easier to purchase, and town‑
oriented. These characteristics of bufftLloes are usefu1 fbr enabling the Paraiyars to establish
an economic domain rather free from the hierarchical relations of the village. In this sense, a

Tankalan person, like KP's father, who is socially less involved in the village framework,

tends to adopt such town‑oriented work, compared with a person of the Narpaitkali.
However, it is noted that KP's father finally re‑invested his gains from the outside economy
into the inside economy, by the acquisition of village land. This not only provided him with
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more stable living conditions, but also, at least in the economic context, helped him alleviate
his socially subordinate position, due to his being a Paraiyar.

Animal husbandr:y and the Raralyai:s
The above mentioned example suggests that the relationship between the Paraiyars and

livestock is economically important. Livestock relations are discussed in the wider
perspective of the village as a whole. Table 7.9 shows the caste‑wise distribution of the
possession of livestock.
(1) Implication of possessing bulls

Possessing a pair of bulls as draft animals is important fbr an agriculturalist. In this
sense, it is natural that the Kallars, as the landlords, possess the most bulls.23 Nonetheless,

today six Paraiyar households each own a pair of bulls and one Paraiyar household possesses
two pairs of bulls. Although only three out ofthese seven households hold their own land,
owning a pair of bulls is in itself usefu1 for all ofthem. For ploughing work using their own

bulls, they can expect high reward (fbr example Rs 351day, which is fbur or five times
greater than the usual pay ofan agricultural labourer). Apart from their economic use, bulls
have a religious and aesthetic connotation as well [Dumont 1986; 120].24

(2) Cows and buffaloes for milking

Fewer cows are held than bulls, but it is noted that the number of cows seems to be
gradually increasing, when the present situation is compared with Dumont's census made at
the end of the 1940s [Dumont 1986: 119]. Dumont points out that "the near total absence of

milk product" [Dumont 1986: 119] characterizes this region. In Kinnimangalam today, the
recent encouragement of milk production by the governrnent has caused an increase in the
number ofcows and buffaloes fbr milk products. This government scheme is interconnected
with their policy of raising the living standards of the Harijans, so that this scheme especially

increases the Paraiyars' holdings of cows and buffaloes. As is described in Chapter 10, the
increase of buffaloes among the Paraiyars is doubtless partly the result of the former Milk

Society (1967‑1972) and of the present Milk Society (1981‑). The government's policy

Table7.9 Livestockpossession
water‑buffalo

bull

cow

Caste

sheep

goat

gr.

av.

gr.

av.

gr.

av.

gr,

av.

gr,

o
23

o

o

o

o

o

o

o

o

O.11

60

O.30

O.29

61

249

123

2

o

o

58
o

o

1

O.10

3

O.30

1

O.10

o
o

o

o
o

o
o

9

O.90
o

o
o
o
o

o
o
o

o

o
o
o
o

o
O.30
o
o
o

o

o

o

O.12

o
16

o

Paraiyar,

o
21

O.09

Total

47

O.12

79

O.19

Pillai/
Kallar,
Acari

Natar

Vannar
Kuravar

i2

o

80

o
O.46

148

O.36

Note gr. and av. referto ̀gross' and̀average' Tespectively.

o

o

av.

o

59

o
O.34

13

o
O.08

120

029

262

O.64
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encourages the Harljans to purchase water buffaloes rather than cows fbr milking for two
reasons, namely, that a bufftiloe is a little cheaper than a cow, and buffaloe milk is thicker

than cow's milk so that buffaloe‑milking is economically more productive than cow‑
Milking.2s

(3) Goats and sheep

Goats are useful, because they provide manure for agriculture, and milk and meat. In
addition, a male goat, especially a young one, is the most popular sacrificial animal. Though

Dumont notes that "goats are preferred by the landowners; sheep are preferred by poorer
people" [Dumont 1986: 120], this is not the case in Kjnnimangalam today where the Kallars
have more sheep and the Paraiyars keep more goats.
It has been made clear that the Paraiyars hold a considerable number oflivestock today,

and that this situation has resulted from the government's scheme of encouraging milk‑
production. Though there is no doubt that this scheme has directly contributed to the recent

increase in livestock, it should not be ignored that anirnal husbandry is a relatively easy
activity for even the poorer Paraiyars to adopt for their economic development, as was shown
in KP's father's strategy. IfTable 7.10, which shows the sale prices ofthe main livestock, is

compared with Table 7,1, it is seen that acquiring agricultural land requires more than ten
times the capital needed for acquiring livestock.

The structure of the main occupations of the vil]agers
Today, the occupations of the villagers are diversifying with the increase in
opportunities fbr obtaining income from the outside economy. The main occupations ofeach
caste are shown in Table 7.11.26 Table 7.11 is classified into two main categories, namely,

category A (village‑‑based occupations) and category B (town‑based occupations), each of
which has two sub‑categories (Al and A2, or Bl and B2). Those categories are defined as

fo11ows: <Al>:village‑based occupations which are primarily closed within the village
sphere, <A2>: village‑based occupations which expand toward the outside econorny, <B1>:
town‑based occupations which tend to be independent but are less guaranteed, <B2>: town‑

basedoccupations which can be,regarded as being stable employment because of being
afifiliated to government bodies or big companies (or associations).

Let us sum up the points made in this Table.

(1) More than 60% ofthe Paraiyars are engaged in agricultural day‑labour, whereas half
of the Kallars are basically independent agriculturalists.27 This contrast indicates that the

socio‑economic hierarchy between the dominant Kallars and the dominated Paraiyars is still

Table7.10 Sellingpricesoflivestock
(Rs)

Kind

Price

cow

1,OOO ‑ 10,OOO

bull

water‑buffaloe
goat
sheep

700‑ 6,OOO
1,500‑ 5,OOO

250‑ 1300
'

250‑ 1,300
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basically maintained. This, needless to say, corresponds with the fact that the land holdings
ofthe Kallars are on average 16 times greater than those ofthe Paraiyars.

(2) The Kallars not only dominate economically within the village but also branch out
into the neighbouring town, Chekkanurani (cf, [Dumont 1986: 19]). This is clarified by the

number of Kallars classified in category Bl (Table 7.11) and is confirmed by Table 3.2,

showing the shopowners' castes in Cheklcanurani. Compared with this, the Paraiyars are
marked by an almost total absence ofoccupations in category B1. This contrast suggests that
the majority ofParaiyars cannot afford to invest in acquiring town‑based occupations. In this
sense, this point again confirms the differential ofeconomic capital between the Kallars and
the Paraiyars.

(3) Roughly speaking, the distribution of occupations among the Paraiyars is
characterized by a "polarization" between category Al and category B2. It is remarkable
that the extent to which the Paraiyars branch out in category B2 comes close to that of the

Kallars. It is very impressive that prestigious independent occupations, like lawyer and
accountant are occupied by the Paraiyars, while some are employees of governnient bodies,

such as the Forestry Department, the Electricity Board, the state government, and the
University.2g There is no doubt that this situation has been to some extent realized under the

preferential policies of the government fbr the Harijans, especially in terms of education and

employment. If the absence of occupations in category Bl and the polarization between
categories Al and B2 are jointly taken into account, this does not simply suggest that the
village Paraiyars would be by and large still powerless without the help of the government,

but also indicates that this government support has enlarged the gap within the Paraiyar
community between the majority who are still confined to poverty, and the minority, who are
eoj oying success and economic privileges.
(4) The so‑called service castes, such as the Pantarams, the Acaris, the Vannars, and the

Kuravars still primarily engage in their traditional professions, which are classified into
category A1 . There is a big economic differential between the fbrmer two landholding castes

and the latter two landless castes. In this connection, it is notable that the Sanskritized

groups, which hold economic power, like the Pillais and the Pantarams, hold the, higher
status and more stable jobs of category B2. As has already been argued, their property has

been consumed in their pursuit of higher education by which such stable occupations are
attained. In contrast, the village Natars show a strong connection with category Bl. They
are active as small merchants in Cheklcanurani, as is shown in Table 3.2.2"

Conclusion: government aid as a new form ofpatronage
The present economic position of the Paraiyars can be understood as fbllows: there is

still generally a decisive economic gap between the dominant Kallars and the dominated
Paraiyars, and only a limited number of Paraiyars exceptionally succeed in enjoying a
slightly better economic position, due to both their own effbrts and the special policies of the

government. Since it is difficult fbr most villagers to make a living only by engaging in

traditional occupations based on agriculture (category A) or only within the j(u'mdni
relationship, they are forced to seek income from town‑based work (category B). For this, it

is often necessary to have some capital to invest in branching out beyond the village. This
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Table 7.11

Occupation

Par.

<A1: village‑based occupations wh

Main occupations of each caste
Kal.

Pil.

Aca.

Nat.

Kur.

6

9 117 2 6 1

Agriculturalist

Milk society

Palm‑leafroofmaker

2

Bull‑breeding

1

Labourer‑supervision

2

V.A.O,'sservant

Pan.

ic h are primarily clesed within the vil}age sphere>

87 32

Farm labourer

Van.

1

11

Bul]cart owner

2

Milk collector

1

Basket maker

1

Washing

6

Sweeper

l

Priest

1

Panchayat driver

1

Post master

1

Radio technician

1

Crop spraying

2

104

Total (<Al})

154

6

3

2

12

2

2

o

o

o

<A2: yillage‑based occupations which expand toward the outside economy}

Goat sales 1 1
I･

Milk sales l･ 3
Paddy straw sales

2

Moncy lender
Bull sales

i
1

Kdnja sales

5
1

Carpenter

1

Canal digging

1

Cotton sales

6

1

1

Tailor

1

Mason

1

Contractor

2
2

Lorry‑lorder

16

24

Stone cuttcr

1

1

22

44

l

Waste paper cotlection
Tota1 (<A2>)

3
1

6

3
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Occupation
<

Par.

Kal.

PiL

221

Aca.

Nat.

Van.

Pan.

Kur.

o

o

Bl : town‑based occupations which tend to be in dependent but are less guaranteed>

Snack sales

3

Vegetable sales

1

Repairing

1

Moter fitting

1

Rikisha

1

Frame maker

1

Documentwriter

1

Tea stall

1

Groccryshopworkcr

3

Shopkeeper

3

Weaver

4

Tailorshop

3

Total({Bl>)

1

i

l

1

1

10

18

6

o

tttt.‑

<B2: town‑based occupations whic h are regarded as being stable employmenb
Forestry Dept. guard

Lorry conducter
Electricity Board

1

1

ii 11

23

Company worker
Bus driver
Govt. jeep driver

1
1

13

Railway worker
Policeman

1

School watcher
University worker

1
1

School teacher

1

1

Accountant

1

Lawyer

1

Stationmaster

(1)

1

CentralGov.clerk

(1)

1

Total(<B2>)

TOTAL
unclearlnon‑worker

Notes

9

12

(2)

o

1

Par.

Kal.

Pil,

Aca.

Nat.

136

232

5+(2)

12

l2

12

4

2

55

19

4

1

1

o

o

o

0

2

o

Van.Pan,

Kur.

1, Par,, Kal,, Pi]., Aca., Nat., Van., Pan. and Kur, refer to Paraiyar, Kallar, Pillai, Acari, Natar,

Pantaram and Kuravar respectively

2. ( ) indicates a person who stays outside the village.

Vannar

,
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means that property holders can more easily adapt to these economic circumstances by
themselves, whereas the poor people, mainly the Paraiyars, have greater difficulty doing so.

In this context, the government aid to the villagers, especially to the Harijans, can be
regarded as a new type of patronage, by which the traditional patronage of the dominant
castes in the jojma‑ni‑ relationship has to some extent been replaced. Though there is a
fundamental difference between government aid and traditional patronage in terrns ofhow to

acquire the right of eajoying this patronage, both commonly contribute to assuring a
minimum standard of living for the repressed people, such as the Harijans. It is true that the

government's preferential treatment of the Harijans in various aspects, such as education,
employment, housing and loans,3e to a certain extent succeeds in raising the socio‑economic
position of the Harijans (e.g., their residential conditions). Nonetheless, there is a serious
problem on the village level in that the government's preferential aid fbr them is not equally

distributed among the poor Paraiyars, but rather works to extend the economic differential

within the Paraiyar community. These government schemes tend to become a most
attractive target which the propertied classes try to exploit, because the rather complex and

opaque procedure fbr application which is required often results in an influential and
propenied person, who is relatively more educated, being asked to act as a mediator between

the gevernment's office and the uneducated, poor applicants. Conspiracy aimed at
exploitation is easily undertaken by the administrators, local politicians and local capitalists

acting in the mediating process. In this sense, such an influential mediator, who can extract

profit from the government, is a new type of patron, who is compared to the traditional
patron by the poor. This vertical relationship forms a function‑like group consisting of a

rather complex combination ofpower relations, new and old <cf [Beteille 1965: 200]). The
problem of the Milk Society described in Chapter 1O provides a good example which reveals
this social dynamism.

The Spread of Education among the Paraiyars
Higher education and the preferential policy" for the Harijans
The Paraiyars' acquisition of the occupations of category B2, as mentioned above, has

been encouraged by the government's preferential policy. More directly speaking, the
reservation system prepared by the government has contributed to this. Notonly does higher
education provide a step to acquire "economic capital", but it is also part of the independent

domain of "cultural capital". This is why education can be dealt with independently here,
being separated from the sphere ofthe economy.

The education system which has been adopted in India since the 1970s is shown in
Figure 7.1. The location of Kinnimangalam is rather convenient fbr those who want to
remain in high education, because people can easily travel by bus to the College situated in

Karumatur or in Madurai, and to the Madurai Kamaraj University, which is located on the
way to Madurai.32 It is very impressive that, according to Table 7.12, which shows the caste‑

wise distribution ofpeople educated above Grade 10, the Paraiyars can today be compared to
the Kallars. Historically speaking, the Kallars are forerunners, compared with theParaiyars,

because the Kallars were the special target of education under "the ̀Kallar Reclamation'
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policy" [Dumont 1986: 27] of the British government. The present situation indicates that
the educational level ofthe Kallars3] has rapidly been caught up with by the recent awareness

by the Paraiyars ofthe necessity ofeducation.3̀ The improvement in the educational level of
the Paraiyars has been doubtlessly encouraged by the reservation system of the government,
which is regarded as L̀compensatory discrimination" (see [Galanter 1984: Introduction and
Part One]).35

Age

Education level
Ph, D.

M. Sc.fM. Eg.

22

M, Phil.

21

MA.

20

University
ipostgraduate)

B.Sc.fB.Eg.
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17
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(undergraduate)

16

PlusTwo

Higher secondary

15

PiusOne
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Grade10
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Grade6
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Grade5
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Grade1
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LowerKG

3

Figure 7.1
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Education system since the 1970s
(referring to courses such as science, engineering and letters)

Table 7.12
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PlusOne

Caste and higher education (1987)
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PlusTwo
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2
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6
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2

1
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1
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The educated youth and the Paraiyar community
Though there is no doubt that, generally speaking, the importance of education has
been, even though very gradually, recognized by the village Paraiyars, this aNNrareness still

tends to be limited to only part of the Paraiyar community. The transition process, as a
result, has produced a polarization of the education levels within the village Paraiyar
community (see [Oshikawa 1981: 39‑40]). What kind ofconditions make the Paraiyar youth
stay in higher education? The influential PaTaiyars tend to encourage their sons to stay in

higher education. Such people tend to be relatively better off socio‑economically, which
helps their children to continue studying longer. Table 7.13 to some extent verifies this

correlation between a father's economic power (occupation) and his child's educational
level. In this connection, I can mention the fbllowing example which shows the recent
awareness by the Paraiyar youth of the importance of education. A youth of the Mataiyan

lineage, CB, who is a student at the Tamil Polytechnic at Madurai told me about his
expenences:
"My family is a bit complex because my mothcr got married twice. My mother had a
son and a daughter in her first marriage and, after her forrner husband died, she
married my father and had four children, namely, my brother, me, and my two sisters.

My mother died whcn I was 6 years old and in Grade 2 and, after that, I was a lazy
boy. But one day a Kallar acquaintance ofmy family advised me that I should study

harder, otherwise I would not develop in future. This advice made me change and,
after the incident, I began to study hard. I stayed in the government hostel from Grade

6 (10 years old) to Plus two (16 years old) during which I experienced various acts
of caste discrimination. I have been provided with a scholarship from Plus one till
today. Though the Polytechnic has fixed, reserved seats (18%) fbr the Harijans, I

did not use these spccial seats but entered by passing the examination of O, C.
(Open Competition).]b In future, I would like to work to lift the social position of

the Harljans, though I am now still powerless. For that, I need a good edu￠ational
background. 1 have already begun to give advice on how education is important for us
to the parents and the children of my community, reminding them that I was awakened
by the Kallar acquaintance's advice."

Table 7.13 Father's economic power (occupation and landholding)
and his chjldren's school career among the Paraiyars

Boy

*?'

Gradele

(acre)

Girl

*Agriculturalisi{(PKI.80)
"IFarmlabourer

"Agriculturalist(PKI.25)+Farmlabourer"Agriculturalist(PT2,OO)+Companyworker

PlusOne

'ElectricityBoardworker

'Poultryfaming(PKO.8e,NAO.12)

PlusTwo

"Farmlabourer(PKO,40)
*talai.yari(goycrnmentservant)(PKO,30)

B.A.

M.A.

...t‑.

*MilkSocigtyCPK4.00)

*tataiya‑ri(geyeTrnent'Railwayworker(?)

servant)(PKO,30)''‑
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Plate 142

A Paraiyar ka‑riyakkara4s who knows the world
outside village through experience in the I ndian army

Plate 143

The president of the Madras branch ofall India Dalit
Association says that the spread of education among
their community is an important issue,
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This example shows that the preferential policy doubtlessly helped him enter the hostel
and get the scholarship, even though he did not use the reserved seat for a college. It also
clarifies the difficulties of social discrimination which the Harijan student has to confront

and which may discourage him from continuing his studies.3' Apart from the Kallar's advice
and his personal excellence, it should not be overlooked that CB's father, who is a socially
active Paraiyar, influenced him in various ways and that his elder brothers, who left school at

early ages and began to work, support him financially. Such a family environment has made
it possible fbr him to continue to study. Therefore, this example, as is already shown in
Table 7,13, confirms that the ditlerence between the socio‑economically well off and less
well off groups of Harijans within the father's generation is reproduced and enlarged in the

sons' generation. The process qualitatively explains why the spread ofeducation among the

Paraiyar community has not progressed equally, but rather works for enlarging the split
between the educational levels, at least in the transition phase.

Another interesting fact is made clear by the lineage composition of the 11 Paraiyars

having a school career above Grade 10, which is shown in Table 7.14. In so far as total
numbers are concerned, such educated persons are only from contrasting groups, namely, the
most central group of the Kartananti and its affines, the Mataiyan, and the peripheral group
ofthe Tankalan and its affines, the Manakuli.

Nonetheless, the social gulf between the Nii!7]anknli, deeply involved in the village
caste structure, and the Tankalan, socially placed in a peripheral position of the structure,

explains the clear difference in terms of the spread of higher education found among them.
Ifthe ratio ofpersons holding a school career over Grade 10 is calculated, the Ndrpankdli's
ratio is fbund to be 4.8% whereas that of the Tankalan and the Manakuli is 129i6. Therefore,
it is noted that a sharp split is fbund between the very few highly educated families and the
still less educated majority among the IVIiirpankali; whereas there is no such split within the
families ofthe peripheral lineages. This suggests that the socially peripheral people are more

conscious of the value of education as a usefu1 method for acquiring a more independent
economic basis.
The increase in numbers of educated youth has exerted a considerable influence on the
politics of the Paraiyar community. In particular, what should not be overlooked is that the

monopoly of CV, the most influential man of the Kartananti, in his community began to be
checked by the educated youth, such as CB ofthe Mataiyan an insider ofthe Nlirpahhali, and

KP of the Tankalan. The appearance ofyoung competitors like CB within the Ntirpankali

Table 7.14 Lincage and school career among the Paraiyars

GIOPIus OncPlus Two

tt

Lineage
Kartananti

Cinnananti

Mataiyan
Urkatan
Tankalan
Manakuli

Note Parenthesesrefertowomen.

o
o
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MA,

o

('1)

l

1

o

o

o

o

o

1

1

o

o

o
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o

o
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0

o
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1

o
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o

o
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has had more radical effects than that of KP of the Tankalan. This is because, though KP's
challenge to CV tends to be looked upon as a part ofthe conventional opposition between the

Tankalan and the Nliirpahkali, the protest raised by a youth who is an insider of the

Mirpahkali, or from the same lineage, cannot be rephrased by such a conventional
framework and has, therefore, strong and direct effects on checking CV's regime (see
Chapter 1O).

Education as "cultural capital"
So fatr I have dealt with education as an effective rnethod for producing "economic
capital" but, needless to say, the power of education is not exhausted by this. The more
fundamental nature of education lies in the values connected with "status",38 which cannot be

fu11y reduced to "class", A higher academic career has, to some extent, the power of
overcoming a low ritual status derived from caste membership. Although it is usually
unthinkable for a Harlj an man to formally marry a Kallar woman,there is an example of such
an inter‑caste marriage in a neighbouring village. The Paraiyar husband ofthis rare couple is
the holder of a master's degree, and is now a high‑school teacher. It is said that the Kallar

relatives of his wife grudgingly accepted him because of his good educational background

and his socially valued job. I do not claim that education always wins over caste
discrimination but education doubtlessly widens one's choices, as Leach points out in a
dififerent context [Leach 1988: 5]. This example reveals the positive aspect ofthe "cultural
capital" of education, which contributes to reforming caste hierarchy. However, it should be
kept in mind that, in so far as education is an independent type of"capital", it newly sets up

its own hierarchy, which is not attributional in nature but tends to be "reproduced" through
nurture ("habitus" in Bourdieu's concepts),3" as argued in the previous section (see [Bourdieu

1979b]).

Notes
1. It is well known that Beteille attempts to understand the social stratification ofa Taajore village as

a combination oftriadic social fbrmations, namely caste, class, and power [Beteille 1965]. Gough
adopts basically the same concepts as Beteille's, that is, politics, caste, and class, though she also

pays attention te ecology [Gough 1989]. Bourdieu, in his analysis ofFrench society, elucidates the

contrasting concepts of "capital economique" and "capital culturel", and furtherrnore, adds the
concept of"capital social" [Bourdieu 1979b]. These three types ofcapital correspond respectively
with the economy, education, and politics. These frameworks support my selection ofusing these
three elements to analyse social power.
2. The fbur categories of agricultural lands are 1) puucey ka‑.tu (land lacking both tank‑irrigation and
well‑irrigation), 2) pugecey to‑.t.tam (land having only well‑irrigation), 3) nagecey kd!u (land having

only tank‑irrigation), 4) naecey to:t.tam (land having both tank‑irrigation and well‑inigation).
Though naijcey usually has a higher value than pu4ce>7, when the tank‑inigation does not work well
due to irregular rainft}11, the value of tO.tt. am rises relatively.

3. Land possession is registered by the combination of "Patta No.", which is identified with a
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landowner, and "Survey No.", which corresponds to the division of the land itself This is usefu1
fbr recording the frequent movement in land ownership. The avaitable register, called Ci.tta‑,
records the changes in land‑ownership through sale after l963, but it is not kept up to date.
4. 0tti was usually transacted verbally, but there is a recent tendency of drawing up a promissory note

(u‑ruti moli) because of an increase in associated problems. A typical difficulty arises if the otti
giver sells the otti land to a party other than the otti taker.

5. In this sense, otti is "usuf}ruetuary mortgage" [Dumont 1986: 131] so that the movement in the
cultivation right ofan otti land is usually regarded as being payment ofinterest. In this connection,
the tax fbr the otti land is still formally the responsibility of the otti giver, as the owner, but in
practice, it is paid by the otti taker, as the actual cultivator.

6. Through direct data collection, I noted that the villagers are very familiar with others' landholdings

and their moves by otti. This means that villagers have played the role of witnessing each other's
land moves. This type ofmutual watch seems to still exist in the present viliage, in addition to the

promlssory note.
7. The total area of cultivated lands that I could collect directly is about 80% of the area that
can be calculated from the figures of the tax‑fixed‑cultivated‑lands (vari trrma‑n‑ikkam7a.t.tu
ageu‑pbkattitiruppat"), appearing in the Detail Notes of Kinnimangalarn Revenue Village, which is

based on the 1962 survey. However, the difference between my data and the revenue office data

should not present a serious problem here, because my main purpose is to compare the land
disuibution among the diflferent castes.

8. The two joint households, No.129!130 and No.1231124, are compensated for a 1inle shortage of
pugecey tOt.tam by having a little more naecey, whereas in No.9, the shortage ofnopcey is balanced
by pullcey tj.t.tam.

9. The lands which the Pantaram priest manages are not his own private property but are temple lands,

so that he cannot be regarded as another big landlord. The landholding of No.15 is obviously
greater than the maximum permissable holding (15 standard acres for a family of 5 membcrs) fixed

by the Tamil Nadu Land ReforTns (Fixation of Ceiling on Land) Amendment Act (1970) [Gough
1989: 24]. However, holding such big lands may be possible partly due to the calculation of
"standard acre" [Moffhtt 1979: 68, fii.4] and partly because oftactics of registration [Gough 1989:

41].
1O. BeteMe points out that, though the power of the mirasdtirs was considerable at the beginning of the

present century and the village socio‑economic relations were formed on the patronage of such
mirasddrs, in the 1960s not only was there a smaller proportion of landowners resident in the
village, but also the size of individual holdings was greatly reduced, He does not clearly explain

the changing processes of land dispersion, but he describes the difficulties that the present
mirasddrs face. They cannot adequately play the role ofthe patrons ofthe village because oftheir
reduced land holdings, their increased cost of living, the increased expense of education, the
investment in acquiring urban employment, tenancy regulations fbr strengthening the position of
tenants, and land ceilings fbrcurbing the powers oflandowners [Beteille 1965: 201‑202]. See also
[Moffatt 1979: 67‑73].

11.The shift from bonded labourer to casual day labourer was encouraged under the Ernergency
imposed by Mrs. Gandhi (1975‑1977). Gough argues the influence of this policy [Gough 1989:
149‑151].

230

ANTHROPOLOGY OF UNTOUCHABILITY

12. I should explain the methods used to obtain the data in Tables 7.5 and 7.6. The data in Table 7.5

were collected from the head of the household No.7 by interview. He answered using round
numbers. In order to reduce his fabrication, I asked him in thefo11owing order: (1) kinds of crop,
(2) each planted area, (3) cost of planting, (4) income from each crop. For, if I obtained correct

answers to questions (1) and (2) at least, by comparing No.7's case with several other cases I

collected in the sameway, I could check whether his answers on questions (3) and (4) were
reasonable or not. I actually did so and Ijudged that his answers were plausible, The data in Table

7.6 were obtained by asking each head ofhousehold to write down annual cash expenses during the
last one year. In this sense, there is apossibility that the data include some bias (faking), so thatI
deal with the data taking into account such a possibility.

13. The main agricultural period is the rainy season which starts in September and ends in January or

February of the next year. Supplementary agriculture is conducted in the dry scason. Therefbre,
the agricultural year spans two years, such as 1986‑1987.
14. Several items in Table 7.6, such as travelling expenses, electricity, medical charges and education

fees, which together account for about 20% of the total expenditure, were not commonly incurred at

the end of the 1940s. Nowadays it is said that in Madras Rs 1,OOO per person per month is
necessary for an upper‑middle standard of living, and Rs 500 per person per month is required at
least fbr a minimum standard ofliving. Recall that the data was given in 1986.

15. 0ne day I visited his house in the early afternoon. He got up and told me, "I have taken a nap
because I don't want to waste my energy". Not uncommonly, he had not had lunch on that day.
16. The Kallars and the Paraiyars who are the numerical majority in the village are involved in frequent
gift exchanges within their lineages and among lineages. In the case ofthe Acaris, their activities in

the caste association push up their expense of moy, apart from the prestations associated with their
kinship relations.

17. Though Dumont points out that "field workers are apparently taken in turn" [Dumont 1986: 43], I
am not sure whether there ever was such a system in Kinnimangaiam, and it is not the case today.
18. The situation has been reversed during the 1990s, because most ofthe village Paraiyars began to go
to work in factories. As a result, the shortage ofagricultural labourers is forcing the farmers to pay

higher wages.
19. It is reported in the 1981 Census ofIndia (Tamil Nadu) that the tota1 children born per 1OO manied
women is 31 1 on average in Tamil Nadu, and 315 on average in the Madurai district.
20. 42.59% ofthe Harijans are landed householders in the village Moffatt studies [Moffatt 1979: 74].
21. According to Moflfatt, assuming that two to three acres of medium‑to‑poor quality land is required
fbr the maintenance ofa Harijan family, 16 out ofthe 108 Harij'an fami]ies meet this standard in his

village [Moffatt 1979: 81]. If this standard is applied to Kinnimangalam, only two Paraiyar
households, each ofwhich holds the same amount ofland as the average Kallar household, could be
said to eajoy economic selfisufficiency.
22, KI"s father increased his property as fbllows: (1) engaging in digging wells as a labourer; (2) being
an independent contractor of well‑digging; (3) rearing buffaloes for selling and milking, (4) being a

kuttakai (a fixed rent tenure) tenant of two acres ofpuecey to‑.t,tam held by a Kallar family, (5)

setting up a brokerage dealing with buffaloes at the village level, (6) establishing the buthioe
markets in neighbouring towns, (7) taking otti land (2 acres ofpuucey tO,t.tam) in the mid 1950s, (8)

buying 1.4 acres ofpuecey ka.tu in 1969, (9) buying 5 acres ofpullce.y katu in 1973. However, KP's
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father fe11 M in 1976 and, after spending more than Rs 25,OOO on medical expenses, ultimately died.
As a result, only the usuimct of two acres ofpu4cey tOt.tam as otti land remained in the hands ofhis

son, KP.
23. However, the present ownership of the Kallars (60 bulls) seems to be very small, compared with
Dumont's report on drought animals in Tengalpatti (215) [Dumont 1986: 119].
24. During the 1990s, tractors have taken the place of bulls in agricultural work.

25. 1 litre ofbuffalo‑milk is diluted with 2 litres ofwater for drinking, whereas 1 litre ofcow‑milk is
diluted with only halfa litre ofwater. The price ofbuthlo‑milk (Rs 311iter) is thus higher than that

of cow‑milk (Rs 2,5!liter). The situation ofmilking was again changed during the 1990s. Many
private people haye been promoting milking, especially cow‑milking, these days.
26. The total number is greater than the number ofhouseholds for the fbllowing reasons. There are two

cases where the heads of the households are engaged in more than one occupation and in addition,
other family members may be significant contributors to the household economy.
27. However, it is noted that many Kallar youth work as unguaranteed day labourers like agricultural

labourers (32), lorry‑loaders (24) and stone cutters (1). This occurs partly due to the time lag
between the son's earlier independence and the delayed inheritance of lands from his father and
partly because the inherited land or property may be insufficient to support the son's family,

28. The preference for employing Harljans as public servants in the central or state governments is one
ofthe important policies fbr bettering the Harijans. It is, however, pointed out that the employment
ratio of senior officers recruited from SC is still low [Oshikawa 1981: 40]. This tendency seems to

be valid for the case of the Paraiyars of Kinnimangalam, most of whom are only lower servants in
the public sector.

29. The connection between the Natars and the town has persisted since the 19th century, when their
social rise movement began under British rule [Hardgrave 1969].
30. For example, Oshikawa [1981] and Galanter [1984] deal with the government's preferential policy

fbr the Harij̀ans. The policy consists mainly of a system of reservation and preference in
educational, political, and administrative institutions, and ofprivilege in economic development.

Nonetheless, the government's investment for economic development, which is more necessary fbr
the rural Harijans, is still minor, and education has been unchangingly the central target of the

policy and occupies more than half of the budget [Oshikawa 1981: 34‑40]. The main economic
policies for the SC are (a) land redistribution, (b) the promotion of various industries, and (c)
encouragement of the establishment of various cooperatives [ibid.: 41], It can be seen that the
establishment of Kinnimangalam Milk Cooperative comes under this pelicy (c).

31, The expression t̀preference policy" is adopted here because, though I basically agree with

Galanter's argument on terminology, in which he recommends using the term "compensatery
discrimination" [Galanter 1984: 2‑3], I give priority to ease of understanding here. The core
scheme ofthe preferential policy is the system ofreservation, which is laid out for the benefit ofthe

"backward classes", namely, Scheduled Castes (SC) + Scheduled Tribes (ST) + Other Backward

Classes (OBC) = ̀LBackward Classes" [Galanter 1984: 3]. However, as Oshikawa points out
[Oshikawa 1989: 9], the definition ofbackwardness is still very problematic, especially in terms of

OBC, though the criteria of backwardness were given in "Report of the Backward Classes

Commission" on Tamil Nadu (1970, 1985). An extensiye discussion on the measures of
backwardness is fbund in Chapter 8 of Galanter [1984]. Education is the central domain of the
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preferential policy to which the government has giyen its highest priority, The state government is

mainly responsible fbr educational schemes [Oshikawa 1981: 35]. Needless to say, special
treatment of outcastes did not only occur after independence, but the policy of the Indian
government largely fo11owed British policy. Policies such as land distribution to outcastes, and
providing thcrn with education, were fbund under British rule, even though their results were very
limited [Galanter 1984; Chapter 2].

32. In the village, there is an elementary school which developed from the school for the Kallar
children founded under the British policy of"Kallar Reclamation" [Dumont 1986: 27]. It is now
open to all castes, including the Hartjans. A high school and higher secondary school are available

in Chekl(anurani. In this area, there is another type of elementary school, called the "Panchayat

Union Elementary SchooP'.
33. The Kallars are classified into the category ofC̀Other Backward Classes (OBC)", or the category of

"Socially and Educationally Backward Classes (SEBC)". This verifies their slo"' progress of
rehabilitation.

34. Generally speaking, the educational level ofwomen is much lower than that ofmen. For example,

according to Maps 87 and 88 of the Census Atlas (Census of India 1981, Series 20‑Tamil Nadu,
Part xii), in 1981 the percentage of enrolment of males (15‑24) at matricu]ation/ secondary, higher
secondary and higher levels was almost twice as great as that of females, that is, 11.119i6 vs. 5.9896
in the Madurai District.

35, "Cornpensatory discrimination" is realized in the fo11owing domains: education, employment,
politics, economic development, and health, as shown in Table 6 of Oshikawa [1981: 34]. The
number of reserved seats for assemblies, educational institutions, or pub]ic employment is basically

determined in proportion to the ratio of the population, In Tamil Nadu, for example, a university
reserves 189i6 of its seats exclusively for the Harijans, because the Harijans occupy about 18% of
the total population ofTamil Nadu (fbr example, 18,35% in 1981). Nenetheless, it is still not easy
to realize the intentions of the reservation system for various reasons. It sometimes occurs that the
reserved seats cannot be fi11ed, since the results of the entrance examination are too poor, and even

after entering the university, many students drop out due to the inadequacy of their scholarships,
their failure to adapt to the new environment, discrimination and so fbrth [Kirpal 1978], [Oshikawa

1981: 39].
36. 32% of the total seats are secured for Open Competition, in which the examinees ef all castes

equally compete simply by marks. The rest are reserved fbr "the backward classes". Open
Competition is conductedprior to the selection ofthe reserved seats.

37.The factors which discourage the Harijan students cannot simply be reduced to caste
discrimination, but the big gap between their "habitus" acquired in their local and degraded life,

and the new circumstances of school and dormitory, cause them to suffer from the difficulties of
acculturation. Bourdieu and Passeron clarify this point in terrns of students who are from rural
areas [Bourdieu and Passeron 1970].

38.As is weli known, Srinivas takes "Western education" into account when he reconsiders his
definition of̀'dominance" [Srinivas 1987: 1 14].
39. For example, Bourdieu and Passeron deal with the complex configuration of elements fbr selection

in the process of enrolment at higher education in their early work Les he'ritiers [Bourdieu and
Passeron 1964]. The argument is developed in La reproduction [Bourdieu and Passeron 1970].

CHAPTER 8
FUNERAL RITES
A Caste‑based Strategy

This chapter concerns funeral rites, which can be thought of as ritual responses to death
pollution (tij,tu) (cf [Babb 1975: 91 1]). First ofall, the funeral rites ofthe Kallars, the major

dominant caste, are described in order to provide an understanding of the whole structure of

the funeral. Then, the ritual processes of the Sanskritized Pillais and ofthe Paraiyars are
reported, in comparison with those of the Kallars.t These descriptions will illuminate the
features of the Paraiyars' discourse on the funeral. It will be made clear that, on the one
hand, there is no fundamental difference between the funerals of the Paraiyars and those of
the Kallars, because both share the common basis of the less Sanskritized "popular" cultural

tendency but on the other hand, the Paraiyars adopt some elements of the Pillais' fUneral,
fragmentally, which distinguishes them from the Kallars.

Funeral Rites of the Kallars
The procedures of the funeral
From death to burial
The fbllowing description is mainly based on my direct observation of the funeral rite

conducted by the president ofA. Kokkulam panchayat, who is one ofthe richest men in this
area, but is generalized by the addition of the description ofa funeral in Mavelipatti, and the

general statements of infbrmants. An ordinary, complctc funcral for a "normal" death ofa
manied person will be described here,2

A funeral rite is called i‑tavu kariyam C̀funeral function") which consists of a Tamil
word i‑lavu and a word of Sanskrit origin kdriyam (Skt. ha,1>:a). Death is described as the
state that uyir ("life") leaves ".tampu ("body"). The Kallars, especially the Kallar women,

express their feelings of sorrow intensely soon after death (cf [Dumont 1986: 272]).3 The
corpse is washed by close relatives and clean clothes are put on it. It is then kept in a seated
position facing towards the south, in the hall.̀ A Paraiyar (to‑.t.ti) informs the villagers and the

relatives ofthe deceased, by beating a drum called tappu. Digging the grave and making the
ship‑type ofbier, calted kqppal te‑r ,S are also assigned to the tO.t.ti. The Kallars usually use a

decorative te‑r rather than a simple patai, which it is thought indicates the poverty of the
farnily. It is notable that, ifa te‑r is used, the face ofthe deceased will be shown to the public

because ofthe seated posture. A temporary hut <PantaD is constructed in front ofthe house
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by hired labourers, and a one meter high pantal kampu (a miniature hut), the legs of which
are made of branches of a milk‑tree called kallikkampu (Euphorbia), is installed by the chief

mourner. The necessary white cloths for making such pantals are provided by a washerman.
A musical band of the Harijans is indispensable for the funeral process until the burial (see

[Dumont 1986: 272] and [Good 1978: 464]). In the case where the deceased was over fifty
years old, a group of dancers called ra‑ ,iara‑n.i a‑.t.tam is often in attendance.6 People are
believed to experience the most intense pollution until the completion of the burial. Thus
eating and cooking activities are prohibited fbr the mourners during this time [Khare 1976:

170‑171].
The ceremony usually starts in the early aftemoon, when relatives of both the husband
and wife, at least the deceased's sons and their close afflnes like ta' yma‑mau., must gather in

the mortuary house, because burial (or cremation) should be completed befbre sunset (see
[Babb 1975: 93]). It is said that, in the case of the death ofa woman, pi‑rantavi.tu taeui
(literally, "birth‑house water", namely, water taken from the parents' house) is brought by
her brothers (the chief mourner's affines) fbr use in the ritual bathing (kulmp' 4t,tutal);
whereas on the death of a man, the water for bathing is drawn from his village well by the
classificatory ̀Cdaughters" of the deceased, whose number should be odd. Nonetheless, in the

case of the president's mother, the latter water was also sprinkled on the body. When a
husband dies, his wife cuts her thli (a gold ornament symbolizing her married state) herselC

immediately after the bathing. In the same bathing place, the chief moumer causes the
corpse to hold navata‑n‑ iyam (nine kinds of grains) in its hand, and the chief mourner's wife

then takes it from the corpse's hands and mixes it with three balls ofcowdung. The balls of
cowdung are pasted by her on the wall to which the corpse has its back, as is described later.
A new cloth is put on the corpse after the ritual bathing which is compaTed to apis. e‑kam (Skt.

abhis.eka) (see [Das 1976: 253]). Following this, a ceremony called pa.t.tam e.tukki‑ratu
("cloth lifting‑up") is conducted by the chief mourner'and other "sons" (and "grandsons") of

the deceased, who are younger than the deceased (c￡ [Dumont 1986: 274]). These, wearing
garlands and holding kumpn (a small bowl) in their right hands, proceed under a canopy of
long white cloth (8 fathoms)g to the junction of the village boundary, called ku.tam ".taikkum

i.tam (literally, "pot‑breaking place"). At the head of the procession is a barber as the
"funeral priest" [Dumont 1986: 278], who officiates tbr this rite. At the junction, the canopy

of white cloth is spread on the ground and kumpds are put on it. Then, those in the
procession prostrate themselves to the north and recite "corkkalo'kam ce‑r (reach the
heaven)!" three times when the barber indicates that they should, while the barber sprinkles

water over them (see [Good 1978: 467]).
When the corpse leaves its former home, before being canied on the te‑r, it is taken and
laid under the pantal kampu, where it is said to experience its last sleep in this world." The
corpse is set in the sitting position in the te‑r. A washerman spreads a white cloth in front of
the te‑r and, when the te‑r passes over the cloth, one marakka‑l ofpaddy is dropped on it. The

paddy will be taken by the washerman as the last gift from the deceased. The order ofthe
funeral procession is as fbllows; 1) tolt.ti having a big hatchet (ve.tt,u arriva‑.l) and a firepot

(akkin‑i ca.t.ti), 2) tom‑tom beaters and dancers, 3) a barber having a small bowl (kumpd)
containing vaykkarici (raw rice mixed with turrneric) and a small hatchet (popgeariva‑l), and a
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washerman hotding a white towel (mattutu4,tu), 4) male relations, 5) the te‑r carried by
relations and ftiends (8 persons), 6) female relations. However, female relations are not
allowed to go beyond the village border, ku.tam u.taikkum i.tam (cf, [Good 1978: 474]). They
must bid fatrewell to the deceased there, after conducting a small ceremony called kaLiku.tam
u.taittal, in which a woman (the deceased's wife or eldest daughter) plays an important role

and is given mu4tacce‑Zai ("a widow"s sari") by her brother or by her ta‑ymamau. This rite
corresponds with that which the chief moumer perfbrms in the burial ground. When the te‑r
leaves the village, women may express their sorrow by crying and beating their breasts (this
is called ma‑r a.tittab. Up to the village border the corpse on the te‑r faces toward the village

centre, but from there on its back is turned on the village and it proceeds to the burial ground

(cf [Good 1978: 468]). After leaving the village, the procession speeds up a little. People
start tearing the floral decorations of the teL'r off: It is believed that this prevents the beloved

one's ghost from retuming to the village. Meanwhile, the women go back home and conduct
the rite called crte‑vi vdnkutal (to receive the Goddess Laksmi),iO in which the chiefmourner's

wife pastes the cowdung balls on the wall and lights kuttuvi.lakku. This ritual act indicates

the wealth and luck of the deceased. It seems to me that the rite typically symbolizes the

dynamism of "death and the regeneration of life" by connecting together death, a woman's
reproductive power, and agricultural production.
When the procession reaches the burial ground, the te‑r is revolved clockwisei' once and
put down near the grave, and the corpse is removed from the te‑r and laid down by the side of
the pit. The direction of the head must be south. Immediately, the te‑r is hacked down by the

to:t.ti with a big hatchet. The barber takes the shroud of the corpse off and cuts off any
adornment, such as a garland, a waist chain or ta‑li. Further, the barber shaves the chief
moumer's head (see [Good 1978: 497]). For this service, the barber has the right to a portion

of the shroud taken off the corpse (see [Dumont 1986: 274‑275] and [Good 1978: 469] for
South India and [Raheja 1988:148] for North India). Giving vdykkorici to the corpse is
carried out by the male relations in turn. The rice and a 25 paisa coin put on the forehead of
the deceased aTe finally given to the tO.t.ti. Further, a 25 paisa coin called tayva(imparp,am

("maternal‑line money") is ritually given to the senior person (te'var) of the deceased's
pahka‑.li by the taymdmau of the chief mourner. The corpse is then taken down into the pit.
The head is placed south and the face is turned a little to the east. After the body is covered

with a white cloth, the chief mourner casts soil into the pit with the back of his righthand.

Then the other relations fbllow him. Lastly, the to‑.t.ti fbrms the mound and completes the
burial (putaittal). Kalik".tam ".taittal ("trickling‑pot breaking") is conducted by the chief
mourner and he finally makes a fire at the head side ofthe grave.'2 This is accompanied by a
drum beaten by the tb.t.ti, which is called ka.taici ko.t.tu ("last drum"). People put a donation

on the cloth, called ma‑ttutu".tu, which the washerman spreads on the ground, and then return

home. The money collected, which is called potupa4am ("common‑money"), is distributed
to the barber, the washerman and tO.tti fbr their services. Those who are seen to be heavily
polluted have to take a bath on their way back, and then are again purified with water befbre

entering their houses. Reaching home, the chiefmourner goes to and worships in the place
where the body was installed. He then consults a tdymdmao on the date ofkarumati, which
is usually chosen from the seventh, nineth or eleventh day after the death. Another ritual
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A Kallar funeral

Plate 144

Plate 145

Rdy'aropi a‑t.tam which consists ofParaiyar men only

Daughters ofthe deceased mother have fetched water
from the well.
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Vdykkarici (raw rice mixed with turmeric)
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A rite at ku!am utaikkum it. am
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Pantat kai?rpu kept in the backyard
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P}ate 151

The broken te‑r at the cemetery
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Tonsure at the cemetery
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Plate 153

Plate 154

Karuma‑ti rite: Eating together

Ktiruma'ti rite: Throwing pantal k ampu
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Plate 155 Karumiiiti rite: U)'unth kattutal

called kolli ta4rpi C̀fire‑water"), in which a potfu1 ofwater and the deceased's favourite items

are offered, is conducted by the chief mourner and his close male relations at the "pot
breaking places" on the night of the same day, in order, it is believed, to appease the soul on

the deceased.
The next day, the rite called pal ti‑r‑rutal ("milk pouring") is held at the burial place. The

chief mourner and his close relations pour milk and sow navata‑n‑ iyam (nine kinds of grains)
on the burial mound. It is said that the aim is the recovery of the fertility of the land (see

[Good 1978 :476‑7]). In the evening, all the pankali sit down to a vegetarian meal of one
dish, made of millet and beans,i3 through which the unity of the pahka‑li i's reinforced. It is
expressed as o‑r‑rumaiya‑ka ta(ukai coppi.tutal ("single offering dining").

Karuma‑ti
According to the Tamil Lexicon, karumati is a synonym of karumantaram which means
the last funeral ceremony (the Tamil lexicon) (cf [Good 1978: 477]). It is said in the village

that karuma‑ti is the sons' last duty to their parents. In point of fact, the Kallar people
consider kar"ma‑ti very important, as they tend to think the ceremony in the main enhances
the departure ofthe soul ofthe dead. This notion corresponds with their recognition ofdeath
pollution. It is believed that tZ.t.tu is substantially reduced by the burial and, further, that it is

almost completely removed by karuma‑ti, though death pollution remains till the thirteenth
day after the death. In the caseI observed, karuma‑ti started in the afternoon of the seventh
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day after the death.i4 It is, in general, understood that the relations above must all attend

korumati, whether they were on bad terms with the deceased's family or not. At the outset,
there is a joint ritual dining at talukai which is the first preparation of a non‑vegetarian meal

in the house ofthe deceased after the death. The male pahka‑li members eat together sharing

one plate, which is placed where the corpse lay in state (see also Khare [1976:172]).
Another portion, which is served under the pantal kampu, is eaten by the children. It is said

that consuming such fbod guarantees that the departed one's soul will reach heaven, and at
the same time ensures that the children will live long lives. On completing this shared meal,

the rite of removing pantal kampu, called pantal kampu pi,tunkutat, is conducted by the
taymdima4 with the help of the barber.i5 The departure of the deceased is confirmed by this
rite.

The central rite of the latter part of karumati is uruma ka.t.tutal ("the tying of the
turban"). After getting permission to begin urumd ka.t.tutal from the people, the tdymamae
first of all ties kerpgai tuptu (a white towel with silver lines)'6 on the head of the chief mourner

and puts ve‑ .t.ti (a white sarong fbr a man) on him. Following this, other ma‑ma‑maccin‑ae
relations perfbrm "rumd ka.t.tutal fbr the chief mourner and the u.tan pahkali of the deceased

who stand in a row. Then, the deceased's family serves an evening meal to the people of
ma‑ ma‑maccin‑au. The next day, the ma‑ma‑maccin.a4 relations, namely, the chiefmourner's
Zs, his FZ, and his affinal relations, jointly buy a goat, prepare a non‑vegetarian meal and

serve it to the deceased's pahkali (see [Dumont 1986: 276]), after which the chief mourner
and his agnates take an oil bath. This ceremonial partaking of a meal is called dkki pbtutal

(cooking and serving). After dining, the chiefmourner presents a new sari and new vessels
to his sisters. This is said to be ceymu‑rai (a traditional duty).

Thus, it is very obvious that karuma‑ti presents an important opportunity both fbr
reconfirrning the unity of the pahkali and for re‑affirming afflnal relationships. Therefbre,
people believe that they should attend karumati above all else,

M")mpatiim naJ (the thirtieth day ceremonj
Until the thirtieth day after the death, the lamp (kuttuvil,akku) that stands where the
deceased lay in state, is lit up every morning and evening. On the eve ofmuppatam na‑.l, the
rite again called cempum ta"4iy"m vaiccu alukki‑ratu is held by the close women relatives.'7
In the early morning ofthe thirtieth day, the mortuary house is cleaned out and old dishes are

replaced with new ones. Vegetarian food is prepared and served to the relations. In the
evening, the chiefmourner visits the favoured temple, such as aMurugan temple, and offers a
light called mO.tcavilakku (a votive light for emancipation). It is believed that death pollution

(t[t.tu) vanishes completely with this rite, and all concerned return to ordinary life. As is
described later, only in the case ofthe death ofa priest (pacari) or ofa god‑dancer (ca‑mia‑.ti),

in which cremation is adopted, are the more elaborate rituals for selecting a successor of the

deceased, which the Brahman attend, conducted at a bank of the Vaigai river <see Dumont
[1986: 277]).

The Kallars do not conduct tivasam (anniversary ofdeath).
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Reflections on the soul and the other world
The reflections of the Kallars on the soul and the other world are as fbllows. Death is
believed to produce two existences, namely, the avi (the soul) and thepin. am (the dead body).i8
It is said that, although the pin. am is effaced by burial, the dvi remains with us and wanders
through the world, at most until the thirtieth day after the death.i9 They feel more strongly the

existence of the divi befbre karumdti. On the thirtieth day, the a‑vi is said to reach the other

world. However, it is believed that an dvi ofaccidental or ofabnormal death often becomes a
pe‑y (ghost) and continues to roam in the world because of its strong attaclnnent to the world.

It is important that it is never thought that an avi is transfbrmed into apitir. (the ancestor's

spirit), and that the term pitir, itself is almost unlmown to the community. This obviously
coincides with the fact that tivasam is unobserved by them. In addition, it also indicates that
their view of the other world is not very developed, indeed not well structured at all (see also

[Dumont 1986: 278]) and [Babb 1975: 91]). Although the distinction between corkkam
(heaven) and narakam (hell) is touched on by many Kallars, their answers to questions of
where the other world is, that is, where the avi goes to, are very vague (see [Good 1978: 495]).
The popular reply is that it goes to the upper level or to the sky.2e As is suggested by a Kallar's

statement that "We do not know where our ancestors live. Death is the end of human
existence", their understanding of the other world is less elaborated and shows a this‑ worldly

tendency. Thus, it seems to me that "ethicization" (in Obeyesekere's sense) ofthe Kallar's

view ofthe other world is halfway complete [Obeyesekere 1968: 12‑18].
It seems that their ideas of reincamation are also not very clear (see also [Good 1978:
494‑5]). Therefore, although they to some extent understand the notion of karmavin‑ai (the
accumulated result of deeds done in fbrmer life) in its original sense, the notion interestingly

tends to be modified by the interpretation that the actions of the previous generation
influence the lives ofthe present generation. Corresponding with this, the concept karumam
(Skt. karman) tends to be interpreted as negative and inauspicious incidents, like poverty,

sin, and death, rather than as actions or deeds causing better or worse reincarnation (cf
[Maloney 1975: 175]). Thus, this again verifies that their image of the world after life is a
combination of "preliterate religion which lacks a theory of reincarnation" and ̀Cpreliterate

religion which includes a notion of reincarnation" in Obeyesekere's sense [Obeyesekere
1968: 12‑18]. At the same time, their understanding shows asecular tendency, in other
words, they are not very concerned with abstract religious legitimacy, which they cannot
directly confirm. The evidence for such a tendency is also found in their interpretation of

tarumam (Skt. dharma). The Kallars understand tarumam as giving fbod, goods, or money
to the poor as charity, rather than as piety (the more mental act) (c￡ [Maloney 1975: 175]).
Obviously, this interpretation is a reflection oftheir dominant position in the village.

There is little doubt that the above mentioned materialistic and less structured (less

abstract) view of the soul and the other world corresponds with their "popular" cultural
tendency crystallizing into "pollution" ideology.

Cases of cremation
Cremation is more a matter fbr special cases among the Kallars, who are usually buTied
in the ground.
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The first special case is the death of a lineage priest (Pacari) and of a god‑dancer
(cuva‑mia‑.ti). It is said that they should be cremated because they are equated with gods
(cuva‑mi). In this case, cremation is done in the usual cemetery used by the Pillai. In this
sense, only pu‑cari and cuvdmia‑ .ti are thought to be ritually equitable with the ritually higher
caste and are differentiated from other ordinary Kallars. In addition, they have an elaborate
30th day ceremony officiated by the Brahman priest (Aiyar) on the bank of the Vaigai river.2'
This shows that the Kallars accept the idea that cremation is a ritually higher funeral method

than burial. Nonetheless, there is still room to think in a different way: that the important

thing is to keep the distinction between those godly personsand ordinary persons, by which
their socio‑religious order is safely maintained.

The second special case is unnatural or accidental death, such as suicide, murder, or a
traffic accident, where it is believed that the soul of the deceased bears a grudge and is
resentfu1, making people afraid that it may become ape‑ y and roam the world indefinitely. It

is believed to be necessary that its strong attachment must be cut off by cremation, the
burning of the body to ashes (see also [Dumont 1986: 277].22 What should be carefu11y
considered is the implication of cremation in this context. One way of understanding it is
that cremation has a more decisive power of cutting off the deceased's attachment to this

world than burial does. This understandingis not directly given by the Kallars, but is
suggested by the facts and the explanation that the Pillais, who usually conduct cremation,
would not cremate in the case of a child's death because they think that cremation makes the
child's returning to this world more difificult,

Although the separation power of crernation, a functionalist answer, by and large seems
to explain the Kallar's adoption of cremation in usual deaths, there could be another answer:
that to change the funeral method itselfmakes clear the distinction between the usual and the
unusual. The latter point is stimulated by Das's discussion, in which cremation is deemed as

a sacrificial act. According to Das, in cases of sudden death, unnatural death, and an
ascetic:s death, the body is not allowed to be cremated because it has already been sacrificed

[Das 1976: 255]. I take up here the phenomena she raises ratheT than her textual explanation.
At any rate, Das's example is the reverse of the Kallars' case, It should, however, be noted

that both examples share the common concern that an "unusual death" must be distinguished
from a usual death by the different disposition of the body, though the adoption of cremation
is contrastive. This indicates a sort of structuralist viewpoint that the significance lied in the
actual distinction itself

After considering both special cases, it seems to me that a structuralist vievvr ofhandling

socio‑religious boundary phenomena is more relevant to the Kallars' real situation. In sum,

it could be concluded that their main concern, even if unwitting, expressed through the
adoption of a different funeral method, is how to cope with unusual and formidable other‑

worldly forces, both good (cuvdmi) and bad (pey). In this sense, Das's ftmctionalist
explanation mentioned above has its limitations.

The social position of a widow
The Kallars call a widow vitavai, kaimpouganti, or mu4tacci; whereas a wife whose
husband is in good health is called cumahkali, which means a woman having purity. Though

it is certainly said to be undesirable that a widow attend an auspicious ceremony, there is no

special restriction against the remaniage of a widow. In fact, almost all widows who lose
their husbands in theearly stages oftheir lives do remarry. Related to this, it should be noted

that the Kallars evaluate the custom of sati (or a sacrificial death of a widow) negativeiy.

These views regarding a widow again indicate that their cultural tendency is very difTerent

from the Brahmanical one.

Funeral Rites of the Pillais
As already explained, the Pillais enioy the highest ritual status, and are the most
Sanskritized people in the village. The clearest difference between the Kallars and the Pillais
lies in the fact that the funeral method of the Pillais is always cremation and that therefbre

their funeral procedure as a whole comes closer to the Brahmanical cerernony. In this
section, I will describe the funeral rites of the Pillais by emphasizing the points which dififer

from those of the Kallars.

From death to cremation rites
Though I deal with the case oftwo natural deaths ofmanied people, l mention here two
modified versions of such funerals. Firstly, in the case of an unusual death, in contrast to
Das's case, the village Pillais conduct cremation, as they do in the case ofa usual death. It
should, however, be noted that there is certainly a distinetion between a usual death and an

unusual death, which is made by minimizing the ceremony. Secondly, there is one exception
in which burial is fbund, that is, thecase of the death of an unmanied youth or a child.23 This

is explained as fo11ows: burial should be adopted so as to avoid the long wait that cremation
entails before rebirth, becausc the soul ofthe deceased child must soon retum to the world to

complete its life (cf [Sekine 1984: 20]). This notionis associated with their custom that
korumdti is not observed on the death of an unmarried person.

It is said among the Pillais that they should not weep too soon when confronted by
death, because they believe that if they do so, this will prevent the soul from reaching
heaven. Consequently, they are allowed to weep only after the formal procedures fbr the
enshrinement of the deceased are completed. The corpse is kept on sand and teET?ai (Skt.
dorbha) in the lying position with its head towards the south, or sometimes in the sitting
position with its face towards the north, The Pillais attach importance to the sound of a
conch‑shell being blown several times an hour, by a barber, from the death tothe cremation.
After conducting the water fetching rites (nTrmdlai e,tuttal),2̀ the chief mourner encircles the

deceased person three times and sprinkles water on the corpse. The bereaved widow sits at
the corpse's feet so as to receive these drops of water (cf [Raheja 1988: 148]). This act
symbolizes a ritual bathing. The dressed corpse is laid in state under the pantal kanrpu which

is a 4 legged miniature hut, or sometirnes under a canopy called paccai pantal. When the

chief mourner, carrying one marakknl of paddy, encircles the body three times, he is
fbllowed by his wife, who takes a cowdung ball and puts navatd4iyam (nine kinds of grain)
on the ball for each turn. Then she pastes these three cowdung balls on the wall near the
place where the deceased was kept (cite‑vi va‑n' kutal). Before transferring the corpse to the
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r, the rite called ne>pantam pi,tittal ("butter‑oil‑torch grasping") is held by the grand

children as a sign oftheir respect fbr the deceased. The women must see the deceased off in
the house, and muu.tacce‑lai ("a widow's sari") is given to the deceased's wife, lying at the
corpse's feet,just befbre it is carried away.2S No funeral priest is invited to this ritual stage.

The corpsc is put into the te‑r (a bier) in the seated position. The funeral procession is

accompanied by the bloxaring of a conch by the barber, which does not occur in the case of
the Kallars. At the crerhation ground, the tOt.ti have previously placed cowdung cakes in
readiness for the cremation. The corpse is laid on the cowdung cakes with its head directed
towards the south. Then the corpse is covered with cowdung cakes and paddy straws, and is
further concealed by clay, except for three small holes around the head, stomach, and feet.
All this work is done by the tOt.ti. During this labour, the chief mourner's head is shaved by

the barber. The chiefmourner then encircles the clay‑covered body three times, carrying a
water pot. Each times he reaches the head ofthe corpse, the barber makes holes in this water

pot. The water pouring from the holes is sprinkled onto the clay mound. Soon after breaking
the pot, the chief mourner starts a fire in the hole near the head of the corpse. He then,
accompanied by the others, starts on his way home. Only the tb.t.ti remains there, to watch
the cremation (c￡ [Good 1978: 476] and [Sekine 1984: 22].
The next day, pal u‑rr‑"tal (a rite ofpouring milk) is conducted which it is believed cools

down the cremation ground. Befbre going to the cemetery, some offerings such as cooked
rice made ofpaccaiarici (raw rice), one boiled green banana,26 seven va.tais (a fried snack),
most probably as pin. ,tams (Skt. pin. 4ds),27 and other items are temporarily placed under the

pantal kampu, and the female relations wail there. It is said that wailing at the pantal kampu
is deemed as an act of tilt.tu. Afterwards, these offerings and the oil used fbr making the va.tai

are taken to the cemetery, At the cemetery, cow's milk and other items are poured onto the
site where the body was cremated. It is believed that these substances purify the site. The

bones and ashes are then collected from the eleven parts of the body by the chief mourner
and other sons. Then, the site is cultivated and navata4iyam is sown there. It is said that this

action signifies the recovery of the land's fertility. The bones and ashes which have been
collected are thrown into a river either on the same day or on the fifteenth day after the death.

After this, the chief mourner and others return home and worship at the place where the
corpse was kept. Then they eat vegetarian fbod which is cooked using the hearth of the
deceased's house.
Until the thirtieth day after the death, a lamp is lit every evening at 6 o'clock. Until
karuma‑ti, namely, the sixteenth day, the women of the deceased's family wail ritually every
morning at around 4 o'clock, On the third, eighth and fifteenth days, a consolation rite called

ki‑lamai vaittal ("connection creating") is repeatedly conducted, mainly by the close women
relations, and the whole cost of the ki‑lamais is borne by the deceased's "daughter" relations.

The first ki‑lamai, held on the third day, is associated with the rite of removing the pantal
ka,mpu (pantaZ kanrpu pi.tunkutal), and is conducted by the barber. In the case of the death of

a husband, the thli is taken off from the neck of the deceased's wife on the night of the
fifteenth day, i.e. the night prior to karumnti. This rite, called tdti a‑ruttat, starts from
midnight and finishes before dawn.2S At the end of the rite, she receives a new sari from her

brothers. Then she has a bathjust before dawn, and sees the day ofkarumnti in.
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Karumon and after
Karumnti of the Pillais is ideally held on the sixteenth day after the death. It is
completely different from that ofthe Kallars in so fatr as the Pillais invite a Brahman priest to

officiate, A member of the family draws a square boundary with fbur gates in a particular
placc near the bank of the eastern tank. Within this sacred place a Brahnan sits facing north

and the chief mourner sits on his right. Paddy husks, three kinds of firewood (mango,
banyan and bo) and a kumpam (a decorated pot symbolizing Siva) are prepared in front of

the Brahman. The Brahman builds a fire using the paddy husks and firewood and recites
mantras while pouring ghee liquid butter) into the fire. Then, four pin. .tams (balls of rice

flour mixed with green‑gram, ghee, honey, sesame oil and so on) are made by the Brahman.
It is said that one separate pin. .tam is for the crows and the other three are fbr the deceased,

his father and his grandfather respectively.2" The combination of these pin. .tam symbolizes

the unification of the deceased's soul with his ancestors. This ritual act can be seen as

capiptrkara4am (Skt. scrpin. dikara4a, "making a sapin. dti") which indicates a complete
conservation frompreta to pitr [Nicholas 1981: 375] (see also [Parry 1985: 614‑616, 621‑
624]). Finally, the Brahman chants a mantiram (Skt. mantra) to the kumpam, identified with
Siva, to ensure that the soul reaches heaven and acquires peace at Siva's feet. Then, the sons

of the deceased go to the tank and bath 108 times. They change their wet clothes for new
ve:t.tis and tu4utus which are given from the Brahman by their tayma‑mae, and retum home
immediately. On entering their house, their feet are washed and purified by the women of
the family. Finally, the chief mourner lights a lamp at the place where the corpse was laid
and worships there. The ritual finishes with a feast served by the bereaved family.iO Though
karuma‑ti reduces t[t.tu substantially, it is nevertheless said to remain until the thirtieth day.

The thirtieth day does not involve any elaborate rite. The family just goes to a temple to
light a lamp (moltcavilakku).

Only in the first year after a death is there a mourning ceremony for the deceased eight
days before A.ti ama‑vacai,3i on the day of Tipdvali (the festival ofoffering a fire at the end of

November), and on the day of 7Ziiponkal (the harvest festival in mid‑January when ancestral
spirits are believed to visit the world). In addition, an annual anniversary cornmemorating
the death, called nin‑aivundl ("remembrance day") or tivasam (Skt. divasa), is held by the
Pillais, at least on the first anniversary, until which the widow must observe a restricted life‑

style, having but one meal and a light snack per day.

It has been made clear that the expression of kinship unity, which is emphasized during
Kallar funerals, is not as prominent during Pillai funerals. Instead, concern fbr the ancestral

world is increasingly demonstrated during the rituals based on Hindu orthodoxy.

Outlook on the soul and the next world
As is indicated by their practice of nin‑aivundi.l, the Pillais have a relatively clearer
consciousness about ancestral spirits than do the Kallars. It is, however, also tme that the

Pillais' recognition of the next world still has a certain vagueness when compared with the

knowledge of Hindu texts which is embodied in the funerals of the Aiyars, as can be seen
from the comparison in Table 8.1 (vide inja). This is, fbr example, made obvious by their
use of the word dvi rather than pitir fbr the soul of the dead, even after the c'apin. .tikarauam
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rite (cf [Gough 1959: 256]), despite the fact that they know the wordpitir because they have

heard it in the chanting of the Brahmans. Nonetheless, there is no doubt that their ritual
position is much more Sanskritized than that of the Kallars. For instance, according to the
Pillais, karma means action in the neutral sense, and they also define dharma not only as the

giving of alms but also as performing a moral duty. Such answers obviously come closer to

a textual knowledge than do those of the Kallars. A similar tendency is fbund in their
outlook on rebirth.

Lastly, let us mention their outlook on widows, called kaimpeu. The Pillais tend to
more strongly regard a widow as inauspicious and, moreover, as radiating a feeling of tit,tu,32
than do the Kallars. The custom of satT is rather positively accepted by the Pillais, with the

condition that she has no child. Among the Pillais, a widow's remarriage is not desirable and

she must give up her enjoyments as woman and fo11ow various restrictions.33 Generally
speaking, the Pillais tend to underestimate the status and the ability of women, compared
with that of men, whereas the Kallars, in contrast, accept ultimately the equality between
men and women. This demonstrates yet again that the Pillais are more Sanskritized than are
the Kallars. In this connection, it can be interestingly noted that consolation rites fbr the

bereaved wife as a widow are emphasized much more in the Pillais' funeral rites than in the

case of the Kallars. Thus, it seems that the Sanskritized Pillais regard women as lesser
beings, to be protected; whereas the less Sanskritized Kallars accept the ability of women as

approximating that ofmen (see [Allen 1982: 18].

Funeral Itites ofthe Paraiyars
The funeral I describe here is that carried out by an economically better off Paraiyar
family in a relative sense.3" A funeral ceremony carried out by a poorer family would be a
simplified form ofwhat I describe below. It is usefu1 to examine the case ofan elaborate and

expressive funeral ceremony, which more clearly discloses what the Paraiyars seek, in order
to compare the funeral rites ofthe Paraiyars with those ofthe Kallars and the Pillais.

Since the Paraiyars basically share similar procedures with the Kallars, I will mainly
emphasise their differences. The ritual parts which I ignore may be taken as being the same
as those of the Kallars.

From death to burial
The news ofdeath is spread not only by the cooperation ofrelations and ftiends but also
by a hired messenger, who is paid Rs.100. The relatives ofthe mortuary family arrange the

workers necessary fbr the funeral, such as Harijan musicians and dancers called rojard4i
a‑

.t.tam (who are paid Rs.400), te‑r‑makers (who are paid Rs, 200), flower‑decorators (who are

paid Rs.150), pantal‑makers (who are paid Rs.100), the Potaravannar (who are paid Rs.20)
and several labourers (who are paid Rs.50). Nowadays, these workers are often hired from

Madurai city. Pantal kampu is made by the mama'‑maccin‑au side. Thepantal kampu that I
observed was a triangular form with three legs, whereas the Kallars always make a square
shape ofpantal kampu with two or four legs. Only the Potaravannars are the service caste

for the Paraiyars and they play the roles of both barber and washerman, which are
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A Paraiyar funeral
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The chiefmourner walks under a white cloth
in the rite ofpa,t,tam e.tukkir‑atu.
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The face ofthe deceased is turned toward the outside
at the boundary of the village.
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Plate 164 Selection ofa new cdimia‑ti (a successor ofdeceased camia‑‑ti)

at the Vaigai River bank

indispensable fbr the funeral.

The Paraiyars fbllow the same procedures as the Kallars do from death to the
enshrinement ofthe deceased. The Paraiyars, however, believe that ideally one should not
cry too soon after death. If this is taken at its face value, it comes closer to the behaviour of
the Pillais than to that of the Kallars. However, the overall atmosphere of Paraiyars' funerals
is rather clamorous and is similar to that of the Kallars, so that it is very doubtfu1 that they

actually practise this claim. The sons' generation of the deceased conducts the rite of
nirmdlai iritttal, under the guidance of the Potaravannar. One of the notable points, which
differs frem the Kallar case, is that they each wear a pantil ("sacred string") after bathing at
the well, which is located outside their residential cluster. Another point is that they conduct
the rite ofpat.tam e.tukki‑ratu ("cloth lifting‑up"), as part ofthe nirma‑lai irutta4 on their way

back home, at a placejust outside the village boundary (see [Good 1978: 472‑3]).
In the case ofthe death ofa husband, a wife removes heT ta‑li when the corpse is carried
into the te‑r, whereas in the case ofthe wife's death, her tnli is taken off befbre burial.3S In the

procession to the cemetery, a fire‑pot is canied by the chiefmourner himselt not by the tO.t.ti.
A major difference is that the roles carried out by the service castes in the funeral rites of the

Kallars are to a considerable extent played by mdma‑‑maccin‑au relations in the case of the
Paraiyars' funerals. That is, not only is the grave dug by members of mamd‑maccin‑all, but
also the completion of the internment is the responsibility of the mamdi‑mac'cin‑ au along with
the Potaravannar. The Paraiyars usually adopt burial, but, as with the Kallars, aptica‑ri and a

camia‑ ti are cremated. Accidental death also results in cremation. The rite kolli tanrpi ("fire‑

water" ) is held during the night of the burial day,
On the third day after the death, the mortuary family cook horse‑gram, maize and rice,
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and the deceased's pahka‑.li eat the meal, which must be "a bitter meal" [Khare 1976: 171]
and which is said to symbolize the body ofthe deceased [Parry 1985: 617]. After eating this
"bitter'T meal, the removal of pantal kampu by the tiiiymamall and the rite ofpa‑l u‑ ‑r‑rutal
("milk‑pouring") are conducted.]6 It is claimed by some Paraiyars that they call the Valluvar
priest to the burial ground for officiating at the pdl ti‑r‑rutal. However, in practice this is not

the case for most village Paraiyars.

Karuma‑ti
It is especially mentioned that Karumati3' is held on the sixteenth day, as in the case of
the Pillais, although its content is basically similar to that of the Kallars. The procedure of
karuma‑ti, which consists of the pahhali's dining from one plate38 and the tying of uruma‑, is

exactly the same as that in the case ofthe Kallars. Evening meals (vegetarian dishes) on the

karuma‑ti day are served to the mdma‑‑maccinmau by the deceased's family. The fo11owing
day, conversely, a feast (non‑vegetarian dishes) provided by the mamd‑macci‑nau, which is
called kdycci u‑‑rr‑utal ("making food and pouring"), is given to the deceased's pankali.

Some Paraiyars say that tit.tu dissipates on the sixteenth day of karumati, but others
maintain that tit.tu remains until the thirtieth day.39 Among the latter people, there are a few

who claim that a Valluvar priest is invited along to purify their house on the thirtieth day,
although most others dismiss this idea. It is, however, true that the ceremony on the thirtieth
day by the river side, which is officiated at by the Valluvar priest, assumes importance on the
death of apu‑ca‑ri or a camia‑.ti.

The Paraiyars do not observe the anniversary of death called tivaFam. Nonetheless, I
had an interesting experience as fbllows. When I met the Paraiyar whose mother's funeral I
had observed one year before, he told me that he would have a tivasam fbr his mother on the

coming 10th ofAugust, and invited me along to the eeremony. Despite my questioning his

invitation, I went to his house at the appointed time, and fbund there was indeed no
ceremony! It would seem that this was notjust a simple lie but an attempt to show ofiC and

the experience further suggests that the Paraiyars eajoying relatively higher economic
conditions tend to put on the airs of the higher status castes. In this respect, it can be noted
that he would have prefered to fo11ow the ways of the Pillais than those of the Kallars.

Outlook on the soul and the next world
The Paraiyars' outlook on the deceased's soul is basically not different from that of the

Kallars, It is often said among them that a person who is well‑behaved in his life time
becomes a good avi, whereas a badly‑behaved one becomes a bad a‑vi, namely, ape‑ y (an evil
spirit or a ghost)."O This is possibly linked with their dichotomous view of the upper‑world

(me‑IOkam) and the lower‑world (kilo‑kam). They describe the me‑Zbkam as corkkam (a heaven

or a paradise) to which a deceased's soul goes, and then they paradoxically describe the
world on earth as a kilOkam comparable to narakam (a hell). In this connection, they also
talk about reincarnation virhere good conduct in a previous life results in happiness during the

present life, or where if someone killed a person he would be reborn as an animal in the next

life, but their real intention seems to be found in their thinking of karumam as a synonym

for difliculties or sufferings on earth. As this view is shared with the Kallars, their

understanding of tarumam (ctharma) is almost the same as that of the Kallars. This
contradicts Maloney's claim [Maloney 1975: 175]. Thus, if Obeyesekere's argument

[Obeyesekere 1968: 12‑18] is applied, the Paraiyars' eschatological beliefs are
fundamentally similar to the Kallars', in which "ethicization" is not advanced.

On widows
The Paraiyars say that a widow is never connected with tit.tu (pollution) but is
nevertheless an unhappy creature. There are no restrictions among them concerning her
remarriage, though it is claimed that remarriage of a widow is very difficult. It is,
nonetheless, said that a widow needs the control of some male, i.e. her deceased husband's
relatives or a ta‑ yma‑mau. These rather contradictory nations reflect the ambiguity of a

situation where there is a difference between actual practices and expressed ideals in terrns of

women. Paraiyar wives, generally speaking, have to be active and indeed go out to work,
mainly as agricultural labourers, but their husbands usually claim that a wife should obey her

husband and preferably stay at home taking care of the house and family. These statements

tell that they are not separated from the caste Hindus' general outlook on women and
widows, but at the same time they maintain a bigger gap between the ideal and the reality.

Comparisen of Castes: The Ideological Discourse of the Paraiyars
In order to compare and extract the features common to or piculiar to the various castes,

Table 8.1 has been devised. It shows aspects of the funeral processes, the outlook on the
next world and so on. The reason that Brahman funerals are added to this Table is that they
provide a staning point for measuring the degree on Sanskritization of the other three castes.

Although this Table can be read from various standpoints, I will focus here especially on the
Paraiyars, as the present aim is the elucidation oftheir actual ideological discourse.

Features common to the mortuary rites of the Kallars and the Paraiyars
Table 8.1 shows that the Kallars' and Paraiyars' mortuary rites share the fbllowing
features.

( 1 ) The deceased is enshrined in a seated position.

( 2 ) The regulation that one should not weep until the completion ofthe enshrinement ofthe
deceased is often disregarded in actual practice.
( 3 ) The female relations send offthe funeral procession at the village border.

(4) The procession is preceded only by funeral dmmmers and there is no blowing of the
conch.
(5)Burial is the usual method in the case of the natural death of ordinary people.
Cremation is adopted in two cases, the case of unnatural death and that of the death ofa
pu‑cdri and a camia‑.ti.

( 6 ) One ofthe central rites ofkarumati is uruma ka.t.tutal. This rite is not officiated at by a

priest but requires the active participation of the mama‑maccin‑ au side.
( 7 ) The unity ofpahkali (a patrilineal descent group) is consistently emphasized in karumati.
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'
Components of funeral ceremonies: Comparison ameng castes

Table 8.1
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( 8 ) The feast of non‑vegetarian food provided by the mama‑maccin‑au side is seen as the
reconfirrnation of the alliance between the deceased's pahkdli and their mamd‑maccin‑ a4.
( 9 ) MO.tcavi.lakku is offered in the temple on the thirtieth day after the death.

(10) There is a significant difference between ordinary people's fimerals and those ofpacdri
and cdmia‑ti.
(1 1) A widow is not accorded special treatment. In practice, women, in general, are not very

degraded by men.
(12) A corpse is called by the pure Tamil word, pin. am.

(13) It is, generally speaking, said that the soul of the deceased goes to the upper‑world
(me‑IOkam). This indicates that their view of the next world is not very clear and is poorly

developed.
Furthermore, these common points can be integrated into four features as fbllows: (a)
Both clearly lay much importance on kinship relationships, by stressing the unity ofpankali
(parallel relatives) and the alliance with the mama‑maccillall (cross relatives). (b) Their
cosmological view and the ritual processes consistently show a non‑idealistic and tangible
tendency. (c) The social bias against women is not strong. (d) Their ritual actions and ideas

containing the above‑mentioned points seem to be deeply rooted rather in the non‑
Brahmanical cultural basis, namely, "popular" cultural tendency in my sense. Thus, by
rneans of the analysis of the funeral processes, we can conclude that: both the dominant
Kallars, who are, however, regarded as a ritually low caste from the Brahmanieal cultural

viewpoint, and the dominated Paraiyars, who are placed on the bottom rung of village
society, basically share a common less‑Sanskritized cultural tendency, in which the unity of
kinship, inciuding reciprocation between parallel and cross relatives, and tangible and non‑
abstract thinking, are pre‑eminent.

Features differing between the mortuary rites of the Kallars and the Paraiyars
Next, I mention the features that differ between Kallar and Paraiyar funeral rites.
( 1 ) The Paraiyars tend to profess to prohibit weeping until the completion of the deceased's

enshrinement, even though they do not always practice this. This prohibition appears to
be actually observed by the Pillais.

(2 ) The Paraiyars verbally insist that virginity is important for marriage, that a wife must

obey her husband, that divorce should be avoided and that the remarriage of a widow is

difficult, but these opinions, which seem to reflect the Pillais' ideology, are not
necessarily practised.
( 3 ) Most ofthe duties taken charge ofby the Harijans at the Kallars' funerals, are conducted

by the mnmd‑maccin‑all's side at the Paraiyars' funerals, although only the Potaravannars

work as a service caste for the Paraiyars. Apart from this, the Paraiyars will hire
additional workers fbr cash from a town or other villages, ifthey can afford to do so.
( 4 ) The cemetery ofthe Paraiyars is separated from that ofthe Caste Hindus.
( 5 ) The Paraiyars eojoy the services of a separate priest, the Valluvar, and of a separate

barber and concurrently washerman, the Potaravannars. The Caste Hindus do not use the
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Valluvar priest or the Potaravannars, though the Valluvar does visit their houses as an
astrologer.

(6)The date of karumati is the sixteenth day for both the Paraiyars and the Pillais, though
its contents are not the same in both cases.

(7) The Paraiyars' pantal kampu has a triangular shape and is supported by three legs, It is

different from the square fbrm ofthe Kallars'. The pantal kampu is removed on the third
day in the case ofboth the Paraiyars and the Pillais.

(8)Though the Paraiyars do not have tivasam (an anniversary of death), some people
verbally claim that they observe it.

We can extract three summarized features found in the practices of the Paraiyars, from
the above points.

(a) A discrepancy between professed statements and actual practices or intentions is
often fbund in the processes of their funerals. Though they tend to profess the adoption of
Bralmanical cultural elements fragmentally, they do no more than "replicate" the practice of
the Brahmanized Pillais superficially, and the tmth is that their practices show considerable
similarity to those ofthe Kallars. In this sense, this discrepancy seems to be a result oftheir

manner of selfassertion.

(b) The Paraiyars have to depend much more strongly on kinship relations than do the
Kallars, because they, as the dominated caste, cannot place themselves at the centre of inteT‑

caste relations. Ifthey intended to more closely approximate to the funerals ofthe dominant
castes and could affbrd to do so, they would need to hire workers fbr various services from
outside the village.

(c) It is obvious that the Paraiyars are discriminated against in the absolute sense and are
confined to alife space separately allotted to them. This is apparent from the facts that they

cannot erijoy the services of the Bratmans or the Vannars who are specialists to the Caste
Hindus, and that they have to bury their dead in a separate cemetery.

Discussion and Conclusion
In order to understand correctly what is meant by the several features extracted from the
Paraiyars' ritual behaviour, it is usefu1 and necessary to introduce background infbrmation on

their evaluation of caste ranking. This is shown in Table 8.2, which also includes the
opinions of the Caste Hindus.

According to this Table, we find a striking and interesting difference between the
evaluation of the Paraiyars and the Caste Hindus. Not only the Kallars themselves, but also

other Caste Hindus regard the Pillais as a higher caste than the Kallars; whereas the
Paraiyars' evaluation is that the Kallars are higher than the Pillais. Another notable point is

that the Paraiyars do not rank themselves at the bottom ofthe social hierarchy. Rather, they

tend to see the Vannars and the Kuravans, who strongly depend upon the dominant castes,
and who have no practical interaction with the Paraiyars in everyday life, as lower than
themselves.
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I prepared cards on which caste names were written and asked villagers to line these
cards up in descending order from the "socially" highest caste, without suggesting any
standard to measure social ranking.4i I also aimed to discover what kind of standards or
criteria adopted by them could be extracted from their answers. As a result, I fbund three
kinds ofcriteria from Table 8.2. 0ne criterion is religious or next‑worldly power, which is
the so‑calledpower associated with ritual status. This criterion is specially stressed by the

Pillais, who attach importance to vegetarianism and Brahmanical knowledge. The second is

politico‑economic and this‑worldly power, from the viewpoint of which the degree
of independence is highly evaluated.̀2 The third, which should not be overlooked, is the

quantity and quality of interaction, because it had an important influence on their
evaluations. The aspect of quantity implies the frequency or density of contacts in everyday

life. This means thatvillagers tend to underestimate the castes with whom they have less
connection. The aspect of quality is apparent in rivalry relations, which are basically fbund
among the castes who are adjacent to each other in their social rank. Such a competing caste
claims its own superiority over that ofits rival castes.

After understanding these three criteria, let us reconsider the results of the caste
evaluation of the Paraiyars so as to understand the features ofthe Paraiyars' ritual behaviour.
The Paraiyars' placing of the Kallars on a higher rank that the Pillais indicates that they place

more importance on secular power (the second criterion) and the density of direct interaction
(the third criterion), than they do upon ritual power (the first criterion). In fact, most of the

village Paraiyars have hadunavoidable contact with the Kallars as agricultural labourers
working under the latters' control. This economic dependence upon the Kallars has forced
the Paraiyars to endure ill‑treatment by the Kallars. The Paraiyars fear of the Kallars is
reflected in their opinion ofthem. In sum, their rather harsh everyday experiences under the
Kallars have led the Paraiyars to forrn this ranking ofthe castes, which differs from the Caste

Hindus' view.
The problem to be answered is why the Paraiyars replicate, even if superficially and
fragmentally, some elements of the Pillais' funerals, despite the fundamental ritual structure

Table 8.2
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P
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Pillai
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Pantaram
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2

3

6

7

7

8

1
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3
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4

5
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*
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6
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7
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*
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8

9

7

1

3

5

2

6

4

9

8
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of the Paraiyars' funerals being the same as that of the Kallars. As is demonstrated by the
fact that their replications are often limited to merely verbal assertions, it is suggested that
their purpose is to avoid or reject their fu11 subordination to their domination by the Kallars,

by rneans of adding diflierent ideological elements to their rituals. The Sanskntized village
Pillais become the most suitable model for the Paraiyars to borrow such elements from. It is

obvious that the Bralmans' culture could provide the most powerfu1 model for refuting
Kallar ideology, but, in practice, the Brahmans are too remote fbr the Paraiyars to emulate

their customs, though they do know that Brahmanical customs eajoy the highest ritual
value.43 In this sense, the village Pillais, who are the most Sanskritized caste in this village,

and with whom the Paraiyars have everyday contact, become the usefu1 reference by which

the monopoly of the Kallars' domination is checked, even slightly. Sincethe Paraiyars
basically share the same cultural practices with the Kallars, it is logically inferred that the

Paraiyars replicate the Pillais' Sanskritic elements not because they seriously believe in
thern, but rather due to their strategic action in the given social conditions (see also [Gough

1959: 255]). That is to say, the Paraiyars adopt these Sanskntic elements as the means by
which they pit their identity against the overwhelming dominance of the Kallars. Thus the

Paraiyars wittingly or unwittingly aim to differentiate themselves from the Kallars
("dissimilation") by not simply replicating the practices of the Kallars ("assimilation"), but
by adopting elements of the practices of the Pillais C̀over‑assimilation"̀4). Moffatt fails to

investigate this point [Moffatt 1979]. The Kallars' rather crude authorky, which is mainly

dependent on their politico‑economic power and numerical predominance, results in the
Paraiyars more strongly experiencing the effects of the Kallars' dominance than of the
Pillais' more indirect, sophisticated domina:nce. The Pillais, as the ritually highest caste in

the village, influence the Paraiyars by offering them an ideology from which the Paraiyars
can borrow elements to use in their struggle to differentiate their ideology from that of the

dominant Kallars. This enables the Paraiyars to distance thernselves in some respects from
the dominant Kallars and to expeTience some selflfu1fillment in this ideological space.

Thus, a comparative analysis of imeral ceremonies results in the fbllowing conclusions
concerning the practices of the Paraiyars. Although the Paraiyars primarily share the same
cultural basis, called the "popular" cultural tendency, with the Kallars, the Paraiyars attempt

to replicate Brahmanical cultural elements through the mediation of the Pillais, even if

fragmentally and superficially, so as to shift their ceremonies away from an imperfect
replication of the Kallars' funerals, This is seen as one of their practical and strategic
challenges for seeking their own identity, which is not simply reduced to the hierarchically

subordinate "subject", even under the Kallars' overwhelming domination. In this sense, the
funeral ceremony prevides one of the arenas of the Paraiyars' discourse, even a humble one,
which is penetrated by their strategic attitude of seeking selfaggrandizement.

Notes
1, Firstly, the funerals of the Acaris and of the Pantarams are rather similar to those of the Pillais.

Secondly, the Natars' funeral again is similar to the Pillais', but is more simple. The Vannars'
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funeral can be seen as a simplified fbrrn of the Kallars'. These are the reasons that I take up only
the cases ofthe Pillais and ofthe Kallars fbr comparison with the cases ofthe Paraiyars.

2. Unmarried person's funerals are limited (incomplete) because, according to Dumont, this funeral
type does not satisfy the fbllowing two points, "the fact that the mourners are supposed to be
younger than the dead person" and "the importance ofmairiage and alliance" [Dumont 1 986: 277].
3. In contrast, it is said that weeping vvithin about 1 .5 hours after the death is prohibited at a Brahman

funeral.

4. It is said that the corpse should be kept away from apby'a‑ room and a kitchen. After bathing, the
corpse has tiruniru ("holy ash") for a Saivite or tiruma4 ("holy soil") for a Vishnavite put on its
forehead and on the back of its hands. A 25 paisa coin, called net.rikkdcu, is put on its fbrehead.
Sugar cane is stood against the wall on both sides of the corpse, which is in the seated position.

Rose water is sprinkled, incense is burnt, and coconuts, betel leaves etc. are offered. A pile

consisting of fbur marakkdl (1 marakkdl = about 6.5 liters) of paddy, on the top of which a
akalvilakku (a wide‑mouthed clay lamp) is put, is placed near the dead person, and a kuttuvi.lakku (a
standing brass lamp) is also lit,

5. There are two kinds ofbiers fbr carrying the deceased, namely, pa,tai and te‑r. The former is a
simple flat bier on which the deceased person is laid in a stretched position, and the latter is a more

decorative one in which the deceased is kept in a seated position. The popular fbrms of te‑r are a
ship type, called kappal te‑r, and a peacock forrn, called mayil te'r. It is said that the te‑r must be

made of green (Paccai) bamboo newly cut down. The reason is unclear, butIguess that the use of

fresh bamboo has the same connotation as the use of earthen containers and leaf plates on the
occasion ofdeath [Khare 1976: 183].
6. Rojarapi a‑t.tam consists ofonly male members who are recruited from the Harijans. As is indicated

by the name, rojarapi, one ofthem disguises himselfas a woman (ra4i). The party, which makes a
racket, creates a rather festive mood, and an early death, where the deceased is aged less than fifly

years, is regarded as too sad an occasion to tolerate such a mood. See also [Dumont 1986: 272],
[Moffatt 1979: l99] and [Srinivas 1978 (1952): 97].
7. The eldest son becomes the chiefmourner for his mother, whereas the youngest son does so fbr his

father, as Dumont also notes [Dumont 1986: 274]. However, the principle is not universal among
the Tamils because Good reports that "the eldest S is chief mourner fbr both parents" [Good 1978:
464, fu.3], and the rule is reversed among the Jaffha Tamils (the Vellalars) [Sekine 1984: 21].

8. Ayyavu, a Kallar infbrmant, explains as fbllows. These male members are polluting, and they have
to be covered by a canopy ofwhite cloth so as not to pollute the sun.
9. It is said that the lying posture, in which the direction of the corpse's head is south and its face is

tilted a little towards the east, imitates a baby at the breast. The male members of the deceased's
pahhali surround the pantal kompu and cry three times "appa.to‑ appb, attdi.tiyO attb !". The barber
stops this crying by touching the shoulders of the pahka‑.li. Then, margosa leaves are put on the
white cloth ofthe pantal kampu and turmeric water is sprinkled on it.
10. According to the Kallars' explanation, if the grain sprouted on the day of karumati (i.e. a week

later), it was a good omen and the family would prosper under the protection of the Goddess
Laksmi, and this would verify that the beloved one had been a person ofgood conduct. However, if
the grain failed to sprout, this would indicate that the deceased had been a person of bad conduct,
The cowdung, regardless, is kept in a pot and mixed with the grain being sown the fo11owing year.

FuNERAL RITES

263

11, It is noted that the te‑r itself is always turned around clockwise, whereas the person who conducts

ka(iku,tam utaittat goes around anti‑clockwise. It seems that the view that the corpse is deemed as
Siva explains the auspicious turn of the te‑r [Das 1976: 253].

12, As Dumont notes, "the burial ceremonies show little originality. Many traits show that they are a
substitute fbr cremation" [Dumont 1986: 274]. The action ofmaking a fire is one such typical trait.

See also Good [1978: 475].
13, This meal seems to correspond with ha4am kaiij'i, which is a porridge made of rice and beans, in
Dumont's description, and the first dish to be prepared in the deceased person's house. It seems to

me that this dining almost corresponds with "a bitter meal", consisting of cooked rice and curd,

which Khare mentions [Khare 1976: 171].
14. The night before karumati, the ritual called cempum tanuiyum vaiccu alukki‑ratu is conducted by
women only. Female relations sit around a cempu (a small tray) containing water, which is put in
the place where the body lay in state, and they weep in order to console the deceased's soul,

15. The barber pulls the pantal kampu out and pours milk into the holes. The tdymdmall accompanied
by the male relations, carries the pantal kampu and throws it away at the "pot breaking place".

16. It is said that if a towel without silver lines is used, it would be a terTible insult to the chief

moumer's pahkalli.
17. A woman member of the family puts the deceased's washed cloth (which is the last garment worn

by the dead person) in the lying‑in‑state area and makes a water pot offering. Then the women
gather there and wail. According to Dumont, "the pot of ricedecorated with sacred ashes" is put

there [Dumont 1986: 277].
18. The textual understanding of the corpse to be crernated is much more complex. See, for example,
[Das 1976: 253‑6]. It seems to me that the contrast between the Kallars' ideas and the textual
understanding is already expressed by the conceptual difference between the avi, as an unchanging
soul, and the pre‑tam, which will be converted to apitir. .

19. The "pot breaking place", as the ritual boundary, is the fbcal place where the a‑vi is said to wander

during the mortuary period.
20. It is noted that no one says an avi goes to the south, but most villagers reply that it goes to the upper

world which is not well stmctured in their minds. There are different opinions on the location of
hell, dififerent Kallars seeing it as in the sky, on earth, or in the under world; whereas heaven is

unanimously placed in the sky. There are also a few persons who deny the existence of both
heaven and hell.
2 1 . In the case of the death of ca‑mia‑.ti, after the ceremony ofthrowing bones and ashes into a river, they

endeavour to choose a new camia',ti there and then, though the attempt is not always successfu1.
The candidates of the pankali stand in a row and are perceived to be gradually possessed by gods.
The selection will be made if it is confirmed by the others that the right god or goddess has come
down to a particular person.
22. Since they feel that there is in "unusual death" a tremendous power which the ordinary treatment of
burial cannot cope with, an utterly different method, cremation, which is foreign to them, has to be

introduced in order to manage such power,
23. There is no difference in terms ofthe burial ofa child between the Kallars and the Pillais. Ifa child
dies before the thirtieth day after its birth, it is buried in the nearest open space to the house, where

the placenta is also buried, In terms of the Kallars, Dumont reports the classification of three
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stages, namely, "befbre the seventh day", "up to the age of fbur or five" and "beyond the age of
five';, according to which a child is buried in different places [Dumont 1986: 277]. The village
Kallars I studied do not make such a distinction. See aiso [Nicholas 1981: 369‑370].
24. Firstly, the deceased's daughters and granddaughters (who must be an odd number) take a bath, put

flowers in their hair and draw water. Then the chief mourner and other sons and grandsons,
accompanied by a barber and a washerman, draw water from the well.
25. This action is calledpukunta i.tattuk ko‑.ti C̀the husband's side's sari which hasjust come"). Since a
widow is prohibited from wearing a new sari, she uses the sari after it has been wetted once.

26. It is said that the cooking should be done outside the house. The male members make the cooked

rice and the boiled banana, both of which must be made ofpaccai ("fresh", "green" or "raw")
materials. The boiled green banana is ultimately given to the barber. It can possibly be seen as the
transfer of inauspiciousness or pollution to the barber, as Raheja emphasizes [Raheja 1988: 161], or
as the digestion of the deceased's sins [Parry 1985: 614, 616‑617]. See also [Good 1978: 476].

27. The vagais, which are made by a widow, are usually made of black‑gram powder, but on this
occasion are made of raw rice powder and sugar, The va.tais are made into seven balls (uru4r,tai).

It seems to me that the va.mis can be thought of as pin. .tams which are connected with the seven
generational ancestors fbrming sapin. da [Nicholas 1981: 375, 377], although the Pillais themselves
do not give this explanation. It is significant that a ftied snack is fbund in the oflferings to the dead

in this village, because this contradicts Khare's statement that "no ftying in any formis done during

this period" [Khare 1976: 172].

28. Around midnight, all the gathered women wail. A littIe after this, one widow draws a nrrkkOlam
(an ernamenta1 figure drawn on the floor with water) on which cooked rice and cdmpOr (a kind ef
savoury dish) server on a banana leafis placed. Soon after the deceased's wife touches the food, it

is taken away. Then the women continue to wail up to around 4 a.m. Widows must fbrm a separate
group. Befbre dawn, the bereaved wife sits facing a suitable direction depending on the day of the

week, and one widow cuts the tdli and puts it into the milk in the pot, which was prepared by
another widow. Only widows should attend the scene ofcutting the tali.
29, According to the Brahmanical and textual interpretation, one out of four pin. tams is the deceased's
pretazpin. 4b and the other three are regarded as the pitr:pin. d. as of his F, his FF, and his FFF, as

Nicholas or Parry, fbr example, explain [Nicholas 1981: 3761 [ParTy 1985: 622]. The local
interpretations are often modified in various ways. For instance, the Jaffiia Vellalars give a
different view that the single pin. .tam represents Siva and the three are the deceased, his F and his
FF. Further, they believe that the crow is an incarnation of an ancestral spirit [Sekine 1984: 25‑6].

See also [Gough 1975: 256].
30. There is no doubt that the karumati of the Pil]ais, which I have described here, contains a combined
but much simplified fbrm of the repeated ant:yes. .ti ("the last sacrifiee") and s'ra‑ddha in a textual

sense (see [Nicholas 1981: 374]) and [Kane 1973: Vol.IV, 179‑551].
31. 0n A(i amavdicai, the new moon day of the month A.ti, it is said that male ancestors come down to
this world.
32. The Pillais tend to strongly believe that the appearance ofa widow makes them unhappy, especially

when they start a long journey or when they conduct an auspicious ceremony.
33. She cannot wear a cotoured sari or ornaments and cannot put kunkumam (rouge), but only holy ash,
on her forehead.
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34, The deceased's eldest son (in his 30s) is a low status worker, pune, at Madurai Kamaraj University.

Though his salary is low, his economic condition is rather stable cornpared with that of other
Paraiyars, who are mostly engaged as agricultural labourers. Therefbre, he could afifbrd to pay for
his mother's funeral, which was more elaborate than the average Paraiyar one, He said that it cost
about Rs.2,500 in total, which is equal to nearly 5 times his monthly salary.

35. According to Good, in the funeral ofa Paraiyar or Pallar, a wife ofTinda Vannar goes to the burial
place and assists her husband and son there. He further notes that in the pallar funeral he attended

the deceased woman's elder sister came to the cemetery and took the jewelry off the body [Good
1978: 374], This is not the case in Kinnimangalam, where all women are strictly prohibited from
going beyond the village boundary during the funeral rites.
36. Good also reports that the Paraiyars and the Paliars conduct ti a.t,tutal on the third day [Good 1978:

477], which is compared to the second day ceremony of the Acaris. It seems to me that the
Paraiyars are faithfu1 to orthodoxy because there are many reports in which the collection of bones
and ashes is held on the third day (see [Babb 1975: 94] and [Chitty 1872: 119]).

37. Good notes, ̀Lthe Scheduled Castes do not carry out the kar"mati rite" [Good 1978: 485], but he
also points out, "there is an attenuated rite on the 16th day, which the Pallar call urimaikkat,tu"
[ibid.: 486]. In Kirmimangalam, the term karumdti is shared by all villagers, although its content is
not the same when carried out by the different castes.

38. It is claimed that they prepare vegetarian fbod for this. This is diffk)rent from the case of the
Kallars.

39. Among the Paraiyars, the children can take meals provided by the deceased's house (tukhavi‑.tu)
after the sixteenth day, but a kariyaharall, a paca‑ri, a camia‑.ti, the people fbllowing pakti, and other

persons engaged in village services like tb.tt,i and ma.taiyae should not until the thirtieth day.
Ordinary people thus stand between the children and the people engaged in the latter work.
40. 0ther people commellt that ifan divi surprised a person, the dvi would be called ape‑ y.

41.I only provided them with the vague expression of "social" hierarchical ranking. How the
expression "social" is understood is totally dependent on those answering.
42. This criterion explains why the Kallars place the Pillais in a higher position than the Brahmans.
They regard the Brahman priest as a labourer who depends on a landlord like the Pillais.

43. As to the Brahmans (Aiyars), the Paraiyars appear to show an ambivalent attitude towards them.
On the one hand, the Paraiyars state that the Aiyars are a people ofa different world and they make

fun of them saying that the Brahmans should be walking on clouds in the sky. On the other hand,
some Paraiyars have a myth which elaims that the Paraiyars and the Aiyars were originally brothers

(see Appendix B). In my view, this myth is nowadays not regarded seriously by them.
44. I define "̀over‑assimilation" as one's practice of selfLassertion against one's competitor, in which

one adopts the upper culture more actively than one's competitor in order to make a difference
between the fbrmer and the latter.

CHAPTER 9
THE FESTIVALS OF LINEAGE DEITIES
A Lineage‑based Strategy
Introduction
In this chapter I describe the lineage deities, called kulateyvam, and their festivals, as

important practices in village life. This aims to elucidate the social implications of the
festive activities of the Paraiyars. The "performative"i meanings of the Paraiyars' festive

activities are discussed, being compared with those of the caste Hindus, with the same
manner as the case of the funeral rites.

The Paraiyars' understanding of lineage deities, which is to a considerable extent shared
by the Kallars, is based on the "popular" cultural tendency in my sense. Their understanding
is characterized by the significance of 1) goddess worship and blood sacrifice, 2) the strong
influence of locality on lineage segmentation, 3) the important role of cross relatives and 4)

the communicative character of deities, embodied by cdmia.ti (a god‑possessed dancer).
The rituals ofthe lineage deities and their interpretation can be understood in two ways,
namely, the sacred (religious) and the secular (social).2 Firstly, related to the sacred aspect,

the lineage festival provides the members of a lineage with the shared experience of a
mythological trip toward their roots, in which they can communicate with their lineage
deities and reinforce (reconfirm) their identity as members of the lineage. This is an
essential part ofthe religious festivity. The perfbrmance oflineage festivals also has a social

(secular) connotation. The festivals mirror the social hierarchy found both in inter‑caste
relations, which is made most clear by a comparison between the Kallars and the Paraiyars,
and in intra‑caste ones, such as the differential between the Nlirpahha.li (Four‑lineages) and

the Tankala:n lineage. Therefore, it will be claimed that such festive activities tend to
reinfbrce or reproduce the conventional social structure.

Though it is true that the ceremony works as such an encapsulating fbrce, it does not
mean people's static acceptance of stmcture, It should not be disregarded that the festival
reflects the dynamic contests in the meshes woven by inter‑caste and intra‑caste relations. In

other words, it provides an opportunity fbr socially displaying each lineage's identity
competitively. It is notable that intense competition and strife are found within the lineage

and this often results in the split of the festival unit. This splitting tendency has been
strengthened by modernization, because the necessity of lineage cooperation is diminishing

today. Most of the villagers are involved in various wider social networks, beyond
traditional village relationships, under the progress ofmodernization. Nonetheless, it cannot

be overlooked that there are earnest wishes for carrying out the lineage festival among the
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villagers in general, but especially among the Kallars and the Paraiyars. In this sense, asis
suggested by the increase of strife within a lineage, the lineage festival tends to be used as a

means of selfiassertion or identity building by the more individualized members who live in
the wider social space.

As mentioned above, lineage festivals are more prevailing among the Kallars and the
Paraiyars in the village, though all castes have lineage deities, as has been shown in Table

3.11. This is because several lineages of both these castes have enough numbers of
households within the village to conduct the festivals. In contrast, the Pillais and other Caste

Hindus, who are numerically minor groups in the village, cannot maintain an extended
festival. This is due to the fttct that the unity ofa lineage (vakaiyard) is ofcourse based on

agnatic relations, but at the same time the actual unit of aggregation is rather segmented in

the local group (see [Dumont 1986: 186]), That is, since a lineage festival is conducted
mainly by lineage members living in the same village, it would be difficult for a widely
dispersed lineage to maintain the elaborate festival. Thus, the Kallars and the Paraiyars
occupy the main part ofthe fo11owing description.

Lineage Cults of the Dominant Castes
The PiHais
The Pillai households of K hamlet belong to Kiravan kat.tam of Kanicamar kbttiram
(Skt. go‑tra).3 They worship 21 lineage deities,4 of whom the goddess Ankalaisvari is the
main deity. The village Pillais regard Angalaisvari as cuttamuka teyvam (a deity rejecting
blood sacrifice) because she is Siva's wife (see [Dumont 1986: 433‑4]). As the members of

Kiravan ku‑.ttam, they also attach special importance to the goddess PUvayammal, who is,
nonetheless, not included in their lineage deities. It can be confirmed that goddess worship is

dominant in the lineage cult, Though the legends of the lineage deities usually not only tell
of the origins of these deities but also touch on the migration history of the ku‑.t.tam, the

legend held by the village Pillais is much concerned with Pitvayammfi! and pays little
attention to the lineage deities.S The legend includes the fo11owing infbrmation on their
migration route. The ancestor, as the karuam, originally lived in Purvikam, near Vattalam,

North Arcot, but his family migrated down toward the south and reached Punkankulam, lO
kilometers north‑west of Tirumangalam, where they settled down and built the temple of
Angalaisvari, After they had moved several times around Tirumangalam, they finally came
to this village, but their lineage temple, whose main deity is Angalaisvari, was built near to

Cattankuti, 6 kilometers west ofTirumangalam. Since then, their lineage festival had been
held there until the present family head's great‑grandfather's generation, even though the
festival was observed only by close relations. It is said that the grandfather consciously
stopped conducting the lineage festival because he thought of the blood sacrifice and non‑
vegetarian offerings found in the ceremony as sinfu1 acts. Up to that time, apregnant goat
(cin‑ai vel.la"'.tu) or a pregnant pig (ci‑nai pa4ri) was sacrificed to the god Kavalkarakaruppu
(tu.tiyaua teyvam or deity accepting blood sacrifice), one of the 21 lineage deities, and then a

rice ball called cO‑r‑ru uru4gai, which was mixed with the meat ofthe victim, was thrown into
the air by the paca‑ri. It is said that the ball never returns to earth because the gods in the sky
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take it (cf [Hoek 1979: 123]), This was conducted behind the temple. These acts were
judged by the grandfather as blaspheming against the gods. As two generations have passed
since the lineage festival was stopped, the procedures of the festival are unclear today.6 All
that is done today is that each Pillai family individually conducts a special pdy'a‑ to the lineage

deities in a worshipping room on the day of Makdcivarattiri C̀Siva's night") (see [Mayer
1960: 188]).

The grandfather's decision to abandon the lineage festival can be described as a radical

"Sanskritization" from an outsider's viewpoint. However, if the matter was simply stated
like this, it would mean a substantial shift from a culture of "Little Tradition" (a festival
associated with blood sacrifice) to that of "Great Tradition" (a festival associated with pdy'a‑).

The level of change of field materials and the level of ideological interpretation are not

separated in this sort of explanation. This is the fatal defect fbund in such a non‑
interpretative approach that I have consistently criticized in this book. The above example of
change should be understood as a change of interpretative level due to an ideological shift,

i.e., the permeation of Brahmanical ideology that book place in the Pillai family. This
ideological shift causes the change of meaning of animal sacrifice from the positive (an
inevitable conduct for getting god's grace) to the negative (an impure action to be avoided).
This interpretative standpoint makes clear that what is called "Little Tradition" is, in fact, not

a substantial entity but is a relative concept negatively invented by the introduction of the

centripetal ideology (Bralmanical ideology here), that is named "Great Tradition" by
functionalists. Animal sacrifice itself as a rnaterial does not utter any meaning. Another
ideological horizon where animal sacrifice is deemed as a useful and indispensable device
for a lineage festival was lost by the Pillais but is still kept among the Kallars and the
Paraiyars, as described below. In that horizon, there is no such hierarchically dichotomous
view of "Great Tradition" and "Little Tradition".

The Kallars
Though the Pillais gave up their lineage festival, the Kallars are in contrast very keen on

conducting theirs. I will describe here mainly the lineage festival of the Kecavan lineage,

which I directly observed and, in addition, the case of the Kamanan lineage, which was
explained to me by the lineage pu‑cdri, will be comparatively touched upon. As already

noted in Chapter 3, both the Kecavan and the Kamanan occupy the head of the village
system of "Two Tevars and Four Pankalis".' That is the reason why these two lineages show
higher concerns about lineage festivals, as compared with other Kallar lineages.

Lineage deities

The Kecavan people are said to have originally lived in Marutur, 35 km east of
Madurai city, where their honorific title was Ampalam. Their ancestor is believed to have

migrated to the west and settled down in Cellampatti, near Karumatur (see [Dumont l986:
175]). This shift from the eastern side of Madurai to its western side made them change

their title to Tevtir. Their ancestors had worshipped the God Visnu, called Malaicami,
as their main lineage god in Marutur, but after settling down in Cellampatti the god
K6g.amantaikaruppacami ("fbrt‑residing black‑god"), whose temple is located in Karumatur,
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was newly adopted as their main lineage deity, because he was thought of as an incarnation
ofVisnu. The Kecavan lineage which holds Visnu as its main deity is rather exceptional in

this area where Siva‑worship is dominant. Kottamantaikaruppacami is, in this sense,
cuttamuka teyvam, rejecting blood sacrifice. Although Dumont touches upon the priesthood

assigned to Kesan [Dumont 1986; 368], according to a knowledgeable Kecavan elder TG,

the Kecavan people hold a myth, which explains the special relationship between
Kottamantaikaruppacami and them.8 Besides Kottamantaikaruppacami, two other gods,
MayfinticAmi and Muttaiyacami, and the goddess Cilaikari are regarded as especially
important deities for the Kecavan lineage. Therefore, the attendance of these fbur deities'
cdmia‑ .tis (possessed dancers) is indispensable to the lineage festival,

Mayanticami is a deified person and it is believed his sacrificial death saved the
Kecavan lineage from its crisis.9 He is a member of the Kattaiyan lineage and a cakarop

of the Kecavan people. The story which explains why the Kecavan people worship
Mayanticami as one oftheir lineage deities partly illustrates their migration from Cellampatti

through Cettikulam to this village. According to TG, the migration was caused by diseord

between them and the Paricapuli lineage (cf [Dumont 1986; 175]) about the proprietary
rights of the Kottamantaikaruppacami temple. However, as Dumont describes in detail, it
seems that the withdrawal ofthe Kecavan lineage from the Karumatur area may have been
more fundamentally due to the rivalry between the three main lineages of Karumatur,
namely, the Kecavan, the Madavanai and the Kurumban [Dumont l986: 175‑76],iO
Another important god, Muttaiyacami (tu.tiyaua teyvam), was originally the lineage
god of an Acari caste family but has been given the position of one of the Kecavan
lineage's deities since the fbllowing incident, which is said to have occurred near the
Kottamantaikaruppacami temple. One day, a young couple of the Acari caste passed by the
temple en their joumey, and decided to stay there because it was already evening and the
vvife was going to have ababy. That night she had her baby, but she passed away, and the
husband also died three days later. The baby was fbrtunately picked up by the Kecavan.
Later the Kecavan people felt a special affection fbr the baby, having learnt that the Acari

couple had migrated from the eastern side of Madurai as they had done. Not only did they
rear the baby with care, but they also adopted Muttaiyacami as their lineage god in token of

the brotherhood between them, or their pseudo‑Panka‑.li relationship.i' In Karumatur, the

guardian deity Kottalakaruppu, whose shrine is in front of Kottamantaikaruppacami, is
identified with Muttaiyacami.
It is said that the goddess Cilaikari was once reared as a human child but after reaching

puberty she committed suicide, by which it was verified she was a goddess, The term
Cilaikari itselL which is said to mean "a woman who has a cilai (a piece of cloth which
remains unburnt after suicide by fire)", indicates that her miraculous suicide is the evidence

of her divinity (see [Dumont 1986: 364]). TG claims that Cilaikari is a reincarnation of
Kannaki, a heroine of Cirapatikaram and is a caktiyuLla teyvam (a deity possessing strong
sacred power, s'akti) (see [ibid.: 364, 372]). This claim obviously contradicts the fbrmer
story in which Cilaikari is a virgin goddess, kauui in Tamil. An important point is that the
Cilaikari is strongly connected with the locality ofKinnimangalam, or the inside space ofthe

hamlet (tir). This contrasts with the chief deity Kottamantaikaruppacami, residing outside
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the village. There is a complementarity between them, and she occupies the position of the
vice chieflineage deity. Ca‑mia‑.tis ofboth the Kottamantaikaruppacami and the Cilaikari are

selected from the insiders (the members of the Kecavan lineage), though other secondary
cdmia‑.tis come from outside the village and also from other lineages or castes. Furthermore,
the Cilaikari's cdmia‑ .ti is from the first va‑ricu, whereas the cdmia:ti of the chief deity is from

the second va'ricu. The significance of the goddess should not be underestimated, even if a
god is the head ofthe lineage deities.
Before proceeding to a discussion of their lineage festivals, I sum up the features of the

Kallars' lineage deities. For this, I also take into account the case of the Kamanan lineage,

adding to that of the Kecavan lineage discussed above. (1) It is believed that just as the
Kecavan did due to their strife with other lineage, the Kamanan ancestors also left their
original village because of the conflict between sublineages (vdricus). (2) As is exemplified
by the Kamanan lineage, the transfer of the putima4 of the original temple is the most usual

method of setting up a new temple, though the Kacavan are said not to have done so. (3)

Both the Kamanan and the Kecavan lineages hold an intramural temple for storing a
camipe.t.ti (a sacred chest identified with a deity) inside ar (their quarter), besides the temple‑

outside‑the‑ar (see the case ofthe Kamanan lineage shown in Figure 9,1). It is an important
feature of the Kallar lineage cult that each lineage holds two temples, an inner and an outer,

and their festival is conducted by moving between them. (4) Both lineages have 21 lineage
deities, though all their names are not made clear. Nonetheless, the essential point lies in the

complementary relationship between cuttamuka teyvam and tu.tiyaua teyvam. In other words,
the presence of tu.tiydua teyvam is indispensable fbr the cult of lineage deities.'2 (5) In both

lineages, importance is attached to the goddess, who is a deified virgin, as the main deity
who rejects blood sacrifice ‑ either as the chief deity or as the sub chief deity.

LineageflestivaLs
A lineage festival (kulateyvam tiruvi‑ld) is doubtlessly a highly visible discourse, as a

lineage‑based practice in which complex socio‑cultural elements are strongly reflected. As
in the case in village temple festivals, a lineage festival also bridges over both religious

experience and social institutions. In this sense, the lineage festival again shows the
mystificatory power of legitimating existing authority under the umbrella of the gods'

unchallengeable power. Apart from this rather conservative and harmonious aspect, the
lineage festival also holds a challenging or competitive aspect. It can be pointed out that the

competitive aspect is fbund more frequently and more explicitly in the lineage festival than
in the village temple festival for several reasons.

Firstly, a village is an inclusive unit in the village sphere, whereas there are plural
lineages within the same caste in the village, and competition between lineages takes place.
Secondly, a lineage basically maintains egalitarian values, whereas a village is structured by

hierarchical values. Perceived imbalance within a lineage easily causes discord betwreen the
va' ricus

(sub‑lineages) or between families, but conflict between castes is usually repressed

by the vertical power relations of the village. Thirdly, generally speaking, the leadership
within a lineage is more fluid than that of a village. More specifically speaking, the ritual
roles at the village level are rather fixed and specialized, but in the lineage there is more
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room to replace the bearers of ritual roles. This difference is based on the more rapid growth

of sub‑lineages, compares with changes in village composition. These arguments become
the analytical point ofview for the fo11owing description of the lineage festival.

The Kallars' lineage festivals are conducted during Maka‑civarattiri (an annual festival

for Siva held in the night of the newmoon day ofMaci rnonth (Feb.‑Mar.)). The festival is

not held every year. The average frequency among the Kallars' lineages is twice or three
times in ten years. This is slightly higher than that of the Paraiyars, which is once or twice in

ten years. The reasons which make it difficult to hold the festival are financial difficulty,

mouming due to the death ofa lineage member, and discord between varicus. The Kecavan
lineage festival which I observed was conducted in February 1989, and was previously held

in 1987. The Kecavan and the Kamanan tend to hold lineage festivals more frequently than
other Kallar lineages do.i3 Since they ebjoy high honour as pioneers among the Kallars,
conducting the lineage festival is symbolically important fbr maintaining their status. This
suggests that practising the festival itselfis a social demonstration ofthe power ofthe lineage

concerned.
Befbre starting the description of the lineage festival, let us look at the distribution of

ritual roles, which is often a source of dispute between sub‑lineages. The Kecavan lineage
consists of 23 families, which are divided into two vdiricus. Six hereditary posts (tasks),
including ritual roles, are equally shared by the two va‑ricus as fo11ows: the paca‑ri (a lineage

priest), the Cilaikari ca‑mia‑.ti, and ta4.tal (a hereditary watchman of the village) are chosen

from the first varicu; whereas the second va‑ricu holds the privilege of selecting the
Kottamantaikaruppacami camia‑ .ti, te‑varopa.t.tam (a representative ofthe lineage) and me‑talar
(a temple manager). For comparison, the case of the Kamanan lineage is usefu1, because
they have a quarrel between vdricus. Their division ofritual roles or privileges is this: 1) the
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Outside shrine ofthe Kecavan lineage at Karumatur
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first vdricu: paca‑ri, Raltkaciyamman camia‑.ti, the right of carrying the camipe.t.ti (a sacred

chest) and tampdlm (an offering plate) in the lineage festival, 2) the second vdricu: 7?va‑r
(the representative of the lineage), Ankalaisvari ca‑mia‑.ti, Cinnacami camia‑.ti, the right of
making apohkal in the lineage festival, 3) the third vdricu: Virapattiran cdmia‑.ti, the right of
letting loose the first bull in the bull‑racing called jallikka.t.tu (literally, "trying the medals").

It is not an easy task to divide such ritual roles equally among multiple vdricus. The list in

the Kamanan's case does not necessarily look equal. It seems that the third va‑ricu has the
least power of the three. However, there is in fact an unsettled problem between the first and

the second vdricus. When the elder ofthe first varicu, who was assigned to carry tdmpa‑

.lm,

died, the second varicu began to claim that the bearer of tampalm should be selected from
the second vdricu. Because of this problem, they have failed to hold their lineage festival for
six years (the infbrrnation was collected in 1989).ì

(1) Preparation

In front of the intramural temple, the members of the lineage holds a gathering, called
pati‑naintu ndl kumpal ("fifteenth day meeting"), on the day of the fu11 moon, fifteen days
before Civarattiri. There, they reconfirm their decision to hold the festival, and decide on

the amount to be collected from each household. In the case of the 1989 festival, it is
reported that the total expenses were about Rs.3,600, and that each household paid Rs.30.'5
The rest of the cost was met by u4.tiyal (donations to the temple) during the festival. From
this day till the end of the festival, the ptica‑ri and ca‑mia‑.tis have to abstain from eating meat,

having sexual intercourse and taking meals in other people's houses. In this respect, I would

like to confirm the fo11owing point. Because the persons who directly contact with deities
have to be cuttam (pure), However, as discussed in Chapter 4, cuttam in this context is not a
hierarchical sense such as purity ofhigher castes but is an egalitarian sense ofpurity, that is,

a human side's preparation for meeting deities which everybody is equally required.
Therefbre, although Dumont points out "the contradiction of the priest of a meat‑eating god

abstaining from meat" [Dumont 1986: 380], it seems to me that this can be judged as an
inappropriate question from the viewpoint of "pollution" and "pollution‑sacredness", which
has been clarified in PartTwo,
(2) The first day

From the morning the god's ornaments and weapons etc.,i6 vv'hich are kept in the sacred
storeroom, are cleaned. The cleaned ornaments are taken to Karumatur to decorate the main

deity, and the sacred chest and other items are kept on a flat stone called ampalakkal
("assembly stone") in front of the sacred storeroom. In the aftemoon the sacred chest is
washed and decorated. Two kinds of garlands, marikko!untumalai (a tendril garland) and
mallikaipptimdlai (ajasmine‑flower garland), are placed on the chest. The Kecavan paca‑ri
along with, ifnecessary, someone to help him, arrives from Kottaiyur, at around 6 p.m.,i7 and

then the festival starts. The start is indicated by the ioud sound of the Harijan band.iS
TZfrarpa.t.tam (the lineage representative) gives the pacdri a new ve‑.t.ti (cloth). Wearing this
thepticari begins apdy'a‑ to the sacred chest as the god. After theptij'a‑, four cdmiaZtis fbrrn a

line, in the order of 1) Kottamantaikaruppacami, 2) Cilaikari, 3) Mayanticami and 4)
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Muttaityacami, to receive holy ash from the pticdri and a garland from the Tevar7]a.t,tam, and

they are also given particular items to carry.i9 Then they start to dance and soon each is
believed to become possessed by their own deity. The first ku‑ricollutal ("sign‑telling"), in

which problems or sufferings which people ask to be solved are answered by these possessed
ca‑ mia‑ .tis,

is held in the fbllowing order; Kottamantaikaruppacami, Mayanticami, and

Muttaiyacami (see [Moffatt 1979: 230‑1]), '
Just before the procession starts, kanikkoi (a voluntary money offering) is collected

from the Kecavan people and presented to the Conaikamatci lineage as a ptirvrkaccontam (a
hereditary affinal relation). The sacred chest is carried on the head ofthepu‑ca‑ri (actually his

grandson in the observed case), and the procession leaves for Karumatur. It stops fbra short

time in front of the Ekanatarcuvami temple and at the tir boundary near the tomb of their

ancestor Palanicamitevar.20 At the ar boundary Cilaicari's cdmia‑ .ti leaves the procession
because it is believed that the goddess, as a vit.tukkavat teyvam ("house‑protection deity"),

should not go beyond the village boundary. The procession proceeds through Cettikulam to
Kottaiyur, and finally reaches the Kottamantaikaruppacami temple at midnight. On the way
the sacred chest is put down on the mantai (a raised mound for a village gathering) of each

village and people worship there. The journey from Kinnimangalam to Karumatur can be
seen as the retroactive trip of their migration oftheir history.

The sacred chest is kept on the right side of the statue of Kottamantaikaruppacami. Not

only the Kecavan people and their relatives but also other people come to worship at the
temple through the night, because the temple is located on the way to the Kaluvanatarcami

(Siva) temple, where a huge crowd gathers in the celebration of Maka‑civarattiri, This
indicates the dual character ofthe god Kottamantaikaruppacami, namely as a lineage god and
as andd god [Dumont 1986: 367, Inj] I].

(3) The second day
Befbre dawn (around 4 a.m.) the pRca‑ri, with a mask made of a banana leaves, conducts
a pdy'a‑ by offering talukais2' to the main deity Kottamantaikaruppacami, next to the guardian

deity Kottalakaruppu (Muttaiyacami), unshrined in front of the temple of the main deity.
After the poja', mutaumai (the idea of precedence) is practised, that is, tirttam (sacred water),

piracdtam (a part of the offerings like ponkal, banana and coconut) and holy ash are
distributed in the fo11owing order: 1) ptica‑ri, 2) ca‑mia‑tis, 3) the Kurumpattevar lineage,

4) the Matayanai lineage, 5) the Kecavan lineage, 6) the Kakkuviran lineage, 7) the
Cinnautaiyan lineage, and 8) the Parucapuli lineage. This order clearly reflects the
traditional social system of the Karumatur area, namely, of the original Kallar nad, as

Dumont clarifies. According to Durnont, the former three lineages are supported by the
latter three lineages [Dumont 1986: 175]. After the pdy'a‑, the pacari begins to accept
offerings from general visitors to the temple. In particular, the Kecavan lineage people, any
camia‑ ;is and people who makes vows are given garlands.

Around 8 a,m. a second simplified pop'a' in which only bananas, coconuts, cocojuice,
betel and arecanut are offered is held. After this, ku‑ricollutal is practised by three camia‑.tis

(Kottamantaikaruppacami, Mayanticami, and Muttaiyacami) standing in a line in front ofthe
main temple.22 Most people consult the cnmia‑ ii ofthe deity, Kottamantaikaruppacami.
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(4) The third day
The thirdpdy'a‑ is carried out at around 4 a.m. The highlight of the third day is the blood
sacrifice. For this, the 71evarpa.t.tam's wife brings a pohkal vessel and a bundle of firewood

from Kinnimangalam to Karumatur. She is fbllowed by Kecavan people carrying a goat, and

women who also want to make poitkols. As soon as they reach the temple, they begin to
prepare the pohkals.23 At about 1 1 a.m., the pu‑cdri starts apill'a‑ to the main deity, and he

then shifts to the Kottalakaruppu temple and does a pill'a‑ to the guardian deity. There the
blood sacrifice is conducted. The pticari pours the water used to wash the rice for the pohkal

onto the goat's head and body, and puts holy ash on its forehead. Ifthe goat shakes its body
(kulukkutal), this action is regarded as a sign that the god (Brahma) has come into its head

and accepted the conducting of the sacrifice. A Conaikamatci person, the Kecavan's affine

(parvikaccontam), cuts the goat's head off and further cuts off its right leg. The head
holding the leg in its month, which is called Virumd kapala ("Brahma sku11"), is put in front

of Kottalakaruppu, and kopalcrpticai ("skul17piija‑") is conducted by the paca‑ri. The
piraca‑tam (an offering withdrawn) is distributed as mutallmai in the same order as the case
ofthe firstpilj'a‑. This final ceremony at Karumatur is then over, and people prepare to retum

to Kinnimangalam.:'4 They go back along the same routes by which they came. Reaching
Kinnimangalam, the procession stops at the Pattattaraciyanman temple, where the Kecavan
ptica‑ri gets holy ash from the Kauntarpaca‑ri ofthe goddess. When the sacred chest passes

the Paraiyars' colony, the Paraiyars gather and worship the Kecavan gods by blowing
kulavai (auspicious sounds) and by offering garlands and kopikkai (a money offering). The
TZivar gives holy ash to these Paraiyar worshippers. After a brief stop at the Ekanatarcami

temple to receive a garland from the Ekanatarcami pacari, the Caste Hindus (the ar people)

also gather and worship the Kecavan gods near the Muttalamman temple. The Catayi people
give garlands and money when the procession passes by the Catayi temple. Finally, the

sacred chest and other items are put on the ampalaikkal. Then the last ptl7'a‑, called
ma‑rupacai ("re‑pu‑.ia‑"), is held at this auspicious time by offering three bunches ofbananas

and three coconuts etc. The order of mutaumai in this case is this: 1) pu‑cnri, 2) fbur
cdimia‑ .tis,

3) two tevars (the Kamanan and the Kecavan), 4) V,A.O, (traditionally, karptam

and nat.taumai), 5) the Conaikamatci lineage, 6) the Catayi lineage, 7) the Panniayan lineage,
8) the Cuntaravalliyaihman lineage, 9) the Kattapinnai lineage, 10) the Acaris, 1 1) to‑.t.ti and

ma.taiyall ,12) the Four‑lineages of the Paraiyars (Ndrpahka‑li), and 13) others. This order

of mutanmai shows clearly the carefu1 consideration given firstly, to the village power
structure, 1)‑J4) and 10)e‑12); secondly, top the affinal lineages, 5)‑‑8)l and, thirdly, to
agnatic relations (mu‑raikkupahkdli), 9).

After everything is put back into the storeroom, the pticari and the ca‑mia‑.tis are served

non‑vegetarian meals in the 7?va‑r's house. This makes the end of their temporary pure state
(cuttam). The a.timaiharar (house servants) and the Paraiyar musicians are also served meals

in the yard of the other Kecavan house. After the meal, only the Kecavan people gather in
front ofthe storeroom and share the remaining bananas. At this time, one or two bananas are

given to women who left the Kecavan through marriage.
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Lineage Cults of the Paraiyars
The Kinnimangalam Paraiyar community mainly consists of the Nii!pankali (Four
Pankalis), who occupy the central position in the community, and the Tankalan lineage,
deemed as the socially marginal.25 It is notable that the Nlirpahhali themselves are structured

by the complementarity between the first settlers, the Kartananati‑Cinnananti lineages, and
their affines, the Mataiyan lineages and the Urkalan lineage. Attention will be paid to this
community structure, which reflects their history of migration, in the fo11owing comparative
discussion.

The Kartananti=Cinnananti lineages
Although today the Kartananti and the Cinnananti are regarded as independent lineages,
they still worship common lineage deities andjointly celebrate the lineage festival. In this
sense, they can be regarded as vakaiya‑ra‑s ("lineages"), but in so fai; as they worship the same
god they retain the character of varicu (sub‑lineages).26

Lineage deities
It is believed that the common ancestor of both lineages originally lived in Uruvaui,
near Sivaganga, 30 km east of Madurai city, but they were forced to leave Uruvatti in the
socially chaotic period calledpapmive.t.tuka‑lam. When they left Uruvatti, they took aputimapt

(a handful of earth) from the lineage temple where the goddesses Periyanatcci and
Ariyan5tcci, who are deified sisters, were enshrined as the main deities.2' The present
lineage temple, located in Pa‑raiya vitu (cluster II), was set up after placing the putima4 on
the site. As shown in Figure 9.2, the main deities are said to be in the small temple building

where there is no image other than the sacred chest, made of palm‑leaf (blaiipe.t.ti),28 and
other subordinate deities are symbolized by the stones installed in front of the temple. They
also claim that there are 21 lineage deities, though they can identify only 12 deities, as shown

in Table 9.1. This table shows the character of each deity (cuttamuka teyvain or tu.tiya‑gea
teyvam), and the lineage to which each deity's ca‑miati belongs (Kartananti or Cinnananti).
According to it, six camian.tis are chosen from the Kartananti, whereas five camia‑.tis belong
to the Cinnanati.29 Since the ptica‑ri i's from the Cinnananti, the 12 ritual roles are after all

divided equally among the two lineages. It is clear that they consciously pay attention to the

balance between the two lineages.
The lineage festival is held in Pahkmpi (March‑April), one month after Ma‑ci (February‑
March) when the caste Hindus' lineage festivals should be conducted. Their last festival was

held eight years ago. Since then they have failed to hold a lineage festival. According to

them, this is mainly because of the dispute between the Kartananti and the Cinnananti
concerning the right of one house plot, rather than fbr economic reasons. However, it seems
to me that the financial aspect is also significant, I estimate the total amount needed to cover

the festival's expenses is about Rs.2,500. Members of the Kartananti and Cinnananti
lineages at first claimed that their last festival cost nearly Rs.10,OOO, and that at least
Rs.5,OOO is now necessary fbr conducting this festival.30 Even if it only cost about Rs.2,500

and the donations during the festival covered one third of the total costs, each household
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karakam only during a festival
Ariyanatcci during a festival
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Periyanatcci during a festiyal
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blindfold during an animal sacrifice

5.

Virapattiracuvami (orPeriyakaruppacuvami)

6.

Periyakaruppacuvami (orMuttulckaruppacuvarni)
Muttukkaruppacuvami (or Conaicuvami)
Cankilikaruppacuvami (or Cankilikaruppacuvami)
Cinnakaruppacuvami (orCinnakaruppacuvami)

7.
8.
9,
10,

Conaicuvami (or none)

IL

place for offering a light

12.

bell

13.

place for an animal sacrifice

14.

hearth for cooking a ponkal

Figure 9.2

Temple ofthe Kartananti=Cinnananti lineages

Table 9.1

12 deities out ef21 lineage deities of
the Kartananti=Cinnananti lineages

Deity's name

Sex (FIM)

Cff

Periyanatcci

F
F

C

M
M
M
M
M
M

T

Ariyanatcci

Periyakaruppacuvami
Virapattiracuvami

Mayanticuvami
Muttultkaruppacuvami
Conaicuvarni

Cinnakkaruppacuvami
Rakl[acciyamman
Pattacuvami
Latatannacicuvami
Cankilicuvami

×13

oD

4

2.

12

8

F

M
M
M

Note C:cuttamt{ka te.vvam, T: tuii)]aua teyvam

Lineage of ca'mia‑ .ti

T

Cinnananti
Cinnananti
Kartananti
Kartananti
Ciimananti
Kartananti
Kartananti

T

Cinnananti

C
C
C
T

T
T

C
T

Cinnananti
Kartananti
Kartananti

Sex ofcamia‑ti

F
F

M
M
M
M
M
M
M
M
M
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Plate 181

Lineage temple of the Kartananti=Cinnananti lineages
in Cluster II in 1987

Plate 182

Lineage temple ofthe Kartananti=Cinnananti lineages in 1996
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would have to pay about Rs.40, since the expenses are shared by about 44 households. The
amount is not very large, but not small fbr the ordinary Paraiyar household which has to
manage on a cash income of about Rs.200‑3001month. It is said that the dispute between the
two lineages is so serious that they are about to split into completely separate lineages, each
conducting its own festival.

Lineagefostivat
I had no opportunity to observe any lineage festival of the Paraiyars because no
festival was held during the period of my fieldwork, from 1985 to 1989. Therefbre, I
reconstruct the process of the festival from the data of several Paraiyar infbrmants of both
Kartananti=Cinnananti lineages.

Two weeks before the festival, the lineage members gather in front of their lineage
temple and formally fix the date of the festival and its budget. After fixing the date, they

move to the Urkl<aval temple, one of the village temples in order to obtain the god's
permission.3i Interestingly, it is said that the role ofobtaining perrnission must be carried out

by their affinal relations, i.e. by members ofthe Mataiyan and ofthe Urkalan lineages. After
this, ptica‑ris and ca'mia‑.tis start to fo11ow a disciplined life, in which they take a bath

everyday and eat neither non‑vegetarian food nor meals provided by others, so as to acquire
the pure (cuttam) body and mind believed to be necessary fbr the festival.
(1) The first day

The festival starts in the evening (around 5 p.m.). The sacred chest (camipe.t.ti) of
Periyanatcci‑Ariyanatcci is brought to the eastern tank, where it is washed and decorated.
The lineage priest Cptica‑ri) and the possessed dancers (camia‑.tis) take a bath and wear new

clothes. Then they form a procession, accompanied by drumming,32 to Sikkanpatti in order
to receive the karakam (a decorated pot fu11 of water), which is a potter has been asked to
make, and which represents their main goddesses. The priest carries it on his head, through
the back way, and it is installed in the temple, flour lamps (mdvilakku) are dedicated to the

main goddesses by women. The priest, who puts on a mask of banana leaves, conducts a
pdy'a‑ by praying 21 times for the 21 lineage deities. After this, ku‑ricoltutal C̀sign‑telling") is

performed.
(2) The second day
On the morning of the second day, the priest's wife cooks a pohkal, At around ten a.m.,
the priest conducts a poja‑ by offering the pohkal in advance of the animal sacrifice. New
cloths, garlands, donations called pa‑takahikkai etc. are presented to the Kavuntar priest of

the Urkkaval temple. The prestations again show the special connection between their main
deities and the god Urkkaval. Though the procedure of the animal sacrifice is the same as
that in the Kallar's case, the decisive difiference lies in the fact that the role of cutting off the

head of the goat is not undertaken by an affinal relation, but by two Ziva'"rs (a Kecavan

person and a Kamanan person), who are invited as honoured guests. However, the strong
connection with affines is emphasized in different ways. For examples, the music during the
sacrifice is played by the Mataiyan people and a possessed dancer of the Cinnacami lineage
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is again canied by a Mataiyan person in this scene. The main deities, as cuttamuka teyvam,

are hidden by a curtain during the blood sacrifice. The order of mutaumai (the idea of
precedence) after the sacrifice is as fbllows: 1) the Kartananti=Cinnananti lineage, 2) the
Tankalan lineage, 3) the Matayan lineage and 4) the Utkalan Iineage. It is noteworthy that a
higher priority is given to the Tankalan rather than to their afTlnes, and this seems to reflect

their diplomatic judgement on the balance of power within the Paraiyar community.33 At
around 8 p.m. only the possessed dancers gather in front of the temple, and a special pdy'a‑ is

then conducted to the guardian deities by sacrificing a hen and offering a bottle of arrack
(300 ml). After thepdy'a‑, they have a feast, consuming their offerings. With this ceremonial
feast, the festival is substantially over.

(3) The third day

In the morning the final ceremony is conducted. The priest brings the karakam to the
tank and throws it into the water. The priest and the possessed dancers soon bath three times

and then return home.
Lastly, it should be emphasized that the centrality of the Kartananti=Cinnananti lineage

within the Paraiyar community is refiected in the contents of their lineage festival. Their

lineage festival appears as a festival of the whole Paraiyar community, as if the
Muttalamman festival is the main village festival of Kinnimangalam.3" In contrast, they point

out the peripherality of the Tankalan lineage. For example, according to them, two TZ;vars
have the urimai (right and duty) of killing the goat in the lineage festivals of Aliirpanka.li, but

this is not the case in those of the Tankalan lineage, although this claim is denied by
Tankalan people.

The Mataiyan lineage
It is said that the Mataiyan lineage was invited to this village by the Kartananti=

Cinnananti people.]5 The Mataiyan lineage was treated as an affine and was given three
rights by the Iatter people. These rights are 1) the position of ma.taiyall (caretaker of the
sluice of the village tank), 2) the management of the Mataikaruppucami temple, and 3) a half

of mauiyam (lands given to village servants). The Mataiyan people also worship 21 deities,

among whom Meyyanarnurtti is the main god, but it is notable that they attach importance
not only to the 21 deities, but also to the goddess Marattiyamman in their lineage festival.

The main scene of the festival consists of processions of two sacred chests, i.e. the
procession of the Meyyanamurtti's chest from Sameyanarur near the Vaigai river where the
priest stays36 and that of the Marattiyamman's from Katalanpur, east of Madurai city. It is

believed that the goddess Marattiyamman is a deified Kallar woman who fe11 in love with
one ofthe ancestors ofthe Mataiyan lineage and committed suicide. This case is regarded as
the worst possible combination for a relationship, and is never allowed by the Kallars (see
Chapter 6). It is believed that though her Mataiyan lover was killed by her brothers, other

ancestors of the Mataiyan lineage escaped from being massacred thanks to her advance
notice. Since then, they have worshipped her as a goddess. It is noteworthy that their

connection with the Kallars is emphasized by the Marattiyamman worship found in the
lineage festival.37 Nonetheless, they have failed to conduct a festival fbr the past seven years.
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The Urkalan lineage
It is believed that the ancestors of the Urkalan lineage were forced to leave Ariyapatti

during the time ofpataivet.tuhalam. According to legend, a Kamanan person met a Urkalan
boy who had lost his parents, and invited him to this village. He was introduced to the

Muslim Jamindar and was engaged in servant work at the Jamindar's house. As already
described in Chapter 3, this Urkalan boy played a key role in the Kamanan undertaking of

killing the Muslim Jaminder. The Kamanan people told the boy that they would grant his
wish. The boy requested them 1) to give him a position as a village servant, 2) to give him
the right to obtain a bride from the Kartananti=Cinnananti lineages, and 3) to give him the
right of getting the thigh of the right fbreleg of slaughtered cattle. The Kamanan people
asked the Kartananti=Cinnananti people to fu1fi11 these requests, and they did so. When the

boy had a wife and a baby, the Kartananti=Cinnananti people felt sympathy fbr the family
because they had no god to worship, and gave the god Urkalan (Urkavalcarni) to him. Then,
the family started to worship the 21 deities, including the main god Urkalan. However, it
should be noted that they worship not only 21 lineage deities but also the goddess Cilaikari,3U

who is equated with Marattiyamman fbr the Mataiyan people.

The strong connection between the Kamanan lineage and the Urkalan lineage, which
has been explained by this legend, still holds today. The Urkalan people erlj̀oy special
privileges3" in the Kamanan lineage festival, while, in turn, the Kamanan people are regarded

as the most important guests in the lineage festival of the Urkalan. The Urkalan lineage
festival has not been conducted for ten years fbr financial reasons.

The knkalan lineage
Cutakl(uti, a village near Melur, is the Tankalan's home village. According to legend,
their ancestors moyed to Kutiraikuti, where they were engaged in breeding the buffaloes of

the Kallars and of the Konars. The "great‑grandfather" (nearly equalto ancestor) of the
present generation had two sons, Periyamuttukumaran and Cinnamuttukumaran, who are the
originators of the present two vnricus. It is said that the great‑grandfather was, by chance,

involved in an affair, in which he murdered a king in order to help a Kallar thieL
Veriyatevar. Thus he and his family decided to leave Kuritaikuti fbr Patti, which was
Veriyatevar's village, at Veriyatevar's invitation.̀e On the way to Patti, however, the great‑

grandfather's family decided to settle down in Kinnimangalam, due to the villagers' good
treatment of them. After several years, he happened to again see Veriyatevar in the bull‑

baiting festival (Erutukatt,u) held at Koklculam. Veriyatevar again invited the great‑
grandfather to live in his village, Paui, but the great‑grandfather explained that he lived

comfbrtably in Kinnimangalam and did not want to move. Veriyatevar understood the
situation. In orderto guarantee the more stable position of the great‑grandfather's family, he

contacted Two Tevars and Four Pankalis in Kinnimangalam and asked them not to threaten
the family in any circumstances, and to give mutaumai to them during their festival. The
position of tankaldu was also set up and given as a sort of na4‑rikka.tall ("thanksgiving
prestation") to the great‑grandfather by Veriyatevar. The role of tahkala‑u is to be a witness

to various occasions in the Paraiyar community such as engagements, and divorces.
Though their main lineage god is Muttaiyacuvani, their special preference for the God
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Murugan can be noted.̀i For example, this is indicated by the fact that most of the male

members of the Tankalan lineage have Murugan's names, like Palani, Arumugan, and Vel.

Therefore, the ptig'a‑ to Murugan, which is conducted during the annual festival of
Tirupparankunram in Pahkuui, is regularly practiced by them.
Befbre describing the festival itsel￡ it is necessary to mention the discord between two

varicus, i.e. Perityamuttukumaran vdricu (the first) and Cinnamuttukumaran vdricu (the
second), which has continued since 1961, when the last lineage festival canied out with

the cooperation of both varicus was held. The strife is said to have originated over
dissatisfaction with the distribution of rights and positions between the two varic"s,̀2 making
it impossible to have a united festival. In 1965, they started to hold their lineage festivals

separately, Their separate festivals have not been held since 1982, mainly, according to
them, for economic reasons. After the split, both varicus selected their own pacari (priest)
and ca‑mia‑ .tis (possessed dancers), and each used different temples for their festivals. The

first varicu uses a storeroom for keeping the sacred chest as their temple; whereas the second

varicu occupies the Muttaiya temple in Pottampati, about 20 km west of Kinnimangalam.
The lineage festival I describe here is, however, that held befbre the split occurred, because

the complete form of lineage festival tells more clearly what the Tankalan people expect
from these festive activities.

The sacred chest leaves the storeroom fbr Pottampatti at around 7 a.m. On the way, the
procession must call at Siltkampatti because there they show their respect to Peyatevar who

donated the land at Pottampatti for the building of the Muttaiya temple. In the early
afternoon, the poja‑ to Muttaiyacuvami and other lineage deities is conducted, and then
mutaumai is given. In the night, possessed dancers do ku‑ricollutat. A goat sacrifice, as the
climax of the festival, is performed in the early afternoon of the second day. Cutting off the

victim's head is fbllowed by kapalapacai and mutaumai, After the sacrifice, the sacred chest

is brought back to Kinnimangalam.
The above brief sketch of the festival is made up by pointing out several differences
between the Tankalan lineage and the IVIilpaitkali (Four Pankalis). Firstly, the festival month

of the Tankalan lineage is Vtiikaci (May‑June), which differs from the festival month of the

IViirpahkdli, Pahkuei (March‑Apri1). Secondly, the Tankalan people claim that the period
prior to the festival when the priest and possessed dancers must observe a disciplined life is a

month, which is twice as long as the purification period commonly practiced not only bythe
Nliirpahkali but also by the Kallars. Thirdly, the Tankalan festival is characterized by a

round trip between Kinnimangalam (the inside temple: the storeroom) and Pottampatti (the
outside temple). In this sense, their festival is similar to that ofthe Kallars rather that ofthe

NtilpahhaJi, in which only one temple is used. Fourthly, a god or goddess specially
worshipped, apart from 21 lineage deities, is often fbund. In the case of the Tankalan, the
God Murugan is their favourite, whereas the iVtirpahkali people tend to prefer a goddess as a
deified woman. There is a contrast between the forrner and the latter, that is, make ka.tavuJ

vs female teyvam.

As has been noted, though the IVtilpahkdli people deny the attendance of the Two
Tevars at the Tanaklan festival, the Tankalan people insist that those who should be invited

to their lineage festival are as fbllows: the Two Tevars; a descendant of Veriyatevar; four
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representatives of the IVdrpahkdli; and a person of the Manakuli lineage, as an important
affine. According to them, the Two Tevars play the role ofcutting off the head ofthe victim
in the blood sacrifice.

Conclusion: The Paraiyars' Strategies concerning Lineage Cults
The fo11owing points have been made clear through the comparison of the cases of the
dominant castes (the Pillais and the Kallars) and those ofthe dominated caste (the Paraiyars),

and, furthermore, through the comparison of the lineages ofthe Paraiyar community.

Lineage cults arid "pollution" ideology
Both the Kallars and the Paraiyars share a common basis, called "the popular cultural
tendency" in my sense, on which their lineage cults are practised. This means that both the

Kallars and the Paraiyars, as the actors performing the lineage cults, arecommonly
"interpellated" by "pollution" ideology, which is the primary ideology of "the popular
cultural tendency".

It is now made clear that the structure of the festival process and its ideology are
basically shared by the Kallars and the Paraiyars. Though the characteristics ofthe "popular"
cultuTal tendency have already been highlighted in the discussion on the cults of the village

deities (Chapter 5), they can be confirmed again here. That is, the lineage cult basically
attaches importance to the fo11owing key traits: i) a blood sacrifice, ii) an afliinal relationship
(cross‑relatives), iii) teyvam and a goddess. Firstty, a blood sacrifice is indispensable for the

lineage festivals both ofthe Kallars and ofthe Paraiyars, even though the main deity is said
not to accept blood sacrifice. This means that the main deity and the other guardian deities

are deemed as fbrming one whole system, as was clarified in my discussion on the structure
of the village deities as well.̀3 In sum, the relationship between the main deity and the
guardian deities should not be interpreted as the dualism of "purity‑impurity", but as the

dynamism from "generation (creation)" to C̀conservation (maintenance)". That is, the
ambiguous sacred power which is "generated" by the blood sacrifice, which is officially
dedicated to the guardian deities (as tugiya‑na teyvan), is controlled and "maintained" by the

main deities (as cuttamuka teyvam)." Secondly, the importance of affinal relationship with
cross relatives is evident in both the cases ofthe Kallars and the Paraiyars. The significant
role ofcutting off the head ofthe sacrificial victim is played by an affine in the case of the

Kallars. Although, in the case of the Paraiyars, the role is played by the Two Tevars, this
does not reduce the significance ofthe affinal relationship, because attention is always paid to

the attendance of the affines, and is particularly emphasized in the scene of muta.ij.mai. At
any rate, it is important here that cutting off the victim's head is not done by any lineage
insider but is conducted by outsiders related to the lineage.̀5 Thirdly, generally speaking,
their lineage deities are classified into the category ef teyvam rather than the category of

ka.tavul. This means that the relationship between lineage deities as teyvams and lineage
members is rather friendly and communicative.46 In other words, their faith in lineage deities
usually anticipates not only building their identities but also practical grace from the deities,

as is indicated by their migration stories. In this respect, though the main deity is not always
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a goddess, a goddess, who is usually a deified woman after her sacrificial death, like
Cilaikari, Ankalaisvari, or Marattiyamman, is certainly worshipped as one of the important
deities in the lineage festival, because such a goddess is a materialized form of "pollution"
ideology, which is familiar to the people.

Both the Kallars and the Paraiyars show their enthusiasm for the lineage festival which
is based on "pollution" ideology, as mentioned above. This is because the lineage festival,
which is held with the unity of the parallel relatives and with the cooperation of the cross
relatives, provides an opportunity for reconfirming their identify in the "ritual" setting.̀'
They can be seen to be reactivated through the transcendental religious experience ("l'ordre
intime" ) based on "pollution" ideology, in which death is united with life, and the

mythological world is fused with the present practical world. People are imagined as equal
in this transcendental sphere. Especially in lineage cults, this egalitarianism infront of gods

is further supported by horizontal segmentation, like lineages and sub‑lineages. Thus an
identity formed in this situation could be called the "ritually" egalitarian identity. This
statement is exemplified in practice especially by the conduct of the animal sacrifice, and by

the procession of the sacred chest symbolizing the retrospective trip. The blood sacrifice is

the ritual act directly symbolizing the unification of death and life, while the procession
through which historical incidents are traced provides the lineage members an opportunity of
participating in their mythological world, where they not only confirm their roots, but also

have their faith in their lineage deities aroused. This suggests that kinship and cosmology
are strongly linked (c￡ [Barnard and Good 1984: 154‑6]).
The strong connection between the horizontal unity of kinship and "pollution" ideology
(logic of sacrifice) is found in the practice of the lineage festival. It is, therefore, claimed
that the life‑world of the villagers living under the caste institution has not only a logic of

separation exemplified by caste hierarchy but also a logic of unity exemplified by the
horizontal kinship relationship. It is also usefu1 here to recall the broad range of original
meaning of the word j'a‑ti which includes kinship groups like a lineage or a cluster of lineages

[Quigley 1993: 4‑8].

Reproduction of the hierarchical social order
The above mentioned reconfirmatiori of identity in the "ritual" setting, or in a religious

context, is necessarily associated with the social order of hierarchy and interdependence, as

most explicitly shown by the custom ofmutaumai. The hierarchical gap between the Kallars
and the Paraiyars is not only directly indicated by mutagemai, but is also more clearly
revealed by a systematic comparison ofboth their festivals, as is shown below.
(1) The Kallars ask their affines to cut off the head of the goat in their sacrifice, whereas the

Paraiyars give this important role to the Two Tevars. The Two Tevars are invited as guests
to the Paraiyars' festival, but, in contrast, the Paraiyars attend the Kallars' festival as
servants, like musicians.
(2) The blood sacrifice is conducted on the third day among the Kallars, whereas it is held on
the second day in the case ofthe Paraiyars, because the latter's festival lasts only two days.

(3) The Paraiyars cannot conduct their lineage festival in Mdci, when the Kallars conduct
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their lineage festivals. One month later, in Panku4i, the Altirpaitkdli celebrate their
festivals, and the Tankalan hold it in Vaikdci, three months after Mdci.

(4) Generally speaking, the Kallar lineages hold their lineage festivals more frequently than
the Paraiyar lineages do.
(5) With the exception of the Tankalan befbre the split occurred, the Nkirpahka‑l, i have only

one temple. This contrasts with the Kallars' case, in which two temples are used.
(6) The lineage festival of the Kallars is open to the village community as a whole, because
they are the dominant caste, whereas the Paraiyars' festival is basically closed within their

commumty.
The above six points show that, firstly, both the Kallars and the Paraiyars share the
same structure of festivity and its ideology and secondly on a shared base the Paraiyars,
especially the Nlilpahka‑l.i, practice an incomplete fbrm of the Kallars' type of lineage
festival. Therefore, against the Paraiyars' will, their practices of lineage festival result in

exposing the existing hierarchical order in which they are placed at the bottom. At worst,
those practices, rather unwittingly, contribute to their acceptance of the conventional social

order. This is the very ideological efTect of non‑discursive ̀Lritual practice" (see Note 47)

or "rule‑governed customary behaviour". What is pointed out in the previous section is
the ritual effect concerning kinship order, whereas what is argued here is the ritual
effect concerning caste hierarchical order. Nonetheless, it should be noted that the caste
hierarchical order here is the Kallar dominated one, so that the hierarchy legitimized by ritual

is that defined mainly by politico‑economic power within which "pure‑impure" ideology is
instrumentally utilized.

At any rate, why do the dominated Paraiyars keenly conduct such a ritual activity which
tends to support or reproduce the hierarchical system suppressing them? Moffatt's answer of
"true believer" is not valid. In this connection, Bloch's argumenton women's position in the

circumcision ceremony of Merina society is suggestive [Bloch 1986: 173‑4]. That is, the

participationlcontribution of women to the circumcision ceremony, even though they are
humiliated as the lower positioned people in the ceremony, leads to eng̀oying the "victory" of

the ceremony and sharing its fruits. Ifthe women are replaced by the Paraiyars, Bloch's way
ofinterpretation would bc usefu1 for answering the abovc question. As well as the case of

the women, there is noother way for Paraiyars except to fo11ow the conventional order in
order to complete the festival and eajoy its fruits. Their first priority Iies in getting their
lineage deities' grace and in order to do that they instrumentally strategically accept or adopt

the elements of village hierarchical order, such as the invitation of Two Tevars. In other

words, Tevars are invited not because that they are respectable and ritually higher but
because their attendance authorizes the festival and makes it grander.̀g Despite such a
rationalization of the dominated Paraiyars, however, there is no change in that their strategic
practices still have a double‑edged connotation. By utilizing, even ifthey consciously did so,

the socially higher person or element they would appear to ingratjate themselves with the
dominant people or ideology. In sum, (1) the Paraiyars' keen concerns fbr the religious fruits

and (2) their instrumental usage of the hegemony holders make the Paraiyars remain within
the social space encapsulated by the ruling hierarchical order.
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Differentiation as a strategy for selfiassertion
Though I have dealt with the Paraiyars inclusively, it is very important to focus on the
subtle differences between the lineage festivals of the ,Mirpahkali, as the central lineage, and

that of the Tankalan, as the peripheral lineage, when we consider the dynamic fbrmation of
the "subject" ofthe Paraiyars. Compared with the IVii!pahkali, the Tankalan people are more
conscious of their identity formation and their attitude seems to predict the Aldrpahkali
future. The Harljans today are not confined to the village, but live in the broader social space

beyond the village social order. In this sense, the Tankalan people are top‑runners in so far
as K hamlet is concerned. Paying attention to the difference, therefore, leads to a discussion

of"rule‑examining selfireflexive behaviour" among the Harljans.

It is obvious that these differences come from the Tankalans' ambivalent social
position, in which they eojoy their independence but at the same time have alienated feelings
due to their social setting, being less involved in the village structure.

Though the principal structure of the festival is shared by the Paraiyars, the difTerence
derives from the given social positions which are reflected in the details of the festival.̀" (1)

The Tankalan lineage has a lineage festival in Vdikaci; whereas the IVIillpahkdli have it in
Pankulli. The Kallar persons (Two Tevars) participate in the festival of the Nt21zpahka:li and
play the important role ofcutting off the head of the goat, but it is said that there is no Kallar

participant in the Tankalan festival, though the Tankalan deny this. (2) The Tankalans'
festival (before the split) was held between two temples, inside and outside, as is that of the

Kallars; the IVdrpahkali have only one temple, which is built inside the colony. (3) Only the

Tankalan lineage claims a one month purification period befbre the festival, which is twice
the period the Kallars and the Narpahka‑.li people observe. (4) It should be mentioned that the

Tankalan people are devout worshippers of the God Murugan, apart from their lineage cult.
The point lies in their enthusiasm for this ka.tavul, as compared with the NZilpankdili, who are
satisfied with the cult ofa goddess as a teyvam. (5) The Tankalans' festival makes clear their
special connection with the outside Kallars living in other villages, who helped establish their
social position in Kinnimangalarn. In this sense, they contrast with the Nlicpahkalli, who are

deeply involved in the power of inside or village Kallars. This comparison evidently shows
the reflections of the Tankalan's social peripheral position and, as its reaction, their self:‑

assertion by means of "over‑assimilation" and "differentiation by citation from outside the
village sphere".50 Since there is no difference in terms of everyday life style or ideological

settings between the Tankalan and the IVIiitpahkdli, these differences are mainly caused by
their feelings as "marginally men". These differences, wittingly manipulated, clearly aim at
resisting the IVtitzpahkali and at the same time, probably, the village Kallars. Although, fbr

instance, as is indicated by their claim concerning Kallar guests, the Tankalan sometimes

show a desire to be involved in the village conventional system, it seems that such an
expression ofdesire is rather reinforced by their rivalry feelings to the AJIiitpahkali. This sort

ofreaction among the Tankalan results in their "diffbrentiation of over‑assimilation", such as

a strong connection with an outside influential Kallar, Murugan worship, a long purification
period etc. In this sense, differentiation and assimilation are not separable but are deemed as
different facets oftheir strategic selfiassertion.

The strategic selflassertion of the Tankalan associated with the citation ofcomponents
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from the broader social sphere beyond the village, in other words, the Tankalans'
decentripetal tendency against the centripetal power working in the village sphere doubtless
takes in advance the trend that the Nliicpahkali will definitely fbllow in the near future. It

is noted, however, that this level of decentripetal movement against the village system is

most probably again encapsulated by another urban‑centred dominant ideology which can
cover the much broader social sphere. This prevailing dominant ideology is grasped as a

combination of market‑oriented consumerism and new‑fashioned and popularized
Brahnanical culture, both of which have been developed since British colonization and are

more and more deeply permeated in the society these days, Icall this complex ideology
"contemporary popular Brahmanical culture". The main conveyor of this ideology today
are, needless to say, people caught by the middle class syndrome, It is extremely difficult
for anybody to escape from this new hierarchical ideology, so to speak, the modified "pure‑
impure" ideology whose appearance is not a religious ideology but a taste fbr high culture,

In the light of the above framework, therefbre, the strategy of the Tankalan fbund in the
practice oftheir lineage festival is regarded as a challenge to the conventional village system

by using some elements of "contemporary popular Brahmanical culture". There is an irony
here that the attempt to disregard the immediate village caste hierarchy rather supports the
modified "pure‑impure" ideology circulating in wider societies. It is of course possible still

to claim from the Tankalans' subjective viewpoint that "pollution" ideology is materialized
through the practice of the lineage festival anyhow, even though the twisted "pure‑impure"
ideology is instrumentally adopted. Anyhow, the Tankalans' deviation from the NiiEpahkdli
in the practice of the lineage festival provides an important example of the reflection of

"non‑ritual" knowledge, like socio‑economic conditions, upon "ritual" knowledge. In this
sense, it is at least true that the Tankalans' challenge breaks throughthe village level of
closed circle of "ritual communication" in which the IVIirpahha.ti are rather confined,5i even

though another new trap is waiting fbr their attempt, as mentioned above.

As a corollary of the above arguments, it is suggested that ideological difference
(what they actually believe) should not be confused with strategical difference (how
they behave), which is strongly determined by socio‑economic conditions. This claim is
exemplified by the contrasts between the Nlicpahkali and the Tankalan lineage, such as the
socially central vs. the socially peripheral (degraded), and the economically dependent vs.

the economically independent. The adoption of different cultural components per se does
not imply an actual ideological diflierence. This point is a fundamental criticism ofMoffatt,
but it also reveals the defect often found in disy'unction theories that the distinction between
the level ofideology and the level of strategy is blurred.

It is now obvious that the analysis of ritual practices at a collective level is limited as a
methodology fbr disclosing social reality in its fu11 sense. In the next chapter, therefore, my
focus of discussion will shift to "non‑ritual" everyday practices (or politico‑economic aspect
ofpractices) and to individual‑centred practices,
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Notes
1. The concept ̀'perfbrmative", which is usually contrasted with "constative", is berrowed from
Austin's work on the speech act [Austin 1970: 233‑252]. Tambiah's work entitled "A Perfbrmative
Approach to Ritual" [Tambiah 1985: Ch. 4] is also usefu1.
2. The usage of the sacred and the secular here is basically derived from Bataille's dualistic concepts

"1'ordre intime" and "1'ordre reel" (see Chapter 1). This distinction also seems to correspond with
that of Tambiah, name]y, the sacred as an aspect of symbolic or iconic meaning and the secular as

that ofindexical meaning [Tambiah 1985].
3. Though kattam is a sub‑category of kOttiram, ku‑.t.tam rather corresponds to the vakai.yara‑ of the
Kallars in size. Their account ofkOttiram suggests the Sanskritized tendency ofthe Pillais.
4. The present generation of Pillai families can identify only five deities out of twenty‑one, namely,

Ankalaisvari, Virapattirar, Latacanyaci, Kamimarkai and Kavalkarakaruppu. The identification of
the dcities' names is not very important fbr them, but the number 21 itself holds a significant
connotation. Dumont explains that the number 21 itself is important fbr them because it has the

value of totality. Not only 21 but also 18, 24, or 108 holds the same connotation [Dumont
1986:166].
5. The legend ofPavayammal is as fbllows: Their ancestor, as the kar4am (a village accountant), lived
in the village Purikam, near Vettalam, North Arcot. One day, his daughter was combing her hair on

the upstairs veranda. The Nayaka king passed by and saw her. The king fe11 in love with her at
first sight. Her father, the kar4am, soon noticed the king's feelings and decided to leave the village

because he was afraid that the king would take his daughter to the palace (the Pillai family is
ritually higher than the Nayaka king). Though the kar4am's family left the village at night, the
soldiers ofthe king chased them by horse. The family reached a river bank, but they were worried
when they noticed that there was no way to cross the river. They soon noticed a small shrine of the

goddess Purayammal and a big Baniyan tree on the other side of the river. The kar4am prayed to

Puvayammal, "Please topple the Baniyan tree so as to make a bridge". Suddenly, what he asked
was realized, and they crossed the river safely. Again he asked the goddess, "Please raise the tree".

The tree stood as it was befbre, Thus, the family could escape firom the king's chase. The karpam

swore to the goddess that the eldest child of his descendents would always be named after the

goddess. Since then, the family, and its descendents have worshipped Puvayammal and have
observed their promise by naming their eldest sons Puvannanatam or Puvattapillai, and their eldest
daughters Puvayammal. This is a ceremonial name for them; the registered name is often different.
6. It is believed that unless the ritual is "properly" conducted, it will be harmfu1 to them. It is,
therefore, difficult to revive the lineage festival, since the detail of its procedures are obscure. The

father ofthe present head ofthe family once told his sons, "Ifthe Goddess appeared in a dream and
told you how to do the ceremony, we could have the festival again", but this has not yet occurred.

7. It is said that the Kamanan ancestors who migrated from Ariyapatti were asked to settle down in

Kinnimangalam by the Kecavan people. The Kamanan people agreed to the invitation on condition
that the Kecavan gave them house plots and fields for cultivation. Moreover, the Kamanan lineage
was atso given the privilege of receiving the mutallmai (the order of honour) next to kar4am and
na‑.t.ta‑omai in the village, Therefore, the order of mutallmai fbund today, numely the system of
"Two Tevars and Four Pankalis" was fixed at that time, The order is this: 1) hartzanz, 2) na.t,ta4mai,
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3) the Kamanan lineage, 4) the Kecavan lineage, 5) the Acaris, 6) tb.t.ti and ma.taiyaLt, and 7)
7Vlirpaitka.li (the Harijans).

8. The myth I heard is this: The place (mantai) where Kottamantaikaruppacami resides was originally

the fbrt of a notorious lord called Tanappamutali (who probably took over Nayakkar's rule
[Dumont 1986: 366‑67]. The people suffered a lot under the evil rule of the lord, and the God Siva,

of the Kaluvanatarcami temple, became angry and commanded the god Kruppacami, as the
incarnation of Visnu, to "go" and destroy the lord. Karuppacami went to the fort and killed the
lord, Karuppacami did not return, but remained there, because Siva told him only to "go:' and did

not command him to "go and come back". The local people asked Karuppacami to return to the
Kaluvanatarcami tcmple but he did not do so. When the Kecavan people entreated him by touching
his feet, he replied, "I will stay here and protect your lineage people." Since then, Karuppacami

began to be called Kottamantaikaruppacami, and become the main lineage deity ofthe Kecavan.
9. The fbllewing myth is held. After the Kecavan people settled down in Cettikulam, they went one
day to Karurnatur and worshipped the gods there. The Paricapuli people found them and got angry,

The Kecavan people soon returned to Cettiku]am in order to avoid an attack by the Paricapuli
people but, finally, they were cornered by the Paricapuri in Cettikulam. Fortunately, a man named
Mayanticami rushed to the scene to help them. Thanks to his help, the Kecavan narrowly escaped
to Kinnimangalam, but Mayanticami lost his life in the fight. In compensation for his sacrificial
death, the Kecavan people gave the Kattaiyan lineage their land in Cettikulam and the Ellappacami

temple, in which the beloved man was deified as the god Mayanticami. The Kecavan people also
began to worship Mayanticami as one oftheir lineage deities.

10. Such discord seems not to be settled completely even today. I realized this clearly when TG
suggested to me that I should stop asking about the history of Kottamantaikaruppacami during my
stay in Karumatur to observe the festival.

11. The pseudo‑Pahkagi relationship between the Kecavan lineage and the Acari family's descendants
has continued to the present time. They may provide for each other,

12. The Kamanan lineage especially holds active tu.tiydya te‑yvams. The Cinnacami (a god) is famous

for the fact that the deity's camia‑.ti drinks the blood of a sacrificed goat. Another god
Katyanikaruppu is said to be too violent to be controlled by the Kanamam pacari, so that they have
had to give up conducting apt‑ijd for the god,

13, In 1989, I heard that both the Kecavan and the Catayi lineages would conduct lineage festivals, but
only the Kecavan did so.

14, The death ofa mcmber of the lineage is also raised as a reason fbr the lineage festival being
suspended in 1989.
15, The dependence upon ue.ti.val is very high. The Kecavans' exceptional depcndence on u4ti.yal is

possible since their lineage temple has a public aspect as one of the nad (na.tu) temples of

Karumatur.
16, The god's weapons, belongjngs and ornaments etc. are these: muttukku.tai (a big umbrella), ittqrpu

ma4i (a waist bell), cilamp" (bangles), parivat.tam (a headband), Kitukituppai (a kind of musical
instmment), ariva‑.l (a hatchet),pirampu (a knife), karuhkalikkampu (a kind ofweapon), and several
facial ornaments such as puruvam (eyebrows), kagegeatakkam (eyes), mTcai (a moustache), rdmaze (a
forehead mark of the Visnavite) and ne‑r‑rikkirt‑.tam (a forehead decoration). Musical instruments
and weapons, particularly, have sesame oil applied to them.
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17. In the case I observed, since the pu‑cari was very old, his grandson carried the sacred chest to

Ktirumatur.
18. The band consisted of six Harijan musicians (4 dmmmers and 2 clarinetists) on the occasion I

observed. Two of them are Paraiyars of Kinnimangalam, namely, a member of the Kartananti
lineage and one ofthe Mataiyan lineage. The other two are from neighbouring villages,

19. Kottamantaikaruppacami's camia‑ii and Muttaiyacami's cdimia‑ Ii are given arival (a hatchet) and
karuhkalikkampu (a weapon); Cilaikari's ca‑'mia‑;i is given kilukituppai (a musical instrument) and

pa‑laikiri (coco‑palm flower); and Mayanticami's camia‑.ti is given pirampu (a knife). Besides
important guests, the agimaikarar of the Kecavan lineage and the Harljan musicians are given
garlands and sacred ashes as well. In this stage, I myselfwas also given both, as a special guest.

20. It is said that Pa]anicamitevar, who lived three generation ago, was an outstandingly influential

man. The memorial stone is put on his burial place, fbr which the tir boundary was especially
chosen. This burial style called camatiagi is adopted only fbr a man of high repute. There the
garland taken from the chest is put on the tomb. It seems strange that the Kallars, who do not
clearly recognize pitir (an ancestral soul), do worship their ancestor's tomb. In this sense, it is
important that he was buried at the village boundary, because this means that people understand the
ancestor in the this‑worldly spatial framework, rather than this being so‑callcd ancestor worship.

21. Around three a.m. the pu‑ca‑ri's wife begins to boil a sort of gram (tuvaraipayaru) and to cook a

pohkal. The taZukai includes pehkal, boiled gram, and marupageai (raw rice power mixed with
jaggery). Besides the ta(ukoi, ilanrr (tender coconut juice), koruiupu (sugarcane), vet‑rilai pa‑kku

(betel and arecanut) and bananas are also ofTered. Two talukais, five bunches of banana and five

coconuts are offered to the main god; whereas one taLuhai, two bunches of bananas and two
coconuts are offered to the guardian deity. After the piij'a‑, the fbrmer two ta!ukaias are taken by the

pacari and the Kottamantaikaruppacami's ca‑mia‑.ti respectively, and the latter tagukai is given to the

Muttaiyacami's camia‑.ti
22. The ptica‑ri put holy ash on each camia‑ ti and they are soon possessed by their respective deities.

They lapse into an unconscious state of trance called arul, which can be distinguished from
conscious possession (maru.l). A distressed person offers ve‑rr‑ilai pakku (betel and arecanut) to the
camia‑.ti and prostrates himself or herself Then it js believed that the cdmia‑.ti correctly diagnoses

his or herproblem, and makes suggestions about how to solve it. Lastly, apromise ofhelp is made
by the ca‑mia‑.ti. Moffatt provides an example of the dialogue between the camia'ti and the client

[Moffatt 1979i 238‑39],
23. The materials ofpohkal as fo11ows; paccarici (raw rice), pacunrpal (cow's milk), pacuney (cow's

butter), pacimparuppu (broken greengram), muntiriparumpu (cashews), e‑tam (cardamom), cukku
(ginger), kismipalam (raisins), ta‑vara e44ey (vegetable oil) and vallam (sugar).

24, The beheaded goat is taken back to Kinnimangalam, though only the head ofthe victim is given to
the ptica‑ri. The paca‑ri takes fbur garlands from the main god and puts one on himself and the other
three on the camia‑tis.

25, The Tankalans' marginal character is clearly indicated by the fact that they are not included in the

mutaumai order which is repeatedly expressed in the village temple festivals and in lineage
festivals.

26, The usual ramification of a lineage, namely, the change from varicu to vakai>Jara‑, is caused by an
increase in the members of a varicu, and the change is marked by an independent lineage festival.
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It seems that their casc being an exception is partly due to their small increase in population.

27. According to the legend, which lineage members apparently confirmed in Uruvatti fbur years ago,
Periyanatcci and Ariyanatcci were the sisters of the ancestor of the Kartananti=Cinnananti lineages.

One day a quarrel between their neighbours took place. Periyanatcci and Ariyanatcci arbitrated

between them, but the dispute was unsettled, and finalty they went to the panchayat court.
Periyanatcci and Ariyanatcci took the witness stand, but, since one party would not accept their
witness, the sisterscame to the end oftheirpatience and warned the opposing party. They said, "If
we told a lie, our lineage will disappear but if we were right, your lineage should cnd." Thcy also

commanded another party who accepted the witness, "Your lineage people should go out of the
village, but they should live within three miles ofit because you must attend the festival to worship

us." The Iineage ofthe opposing party soon vanished, and the people of the 8 lineages living within

3 miles of Uruvatti started to worship the deified sisters. It is noted that the goddesses were
originally enshrined not only as their lineage deities, but also as local deities.

28. In the chest, the fo11owing things are placed: mani (bell), tipardtauaitta.t.tu (lamp‑stand), cahku
(conch), ce‑kauti (a kind of gong), viptitikkopparai (pot of holy ash), pariva.t.tam (dresses of the
possessed dancers), and tu‑pakkdlam (increase‑vessel). The Olai:pe.t.ti is often renewed because it is

easily damaged. It contrasts with the strong wooden chest ofthe Kallars.
29. Though this seems to be a type oftraditional device for creating balance between two lineages, they
believe that the main deities, Periyanatti and Ariyanatti, definitely possess a Cinnananti persen,
whereas the head of the guardian deities, Periyakaruppacami, always possesses a Kartananti person.
It is interesting that the main deities are said to have come to the Cinnananti through the younger
brother's line, because this reflects the prevailing notion that the younger is superior to the elder (see

also Appendix B).
30. It seems to me that the amount Rs.2,500 sounds reasonable when it is compared with the cost of

the Kecavan case, Rs.3,600. The big disparity between what they claim verbally and what they
actually do is deemed as further evidence oftheir overconsciousness about their inferior position.

31. In those days the festivals of the Urkkavalcami temple and of the Kartananti=Cinnananti lineage
were held on the same day. One year, the start of their lineage festival was delayed, so that it was
believed that their lineage deities appeared in the Urltkavalcami temple. Since then, it is said that
they have to get permission from Urkl(avalcami for conducting their festiyal.

32. It is notable that the possessed dancer of the god Cinnacami rides on the shoulders of a Mataiyan
person in the procession. This provides an example of the contribution of their aflfinal lineage to
their festival.

33. As the Tankalan people claim, there is consensus among five lineages of the Paraiyar community
that the Tankalan also can receive mutazemai, but the order ofmutaemai is not always agreed upon

by them. The Mataiyan and the Urkalan people do not accept this order in which the Tankalan

come before them.
34. Interestingly, two points are commen to their lineage festival and the Muttalamman festival. Both
festivals are held in Pahkuui (March‑April); and in both cases the syrnbol of the main goddess(es),
i.e. a statue or a karakam, is prepared by a potter living in Sikkanpatti.

35. It is said that the Mataiyan ancestors are originally from the Sivaganga area. Though they
progressed after settling down in Vatavaranii,just west ofMadurai city, one varicu was picked on
by other varicus in their lineage festival. This va‑ricu, therefbre, decided to leave the village, and
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they happened to meet Kartananti=Cinnananti people on their migration. The present Mataiyan
lineage of Kinnimangalam consists of two va‑ricus, i.e. a first vnricu called Meiyan, and a second
varicu called Vettaiyan,
36. Because it is said that the main god, Meyyanamurtti, who dislikes dry areas, requested the Mataiyan
people to keep the sacred chest near the river.

37. Besides the lineage festival, the goddess Marattiyamman has an independence festiva] in A.ti (July‑

August).
38. The annual piija to the goddess Cilaikari is regularly conducted in A.ti (July‑August), even though
the lineage festival is not held.

39. The Urkalan people are given pariva.t.tam (a decorated headband) as a token of the right!duty of
atimaikdrar, garlands andpiraca‑tam (an offbring withdrawn) as mutallmai.
40. The legend is as fbllows. Veriyatevar committed theft in the palace of the local king. The king
himself chased the thief on horseback. The thief came across the great‑grandfather <GGF) resting

under a tree and asked him for help. GGF judged it was dharma to help him, since GGF did not
know that the man was a thieC and GGF hid him in a drove ofcattle, Soon after this, the king came

and asked GGF whether he had seen the thief GGF thought ifhe replied honestly, the thiefwould
be killed, and ifhe told a lie and the thiefwas fbund later, he himselfwould be killed. So, GGF
suddenly snatched a spear from the hands of the king and struck the king and the horse with the
spear. GGF urged the thief to return to his village, but the thief asked GGF to come to his village,

Patti, since GGF and his family could not live in Kutiraikuti any longer. The thieftold GGF, "Ask

someone where Vertyatevar's house is, when you reach my village". Sometime later, GGF and his
family left for Patti.

41. The migration story includes an episode which shows the specja] connection between Murugan and
the Tankalan people, On the way to Patti, the great‑grandfather (GGF) and his family stayed in the

Murugan temp]e ofTirupparankuntram. When GGF saw people urinating near the temple, he said
that the place was nasty. Hearing his words, the God Murugan became angry and made him blind
as a punishment. He regretted his words, and prayed to the God with all his might, and his sight
was restored. On the fo11owing day, they proceeded to Tanakkankulam. There he suddenly noticed
that he had forgotten his wal]et under a wheel ofthe festival cart. When he was at a loss, having

lost his money, the God Murugan appeared and told him, "Don't wor:ry. Your money will be
fbund". After doing a piig'a‑ to the God, he returned to Tirupparankunram and found his wallet as

the God had predicted.
42. Periyamuttukumaran (PMK) varicu has the right of receiving mutaumai on various occasions as the

representative of the Tankalan lineage, whereas the position of ta4ka.la'u belongs to the
Cinnamuttukumaran (CMK) va‑ricu. This is the traditionally approved distribution, Nonetheless,
the PMK va‑ricu began to claim that the role of taphala‑ge. should be carried out by the PMK. Of

course, the CMK rejected this claim. According to the CMK's explanation, the PMK make such a
demand because the PMK regard the role of ta4kala‑4 as being more remunerative than the right of
recelvlng mutallmal.
43. No members of the lineage can identify the names of 21 deities. This fact seems to be a strong
evidence for my claim that 21 deities should not be seen as separate deities but grasped as one

whole body.
44, From this point if view, I cannot accept Moffatt's statement that "As a group, the lineage gods are
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almost uniformly low in nature, ..." [Moffatt 1979: 229]. I do not believe that the villagers of
Kinnimangalam rank their lineage deities in the hierarchical ladder of the pantheon as is shown in
Figure 6‑1, provided by Moffatt [ibid.: 232]. This point has already been argued in Part One.

45. The afflnes, who are ambiguous between insiders and outsiders, seem to be very suitable fbr
conducting a liminal action of animal sacrifice, i.e., an introduction of death as an ultimate
"outside".
46. For example, the people can give or take a lineage deity to or from other lineages and they can
easily build a new temple using putimap taken from the former temple sitc, This reveals that the
deities not only require people's faith, but also are controlled by people's will.

47. I have learnt much from Bloch [Bloch 1986] in terms ofthe usage ofthe concept "ritual", That is, a
"ritua]" act is non‑discursive and, therefbre, there is little room for accepting everyday thought.

Furtherrnore, the irnportant "ideological" effect of a ̀'ritua]" is derived from its symbolic
devaluation ofthis life by introducing the still transcendent [Bloch 1986: 195] [Bloch 1989: 407],

48. This point is clarified by Paraiyar people legitimating social position by stressing their strong
connection (interdependence) with a particular Kallar lineage or person,

49. Though Bloch focuses on the stability of the ritual [Bloch 1989: 405], it is also possible and
important to throw light on the subtle differences found in the details of the ritual.

50. Being diflierent from the case of funeral ceremonies, the PMajs' practice of lineage festival, which

was stopped, cannot provide a model to be replicated by the ParaiyaTs. I guess that this is one of

the reasons why the Tankalanjump to the generally circulated knowledge ofHinduism.
51. Concepts of "ritual" and "non‑ritual" are used fbllowing Bloch's definitions, Bloch distinguishes

non‑discursive "ritual communication" from discursive "non‑ritual communication" fbund in the
knowledge of the everyday world [Bloch 1986: 182‑189]. The usage in the present context is this.
It is usually true that, though in their everyday thinking the Paraiyar people consciously reject
hicrarchical discrimination, their lincage festiyals, as "ritual communication", do not reflect this

practical knowledge of defiance. As Bloch also notes, ritual communication cannot be completely
separated from non‑ritual knowledge, like politico‑economic change, though we can recognize the
relatively unchangeability of rituals [Bloch 1989: 398, 406].

CHAPTER 10

THE POLITICS AROUND THE COOPERATIVE SOCIETY
An Individual‑based Strategy

Introduction
Departing from ritual analyses, this chapter is devoted to an investigation of the
politico‑economic behaviour of the village Paraiyars, particularly by dealing with the
ongoing problems which have emerged around the activities of the village cooperative
society of milk producers (hereafter, the milk society). In the course of investigation,
indMdual behaviour will be paid attention to.

There are three main reasons why I deal with the problems of the milk society. Firstly,
the activities of the milk society involve many village Paraiyars, so that a study of its

activities provides a good opportunity to comprehensively understandthe Paraiyars'
behaviour. The milk society was established originally at the suggestion of the village

Paraiyars and is now almost monopolized by them. The problems conceming the milk
society since its inception have thus involved 'most of the village Paraiyars. This problem‑

oriented investigation makes it possible to vividly observe the Paraiyars' fundamental
attitudes which sustain their everyday practices. Secondly, the difliculties of the milk society

not only concern the Paraiyars, but also directly involve part of the Kallar community, and
indirectly affect other members of the Caste Hindus. As a result, faction‑like groups cutting

across caste boundaries have been fbrmed. This study will provide a good chance to
examine the relationship between the Paraiyars and the Caste Hindus. The third reason is
that, since the milk seciety is one of the state governnient's schemes, an investigation of its
activities or problems will, to some extent, disclose the connection between village politics,
especially the politics of the Paraiyar community, and party politics at the state level.

The Harijans under "Gift‑politics"
The milk society as one of the preferential schemes
The argument here in fact fbllows that which I summarized under the title of "the
government aids as a new patronage" in Chapter 7. As shown below, and as many writers
point out, the politics of the Tamil Nadu state government after Independence have been
aimed at being easily understood by the ordinary people. This political line has been adopted

especially by the DMK (Dravida Munnetra Kazhagam) and AIADMK (All India Anna
Dravida Munnetra Kazhagam) and governments [Barnett 1976: 295],' As a result, the
governments have tended to work out inconsistent and ad hoc politics [Gough 1989: 161],
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such as direct cash‑distribution to the sufTering people.? The state government provides

various subsidy loans for buying land, houses or domestic animals, or fbr supporting
agriculture, which are issued through the Panchayat Union through the village cooperative

societies such as the village cooperative agricultural credit society and the village
cooperative society fbr milk producers. These subsidy loans can doubtless be regarded as
important aspects of such politics and, therefore, have not often been fu11y retumed by the

debtors, Having the loans, therefbre, means partly eajoying a cash gift from the state
govemment.3 I call this sort of politics "gift politics". This characteristic ofpresent Tamil

Nadu politics, which increases people's dependence on the government, seems to invite
corruption or bribery (lan‑cam or kaiyti.t.t").

In these political circumstances, the Kinnimangalam Cooperative Society of Milk
Producers (Kin. 4imahkalam ku‑.t.tu‑ravu pa‑l urpattiya‑n‑arkal cahkam) was formed in 1982, as a

link in the chain ofthe preferential policy ofthe state government. The chiefpurpose ofthe
scheme is to raise the economic conditions of the Harijans through the benefits of buffaloe
milk production. The Harijans are treated better than the Caste Hindus in the scheme. The
state government makes loans to the members of the cooperative society in order to enable

them to buy water buffaloes (Rs. 2,500 per member). The loans are given through the
society from the Kanara Bank.̀ Harljan members pay back only half of their loans to the
bank, through the society, by the production of rnilk; whereas members of the Caste Hindus
must return two thirds of their loans. Therefore, it is more beneficial for the Paraiyars to
participate in the milk society. The scheme is also attractive fbr the Paraiyars because it does
not require any special qualifications or conditions, so that propertyless Paraiyars can apply

to it. This point is made clearer by comparing the scheme to the village cooperative
agricultural credit society (hereafter the agricultural society) which provides loans only to
land‑holders.S

The milk society scheme for helping the poor Harljans may at first glance look good
and appear to have no problems, but this is not in practice the case. The problems do not lie

in the contents of the scheme but in the procedure through which such government schemes
are actually set up in the village. Setting up the milk society in the village was not an easy

matter for the ordinary Harijans, requiring various abilities such as fi11ing in application
tbrms, negotiating with administrative otficers, obtaining permission from the higher castes,

and reaching a consensus among the Paraiyars themselves. Thus a talented member of the
village Paraiyars, such as CV, had to act as a leader in order to facilitate the cooperation of

both concerned villagers and the administrators. CV, who is the main founder of the present
village milk society, is not only knowledgeable, but also has political connections, as an old

member of the Congress party. In the situation of a panicular person leading the powerless,

it is obviously easy for that person to monopolise the management of the society. CV's
monopoly of the milk society causes ongoing problems for the society. These problems
deepen the divide within the Paraiyar community and have some repercussions on the Caste
Hindus. This is because an undertaking as big as the milk society is invaluable fbr the
villagers, especially for the Paraiyars, who in the village situation find it diflflcult to have
opportunities fbr making a profit, and most ofi?vhom are suflfering from poverty. Therefbre, it

is in a sense natural that such government subsidy schemes as the preferential policy,
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generally speaking, tend to be regarded as good opportunities for gain by shrewd villagers.

Villagers are thus interested in politics and they are very concerned about political
panies. This suggests that it is usefu1 for a better understanding ofpeople's behaviour to
clarify the political consciousness of the villagers, and of the Paraiyars, and to more clearly
appreciate the characteristics of Tamil Nadu politics, before proceeding to the details of the

problems ofthe milk society.

Political parties and the village Paraiyars
As Beteille points out [Beteille 1965: 221], there is no doubt today that politics (power

in Beteille's sense) forms a relatively independent domain apart from caste and class. This
is, for example, suggested by the fact that no political party can ignore, and must take into

account, the Harijans as the "dominated majority",̀ This means that it is crucial fbr a
political party to respond to the urgent needs of the Harijans in order to have a chance of
winning an election. It is a historical fact that all the parties which have ruled Tamil Nadu,

such as Congress, DMK and AIADMK, have stressed the necessity of a rise in the socio‑
economic conditions ofthe Harijans, especially before the election. As I noted at the outset,

the tendency towards concrete and more readily understandable politics has increased

through the DMK and AIADMK governments. It was mainly the AIADMK government
which introduced ad hoc politics like the direct supply of cash to the social sector suffering

from poverty. The socially repressed people rather welcome such policies, because they
believe that only political power can overcome the haughty and inefficient bureaucracy
with which they are disgusted and cannot cope.7 It is said that M.G.Rarnachandran, an
outstanding charismatic leader ofAIADMK [Barnett 1976: 296‑7], especially responded to
these demands of the people.8 This, to some extent, explains the villagers' relatively great

concern with politics, which is concretely expressed as their preferences fbr particular
political parties. The interdependent link between the poor seeking quick welfare, and the
political party seeking supporters, which generally characterizes recent Tamil Nadu poiitics,
is called "gift‑po]itics" by me.9 This also explains that a person with political connections

has more influential power than villagers lacking such connections, as Beteille also points
out [Beteille 1965: 200].

Generally speaking, who the supporters of a particular party are is a well‑known fact
a:mong the villagers. This implies that politics is actually part oftheir life. The selection ofa

party to support is one of the important means ofpeople's selfexpression today. Table 1O.1
shows the caste‑wise distribution of support fbr a party. Though the survey was conducted
only in terms ofthe heads ofhouseholds, most ofwhom are men, it is possible to claim that
its findings, as shown in the Table, represent the villagers' general tendency, because a wife
tends to vote fbr the same party as her husband (or she fo11ows her father or brother when she

has no husband), as Gough points out [Gough 1981: 141].
It is impressive that more than half of the Kallars clearly support particular parties

whereas about two‑thirds of the Paraiyars do not specify their preferred panies. The
difference is also made clear by the ratio of numbers of party' members to nurnbers of
supporters (729i6 in the Kallars' case vs. 369/6 in the Paraiyars' case). This difference seems

to indicate the relative backwardness of the Paraiyars in terms of social consciousness and
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their accumulated despair, both of which are results of their long history of social repression.

Even though this difference is fbund, it is also true that certain leading Paraiyars very
consciously concern themselves with politics.

Table 10.1, furthermore, indicates several features of village politics in the wider

framework of Tamil Nadu politics. The fo11owing discussion aims at elucidating the
significance of politics fbr the Paraiyar community today. For the discussion, more detailed
information, namely, the lineage‑wise distribution of supporters in terms of the Kallars and
the Paraiyars, is shown in Table 1O.2 and 1O.3.

Generally speaking, it is natural that AIADMK, the present party‑in‑government (at my

survey time 1986), ebjoys the largest number of supporters. The AIADMK, moreover, has
the characteristic that its supporters are from various castes and lineages, as is shown in

Table 10.1, IO.2 and 10,3 (see [Gough 1989: 343]). The distribution of DMKiO supporters
shows almost the same tendency as that of AIADMK, but support for the DMK is less than

that fbr the AIADMK. There is a tendency that villagers move to support the paity‑in‑

government due to their practical motivation. That is, DMK support was eroded by
AIADMK because both draw on the same type ofsupporters.'i It is an important feature that
Congress is less supported by the village Kallars, with the notable exception of the Catayi

Table 10.1
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(s):party secretary at a village level
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Table 10.2
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Lineage‑wise distribution ofsupport for a party
among the Kallars (1986)
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Notes ]SQt.. : party members, No. : party supporters (not members)
Mark * indicates a party president at village level.

Table 10.3

Lineage‑wise distribution of support fbr a party

among the Paraiyars (1986)
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lineage (see Table 10.2). Another remarkable feature is that the FB (Forward Bloc)'2 still
gains strong support from the Kallars, especially the Panniyan lineage (see Table 1O.2).i3

The distribution of supporters in the Paraiyar community shows almost the opposite
tendency to that of the Kallars. First of all, Congress is ranked in the top position, even if
narrowly. The contrast between the Kallars and the Paraiyars can bemade clearer if attention

is paid to the numbers of party members, that is, if the ratio of Congress members to

members of AIADMK and DMK is compared among both castes (8:37 in the case of the
Kallars and 14:6 in the case of the Paraiyars). Thus, there is a splitting tendency in that, in so

fat as party members are concerned, while the Kallars support AIADMK, DMK and FB, the
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Paraiyars tend to support Congress.

The unpopularity of CPI (M)'4 among the villagers is also obvious. This situation is

very different from that of Taajore, where the Communist party is popular among the
Harljans [Gough 1981; 1989]. This clearly indicates that ideological consistency or class

consciousness is not given importance by the villagers in general. Although Janata is a

minor party in Tamil Nadu, several party members are fbund in Kinnimangalam due to the
personal influence ofBS, a Pillai leader who is the village president ofthe party,iS

The significant feature to note is that Congress is the most popular part}r among the

village Paraiyars even today (cf [Beteille 1965: 218], [Gough 1989: 343]). In so far as

Kinnimangalam is concerned, as mentioned above, the DMK and AIADMK have failed to
establish a firm basis among the Paraiyars. It should be pointed out that, although the
Dravida movement has doubtlessly involved the Paraiyar people as well, this means that the

movement did not make the Paraiyars change to become opponents of Congress.i6
According to Barnett, the imstrated non‑Brahnan youth, rather than the Harijans, led the
vanguard of the anti‑Congress campaign, especially at its initial stages [Barnett 1976: 153‑
155] [Beteille 1965: 218]. Secondly, since the ecological setting ofthis area is very diflferent

from that of Taajore, and the area lacks a class of dominant Brahman landlords ruling over
Paraiyar agricultural labourers, the anti‑Congress campaign did not have as great an impact
on the Paraiyars ofthis area (cf [Gough 1981] and [Gough 1989]). Thirdly, it is said that the
Harljans were better treated and more protected in Congress's ruling period [Beteille 1965:

218] than under the DMK government. Since there is no significant diffk)rence in policy

towards Harijan affairs between Congress, DMK and AIADMK [Gough 1989: 475], the
difference between them depends upon executive ability. This was because in the Congress

ministry, led by Kamaraj, there were two Adi‑Dravida ministers, P. Kakl(an for Harljan
affairs and Jothi Venkatachalem fbr health. Kaklcan was especially powerfu1.]7' On the other

hand, the DMK government had only one Adi‑Dravida representative, Satyiavani Muthu,
who was thought of as a person lacking executive ability [Barnett 1976: 263‑4]. According

to Barnett, since DMK took power, the gap between the non‑Brahman Caste Hindus and the

Harijans has been rather widened [Bamett 1976: 300]. This generally proves that the
political line is quicker and more efifective than the administrative line and specifically

explains why Congress members of the village Paraiyar community were influential
in Kinnimangalam. The central figure of the Milk society, CV, is a typical example. His
personal connections with the Congress party were his "social capital", which he mainly
used to enable his social rise.̀8 In this sense, CV himself verifies that politics forms an
independent domain in which a social rise can be realized, apart from caste or class [Beteille

1965: 202‑3].

Apart from this general situation, several local factors specific to the Paraiyars of
Kinnimangalam should be taken into account in order to explain the dorninance of Congress

among the Paraiyar community. One is the fact that Congress greatly contributed to the
awakening ofthe village Harijans through its policies ofmodernization. For example, one of

the middle‑aged village Paraiyars, CB's father, SP (Mataiyan lineage) told me his own
striking experience as fbllows:
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"It was Congress's ruling time (around 1960). One day, in Cheklcanurani, I was taking
lunch in a restaurant. I was sitting on the floor, as usual. At that time a higher caste

man came into the restaurant and stepped on the banana‑leaf on which my mealwas
put. So I said, "please pay attention. I am eating hcre". Suddenly, he took my meal
and threw it away, and said to me, "Why do you eat on the floor? You sit on a chair

and eat! I will pay for it". He furthermore continued, "We are now under Congress

government. We don't mind your sitting on a chair even if you are a Harijan".
However, I still hesitated to do so because efmy fear. Then, since the Kallar owner of
the restaurant kindly urged me, "All right, you can eat sitting at the table", I did so.
This was my first experience ofeating at a table in a restaurant."

SP confessed that he had naively regarded himself as "ugly and unclean" (acii kam and
acuttam)i" thinking that a god would be angry if he entered a temple, until he experienced
this incident. This example v‑rell conveys the contribution ofCongress to the refbrmation of
the Harijans' social conditions.

Another example showing Congress's support ofthe Harijans, which is well‑known and
rather unforgettable among the village Paraiyars, is the series of incidents caused by the
violent clash between the Kallars and the Harljans in the village of Ramanathapurarn, called

Mutukulattur, in 1957.20 Since the village was the birthplace of Mutturamalingatevar (a
Maravar), a charismatic leader of the FB of Tamil Nadu, the clash was politicized and soon

developed into an all‑out confrontation between the Congress govemment and the FB.
Though Mutturamalingatevar was arrested, the Kallars, instigated by FB, began to attack the
Harljan colonies in the Ramanathapuram and Madurai regions,2] in reaction to the Congress
government's (actually Kakkan's) drastic action of executing seven Kallars of Mutukulattur
fbr their violence against the Harijans. Kinnimangalam was also influenced by the troubles.
My Pillai informant, adopting an "objective" stance, relates what happened in the village.

The Kallars supporting FB, particularly the Panniyan lineage,22 attacked the Paraiyars
and the Natars.23 In the case of Kinnimangalam, the situation was rather complicated

because anti‑Panniyan Kallars rather supported the Paraiyars' side. The attacks

continued fbr about two years, during which the powerless Paraiyars suffered
enormous darnage, The Paraiyars could not directly resist the Kallars, so some
Paraiyars adopted a rather indirect means of resistance. For example, they thcmselves

set their houses alight and then complained to the police that the Kallars were
responsible.2̀ Fortunately, after this harsh experience, there were no other tenible
disturbances in the village. However, the Paraiyars still hold feelings of hatred and
fear toward the Kallars, especially toward the Panniyan lineage.

This incident again provides an example in which Congress took the Harljans' side.
The incident, which includes three levels ofconflict, namely the Kallars vs. the Paraiyars, FB

vs. Congress, and the Panniyan group vs. the anti‑Panniyan group, suggests that politics
tends to cross boundaries ofcaste.

The most visible and concrete benefits which the Congress government provided fbr the
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village Paraiyars were the fi:ee supply of house plots and houses to them undeT the housing

scheme in 1961. This housing scheme formed the basis ofCluster III, and greatly improved

the Paraiyars' housing conditions. Of course, the DMK and AIADMK governments have
also successively made great effbrts to supply better houses to the Harijans. Table 10.4
shows that only the initial housing scheme carried out by the Congress government is, even
today, clearly connected with the Congress support of the people who eajoyed its benefits
(see Table 10.4‑(1)). This is not always the case with the second housing scheme (the free

supply of houses and plots) carried out by the DMK government in 1974‑5 (see Table 1O.4‑
(2)), and in the preferential scheme ofhousing loans fbr the Harijans, canied out in 1981 and

1982 under the AIADMK govermnent (see Table 10.4‑(3)). There is no doubt that those
who received the benefits have been the core group of Congress supporters, as Party
members. Moreover, the Kartananti lineage and its brother lineage, the Cinnananti lineage,

benefited much from the scheme (9 houses out of 17). Why has this taken place? The main
reason lies in the activity of CV, whose lineage is the Kartananti. A Paraiyar informant
explain the situation at that time, as fo11ows.

At that time, there was no person among the village Paraiyars who could negotiate
with the administrative officers, except CV, who was educated, even though only at a

primary level. All official matters were left to him. When the Congress government
introduced the housing scheme fbr the Harijans, CV became the general agent of the
Paraiyar community for negotiating with the authorities concerned. It is significant

that, since CV was active as a party member of Congress, his monopoly not only is
due to his being literate, but also depended on his personal connections with Harijan

politicians of the Congress party, who work under the influence of Kakkan. At any
rate, CV fu11y used the scheme fbr his own money‑making, by himself dealing with all
tenders for house construction. Other Paraiyar people believed in him, and they were
at his beck and call.

There is no doubt the CV did in fact contribute to the introduction of the housing
scheme in the village through his political connections. As Table 1O.4 tells, it seems that CV
gave first priority to his own relatives among the Kartananti in the distribution of the benefits

of the scheme. By this means, he probably elicited or increased their support for the
Congress party.

By citing these examples, I have demonstrated why Congress has maintained its
popularity and has eajoyed the most stable support among the Paraiyar community in this
village. The last example most clearly suggests that politics (power in Beteille's sense) as

"social capital" provides the landless and propertyless Paraiyars a chance of establishing
their socio‑‑economic position in a wider social network. CV is a typical Harljan who has

accumulated his social power by mediating between the statelevel of politics and the
everyday activities of his community. However, the community has changed in the past 30
years. This is verified by the ongoing problems of the milk society which appears to be
CV's other big undertaking to develop himself The current social situation is not the same

as that of the early 1960s, in which CV's authority was simply accepted. His attempt to
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Table 10.4 The Paraiyars who enioyed government housing schemes
and their present support for a party (1986)
(1) Congress' housing scheme (1961)

AIADMK
Kartananti

CONGRESS

notspecified

3+O‑!+1o21+O

ooee1

Total

31211

63233

Cinnananti

Mataiyan
Manakuli
others
Total

5+3

1

17

8

Note NQt., : party members, No, : party supporters (not members)

(2) DMK's housing scheme (1974‑5)
Party

Lineage

AIADMK

CONGRESS

DMK

JANATA

Kartananti

Cinnananti

Mataiyan
Urkalan
Tankalan

1

1+O

‑

1

1+O
‑

1+1

‑

1+O

‑

Total

2

2

2

3

3

3

2
1+O‑

others
Total

notspecified

1+O

1

‑

4

6

1

1

12

17

Note ISQt.. : party members, No. : party supporters (not members)

(3) AIADMK's housing scheme (1981‑2)
L.t.t..t.t..

Party

Lineage

tt....t.‑..

AIADMK

'

Cinnananti

JANATA

1

1+O

1+O

‑

‑

1+2

‑
+

1+3
‑

2+4

‑

Total

2

3

8

10

2

3

4

8

1

1

3

1

notspecified

1

others

Total

DMK

1+O

Kartananti

Mataiyan
Urkalan
Tankalan
Manakuli

CONGRESS

1+O

‑

1

1

2

5

19

31

Note NQt., : party members, No, : party supporters (not members)

monopolize the milk society has not been easily accomplished and his social power has been
challenged by other active Paraiyars. In this sense, the problems of the milk society, which

are discussed below, are regarded as an epitome of the social dynarnism of the Paraiyar

community today. It will also be shown that government schemes, which basically have
good aims, on the contrary often create social problems.
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The Problem of the Milk Society and the Paraiyars' Strategies
The Milk Society and its difficulties
Poverty is undoubtedly the enemy of the village Paraiyars. This leads us to the simple
but important fact that the village Paraiyars are always struggling to earn their livelihood.

Therefbre, they naturally show interest in any opportunities to make money. The pressure of
poverty fbrms the basic social environment in which the difficulties of the milk society take
place.

I clearly note in advance that my concern here is not to address the problem ofthe milk
society from the ethical standpoint but to observe and clarify the political attitudes of the
Paraiyar people. Though so fatr I have rather fragmentally dealtwith the behaviour of several
individuals, such as KI', KI"s father, CB, SP (CB's father) and CV, the on‑going difficulties
of the milk society, which involve most of the influential persons of the Paraiyar cornmunity,

are usefu1 for disclosing the dynamic interactions between these Paraiyar leaders and their
strategic attitudes.

CV (the Kartananti lineage) is consistently the fbcal person of the problems. As has
already been explained, social conditions today (the latter halfofthe 1980s) are not the same

as those ofthe 1960s. Several educated young leaders, like KP (the Tankalan lineage) and
CB (the Mataiyan lineage), have begun to voice their opinions in the Paraiyar community
and therefore CV's monopoly has begun to be checked. It is said that KP is the first person

who openly opposed CV. The problems ofthe milk society have two stages so far, that is,
the first stage in which KP opposed CV, and the second stage in which RJ (a Kallar) and TK
(ofthe Cinnananti lineage) have jointly opposed CV (vide infra).
It was necessary to gain the all‑out support ofthe Paraiyars and the Kallars' cooperation

in order to fbund the milk society. At first, CV had to persuade the young leader KP who
was basically opposed to him. CV narrowly gained KP's support by giving him the position
of the fiTst director of the milk society and, then gained the Kallars' cooperation through RJ,

who was given the position ofvice‑president ofthe society. The milk society started with a
governing body which consisted of the fo11owing persons: 1) the president VM, CV's eldest
son (a Paraiyar, the Kartananti lineage); 2) the vice‑president RJ (a Kallar, the Kecavan
lineage); and three directors, 3) KP (a Paraiyar, the Tankalan lineage), 4) SP (a Paraiyar, the

Mataiyan lineage) and 5) ST (a Kallar, the Cuntravalliyamman (II) lineage). It is obvious

that CV manipulates his son, the president VM. Each mernber of the society purchased
bufifttloes, and the society's activities progressed well for a while. After some time, however,

trouble began. This was the start of the stage in which KP actively opposed VM and CV.
The incident is as fo11ows:

One day VM asked the milk society to pay an amount, which was claimed to be
expenses incurred by the activities of the milk society. This demand was refused by
the other directors. After this incident, KP began to check the account book every day

in order to prevent VM from embezzling the profits of the society. CV and VM
plotted to drive out KP from the society through some trickery, However, their
trickery failed, but they began to rather openly do wrong by various crooked schemes.
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Despite the warnings ofother directors, he repeatedly did such crooked things. So the
other directors appealed to the administration office supervising the milk society, but

after all they did not do anything but rather noticed that there wass something wrong
behind the scenes. These incidents finally made KP leave the milk society because he
was fed up with those situations,

After KP left the society, the vice‑president and other directors still maintained a
working relationship. However, it is alleged that CV, VM and their families more and more
insolently attempted to exploit the milk society. In time, another Kallar director, ST, also left

the society. Then, the trouble in the milk society entered the second stage.

It is claimed that CV's group saw the other directors as obstacles in their attempt to

monopolize the milk society. They thus planned to reorganize the governing body of the
society by holding an election. The election, which it is claimed was manipulated high‑
handedly by VM and CV, caused the spread of the trouble outside the society, The vice‑
president, RJ, who had co‑operated with VM and CV befbre this incident, became a strong
opponent ofthem after the election. He criticises CV as fbllows:
CV's aim in conducting the election was to expel all the Caste Hindus and the Paraiyar

members who were opposed to him, from the milk society. Though the election was
not necessary, CV persuade the superintendent of the milk society to grant permission
fbr the election by saying that it was impossible to fiIl two vacant director's posts

through negotiation among the members. In order to achieve their purpose, VM and
CV remade the voters' list, so that it consisted oniy of members supporting them, by
imposing new criteria2S of qualification for a voter, As a result, VM reported that only

38 members out of the 210 members26 of the society satisfied the qualifications fbr a
voter. RJ and one ofthe directors, SP, were omitted from the voters' list. Since it was
obvious that the criteria were arbitrarily applied so as to retain only the supporters of

CV on the list, not only the Caste Hindus but also the Paraiyar members expelled from

the society got angry with VM's and CV's absurd ways, The Paraiyars held a
community gathering which all the heads of household had to attend, which is called
maka‑cavai. It is said that about 759t6 of all the household heads of the Paraiyar
community actually attended this gathering. The gathering decided that the president

VM should resign. However this decision was not upheld, being simply turned down

by VM and CV. The election was held and the intentions of VM and CV were
achieved, that is to say, the privatization of the milk society by them was realized.

Those opposed to the privatization, including both Paraiyars and Caste Hindus,
claimed the invalidity of the corrupt election. The opposing group, led mainly by a
Kallar, RJ, and a Paraiyar, TK, are preparing to file a suit against CV in the District

Cooperative Assistant Registrar Office's Court, which specializes in suits relating to
the activities ofthe cooperative societies,

The focus of the second stage is the problematic reorganization of the milk society,
which it is claimed was carried out high‑handedly by CV 's farnily, and the preparation ofthe
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suit by their opponents. RJ explained to me that he aims to have the election declared invalid
by the court, and the election re‑held. According to him, the series ofdeviant acts carried out
by CV and VM is not the point at issue in this suit. This suggests that villagers are currently

less concerned with the ethical aspects and more concerned with more practical aspects,
refiecting their selfLinterest. This corresponds with the shift of the leadership of the
opponents of CV from KP in the first stage, to RJ in the second stage. This difference is
confirrned by KP's opinion that while he for the time being supports the people preparing the
suit, this does not mean that he trusts RJ, whom he regards as having had good relations with

CV. RJ himselfdoes not deny what he did, so that he knows that he cannot raise the issue of
CV's deviant acts in the court.

Why has TK, who is not a member of the milk society, been deeply involved in this
trouble? According to TK, RJ came and explained to him the problems of the milk society
just after the election, TK sided with RJ, and decided to attend the preparation of the suit.

TK has his own motivation, He was angry to learn that memberes of his lineage (the
Cinnananti) who had been members of the milk society were omitted from the voters' list.

Moreover, according to RJ, TK has been opposed to CV because TK regards CV as
responsible fbr many of the problems within the Paraiyar community.27 Since TK himself
has not been directly involved in the society's activities, his attitude toward the suit is a little

different from RJ's. TK tends to place stress on stopping the selfish acts of CV's family,
rather than on seeking fbr the election to be re‑held. This shows that one's attitude is much
determined by one's social position or the condition in which one is placed.

I myself recognize that the above‑mentioned description lacks the views from CV,fVM's

side regarding these incidents. I did not talk with CV or VM about this problem, partly
because it is too serious for them to speak about to an outsider like me, and partly because I

am not concerned with judging who is wrong or right in these incidents; rather, my basic
concern is to observe how they respond and behave. Of courseI made an effbrt to grasp
what actua}ly took place by interviewing the people who are in a rather neutral position.

Four levels of conflr'ontation distinguished
TheTe is no doubt that various levels of social relationship are complexly entangled in

this problem. At least fbur levels of confrontation can be distinguished, although my
ultimate concern is to clarify the patterns ofthe Paraiyars' behaviour.
71he tevet ofinter‑caste relations

Table 10.5, which shows the caste‑wise distribution of the supporters and opponents of
VM (and thus also CV), indicates that their supporters are found only among the Paraiyars,
whereas Caste Hindus either stand on the opposing side or have no interest. However, this
does not imply a simple confrontation between the Paraiyars and the Caste Hindus, because a

considerable number of Paraiyars oppose the president. There are two ways in which the
general opposition between the Paraiyars and the Kallars influences the present specific

problem. One is found on CV's side, which tends to use conversely people's stereotyped
view that the Kallars often bully the Paraiyars in order to weaken the Kallar opponents'
criticism of CV. This is a kind of technique to make a panicular personal problem appear to
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Table le.5 Caste‑wise distribution ofthe supporters and opponents ofVM

Caste'

Spporter

Neutralposition

Opponent

Unclear

Total

Pillai

o

o

1

2

3

Kallar

o

o

31

171

202

Pantaram

o

I

0

o

1

Acari

o

o

3

7

10

Natar

o
o
o

3

7

10

o

7

7

o

1

1

Paraiyar

o
o
o
32

1

31

110

174

Total

32

2

69

3051

408

Vannar
Kuravar

be a more general inter‑caste problem. Another is on the Kallars' side. It cannot be denied
that the Kallars' discrimination against the Paraiyars works to strengthen their repulsion of

CV, as was indicated by RJ's attimde mentioned above. Thus, even though the present
problem does not directly have an inter‑caste character, the basic hostility between the
Paraiyars and the Kallars seems to influence the present escalation of the problem indirectly.

This makes us understand that the joint struggle of a Kallar, RJ, and a Paraiyar, TK, against

CV does not necessarily indicate the cooperation of RJ and TK, but rather can be seen as a

convenient means of achieving their respective aims. In other words, though RJ and TK
have their own strategies, their contingent cooperation is due to their sharing the common

purpose ofwanting to defeat CV.
It is notable that TK, who tends to adhere to a traditional life‑style, cooperates with the

Kallars. TK could be called a "traditional" type of influential man (kariyakarau), because
his life‑basis is still much embedded in the traditional village framework. TK, as a servant

(pa4uaikdrau), has a strong connection with the Catayi lineage of the Kallars and also
engages in agricultural labour. In addition, he is very religious and has played an importance

role as a "god‑possessor" (ca‑mia‑.ti) at functions. I am not implying that TK is simply
subordinate to the dominant caste,2S but that his cooperation with the Kallars is part of his
conscious strategy, taking into account his actual social situation which is deeply involved in

the conventional village system. Because TK lacks "economic capital", he can only
manipulate the "social capital" of his confined personal network, namely, his traditional
connection with his Kallar patrons and with his lineage (the Cinnananti) members.
71he level qf'inter‑lineage relations

The confrontation between CV and TK is certainly regarded as an inter‑lineage conflict

between the Kartananti and the Cinnananti. However, since both lineages are close enough
to share the same lineage deities, the confrontation is almost an internal competition within

the same lineage. Another strong opponent of CV is KP, a member of the Tankalan lineage,
who has blamed CV from the time the milk society was set up. Table 10.6, which shows the
lineage‑‑wise distribution of the supporters and opponents of VM, makes it clear that the

opponents mainly consist of the Cinnananti lineage and the Tankalan lineage, while the
Mataiyan lineage is split, and the Urkalan lineage backs the president.
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This result well reflects the internal structure of the Paraiyar community. The afifinal
lineages ofthe Kartananti, such as the Mataiyan and the Urkalan, tend to support, even ifnot

fu11y, VM as their affine.29 In contrast, the lineages which are prohibited from having
marriage relations (pahka‑li mu‑rai) with the Kartananti fbr different reasons, such as the

Cinnananti and the Tankalan, openly oppose VM. The contrast can be to some extent
explained by the alleged distribution of the profits that CV's family acquired from the

govemment schemes such as the milk society. There are various opportunities fbr the
exchange of property between afTinal relations, so that the property of one party flows into
its affinal party in the course of time. This is, however, not the case between pahka‑l, i mu‑rai.

At this juncture, it is understandable that TK, as an u.tatzpahkali]U ofthe Kartananti lineage,

strongly complains about CV's selfish monopolizing of the profits, rather than of CV's
iiijustice in an ethical sense. The Tankalan people, who are placed in a peripheral social

position, originally had no possibility of sharing the benefits of CV's undertaking.

Therefore, they behave more independently towards the Kartananti people than other
lineages do. This is typically represented by KP's straightfbrward attitude to CV. Here
again, it is possible to point out that an individual's behaviour wittingly or unwittingly
reflects his social position, like his kinship relations within the Paraiyar community.

71he levet ofintra‑tineage relations

As shown in Table 10.6, though nearly half of the Kartananti people express their
support for VM, it should not be overlooked that more than ha]f of the lineage members
reserve theirjudgement. In this sense, CV's family is far from eajoying the all‑‑out support

of their lineage members. This suggests that being a member of the Kartananti lineage does

not automatically make one a supporter of VM, but whether one supports him or not is
dependent on one's individual judgement. In this sense, the evident monopoly of CV's
family would cause more serious ftiction even within the Kartananti lineage, if CV's family
failed to distribute their profits property among the Kartananti lineage members. Another
lesson from Table 10.6 is that there are several supporters of VM in the Tankalan lineage.

This seems to be a reflection ofthe strife between two sublineages PMK and CMK.

Table 10.6 Lineage‑wise distribution of the supporters and opponents of VM

among the Paraiyars
Lineage
Kartannanti

Supporters

Opponents

12

o

Cinnanant{ii

o

6

Mataiyan
Urkalan
Tankalan
Cappataiyan
Manakuli

7

Unclcar

91

Total

17

29

7

27

5

2

12

41
19

5

10

29

44

o

1

2

3

o

1

5

6

Necavan

o

1

1

ethers

3

o
4

9

16

32

31

111

174

Total

15
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The level of family
Ihave often heard in the village that it is not unusual fbr there to be tension between a
father and his first son. It is rumoured that there is conflict between CV and his first son

VM, which is still rather suppressed. VM, who is now around thirty years old, is said to
want to seek independence from his father's domination. Even though VM is nominally the
president of the milk society, villagers think VM is under the control of CV. Therefore, VM

is not regarded as a ka‑riyakaras among the Paraiyar community, even though he is the
president. It is said that VM began to feel fnistration about this situation and saw the recent

election as a chance of taking an initiative by himself Nonetheless, the situation after the

electionis not much different from that prior to the election. There is no doubt that this
supressed tension between the father, CV, and his first son, VM, is a potential source of
further conflict between them.
The description of these fbur levels ofconfi:ontation clearly show that today's Paraiyars
behave strategically according to their individual judgement. Moreover, the variety of their
behaviour can be to a considerable extent explained by their respective social circumstances,

like caste, lineage and family. This does not mean that their attitudes are unambiguously
determined by the given social conditions, but rather means that they consciously manipulate

the "capital" available to them in their given social positions fbr seeking "selfi
aggrandizement".

Conclusion: The Paraiyar Community as an Immediate Arena
Pattems of leadership and state politics
The main Paraiyar actors in the troubles of the milk society are CV, VM, KP and TK.
The reason that I mention CV, KP and TK especially is that they seem to represent three
possible patterns ofleadership within the Paraiyar community. I attempt here to clarify these
patterns, by briefly illustrating the characteristics ofthe behaviour ofthese three people. Not

only will this confirm their strategic attitudes for seeking selfaggrandizement, but it will
also suggest the strong impact of state politics upon the village social sphere.

KP's father achieved his social rise economically. His economic success enabled his
son, KP, to obtain higher education (KP is a graduate of ITI), and helped establish his current

leadership in the Paraiyar community. KP's economic basis is a combination of a landed
farmer and a shop‑worker in the nearest town, so that he is less involved in the village

economic structure, as was his father. Such independence from the village structure is
the general tendency of the peripheral Tankalan lineage, and KP typically represents
this tendency and the "independent" type of leadership. There is no doubt that his
straightforward attitude, as shown by his accusation against VM and his father CV, is
possible due to his independent and peripheral socio‑economic position. KP can afford to
keep his distance from the troubles of the milk society, though he led the accusations against

CV in the first stage of its troubles. In this sense, KP embodies an "independent" type of
leadership.

CV has also succeeded in economic accumulation, but the means he adopted were very
dififerent from those of KP's father, CV has profited from his ability to make connections
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between the village Paraiyar community and the politico‑administrative sphere. His abilities

are mainly due to his personal connections in the political field, which were cultivated
through his activities as a member of the Congress party. It is said that fbr his money‑
making, CV has consistently used the preferential schemes of the government, such as the

housing scheme fbr the Harijans and the scheme of the milk society. CV's undertakings
have been successfu1 because the poor Harijans have participated due to their strong desire
for profit‑making. As his monopoly ofthe milk society shows, it is possible to say that CV
has probably exploited the poor village Paraiyars. It should be noted that this strategy is
made possible not only by his personal ability, but also by his membership of the Kartananti

lineage, whichis the most central lineage of the Paraiyar community. This centrality makes
him have deep links with other Paraiyars, especially with the people of the Four Pankalis
(IVIilzpahka(i) who are the basic "social capital" of his undertaking. Thus, CV's strategy can
be called a "mediating" type of leadership.

There is a third type of leadership, namely, the "traditional" type, which is represented

by TK, as already to some extent explained. TK has a much more traditional life‑style than
KP or CV. He still attaches importance to conventional social institutions, such as socio‑

economic dependence on the dominant castes and the unity of the lineage, because he
himselfprofits from this dependence. Though TK's social position is not very different to

that of CV, TK has probably chosen his conservative strategy due to his personality, his
religious beliefs, his lower education etc. This tendency is clearly verified by his manner of

accepting cooperation with a Kallar, RJ, in order to defeat his paftka‑li C̀brother"), CV,
whose apparent selfishness violates the unity ofthe lineage.

It is important to note the common features in the strategic behaviours of these leading
Paraiyars. The different types ofleadership, apart from personal talents and characters, can
be regarded as reflccting the differences in the social positions of the individuals, and of the

qualitatjve and quantitative difTerences jn their capital‑holding. The feature common to all

these types of Ieadership is the attitude of aiming to aggrandize one's social power by
effectively manipulating one's accessible capital under given social conditions,

The "mediating" type of leadership is by necessity the most influential in the village

Paraiyar community, at least in the present village situation. This is because the
government's preferential schemes in fact become opportunities fbr money‑making. The
mediator who introduces the scheme into the village can be compared to a new type of
patron ijojman), who distributes profits to the people, but at the same time exploits them.

In terms of the minimum welfare fbr the Harijans, the role that the big landlords of the
dominant caste played in the J' ojmani relationships was replaced by the central and the state

government in the process ofnation‑building after Independence. In the social environment
of inadequate economic development, however, preferential policies or affirmative actions of
the state are crucial for sustaining the minimum life standard ofthe people ofthe bottom like

the poor Harijans. The necessity of such urgent economic support strongly corresponds with
"gift politics", which particularly characterizes the policies of the state government. This

politico‑economic situation produces the "mediating" type of leaders as mini‑patrons who
rather quickly connect, by using political means, the lowest villagers with top‑down state

measures. Needless to say, this tendency is ironicallypromoted by the inefficiency of
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administration routes. It is, therefbre, to be noted that the combination ofthis political quick

bypass and dull administration bring up the "mediating" type ofmini‑patrons and at the same

time prepare the space wheresocial evils come in, as shown by the problem of the milk
soclety.

Individualistic rivalry and the penetration of "class" ideology
The troubles of the milk society have revealed the individualistic and strategic
behaviour of the village Paraiyars. Though they are not sufficiently free from conventional
social relationships such as the 1'cu'manr‑like and inter‑ and intra‑lineage ties, it is also true

that their behaviour cannot be explained adequately only by such conventional social idioms.

This was made clear by the description of the four levels of confrontation. The strategic
manoeuvrings around the milk society are not simply determined by traditional, collective
groupings, like caste, lineage and sub‑lineage, though they do to some extent reflect these
conventional social categories. In these manoeuvrings, an individual's selfinterest tends to
take precedence over the collective interest. On the one hand, this individualistic behaviour

to some extent appears to reproduce the conventional relationships (cf [Beteille 1991a,
1992]). On the other hand, it also works to change, andmoreover, dismember conventional
"caste culture" [Barnett 1975: 151].3'
A strategic behaviour requires at least some capital for constructing it. It has already
been made clear in Chapter 7 that there is a decisive difference between the Paraiyars and the

Kallars in terms of the possession of agricultural land. Moreover, this difiference in
"economic capital", based on land, between them tends to have been preserved even after the

wave of modernization and urbanization, because generally only capital possessors can
invest in taking advantage of a new situation. There are two ways fbr maintaining higher
social status in the new situation, that is, 1) to invest in establishing modernized agriculture

and 2) to invest in higher education so as to facilitate engagement in urban employment. A
weak group, like the village Paraiyars, are obviously blocked from both ways without the aid

of the government. Though it is tme that the preferential schemes of the government have
worked to help the Paraiyars, these schemes do not help them sufficiently. At the present
stage, the aid of the government has rather enhanced hierarchical distinctions within the
Paraiyar cornmunity. Most of the village Paraiyars remain at the bottom of the hierarchy,
unchangingly suffering from poverty. In this respect, the scheme ofmilk society also cannot
escape from this problem. Rather than contributing to assisting the poor Harijans to raise
their living standards as a whole, the milk society has increased the differentials within the

Harljan community. The analysis of the troubles of the milk society has disclosed the split
between the leading Paraiyars who are relatively richer, and the passive, poor Paraiyars.

In sum, the Harijans' social situation where the milk society scheme has been
implemented shows at least two features, i.e., their individualistic and strategic attitude
manipulating several social segments fbr selfiaggrandizement and their absolutely limited

capital holding preventing from selfihelp. These features explain why they so eagerly
struggle for profits from the government subsidiary schernes. In this connection, I recall that

the ethical aspect of the accusation of deviated acts in the case of the milk society has been

reduced in the course of time. The point at issue has been shifted to the more practical
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purpose of stopping CV's monopoly and seeking to share the profits. This shift is
impressive, and, in a sense, natural fbr those who are suffering from poverty. This suggests
that most of the Paraiyars tend to engage in short‑sighted struggles to seek a chance to make
a profit, because they are blocked from planning their lives steadily due to lacking capital.

The leadership found among the Paraiyars must be understood in terms of this background
situation and atmosphere. Therefore, it is natural that the "mediating" type of leader, who

can obtain sanction for government schemes in reply to the demands of the poor Harijans,
most attracts the Paraiyars in general. However, in reality the profit is smatl but the
Paraiyars' demand is high, so that, as the milk society problem shows, the internal rivalry
and conflicts within the Paraiyar community become extremely intense. As a result, most of
the energy of the Paraiyars is consumed competing with their immediate rivals, as Burghart
also suggests in a diffbrent context [Burghart 1983: 641]. It is notable, furthermore, that a

very few "mediating" leaders may economically rise by skillfuIly deploying their political

and economic capital, whereas the majority of the Paraiyars as fbllowers are betrayed,
exploited and after all left in the unchanging poor situation. Thus, after draining energy this

ultimately results in the "class" hierarchy and its ideology penetrating into the Paraiyar

community (see also [Gough 1989]).
Since economic improvement is the goal of their competition, there is no doubt that the
identity interpellated by individualistic "class" ideology is fbrmed through these struggles.

The identity can be seen as secular and selfassenive, and at the same time, hierarchical.
That is to say, although "class" ideology appears or is said to be democratic and egalitarian

because "class" is not determined by birth and therefore enables open competition as
"equality of opportunity", it should not be overlooked that "class" ideology is in fact
penetrated by hierarchical values. It would be obvious ifL̀class" ideology was checked from

the viewpoint of "equality of result". Poverty and the stigma of pollution are two major
su￡ferings for most Harljans. As I observed, they tend to think their economic improvement
would solve or mitigate those sufifbrings. This is to some extent true. However, I have to
mention the fo11owing ironical fact. The acute struggles among the poweTless Harijans that
seek economic betterment and social equality, that is, that aim at eradication ofboth poverty

and the social stigma (caste ideology based on "pure‑impure") finally do not improve the
situation but, on the contrary, tend to serve the acceptance of"class" hierarchy, at the bottom

of the ladder of which most Harijans are again placed.32 This connotation is not small,

because the acceptance of the "class" ideology today almost automatically leads to the

dominant ideology conquering the broader societies, that is, "contemporary popular
Brahmanical culture" in my terms that provides the modified hierarchical norm of high
culture vs. Iow culture in the prevailing atmosphere of the so‑called middle class syndrome.
This shows how difUEicult it is for the people to get rid of caste hierarchical norms.

Notes
1. After independence, Congress first ruled Tamil Nadu fbr nearly 20 years after 1946. Dravida

nationalism reduced Congress's power, and finally DMK came in power in 1967. In 1972, DMK
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was split into two parties, DMK of Karunanidhi and AIADMK of M.G. Ramachandran (MGR).
AIADMK became more popular and ultimately gained power in 1977. The AIADMK government
ended with MGR's death in 1987 and was again replaced by the DMK.
2. The political attitude of the AIADMK (ADMK) is typically found in their "ten point plan" to uplift

the poor, which was stated in the campaign of the State Assembly elections of May 1980 [Gough
1989: 162].
3. The repayment of loans is supervised by the Panchayat Union or the cooperative societies, but the
debtors very often delay their return.

4. The Kanara Bank is one of the nationalized banks. The Kanara Bank was chosen as the society's
bank because it has a branch in Cheltkanurani, the nearest town.

5. The Agricultural society which the Kinnimangalam people join was established in 1958, The
present number of members is 890 from seven villages, which includes 172 Harijan members.
Though even a landless person can obtain membership, a borrower must have land, At present,

there are 240 members who have taken loans out of the 890 members (106 borrowers from
Kinnimangalam), of whom only eight (fbur from Kinnimangalarn) are Harijans. The society uses
MDCCB (Madurai Disttfict Central Co‑operative Bank)for its activities.

6. The Brahmans are sometimes called the "dominant minority" [Nair 1969: xiii]. In contrast, it

seems that the Harijans (SC and ST) who occupy 19.5% (SC: 18.4%, ST: 1.19t6) of the total
population of Tamil Nadu (about 48.41 million in 1981) can be called the "dominated majority"

[Government oflndia 1988],
7. This attitude corresponds with the case studies done by Barnett. Five case subjects of various
castes, including two Adi‑Dravidas, agreed with the idea that a few strong leaders would do more
for the country than all the laws and talk [Barnett 1976: 167‑185].

8. For examples, Mathur notes, "AIADMK's attitude generally and MGR's panicularly towards the
bureaucracy was calculatedly hostile" [Mathur 1988: 126] and, furthermore, "MGR introduced
certain administrative innovations and welfare schemes for the poor and the down‑trodden and
pushed them through despite all odds" [ibid,]
9. As Beteille states, mobility ofpower is relatively higher than that of class or of caste [Beteille 1965:

221]. Due to its quick and radical nature, politics is expected to provide quick and eflftctive
solutions by the socially repressed people.

10. DMK was established by C. N. Annadurai in 1949. DMK is a political party which was derived

from the long stream of anti‑Brahnan movements, such as the Justice Party (1916), the Selfi

Respect Movement (1927) and Dravida Kazhagam (1944), which was led by E. V. Ramaswamy
(Periyar) [Perumal and Padmanabhan 1986: 431]. DMK successfu11y obtained the support of the

Non‑Brahman masses, particularly that of the Backward Classes, in the wave of Dravida
Nationalism.
1 1. Since this Kallar area, a part ofthe southern part of the state, was among the weakest areas ofDMK

influence, AIADMK could obtain considerable support by using the good image of MGR [Barnett
1976: 298]. Barnett also analyses thc shift in power from Karunanidhi to MGR. That is, the people

chose a charismatic leader, or "some sort of benevolent dictator" [Bamett 1976: 173] like
Annadurai and MGR, rather than a strong organizer like Karunanidhi [Barnett l976: 302] [Mathur
1988: 123]. More objectively, DMK had faced political difficulty due to its factionalism and
narrow nationalism [ibid.: 310], when the Emergency (1975‑7) was imposed by Mrs Indira Gandhi

THE POLITICS ARO(JND THE COOPERATLvE SOCIETY

323

[Gough 1989: 149‑154].
12. The FB is said to have been originally a separate stream of Congress whose active base is Bengal,
but it has a radical tendency ofresorting to violence beyond its parliamentary activities. In Tamil

Nadu, since the FB was fbunded in 1939 and has been almost monopolized by MukkulattOr (Kallar,
Maravar and Akampatiyar), it has basically tended to be hostile to the Harijans and not to hide its
feelings of caste discrimination.

13. It is not strange that Congress, which tends to be dependent on the Brahman community and
minority groups, is not very popular among the Kallars, as one of the Backward Classes. However,
it is a notable feature of this area that the FB has checked not only Congress's development, but
also later the advance ofthe DMK [Barnett 1976: 91, 298].
14. CPI (M) was fbrmed by the leftists within CPI in 1964 because the rightists of the CPI cooperated

with Congress. Although the history of the communist party prior to independence is one of
intemal splits and of suppression by the governing power, after independence they have by and
large participated in the parliamentary system. The communists of Tamil Nadu draw their support

chiefly from the urban Iabourers and from the agricultural labourers of Tabjore [Padmanabhan

1987: 234]. During my fieldwork, members of CPI (M) sometimes came to the village and
agitated, but not many villagers gathered to listen, and they did not intently respond to their
ideological assertions.

15. Janata is a new party which was fbrmed by an alliance between the left wing of Congress (the
Congress (O)), the Socialist Party and so on, in the 1977 elections fbr the central government. In
this election, Janata defeated Congress (I), and was in power until 1980. Janata is estranged from
the Tamil masses not only due to it being a nation‑wide party, based mainly in northern India, but

also because of its upright image. Therefbre, Janata tends to be supported mainly by the socially
higher intellectuals,

16. The political streams of the Drayida movement are not simple, For example, there was a 1954

incident in which the DK led by E. V. Ramasami supported the "Kamaraj Congress" against DMK
[Barnett 1976: 91]. This is because "DMK ideology had been assimilated into the political culture"

beyond party boundaries, as is clearly shown in case study B of Barnett's survey [Barnett 1976:

171‑176],
17. Barnett cites K.V.S, Mani's statement that "The villagers were afraid on Kakican. They thought if

they did anything, Kakkan would come and so they were afraid." [Barnett 1976: 263]

18. It is said that CV has good connections with a Sittan who is a MLA (Member of Legislative
Assembly) ofTamil Nadu and a member ofthe Congress party,
19. The reason I translate the term as "unclean" is that SP emphasizes mainly his physical dirtiness and

his unsophisticated manners in those days, This interpretation given by him already reflects his

modernizedattitude.
20. It is said that in the village an untouchable Pal}ar man called Immanuvel was killed by the Kallars
and this triggered the clashes between the Pallars and the Kallars, in which many people died.

21. The extrerne southeastern Mukkulattjr area is the only area in which the Kamaraj Congress did not

have stable support, because the area was dominated by FB, even though the Harijans did support
Congress [Bamett 1976: 91, 94, 152]. The trouble spread readily in this area.

22.As Table 10.2 shows, the strong connection between the Panniyan lineage and FB is still
maintained today. Nearly half of the supporters of FB are fi;om the Panniyan lineage and,
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moreover, all are party members, including the local president.

23. The reason the Natars were also attacked by supporters of FB is that the chief minister of the

Congress government, K. Kamaraj was from the Natar community. In Kinnimangalam, it is said
that a Panniyan broke a mud pot fi11ed with faeces and urine in front of a Natar house.

24, It should be recalled that there is the special police fbr the abolition of Untouchability and the
police worked to some extent effbctively under the power of Kaldcan. If not for the presence of a
person like Kakkan, this tactic ofthe Paraiyars would not have been successfu1.
25. According to RJ, the new criteria they imposed required 1) a voter to have given the milk society
more than 300 ml ofmilk during the past four months and 2) to have never failed to pay proceeds to
the society in the past. But SP told me another criterion: that the right to vote was reserved fbr only

those members who registered after 1985,

26.Befbre the election, the society had 177 members from the Kinnimangalam panchayat village,
which consisted of 109 members frorn the Kinnimangalam hamlet and 68 from other hamlets. Of
these 109 members, 80 were Paraiyars, 22 were Kallars, 4 were Natars and 3 were Acaris.
27. For example, CV allegedly eonverted common land given to the Paraiyar people by the government
to private land, and gave it as an otti land to a particular Paraiyar (CV's affinal lineage). This

caused a confrontation between the Kartananti lineage and the Cinnananti lineage, which is still

umesolved.
28. It is evident that TK has a conscious and critical mind about the caste hierarchy. For example, he

refused to answer when I asked him to tell me the conventional caste order or the myths of the
erigin of the Paraiyars,

29. The reason why the Mataiyan has more opponents than the Urkalan can be explained by the scale of

the lineage. It is natural that the bigger Mataiyan lineage (41 households) can hold more
independent positions than can the Urkalan lineage (19 households).
30. TK thinks that the relationship between CV and himselfis very close and that it is thus a matter of
course to share the profits arnong both the Kartananti and the Cinnananti.

3]. In other words, the change is described as the process ofgiving anew interpretation to more or less

modified conventional social categories. For example, Kolenda recaptures the concept of subcaste
by referring to "kin‑community" in the contemporary Indian context [Kolenda 1978].
32. Although the irony pointed out is a reality, the Paraiyars' statement that the economy will save
them should be accepted in its deep sense. In its deep dimension, their insight about the symbolic

power ofmoney (economy) should be paid attention to. They may know intuitively that money has
the power to compensate them for their degraded status, which is fixed by birth. It seems to me that
the symbolic power ofmoney, in this context, is related to something defined as "the superiority of

the giver" (the deep connection between power and generosity) in anthropologicat arguments on
exchange. Economic power will never erase caste boundaries completely, but its symbolic power
can reduce the gap in social status in practice (A good example is the case of the Nadars [Hardgrave
19691.) In this context, it is possible to regard CV's activity as an unwitting practice in which the

Paraiyars' radical (maybe selfish) challenge against "caste" ideology is canied out through the
introduction of the ̀℃lass" ideology.

CONCLUSIONS
The rnain arguments of this book consist of two parts, Part Two and Part Three. The
arguments ofPart Three are developed on the basis ofthe discussion in Part Two. In order to

overcome the limitations of the conventional research attitude found in studies on caste
society, the consistent methodological standpoint penetrating both Parts is characterized as

the interpretative approach associated with the decentripetal, i.e., the "other‑woTldly",

"bottom‑up" and "dynamic (generative)" viewpoint.
In Part Two, the concept ofpollution or impurity was reexamined in the Tamil village
context, in the light of the review discussion of Chapter 1. It was an indispensable task to
properly examine the concept ofpollution in order to break the strong spell of the Dumontian

understanding ofthe Hindu society. My basic claim is that, though the vMagers (both Caste
Hindus and the Paraiyars) to some extent accept "pure‑irnpure" ideology, the value in which
they truely believe is "pollution" ideology in my sense, which should be distinguished from

the Dumontian "pure‑impure" ideology.

In Part Three, the village Paraiyars' practices are analyzed with the theoretical
perspective discussed in Chapter 2. It is revealed that the Paraiyars' practices can be
regarded as strategies for seeking their selfiaggrandizement, based on an interpretative
understanding, which encourages progress from the static and unproductive dispute between
the di ej unction and consensus theorists.

"Pollution" Ideology and the Strategizing Harijans
"Pollution" and "impurity": An ideological distinction
The constmction of an inner order leads to the expulsion and creation of an outer
existence. Ironically, pollution (tit.tu) is a sense of crisis (a boundary or liminal situation)

that is produced when one feels the exterior being as an other‑worldly power infringing and
destroying the inner order. The nature ofpollution is a subjective feeling ofthe "menace of
death (the destruction ofthe inner order)",

In this connection, pollution tends to be avoided or suppressed because it appears
destmctivc. A knowledge of (1) the deep connection between the life crises, accompanied
by rites of passage, and the generation of pollution, and of (2) the villagers' ardent worship

of village deities and of lineage deities, in which blood sacrifice is indispensable, clearly
indicates that pollution is positively accepted and used in order to acquire newly increased

life‑energy. Thus there are two ways of interpreting pollution, according to the diffbrent

attitudes toward pollution. One is the rejective manner of shutting out and degrading
pollution due to its fearfu1 connotation. The other is the affirmative manner, in which the

destruction of the existing order is positively accepted and used as an opportunity for
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reconstructing a new order.

The rejective manner toward pollution invites the unambiguously negative implication
of pollution, which is dominant in the shallow conscious level of the villagers' minds. This

expulsive attitude results from the mindset that creates the viewpoint at the centre of the
inner order. It serves as a centripetal logic that defines ritual hierarchy, in which pollution
(t[.t.tu) is reduced to "impurity" as the lower pole, the opposite to "purity" as the higher pole.

This manner of interpretation ofpollution represents the Dumontian sense ofpollution. This
dimension of interpretation is no diflierent from "normalisation" in Foucault's terms, that

is, the justifying of "pure normal self' (centre) by producing "impure abnormal others"
(periphery). Contrastively, the affirmative attitude toward pollution reveals the creative
aspect of pollution, which embodies the dynamic process of "death and the regeneration of
life" (the logic of sacrifice). This dimension of interpretation of pollution is suitable to be

called "pollution" as an independent concept that does not require any opposite pole, because
the ambiguity ofpollution is accepted as it is with the on‑boundary decentripetal viewpoint.
At the outset it is necessary to recognise the interpretative, or ideological, differences

between "impurity" and "pollution". I use the term "ideological" because the differentiation
of "impurity" from C̀pollution" refers to a fundamental difiference in terms of the locus of
viewpoint, which leads to quite diflferent interpretations in practice. That diflference does not

indicate a simple epistemic distinction between two different value categories coexistent on

the same ground. There occurs a profbund difference depending on whether one examines
the boundary situation, i.e., "pollution", from the outside or from within the "pollution", The
notion of"impurity" is the result ofseeing "pollution" from outside the boundary area, that is,

seeing from the centre of order. It is actually a static, substantialist concept looking down
from the viewpoint of the privileged, although it looks like a stmcturalist concept with binary
opposition. In contrast, the notion of"pollution" is an interpretative product ofthe viewpoint

residing within the boundary situation of pollution, in other words, a product of a truly

structuralist viewpoint [Oda 1994], which survives the moment when interior and exterior
domains are generated. In this work, I make a distinction between "impurity" and "pollution"
as symbols ofcentripetal and decentripetal (not anti‑centripetal) ideologies. These ideologies

are not on the same cognitive ground, but belong to different spheres, which in my terms are
"pure‑impure" and "pollution" ideologies.

We may take a closer look at the features of these two different ideologies through the

example of the ambiguity surrounding the menstrual "pollution" of Hindu women (for
details, see [Sekine 1999]). The essence ofthe "pure‑impure" ideology is a nomos‑oriented
attitude characterized by the perception of what are regarded as boundary elements, i.e., an

offLboundary centripetal viewpoint. It first defines the existence of women as a marginal,

boundary event regarded as "impure" from the viewpoint of the centre of a governing
androcentric and Brahmanocentric order. Then, having posited such a hierarchical
relationship, it apotheosises women's subordinative selfsacrifice (blank denial of "impure"

selb, sublimating the "impure" woman and in a single stroke fabricating a "pure" and
"sacred" woman and taking her into the centre. This is a highly arbitrary ethical mechanisrn

for the reproduction ofwornen's position. Under this ideology, then, women are subjected to

the dangers of leaping between the contradictory poles of "impurity" and "purity". This
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mystification, by force and assumed unification, of the "impurity" and "purity" categories

that are logically incapable of coexisting, is realised via the heavy burden of coerced
"sacredness" which is borne by women. In contrast, the essence of the "pollution" ideology
is that it takes its viewpoint in what is socially defined as the boundary, and hence expresses

a dynamic of intent to exist on the boundary directly linking chaos with cosmos, eluding the

grasp of nomos. This ideology maintains an attitude of positive acceptance toward the

existence of the "pollution" brought about by the natural phenomenon of female
menstruation (chaos) as "pollution" with independent potentiality, and it celebrates the
flowering of productivity and fertility (cosmos) as sacred. "Pollution" ideology is free of
nomothetic oppression, and that is enough to give consistency to the female identity.

Thus these two ideologies conflict with each other in their interpretation of identical

phenomena occurring in the bodies ofHindu women (from menstruation to the manifestation
of reproductive power). Those who face this reality will clearly see that to speak of "the

ambiguity of Hindu women" is quite inadequate and causes unnecessary confusion. The
confusion is rooted in a high‑handed reading of the actual conflicts between the two
ideologies by "pure‑impure" ideology, which dominates the arena of conflict, and so reduces
them to the ambiguity of "purity" and "impurity". Scholars who are inept at detecting the
power of the dominant ideology ("pure‑impure" ideology) have described the reduction as an

objective fttct, thereby overlooking the proper ground of "pollution" ideology. Those
scholars rnust seriously reflect on their responsibility fbr the propagation of a misleading

discourse of "ambiguous Hindu women" which tends to hide the reality.i
It is now appropriate to examine what kind of interpretative perspective is formed on
the ground of "pollution" ideology. For that purpose, it is necessary to adopt a somewhat
broader scope with regard to the ideological distinction between "impurity" and C̀pollution".

Suppose that on the ground of "pollution" ideology, the direct generation of cosmos from
"pollution" can be termed "pollution‑sacredness". Then "pure‑impure" ideology, from its
viewpoint at the centre of the dominant order, would translate the same flower of the fertility

of women as the ultimate in "purity", as "purity‑sacredness", persistently delivering the
flower back into the centralised nomos framework.

Awareness of this distinction between "pollution‑sacredness" and "purity‑sacredness"
which grows out of the distinction between "pollution" and "impurity" is typically found in
the discussion of the relationship between village goddesses and village gods (See Chapter
5), Both types ofdeities are necessary in villagers' lives not because ofthe importance ofa
hierarchical, complementary relationship between goddesses on the impure side and gods on

the pure side in the sacred pantheon, but because the goddesses who embody "pollution‑
sacredness" create cakti (Skt. siakti), and the gods who embody "purity‑sacredness" maintain
it. In this way the villagers, whose basic values rest on "pollution" ideology, provide their

own views on the values of Brahmanical culture ("pure‑impure" ideology). This dynamic
relationship can be described as complementary cycles between the intimate order (1'ordre
intime) and the real order (1'ordre r6el) in Bataille's temis. Needless to say, this is not
something that can be reduced to binary opposition between "pure" and "impure" phases.
Those fundamental considerations illuminate the dimensions of "pollution" ideology as

a viable discourse which heretofore has been pushed into the shadows by the dominant
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discourse of the ̀Lpure‑impure" ideology, and overlooked as a result of being mixed with
some nonsensical confusion. "Pollution" ideology retains a viewpoint positioned within the
gap at the margin oforder between the internal and the external. It is vita1 to recognise that it

has a values vector that is utterly diflferent from that of "pure‑impure" ideology, with its

viewpoint located at the ccntre of the intemal world of order. Dumontian "pure‑impure"
ideology represents centripetal thinking that defends the existing secular and hierarchical

orders, refiecting the conservative attitude of viewing boundaries from the centre and
discriminating and solidifying them as the lower point in the binary opposition. In contrast,
"pollution" ideology inverts that attitude and advocates what may be called an other‑worldly

egalitarianism, In other words, as it resides in the boundary phenomena of death and the
generation of life, "pollution" ideology maintains a decentripetal, generative attitude that

enables it to convert the energy produced from the internal‑external gap to creative power.
Thus there occurs conscious and unconscious friction between interpretations made from the

offLboundary viewpoint of the former and the on‑boundary viewpoint of the latter,
concerning what are defined as boundary phenomena by the secular order. These contrasting
characters illuminate the fundamental diflierence in viewpoint between ̀Lpollution" ideology

in my sense and Dumontian "pure‑impure" ideology,2 and at the same time indicate the
mutual relationship between the two ideologies, in particular between the "discrimination"

of the latter and the "boundary transgression" of the former. To reach a systematic
understanding of the conceptual framework of "pollution", we must grasp the dynamics (the
cyclical relationship) of the sirnultaneous existence of an ideology of "maintenance on the
surface" and another of"irmovation (generation) in depth".

It must be emphasised that an interpretative approach is used here to draw the
distinction between "impurity" and "pollution". This is because the true nature of tit.tu

cannot be sufficiently grasped by means of the substantialist approach that assumes the
possibility of an objective, unambiguous definition of a phenomenon (and hence conceals its

unconscious connection with the viewpoint of the privileged). It can only be determined
through an interpretative approach guided by subjective postures toward "pollution". It is
necessary to be aware of both interpretations: one based on centripetal thinking at an easily

perceived level, and the other possessing a decentripetal moment at a level that is more

difficult to perceive. Toward that end we must adopt a decentripetal, transboundary
approach that is other‑worldly, bottom‑up and dynamic (generative), in order to access the

inside ofboundary phenomena. To seek out such an approach, refbrm at the methodological
level is indispensable.

The ideological configllration of village society
"Pure‑impure" ideology is certainly dominant in the form ofcentripetal thinking, i.e., as
the scale of values defining the village caste hierarchy, especially the distinction between

caste Hindus and Paraiyars. Nonetheless, there are some differences among the dominant
castes in terms of how the "pure‑impure" ideology is manipulated, depending upon their
socio‑cultural conditions. The Pillais, the dominant minority in village K who are ritually
the highest caste in the village, are relatively more keen on fbllowing the "pure‑impure"
ideology in all aspects of their activities. They tend to suppress the "pollution'" ideology,
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whether consciously or unconsciously. By doing so, they differentiate themselves from
people of other castes. Meanwhile the Kallars, who are ritually low but socio‑economically
dominant, believe halfheartedly in this ideology but emphasise it chiefiy for maintaining the
venical distinction between caste Hindus and Harijans (see also [Deliege 1992: 166]).

Although there is no doubt that "pure‑impure" ideology (expressing the political nature
of culture) functions as a dominant ideology in the village social sphere, the villagers'
principal source of values in daily life is the "pollution" ideology described above, which
attaches importance to productive power er vitality. It is "pollution" ideology, with its

transboundary (decentripetal) nature, that is basically shared by both caste Hindus and
Paraiyars, irrespective of caste ranks, as the viable culture of the village.

Why is "pure‑impure" ideology a powerfu1 dominating tool in the village setting? To
answer this question it is necessary to consider the wider framework of the post‑colonial
situation in which India finds itselftoday [Sekine 1994b]. That situation is supported by the

permeation of what I shall call "contemporary popular Brahmanical culture", i.e., a newly
invented and objectified Brahmanic culture that arose in tandem with the Westernisation and

modernisation of India that began under British colonial rule. From another angle, the
situation is that of the arrival at the village level of the modernization phenomena that have
engulfed all India, in a preliminary fashion during the colonial period and at an accelerating

pace after Independence. Modernization has impacted village life in several notable ways.
On the one hand, the strong pressures of the urban‑based market (cash) economy on village
life have obviously made the villagers give more importance to classes (economic hierarchy).

On the other hand, there is the revival of Brahmanical culture among the masses as the
contemporary sense of social morality, in the guise of urban sophistication, in connection
with the rise in importance of academic qualifications.3 This tendency is spread through

modem schools and mass media. Thus the Brahmanical culture re‑invented during the
colonial period developed to display its effects of differentiation broadly and deeply as a

dominant culture along with the progress of urbanisation after Independence. That is the
social situation in which all of the villagers, including the Paraiyars, are placed today; of

course it is inconceivable that the Paraiyars could alone be free from those effects of
diflferentiation.

The Paraiyars today are strongly opposed to the overt use of "pure‑impure" ideology
(by which they are seen as impure Harijans) by the higher castes in the village. Yet they tend

matter‑ofifactly to accept and internalise the "pure‑impure" ideology in the fbrm ofthe high

culture with an urban‑style atmosphere of sophisticated manners and taste, due to its non‑

ideological appearance. Particularly vulnerable to that ideology are the social climbers
among the Harijan elite who have picked up the individualistic, middle‑class mindset. The

extraordinary permeability of "contemporary popular Brahnanical culture" survived even a

Dravidian movement (Tamil Nationalism) which campaigned with anti‑Brahman slogans,
and lately seems to have fbund new strength with the rise ofcommunalism [Sekine 1995].

However, we should not simply regard the above discussion as proof of the validity of

Dumont's static, substantialist encompassing theory, as Moffat does. Rather, we should
clarify the dynamics of why and how the Paraiyars, whose lives are arranged principally
around "pollution" ideology, are attracted by "pure‑impure" ideology in the form of high
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The yiable value system of the Paraiyars: Powepcentred basic values
My task is to answer such questions as what the present value system (the cultural
situation) ofthe village Paraiyars is and how they actually practise in their socially repressed
sltuatlon.

The Paraiyars share with Caste Hindus the above‑mentioned ideological configuration,
in which "pollution" ideology is primarily important fbr them. They are not, therefore,
segregated from "pure‑impure" ideology and they also manipulate it more or less. However,
the difference between Caste Hindus and the Paraiyars lies particularly in their attitudes
toward the ritual hierarchical ideology. There is no doubt that the social hierarchical barrier

between the Caste Hindus and the Paraiyars remains strong in the village sphere. However,

today the Paraiyars refute and deny the ritual hierarchy (the social hierarchy based on
"pure‑impure" ideology), at least on a conscious level, and they thus tend to explain the

remaining social hierarchy as an economic differential between the dominant castes and
them. The same observation is also reported by other writers like Freeman [1979] and
Vincentnathan [1987]. This attitude of the Paraiyars is not unfound and reflects the social
reality that today the Paraiyars are not always confined to the traditional village system
associated with the ritual hierarchy, but that they can (or must) live in the wider social

framewotk beyond the village system, where ̀class' ideology is more prevalent. The
government's preferential schemes, which work as a fbrm of new patronage, especially fbr
the Harij' ans, tend to encourage this attitude of the Paraiyars.̀

This attitude of the Paraiyars, in which the ritual hierarchy is replaced by the economic

hierarchy [Deliege 1992: 166], however, is not only motivated by their feeling against the

imposed "pure‑impure" ideology, but also is naturally derived from "pollution" ideology

which attaches importance to "productivity". This point can be made clear by their
subjective understanding ofcaste boundaries. That is, it looks objectively contradictory that

on the one hand, the Paraiyars deny caste hierarchy based on "pure‑impure" ideology, but on
the other hand, they tend to preserve their caste boundaries, as Caste Hindus do. However,

from their subjective viewpoint this is not contradictory fbr them. The answer is this:
generally speaking, although this caste banieT is objectively seen as the result of the
penetration of "pure‑impure" ideology, it is irnportant that the subjective understanding of

each caste member of it cannot be fu11y explained by the logic of "pure‑impure". This is

valid, not only fbr the higheT castes, but also fbr the Paraiyars who are also keen on
preserving their own caste barriers. It is embedded in their minds that the mixing of different

"kinds" of people should be avoided. The point is that the reason fbr their wanting to
preserve caste boundaries does not lie in "pure‑impure" ideology, but lies in the Paraiyars'

subjective understanding that the violation of a caste boundary invites danger leading to
social disorder and threatening their identity. In other words, their fear of inter‑caste mixing

is connected with the possibility (anxiety) of decreasing the "productive power" of their own
caste by losing their own property ("flower"), as is clarified in their attitude toward inter‑

caste maniage (see Chapter 6). Recalled here is that they evaluate women not due to their

purity but due to their power or productivity. Thus, in this context, their subjective
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understanding derives not from the hierarchical caste order based on "pure‑impure" ideology

but from the horizontal cooperation based on the value of "productivity", which is the
primary value of "pollution" ideology.

The same interpretation is also fbund in the fbllowing example. Though the Paraiyars
fbllow "pure‑impure" ideology in the religious context, it is because they think that the
"pure" state of worshippers is instrumentally necessary fbr obtaining gods' grace or power,
such as security and productivity. For them, there is no contradiction between this notion
and the conduct of blood sacrifice, embodying "pollution" ideology.5 In other words, their

religious behaviour, which objectively appears to be an acceptance of "pure‑impure"
ideology, can be seen to be subjectively based on the ideology of "pollution" or "pollution‑
sacredness". This interpretation is more clearly extracted as their strategic attitudes in the
fo11owing sections.

The Paraiyars' subjectiye interpretations and strategies: The disparity between
behaviour and beliefs, and the flux of behaviour
As has been suggested, we must be conscious of the disparity between what the
Paraiyars do and what the Paraiyars believe. For instance, the custom ofmutallmai (priority)

conducted in the village or lineage festivals in which the Paraiyars are the last receivers

appears problematic fbr them because it works as an ideological device to legitimate the
conventinal social hierarchical order in the name of god. In practice, the Paraiyars do not
take the mutanmai order seriously, but accept it as part of the necessary ritual peocedure in

order to achieve their primary purpose of eajoying god's grace. This suggests that they
sometimes, despite not believing in it, accept or utilize "pure‑impure" ideology as a means
fbr seeking their "selfaggrandizement".

This suggestion of their strategic viewpoint is further confirmed by other examples.
The Paraiyars have primarily replicated aspects ofthe culture ofthe Kallars, as the dominant
caste, in order to establish more satisfying cultural styles (for example, those of rites of
passage and of lineage festivals), if they can afford to do so. In addition, as is shown by the

comparative anaiysis of funeral ceremonies of the Pillais, the Kallars and the Paraiyars,

elements of the Pillais' ceremonies, which are much Sanskritized, are also fragmentarily
replicated by the Paraiyars. This "over‑replication (over‑assimilation)" can be thought of as

a manoeuvre of assening their respectability or autonomous identity [Deliege 1992: 167], in
contrast to that of the Kallars, by using cultural elements given ritually higher values.

Thus their receptive behaviour of replication does not appear to result from a true belief
in what they are replicating. It should instead be regarded as an aspect of their strategies fbr

pursuing selfaggrandizement. Still, it is true that an action in itself contributes to the
generation ofvalues. Externally their action contributes to the reproduction ofa value, while
internally, their action allows the value to penetrate the self. The efliect of this replicatory

action corresponds to the encompassing aspect of the perfbrmative effect of a rite. As a
result, the strategic intent ofthe replicatory behaviour brings about refbrm (independence),

while its perfbrmative effect yields conservativeness (subordinacy), and therefbre the
meaning of the behaviour fluctuates between those poles. In this respect, active Harljans
who intend to use the dominant culture experience a strong fluctuation (irony),
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The point here is that it is necessary to move to a higher level of interpretative
discussion by inserting a parameter, namely strategy, between action and belieC thereby
stepping away from Moffttt‑style substantialism, which short‑circuits action and belie￡

Individualistic strategies in the arena of Paraiyar society
Strategies are not constructed free from outside influences and are not determined only
from the Paraiyars' point ofview, but are made and remade in the course of social interaction
with higher castes and with their fe11ows. Therefore it is necessary to take into account both

internal and external conditions. Though it is doubtless true that the Harijans' position has
been strongly restricted by social power relationships, there is still room, albeit limited, for

the free choice by which their strategies are constructed. In other words, there is a certain

space of freedom even under strong social compulsion among the Harijans, as Freeman
makes clear through his ethnography using the life history method [Freeman 1979].
The kind of strategies which are adoptcd by the Paraiyars are influenced by two types

of social relationships, inter‑caste relationships and intra‑caste ones, both of which
Vincentnathan takes into account in her argument dealing with social strategies for self
esteem management [Vincentnathan 1987: Chapters IV,V,VI] (see Chapter 2). Both types of
social relationships are important, but my observations suggest that the Paraiyar community

itself is rather the main arena where rivalry is intensely present and much energy is

consumed.
Though the village Paraiyars still observe their traditional duties (to(il) as menial village

servants, their main contact with the dominant castes is found in the fields, where they work

as agricultural labourers. Generally speaking, the Paraiyars cope with the rather crude
dominance of the Kallars by limiting their contact with the Kallars to necessary businesses,

which can be described as "avoidance and withdrawal" in Vincentnathan's terms. The
Paraiyars know well that their oppressed situation is unlikely to change, even if they resort to

"defiance" or "escape" by conversion to another religion. They also have no hope in terms
of "positive transactions" in her terms.6 Therefbre, as discussed in Chapter 10, they tend to

seek a way out by using politics and the economy connected with the wider social dynamics,
which are conceptualized as "political movements and protests" and "non‑caste‑based status"
by Vincentnathan. In sum, their concerns are found mainly in the sphere beyond the village
caste system, rather than in the sphere of inter‑caste relationships within the village.

This tendency of extending beyond the village sphere is also reflected in intra‑caste

relationships. Through an investigation of the milk society's problems, three types of
Paraiyar leaders can be recognised. It is also made clear that their leadership tend to be
defined by each different socio‑economic condition. They at times co‑operate with, and at
times oppose, one another in their quest fbr selflaggrandizement. Firstly, the "independent"

type of leader KP represents the peripheral Tankalan lineage's type of attitude. He tends

to show the combined attitude of "disassociation" (in Vincentnathan's terms) and
̀straightfbrwardness' due to his economic independency from, and his social peripherality in,

the village system (see Chapters 7 and 9). He is infiuential and admired by many of the

youth of his community, but he ultimately avoids becoming too deeply involved in
community matters, as is shown in Chapter 1O. It isjudged that he adopts "optimal" (giving
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but not receiving like Brahman) strategies, like C̀disassociation" and "exemplary behaviour"

in Vincentnathan's (or basically Marriott's) terms. In contrast, the "traditional" type of
leader TK, who represents the conservative aspect of Ndrpahkali (the fbur‑central lineages),
still makes a profit from the conventional village institutions, like the jay'mdni relationship,

and, therefbre, tends to act relatively more in concert with the dominant castes. He is an
ardent fbllower of the village level of deities. He, being less economically active, but more

religiously active, seems to adopt the "minimal" (having the minirnum transaction like
Vaisha), but in a sense "optimal", strategy. Among these three types, the "mediating" type
of leader, who bridges between the politico‑administrative sphere and the village sphere, is

most infiuential, and at the same time a trouble‑maker in the Paraiyar community today,
Because the politics of the state government have begun to work as a new type ofpatronage,
instead of the traditional jay'mani relationships, the mediator plays the role of a new patron

for the village Paraiyars. The Paraiyars' strategic attitude is rather exaggeratedly
exemplified by a "mediating" type of leader, CV, who seeks selfaggrandizement, even by
exploiting his own community. This "mediating" type of leader represents the innovative
aspect ofthe Mrpanka‑ .li, and his strategy, fu11y dependent on political power, is typically the

"maximal" (having the maximum transaction like Kshatriya) but, at the same time,
"pessimal" (receiving but not giving like Shudra), due to his deviant behaviour.

Although the three types of leaders engage in different strategies, their common purpose

is selflaggrandizement. These scheming and calculating individuals sometimes come into
conflict with each other. As the problem of the milk society shows, the competition or
conflict within the Paraiyar community fbrms a significant portion of his everyday concerns.
This intra‑caste conflict appears to be more energy‑consuming in their everyday life than are
inter‑caste relationships. It is also suggested that the social unit ofcompetition tends to be

dismembered to a family or to an individual, and this minimal unit attempts to strategically
manipulate various social boundaries, like sub‑lineage, lineage, caste and village, fbr its self

aggrandizement.

Conclusion: The il]usion and paradox of urbanised society for the Paraiyars
The spread ofurbanisation turns even the villagers individualistic. As explained above,

there is a shift toward the family or the individual as the unit fbr competition and
strategizing. Furthermore, the advancernent of urbanisation has given the villagers increased
chances fbr participating in broad‑based economic and cultural activities. As a result, even
the Paraiyars are not necessarily bound to their lives in their home village. One aspect of this

situation is that Paraiyars are led to the illusion that they have increased freedom to
implement strategies for selfaggrandizement. It is therefore necessary to point out that since
they are still Harijans, the situation sets them in a new trap.

In reality the individual struggles and strategies fbund in the arena of the Paraiyar
community are of necessity rather short‑sighted and profit‑seeking, because the Paraiyars are

in an oppressed position and in the propertyless class. I have identified three leadership
types to illustrate three styles of selfiaggrandizement strategy. Leadership of the mediating

type appears best suited to coping with the actual conditions at present. However, the
attitude of the independent type of leadership exhibited by the peripheral Tankalan lineage
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appears to be helpfu1 for forecasting the future trends ofthe village Paraiyars. The Tankalan

are becoming independent from the conventional order in the village through reliance on the

outside economy, and they are going over to the "contemporary popular Brahnanical
culture" (as symbolised by their devotion to Murugan, a son of Siva). Their behaviour,
therefbre, most sensitively reflects the current conditions of urbanised society.

The trend among the Tankalan does not occur in isolation, but rather as a counteraction
against the Aidrpanka‑ .li, a central group of the Paraiyar community. That is, their behaviour
is driven by a sense of rivalry, a will to selfaggrandizement through diffbrentiation. In fact,

whether consciously or unconsciously, they are so eager for differentiation that they
incorporate values contradictory to the "pollution" ideology emphasizing productive power
in which they basically believe. In the process of differentiation they tend to adopt what is

highly valued by the society, which Ieads them to an ambivalent position as the result of
replication of the so‑called high culture. To restate: although this type of situation originates

from a power‑oriented attitude rooted in the horizon of kinship associated with the
"pollution" ideology that is the basis of their thinking, in the course of their actual strategic

behaviour as individual or family units, they nonetheless welcome the "contemporary
popular Brahmanical culture" that is generally considered to be of high quality. As a result,

they unwittingly approach the hierarchical "pure‑impure" ideology developed on the horizon

of caste. Hence most propertyless Harijans not only sink again to the bottom of the
economic hierarchy of urbanised society, but also are likely to be positioned at the bottom of
the ritual hierarchy based on the "pure‑impure" ideology dressed up in the new moral style of
sophisticated manners and taste. The illusion of liberation and its ironical result for the

Paraiyars corresponds to Beteille's argument on current urban trends, in which the sense of
loyalty that drives the pursuit of selfaggrandizement fbr one's own family ends up acting as
a conservative fbrce which paradoxically works to retain the caste structure [Beteille 1991a,
1992].

The paradox certainly exists that the refbrms attempted in the hope of individualised
selfLaggrandizement reverse their course to support conservative power. However, it should
be noted that this does not necessarily mean simple sustainment ofcaste culture. It should be
recognised that a "transformation ofcaste culture" [Barnett 1975: 151] is indeed occurring at

the same time, albeit with fluctuations. Hence the above‑mentioned ironical trap which
Harljans experience today can be seen as a process that they should undergo to improve their
social standing in the long run. I mention this because their short‑sighted individualistic
struggles can be seen as practice (pratigue) in Bourdieu's sense, which is based on habitus.

That is, on the one hand their practices may contribute to the reproduction of the social
hierarchy, but, on the other hand, their dynamic sense ofpractice (le sens pratique) [Bourdieu

1980] may mount a renewed challenge against the situation which absurdly confines them.
In this sense, we must carefu11y explore the potential field in which two separately pursued
goals, the acquisition ofa sense ofsalvation within the lives of individual Harijans and their

improvement as a whole through institutional reforms, may ultimately merge.
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Theoretical Contributions to Studies of "Untouchables"
The findings presented above point to the fbllowing conclusions with regard to the
debate on the nature ofthe culture that is maintained and followed by Harijans. First, inquiry

in a substantialist manner which is confined to the choice between whether or not Harljans
hold the same culture as the higher dominant castes is not only unessential, but also mistaken

in that it departs from reality through inadvertent simplification. This realisation is the
fundamental premise of my criticisms of both cultural disy'unction and cultural consensus
theories, although I certainly accept their advantages.

My criticism derives from two key findings in terms of the comparison between the
dominant castes and the Harljans, namely, 1) the cultural consensus based on "pollution"
ideology and 2) the diajunction in the interpretative or strategic dimension. Furthermore, in
order to illuminate the actual conditions, it is absolutely necessary to adopt a methodology

that takes fu11 account of the above conclusion, which first separates the lived values and
beliefs (ideology) from the actual practices that emerge under social constraints, and then
develops a fresh linkage between them in the dimension ofinterpretation.

Firstly, it seems to me that both diejunction and consensus theorists share the common
tendency ofplacing the Brahmanical culture in the centre of their arguments, though there is
a diflference whether it is overestimated or underestimated. In this sense, their investigation

of local cultural values (ideologies) seems to be inadequate. The naive and superficial

dispute abeut whether the Harijans' culture is same as the culture of the upper castes
obviously fails to take into account the depth ofthe local culture, which is elucidated by the

distinction between "pollution" and "impurity". "Pollution" ideology, as the deeper
dimension of culture, is basically shared among all the castes, high and low, in the village.
In this sense, it can be claimed that there is a cultural consensus between the dominant castes

and the Paraiyars, but my claim is not the same as Moffatt's. Cultural consensus in my sense
does not lie in "pure‑impure" ideology but lies in "pollution" ideology, as the key value of
the shared basic Tamil culture. This point should be firrnly kept in mind. Thus, I agree with
Moffatt's claim of cultural unity, but cannot accept his assertion that this cultural concensus

is realized by the Harijans' replication of the higher castes' culture. My disagreement with
Moffatt does not imply my denial of the Harijans' replicatory acts, but such acts should not

be simply seen as the Harijans' true acceptance of "pure‑impure" ideology. We have to be
wary of a Moffatt‑like "non‑interpretative" viewpoint. This naturally leads us to the second
point of the "interpretative" approach.

The interpretative viewpoint not only highlights the difference between the Harijans'
actions and their real beliefs, but also reveals that it is misleading to think that there is a one‑

to‑one correspondence between a particular ideology and a particular social section.
Needless to say, there is "̀pollution" ideology as a primary cultural value shared among all

castes and ̀"pure‑impure" ideology regulating the village social hierarchy. However, vMage

life today has not only these conventional ones but also other ideologies brought by
urbanization such as class ideology associated with consumerism and ̀Ccontemporary popular
Brahmanical culture". All ideologies are manipulated by the people of all social sections,

including the Harljans. Moreover, such manipulations or interpretations are motivated by
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Plate 187

Public buses accept any caste but there is a rule that women
basically sit on the left in a bus.

Plate 188

A housewife grin ds turmeric for cooking dinner in Cluster III.
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Boiling the rice in a Kallar house
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Plate 191

Cooking in a Pillai house
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An urbanized breeze: Only one Christian family

in Kinnimangalam
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An urbanized breeze: Krishna Cult fbund in a highly educated
family living in the suburbs ofMadurai city.

their desire for seeking selfiaggrandizement. In other words, their strategic behaviours are

diversifying in appearance, but they are integrated under the ultimate goal of self

aggrandizement. For example, the custom of meat‑eating is sometimes hidden from
outsiders, and is sometimes positively claimed by the Harljans. Such responses look
contradictory but consistently reflect the desire for selfiesteem. In sum, their rather
diversified behaviour, such as replication, denial, disregard, etc. (passing, positive
transactions, defiance, escape, avoidance in Vincentnathan's terms), should be regarded as
part of their strategies for selfaggrandizement.

From this point of view, the Harijans' "subculture" which the diejunction theorists

describe must be carefully reconsidered. For instance, if the Paraiyars' subcultural
compornents listed by Deliege [Deliege 1988: 115] were checked, it would be soon made
clear that most ofthem are shared by the Kallars, the dominant caste in Kinnimangalam, with
the exception of eating dead animals, beefieating and restrictions of dress and study (which

is now abolished). Therefore, it is difficult to claim that the Harljans exclusively hold a
separate subculture, though there is a difference between the Brahmanical culture and the
non‑Brahmanical one. It should be again pointed out that the level of ideologies should not
be mixed up with the level of social sections. I think that the difference between the Caste
Hindus and the Harijans rather lies in the strategic behaviour which strongly reflects their

social positions. Compared with the Caste Hindus, the Harijans' manipulation of the
available ideologies is very much limited and complicated by their socially constrained
situation, such as abject poverty, menial duties, degraded status, physical labour, and various

restrictions on their way of life (see, for example, [Vincentnathan 1987: 176‑178], [Mofftitt
1979: 51]). Therefore, it seems to be problematic to naively describe the Harij'ans as if they

CONCLUS[ONS

341

lived in a sort of selfcontained world, without taking into consideration their socio‑historical
background. I am afraid that disiunction theorists fail to sufficiently investigate the Harijans'

standpoint and their theories unwittingly adopt (or repeat) the Caste Hindus' view which
wants to distinguish the Harljans' culture from their culture. However, I should also note
that I highly evaluate the attempt ofthe diejunction theorists to make it clear that the Harijans

are not incompetent subordinates, but are rather conscious interpreters. In addition, the
notion that different strategies derive from different social conditions can explain the variety

of strategies among the Harijans, ranging from the strategy of the educated, active, urban
Harijans to that ofthe illiterate, passive, rural Harijans.

Thus, it can be concluded that the Harij ans' culture does not form a separate world, but
is doubtless a part of the village culture, which is penetrated by "pollution" ideology, though

there is the diajunction at the behavioural level reflecting the Harijans' socio‑economic and
historical background.

Reconstruction of Theory on Caste Society and Conceptualization

of a "Common‑Ground" Anthropology
The application of Dumontian theory to caste society [Dumont 1980 (1966)] has
stimulated a great deal of controversy and criticism, as described in Chapter 1. Various
value systems have been proposed as additions or alternatives to Dumontian hierarchical
"pure‑impure" ideology, including those that are described as: reciprocal ([Das and Uberoi

1971]), egalitarian ([Parry 1974], [Holmstrom 1976]), mutual ([Raheja 1988]), kingly
([Dirks 1987], [Hoek 1979]), central ([Raheja 1988]), transcendental ([Heesterrnan 1981,

1985]), and matrilineal ([McGilvray 1982]. While these critical studies have all made
valuable contributions, as a whole this body of work cannot be said to have succeeded in
mounting a complete criticism of Dumont, or in systematically illustrating the actual aspects

of Hindu society. My fundamental objection is that simply juxtaposing an alternative

complementary value from a top‑down viewpoint does not constitute a thoroughgoing
criticism of Dumontian theory. There are two key points. First, the relationship between
Dumontian "pure‑impure" ideology and an alternative ideology must be properly explained;

second and this must be emphasized ‑ a bottom‑up viewpoint is necessary.
On the first point, [Burghart 1978] is noteworthy as a comprehensive investigation of

the mutual relationships among the Brahmanical, kingly and transcendental hierarchic
models. The merit of Burghart's work lies in an interpretative approach that brings to light

the gaps among the three viewpoints of Brahman, king and renouncer (see also [Malamoud
1981]). A recent work worthy of special mention is Quigley's critique ofDumont, including
a criticism of Orientalism [Quigley 1993]. After historically and logically identifying
problems of Dumontian theory, Quigley present a consistent picture of Indian society on the
basis ofa ritual practice model fbunded on Hocart's theory ofdivine kingship (for details see

[Sekine 1994b]). Yet while rnuch may be learned ftom these two works, their arguments are
still based on the standpoint ofthe dominant centre of seciety (top‑down viewpoint), with no

conscientious effort to incorporate an other‑worldly and bottom‑up (or on‑boundary
decentripetal) standpoint. This is the second key point that was mentioned above. I
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ernphasize this limitation because it is essential to shift from the qff‑boundory viempoint
(viewing the periphery from the centre) to the on‑boundary vievpoint (viewing from within

what the qff‑bo"ndar>i viempoint sees as the periphery), in order to criticize Dumontian
theory. As mentioned previously, the decisive shortcoming of Dumontian theory is that it
stops at the off‑boundary viewpoint and so the analyst's so‑called objective theory, which
conceals a privileged viewpoint, unwittingly overlaps the value perspective of the dominant
group in the society.

From the position of emphasising the other‑worldly and bottom‑up viewpoint (hence a
generative viewpoint), I would note the need to devote more attention to research findings

conceming such phenomena as blood sacrifice and pakti cults which are categorized under
popular religion or popular culture,' as well as the acute need to properly re‑examine them.

In this regard I would again call special attention to the dimension of the "sharedness of

ordinary values" [Caplan 1980: 235] in those studies. This holds potential as a base for
relativizing viewpoints that are based on dominant values. To obtain the fu11 picture ofthe
"pollution" concepts in villagers' minds, which are considered to embody "ordinary values"

and are not exhausted by a Dumontian understanding, investigation from a decentripetal,

bottom‑up, interpretative viewpoint is required. An in‑depth approach to "pollution"
concepts is possible only from that viewpoint. The deeper connotations of ̀"pollution" that
may be thus explored are not always consciously recognized by the villagers, as indicated by
Caplan [1980: 234], but will be revealed through analysis oftheir practices,8

The present work, as I have already made clear, is an attempt to overcome shortcomings
in the conventional theory of caste society, By educing the dimensions of "pollution" in a

manner embodying the decentripeta1 interpretative viewpoint (an other‑worldly, bottom‑up

and dynamic [generative] viewpoint), this book relativises Dumont's view of "impurity"
which is patterned on centripetal thought (a this‑worldly, top‑down and substantialist
viewpoint), and also explains why the relationship between the dimensions of those two
approaches should be understood as interpretative struggles between differing ideologies. As

the methodology of this work, I have used a revision of social theory derived by going back
to liminality theory which has been investigated as a theory of "pollution". The innovation
that I propose is to separate "pollution" from "impurity". This evokes Karatani's conceptual
categorisation of individuality (see Note 1), and denotes a shift from the Leach‑style theory
of liminality as particularity to the Bataille‑style theory of liminality as singularity. This

basic innovation makes it possible to relativise the Dumontian theory of caste society which

like Leach conceals a privileged, universal viewpoint, as well as the perception of the
Harijans that is set fbrth by Moffatt (who is an adherent of that theory), by pointing out how
their non‑interpretative attitudes obscure the dynamics of actual ideological conflicts. It is

necessary to reposition Dumontian theory as one underpinning of an overall scheme
comprising the existence of differing ideologies engendered by differing viewpoints and the

dynamic relationships among them. I view those dynarnics as differences in the depth of
interpretation which I denote as "maintenance on the surface" and "innovation in depth".
With regard to diflference in the Iocation of the point of view, I refer to ftiction between the

qff‑boundary vievvtpoint which looks down on the margin as the periphery from the centre of
order (centripetal motion), and the on‑boundnTy vieiepoint of those who live at the periphery
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(decentripetal motion). Both ofthose motions are distributed in the internal worlds ofpeople

ofevery caste, where they produce a cyclical movement. The cyclical movement may begin
with a symbolic state in which a certain order is constructed, pass through an immature,

creative semiotic state, and proceed to another s.vmbelic state [Kristiva 1974]. This
understanding makes it clear that Dumontian theory is a static perception of only the
centripetal motion, which is merely one facet ofa cyclical dynamic. The two dimensions are
articulated as friction between dominant discourse and de‑dominant discourse at points that

are defined as marginal within social power relationships. This is the comprehensive
theoretical framework within which I have repositioned Dumont's C̀pure‑impure" theory.

The above summarises my critique of Dumontian theory and my approach fbr
subsuming it. The essence ofmy theory, to repeat once again, consists in the importance for
the villagers of the affirmative and creative dimension of "pollution" in a sense that cannot
be reduced to "impurity". It should be noted here that "pollution" is actually more strongly

connected with a kinship horizon orientated toward equality and productivity (in contrast,
"impurity" has an afflnity to the caste horizon that places importance on ritual hierarchy).
Furthermore, to focus afresh on the kinship horizon in Indian society is to re‑examine ja‑ti, a

word that has been translated as "caste" and acquired a fixed image as such but which
originally had a wider meaning. In particular, it is to rediscover the sense ofJ'a‑ti that also

refers to kinship community [Quigley 1993: 4‑8]. To do so in the context of Indian society is

to find internal continuities between caste society and tribal society9 as pointed out by

Kolenda [1978]; and in a broader context to be led toward the discovery of external
commonalities between caste society and other societies including those ofvarious Southeast

Asian peoples. In other words it opens up the possibility of comparative sociology in a
different sense than Dumont's.

While Dumont's comparative sociology notes d(fiierences (contrasts) between self (the
West) and others (the non‑West),]O the comparative sociology I am proposing here looks at
similarities. Hocart also took the latter standpoint, as indicated by a valuable commentary in

Inden's critique of Indology [Inden 1990]. Denying the view that West and East are
extremes, Hocart takes a standpoint that emphasises similarities arnong Western, Oriental
and "uncivilized" cultures, and argues that caste is not somq sort of curiosity indigenous to
India. He also clearly perceives that introducing var4a theory is arbitrary and deceptive, and

warns that the actual realities of India ought to be examined [ibid.: 74‑75]. As Dumont and
Hocart are both basically cultural relativists, the occurrence ofthat sort of difference between

them verifies a conceptual diflficulty of cultural relativism [Shimizu 1992: 445]. A
thoroughgoing relativism will negate the universalism that is actually a hidden premise of
relativism, and therefore the basis of comparison will be lost. I think the contradiction is

rooted in an idealistic, essentialistic conceptualisation of the notion of the autonomy of

individual cultures. The facile comparisons of evolutionism which are based on a
uniforrnistic view of human society, as well as the converse denial of comparisons that close

off individual cultures in the isolation of perfect endemism, are both products of
intellectualism that are blind to reality. Here the confrontational scheme ofrelativism versus

universalism reaches an impasse. The open notions that there are commonalities
(similarities) and at the same time differences among cultures, and that culture inherently
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consists of processes of creation and transformation, conform more closely to actual
conditions. A person is fundamentally an open being who continually interprets ambiguous

experiences. Such is the ground of possibility for comprehending "other culture".
Accordingly the question is, as Quigley puts it, "how do we gain access to that world without

resort to an extreme relativism (or ethnosociology) which defies comparison?" [Quigley
1993: 15].'i In his attempt to answer it, he ends up reevaluating Hocart's method which
gives vvreight to the discovery not of diflferences but of similarities. As a result, Quigley was

led to make a comparison and contrast of Indian kingship and Balinese negara [Geertz 1980]
and point out the similarities between them (see also [Dirks 1987: Chapter 13]).

But just what is this simitarity‑oriented comparative sociology?･ It is easy to anticipate
the critics: isn't this a reactionary solution that fa11s back on the evolutionist premise of the

uniformity of human culture? If any false step is made, how would this be any different
from the consensual identification that Said cites as a characteristic of modern Orientalism?

[Said 1978]. However, we must remember the context in which I am making this claim,
which is on the way back after visiting the impasse of relativism (in what Quigley calls

"intellectual limbo" [Quigley 1993:14]) which was a difference‑oriented comparative
sociology (see Note 1 1). My approach to a sociology of similarity in this context is neither a
return to the illusion ofconsensual identification based on romantic intuition nor a Radcliffe‑

Brown‑style comparison of a row of target societies from a modern transcendental view‑
pomt.
Then what distinguishes this new simiiarit'.v‑oriented comparative sociology from other
comparative sociologies? It is that in the comparison it adopts the attitude that identifies self

and other as being within the inner part of boundary phenomena that have decentripetal,
fragmentational moment, instead of the attitude of discovering through objective comparison

the similarities in centripetal phenomena, phenomena oriented toward the centre of the
existing order (the attitude ofthe laboratory scientist analysing the subject of an experiment),
A prerequisite to the formeT attitude is a Nietzschean turn in the attitude towards our life, a

turn frem recognition to valuation as the principle of experiencing the world [Takeda 1993:
2‑3]. Valuation means interpretation of the world as the chaos of existence, on the basis of
eros (capacity for life). Hence there arises the necessity to enter into that location known

as the boundary, which will reveal to us the world as the chaos of existence. To draw
comparisons by means ofa decentripetal attitude, it is essential to avoid taking a stand on the
side ofthe logic ofthe dominant societal order, i.e. engaging in interpretation that suppresses
chaos, or in socially triumphant valuation that overpowers the other. It is therefore essential
that interest be directed where eros (capacity for life) manifests, rather than where the moral

order penetrates. Since the method I advocate aims at comparison that incorporates
exte'riorite' i'n Deleuze's sense, I call it "common‑ground" anthropology rather than similarity‑

oriented comparative sociology. The former term better conveys the intended nuances of a
break with the viewpoint which, in the name of objective comparison, soars to the centre of
order, and of an approach towards and shared perception ofthe underlying chaos, that is, the
source of culture.

What is a viable culture? I fbund an answer to this qucstion through my field
experience in the South Indian village and my preparation of this book on the anthropology
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of untouchability. The answer is this: 71Pie core ofa viable culture lies in the cutfirmative

management of bounciapp? phenomena and through that process (br manoeuvringy, the
derivation of'lijiz energy. A culture that lacks this core cannot be called a viable culture, and

in a radical sense should not exist. From this point of view, the core of the Tamil culture is

not to be found in the rigid "pure‑impure" ideology that has been thought of as defining the

caste order. "Pure‑impure" ideology speaks only of the ruling principle of a this‑worldly
societal order (negative management), and has no interest in the affiTmative management of

boundary phenomena where people can live. In Foucault's terms, "pure‑impure" ideology
works as a normalisation grid to produce a distinction between a normal self and an
abnormal other inside the same society, and serves as a value scale fbr repressive control
through dififerentiation that creates social hierarchy. Thus the boundary, which is inevitably
produced by the existence oforder, is contained by the centre of order as a necessary evil. In

direct opposition to that, the affirrnative management of boundary phenomena entails
entering and exposing oneself to the boundary area where the other world is encountered.

Here is how my "pollution" theory comes into the discussion. Regarding boundary
phenomena such as death or birth which bring people into the state of "pollution", the
villagers to some extent accept "pure‑impure" ideology as the logic of the caste horizon,

which translates the phenomenon negatively. However, judging from what they actually do,
the villageTs fu11y embrace the phenomena and thus convert them into their own capacity fbr

life (fertility). This can be defined as affirmative management of boundary phenomena on
the kinship horizon where pollution is shared. It is precisely by means ofpractices based on
such "pollution" ideology that village culture is vitalised and becornes a viable culture.

Re‑examined from the viewpoint of affirmative boundary management, the deep
relationship between divine kingship and sacrifice, which Hocart observes from a cross‑
cultural perspective, can occur on a common ground beyond individual cultures precisely
because it is management ofa boundary phenomenon that incorporates other‑worldly power.

This has nothing to do with what Hocart himse]f thinks, but is rather my way of
understanding the depth at which his work deals with the subject matter. Quigley seems to

assess Hocart in the same way, although he uses the temi "similarity". In presenting my
methodological notion, I adopt the term "common ground" instead of "similarity", on the
basis of the above‑stated comprehension of the core of a viable culture. My intention is to
establish the level of comparison by considering that a boundary phenomenon, in that it
signifies decentripetal motion or reveals a limit of the systemic order, occurs at a point where

a basic common language is capable of outperforming the dominant languages of individual
cultures. I base my claim on the universal fact that a boundary phenomenon occurs always
where the inner logic of an individual culture facesa limit (a gap); in other words, where a
culture encounters that whi'ch is beyond itself (the outside) and is paradoxically created by
the existence ofthe culture. This universal fact does not lead to the unifbrmity (universality)

of human mentality (i.e. reason) that is postulated by developmental stage theory
(evolutionism) as a premise for the normalisation grid that places Western rational man at
the summit of development. But it leads to the human universality fbund in the decentripetal

moment of eros that provides an opportunity of de‑normalisation, which makes nonsense of
the very existence ofdifferences within the normalisation grid. In Bataille's terms, it would
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be a universality that appears not in a temporally oriented moment of ̀Cprohibition", but in a

supra‑mundane oriented moment of "violation".i2

Hence it is of vital importance for today's anthropology to fbcus upon boundary
phenomena, such as untouchability or pollution, as the subject of discussion, because they

have the potentiality ofbecoming truly far‑reaching "common grounds". The perspective of
"common‑ground" anthropology that I present here is my way ofwandering in "intellectual
limbo" as one who is alive and studying. Perhaps this requires a Creole spirit which steps
out of the integrity of the inner logic of the self and tries to live in the abyss between inner
and outer worlds, that is, at the boundary.

Students specialising in South Asia, including South Asian scholars, are still bound by
the Orientalist knowledge framework that originated in the West, a point that has been fu11y

treated as a problem ofthe post‑colonial situation [Breckenridge and van der Veer 1993]. In
that intellectual climate, this book is an attempt by a non‑Westerner to criticise and transcend

Dumontian theory, an emblem of the spell of Orientalism in the post‑colonial era (see e.g.
[ibid.: 13]), in order to search for a new universal common language fbr the understanding of

"other culture". I intend to continue my research along this line in the hope that it may

ultimately be fu11y worthy ofbeing called "common‑ground" anthropology.

Notes
1.Kojin Karatani (a Japanese critic) emphasizes the distinction between an individuality as
"particularity" (I) and an individuality as "singularity" (this I). He provides the fbllowing
explanation in the premise of distinction between generality and universality; "While particularity
is an individuality disposed on the yardstick of generality, singularity (which is deeply connected

with universality) is an individuality that has no place on the yardstick of generality"[Karatani
1994(1989): l1], and "the singularity is not able to be explained by the cognitive terms such as
subject and object" [ibid: 19]. Borrowing the Karatani's concepts mentiened above, the ideological
struggles in the present argument would be described as fo11ows. That is to say, the struggles are

regarded as the complications taking ptace at the gap between the dimension of "particularity" of

"pure‑impure" ideology and the dimension of "singularity" of "pollution" ideology. Jt becomes
evident that the image of women, that is, the view of women as being "impure" but also "pure"

when certain conditions are fu1fi11ed, is a discourse or narrative produced by relatively
particularizing women with the dominant values of Hindu society (viz. Male‑centred or Brahman‑
centred values) i.e,, "pure‑impure" ideology working as a yardstick of generality (cf Foucault's

normalisation [Foucault 19751). By developing a suppressive narrative typical of a centripetal
ideology which would regard menstrual blood and sexual intercourse, representing the starting
point of reproductivity, as "impure" while interpreting the resulting fruit of fertility as exa]ted

"purity" (or "purity‑sacredness"), the existence of "pollution" as representing the dimension of
"singularity", in which women are actually living, ends up being concealed. Unwitting tracing of
the discourse trapped by the dominant ("pure‑impure") ideology reproduces the image of ambiguity

of Hindu women which is circulated in general. What I want to make clear is that the nomostic
dominant ideology tends to conceal the fact that there is a decisive and crucial difference in terms
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of the locus ofyiewpoint between the dimension ofparticularity (the centripetal) and the dimension
of singularity (the decentripetal). In this respect, it is important to percieye the reality that Hindu

women are the arena where two ideologies clash and not to reduce the reality to the ambiguous
image ofwomen the "pure‑impure'7 ideology high‑handedly produces.
2. My criticism of Dumont theory and my alternative proposal of the necessary distinction between

"pollution" and "impurity" corresponds with the necessity of the paradigm shift in Social
Anthropology from the popular structuralism that does not sufficiently escape functionalism to the

Levi‑Straussian structualism which inclines to post‑structuralism (cf [Oda 1994] [Bourdieu
1987:Chapter 1])

3, Nowadays Brahmanic ideology in the fbrm of "sophisticated manner" or "cultured behaviour"
permeates among the people and succeeds in unchangingly grasping the social hegemony. For
example, you can imagine that a Harijan elite who climbed up a social ladder by the help of
reservatien often suffbrs from the gap between his embodied sense of manner nurtured in the
Harijan habitus and socially expected sophisticated manner. These negative experiences form his
inferiority complex which leads to deep acceptance of Brahnanical ideology against or regardless

of his will. This example suggests the mechanism through which the Brahmanical ideology
perrneates into the bottom of society and perpetuates its hegemonic power.

4.The Paraiyars' claim seems to be partly sustained by the materialized reality such as the
improvement oftheir housing conditions under the state goverrmient schemes [Sekine 1993a]. As
shown by this example, politics is practically important fbr most of the Paraiyars who lack selfhelp
capability. This to some extent explains why they naively worshipped here politicians like MGR.

5. In this connection, I am reminded of Dumont's naive question of why people stop eating meat to
see the meat‑eating deity [Dumont 1986: 380 fri.8]. It seems to me that this question appears due to

Dumont's strong adherence to the dichotomous notion of "pure‑impure". The confusion lies in his
misleading term, a meat‑eating god, because the essential nature of animal sacrifice is not eating
meat but the sacrificial act itsel￡ (Though I do not fu11y agree with Fuller's argument in his work
[Fuller 1988], he doubtlessly points out this problem ofDumont.)
6. Vincentnathan raises and discusses the fo11owing examples as "positive transactions": the Aiyappan

paja and pilgrimage, Praha shakti cult, friendship, intercaste marriages and so fbrth. In sum,
"positive transactions" imply the degraded Harljans' positive attempts in that they oyercome caste

discrimination and eojoy an atmosphere of no caste feelings by mixing with higher caste people

[Vincentnathan 1987: 210‑229].
7. For example, [Caplan l980, 1981], [Holmstrom 1971, 19761, [ParTy 1974, 1980, 1982], [Fuller
1976], [Obeyesekere 1978, 1981], [Shulman 1980], [Beck 1981], [Das 1983] and so fbrth.
8. It is crucial to carefu11y recognize the gap between what the villagers consciously know and speak
out and the analytical findings by an observer. For instance, Good points out the necessity of the

methodological recognition of this gap when he criticizes ethnosociology of the Chicago school

[Good 1978: Ch. 12].
9. Quigley also points out that Indian society is not fu11y captured by caste, but among tribes and

hunter‑gatherers there are social spaces ruled by the principle of kinship which could be an
antithesis against the hierarchical principle of̀Lpure‑impure" [Quigley l993: 17‑8].

10, There is no doubt that Dumont tried to deepen his thinking by comparing the West dominated by
egalitarian individualism with India dominated by hierarchical holism. That is, his anthropology is
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a comparative sociology fbcusing on the difference between setf and other. Beteille says that the

approaches ef Dumont and Marriott can be described as contrast, not as comparison [Beteille
1991b] 10].
11. Relatiyism could be fbund even in the absolutism of thc Oricntalist cultural view in so far as one

has to imagine Other as a counterpart of Self The more thorough relativism is propagated by the
deconsructionists like Inden et at. who criticise the optimistic and haughty manner ofOrientalism in

terms of Other, that is, the view that beth Self and Other can be located within the same
homogeneous space. It seems, however, that this thorough relativism ultimately leads you to

the despair of impossibility of understanding Other or the impossibility of difference‑
oriented comparative sociology. Therefbre, although Quigley recognizes the importance of
dcconstructionist works, he tries to keep away from such an cxtreme pesition (Quigley 1993: 14].
He is also conscieus that this conundrum cannot be solved by ethnosociology or an emic approach.

12,Needless to say, a series of Foucauft's works show his strong concerns about the liminai
phenomena such as insanity, crime and sex. This is because he clearly understands the mechanism
of normalisation, that is to say, the reality that those liniinal phenomena are the sensitive locus

which the ruling culture is very keen on controlling and suppressing and at the same time from
which the dominant culture generates the justificatory power fbr perpetuating its rule. Therefbre,
his precise archaeological study of these liminal phenomena reversely discloses the fabrication and

limitation of the dominant culture. This is his manner of "outside thinking" in his sense, which
claims that the very locus of "subjugated knowledge" has the possibility of reversely becoming the

foothold of "popular knowledge" escaping to the outside of power working in the fbrm of

knowledge,
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Appendix B: The Myths ofthe Origin ofthe Paraiyars
It 'is noteworthy that there is a common pattern among the various versions of the Paraiyar myths

which are reported by Moffatt [Moffatt 1979: 120‑127] and which I myself have collected. It is not
difificult to find from their myths the message that the greediness and stupidity ofthe Paraiyars resulted

in their social fa11, as Mofftttt points out [ibid.: 124]. It is very clear that what they wish to most
emphasize is that the Paraiyars originally eajoyed high status, similar to that of the Aiyars, though they
are at the bottom ofthe hierarchy today. This is in a sense verified by the fact that the core part of the

myth, the story of the brother relationship between the Paraiyars and the Aiyars, has been well
preserved, even though other parts have been changed often, partly due to lapses ofmemory.

(1) A man of Tankalan lineage in his 40s

[Mythl Once upon a time, an elder brother, Aiyan, and a younger brother, Paraiyan, worked together
under a landlord. They engaged in cattle rearing there. One day, they were as usual in the pastureland

fbr feeding cattle. The landlord came to them and, pointing at the cattle, he asked the two the
fbllowing: "If I give you these cattle, which would you want, the standing cattle or the reclining ones?"

The brothers looked at the cattle and found that most cattle were reclining except fbr a few. The
younger brother replied that he preferred the reclining cattle, while the elder brother said he preferred
the standing ones, According to their requests, the landlord gave his cattle to them respectively. Since
then, it has been said that Paraiyan means ta reclining person' and Aiyan signifies ̀a standing person'.

[Comment] As the myth tells, Aiyan (the Brahmans) and Paraiyan (the Paraiyars) were originally
brothers. Thus, whenever we the Paraiyars have a ceremony we used to invite the Aiyars and give
piraca‑tam (Skt. prasa‑cia) to them, but as time passed, the Aiyars began to reject our invitation and the

acceptance of our piracdtam
(2) A man ofMataiyan lineage in his 50s
[Myth] Once upon a time, there were two brothers who reared cattle in co‑operation. At length, the
time fbr division of their property came. For this, they went to a pastureland and the younger brother
asked his elder brother, "Which cattle do you want to take, the standing or the reclining?". The elder
brother replied that he would take the ones lying down because he saw that all the cattle except one

were lying. However, he had no sooner answered than the standing cattle suddenly fe11 down, and the
lying cattle stood up all together. As a result, the elder brother took the single dead cow, and all the

other enes belonged to the younger brother. Since then, the younger brother began to call himself
Aiyan and his elder brother Paraiayyan, which is an original fbrm of Paraiyan.

[Commentl It should not be oyerlooked that our (the Paraiyars') ancestor was originally a brother of
the Aiyar (the Brahmans), although only the Aiyar are socially given importance. The story of the
origin of caste names seems to be clear evidence fbr this. I heard such a myth from my grandfather.
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GIossary
The important Tamil words referred to in the main text, except caste names and proper

names for places, temples, kingdoms and persons, have been included below. The words are

listed in English alphabetical order with the added condition that short vowels take
precedence over long vowels.
acin' kam : ugly, unsightly

acuttam : impure, unclean

ammau : goddess
a44a4‑tatupi : literally, elder brother‑younger brother; ego's parallel relatives between whom inter‑
marriage is prohibited.
a4lliyam : non‑relatives
apis, e‑kam (Skt. abhis.eka):libation on an idol

atimailatimaikarar : slave or tied labourer
cakalae : the relations between sisters' husbands; an ego‑centred group ofmale parallel relatives
caktifcatti (Skt. s'akti) : divine power or energy

camdti (Skt, samadhi) : a tomb; the ultimate state attained through deep meditation
cauaiyaci : religious renouncer or mendicant
ca.tahku : religious ceremony; a rite associated with puberty
cuttamuka tayvam : a Sanskritized deity rejecting blood sacrifice
c".tuka.tu : graveyard or cremation ground

cuvdmilcdmi : god; a common terrn of address of a superior by an inferior
ca‑ mia' gi

: a god‑dancer; a person possessed by a god or a goddess

cdmipeg.ti : a sacred chest which symbolizes a god
ce‑ ri

: the older term fbr a residential quarter inhabited uniquely by Untouchable castes

in‑ ctm (from Arabic) : tax‑free grants ofland by rulers to subjects

J'tv'mani (from Hindi) : a village system of customary payments in kind at harvest time, from
landowning patrons to clients who perfbrm services fbr them
jumin‑ tar : zamindar, a person with dominant rights oyer land, usually a large tract including several

villages
kamalai : a device for raising water from a well
karai : the traditional right and duty ofmarriage preference

karaham : a flower‑decked water‑fi11ed brass pot representing a goddess
karrpam : a village land‑accountarit

harumdti : final obsequies; a funeral ceremony fbr sending the spirit of the dead to heaven or the
ancestral world; a purificatory rite which ends a funeral rite
ha.tavul : God; a great Hindu god who is unseeable by villagers

kiramam (Skt. grama) : a village, the term tending to be used in an administrative sense
kulateyvam : a lineage deity

kummi : girl's dance accompanied by clapping
kuravailkulavai : an ululating cry made by women to mark auspicious transition points in ritual
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kurukhal : Brahrrian temple priests; a subcaste ofBralman priests in Saivite temples

kutimakarp : lower status people who engage in services
kdriyakkdrau : an influential person who is regarded as an opinion leader in the traditional village

commumty
kaval : protection
ko‑ ,thhki

: exorcist; soothsayer who canies the hour‑glass hand drum

kOttiram (Skt. go‑tra) : patrilineal exogamous grouping which is comparable to clan
kbvil : a Hindu temple
ku‑liya.l : a daily wage labourer

mantai : a raised platform fbr men's gatherings; a traditional gathering or court of the village panchayat

mantiram (Skt. mantra) : a sacred utterance
mantirava‑ti : sorcerer; a person who uses mantras fbr black magic

marakkal : dry measure, usually ofpaddy, about 6.5 liters
ma.taiyall : one ofthe village menial offices carried out by Untouchables; a caretaker ofthe sluice ofthe

village tank
moy : presents or donations given on special occasions like a life‑crisis rite

mukkai : three handfuls ofgrain as part ofprestation at harvest time
mukti!mutti (Skt. mukti) : stage in salvation

mulaippari : a little grown sprout ofnine kinds ofgrains planted in a small bowl
mugei : the most powerfu1 evil being or deified being, who resides under an old tree

muraikkupankali : a group of patrilineal lineages who can not marry each other because they believe
they are brothers
muta4mai : primary importance; the order of honour which is indicated by the order of distribution of

consecrated leftovers
mamdi‑maccin‑ au : ego's cross relatives with whom marriage occurs
ma‑ ‑niyam : land the usufiruct ofwhich is associated with an office
naucey : irrigated ̀wet' land drawn from a tank or a river

narakam : hell
na" .ttagemai

(kirama mu4cif) : a village headman; a village ofificial who could try suits brought by the

ryots ofthe village
na.tu :a state; a country

otti : an institution whereby people transfer the usuftuct oftheir property, such as land and houses, as a

mortgage for the loan of money
pakti (Skt, bhakti) : devotion to god, piety
pali (Skt. bali) : offering given to gods, manes etc., in sacrifice
panNcha‑ yattu : a panchayat; a council; a body of villagers which settles disputes according to custom

and god conscience
panka‑ ,li : a group ofbrothers and other male parallel relatives; shareholders ofproperty
pa44aika‑rar7CpapmaiyaJ : farm labourer; contracted farm labourer in Kirmimangalam
pantal : a temporary shed with a roof made of plaited coconut leaves or cloth for a function, purpose,

etc.
piraca‑tam (Skt. prasdidn) : consecrated leftovers; sacred offering to deity distributed to devotees

pohkal : ceremonially‑boiled rice, cooked at a temple
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pugcey : unirrigated ̀dry' land

puoitam : sacredness
puro‑kitar (Skt, purohita) : a Brahman priest who officiates at marriage and other rituals
pe‑ y

: an evil being, usually the spirit of a human who died unhappily

pzacaiLpiijai (Skt. ptij'a‑) : worship; adoration ofthe gods with proper ceremonies
pu‑cari : a non‑Bralman priest for local deities or lineage deities at the village level

ratta uravu:blood relations
talaiyari : village watchman and policeman appointed by the govemment to assist the village headman
ta!ukai:meals offered to the gods
teyvam : deity, a local deity who is seeable by villagers

tolil : traditional service or occupation to which a given caste's identity and rank is referred and which

is usually rewarded in kind
tutiyaea tayvam : a fearfu1 (and active) deity who requires blood sacrifice

dyma‑ma4 : mother's brother
te‑

r:a temple car; a funeral bier

tiu.ta'mai : untouchability
tit.tu : pollution, impurity

to.t.tam : a garden; land with well‑irrigation

tj.t.ti : one of menial offices canied out by Untouchables; a funeral messenger, a grave‑digger, a
sanitary worker; or a sweeper, etc.
urimai : a right associated with a duty

u.tampahktili : a group ofpeople the relationships of whom can be actually traced patrilineally
u‑

r : a village the territory of which is defined contextually from an ego‑centred viewpoint

vakaiya‑ra' : a patrilineal lineage

vastu : site or the tutelary deity ofthe house site
ve" lai

: work or individual occupation which is often rewarded in cash
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