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1

INTRODUCTION

Kinship as an important organizing principle in human society play crucial role in the
regulation of behaviour and thus enjoy a privileged position 1n Social anthropology
Most anthropologists consider kinship as an "area of anthropological discourse where the
ground rules are clearly laid down" (Good and Barnad 1984 2) and 1s central to the
theoretical development of the discipline  This subfield attempts to apprehend
comprehensively the nature and rule of descent, marriage alliance, relations of affinity,
kmship terminology and behaviour, and the hke which occupied a pnde of place in the
general discussion of kmship theory dunng the fifties, sixties and seventies of this
century

There are two major structural approaches adopted in the study of kinship, they
are descent and alliance Descent theory which dominated the British Social anthropology
from the 1940sto 1960s was developed out of earlier anthropological theories which had
as their central concern the relationship between kmship and temtory and between family
and kin group Thas school of thought interpreted the kmship behaviour 1in terms of the
function of corporate groups, sibling solidanty and agnatic unity, and drew attention to
important issues such as the organization of local groups, kmship relations, regulations of

marriage, residence, inheritance and succession

The definition of descent as employed by structural analyst goes back to the work
of Rivers for whom the term descent referred to "membership of a group” (1924 85)
For Radchffe-Brown (1924), “patrilineal descent" and "territory" were the two basic
elements binding members together 1n the organisation of corporate unilineal descent
group Based on Radcliffe-Brown’s 1dea, later anthropologists too wviewed that
membership to corporate groups are based on descent  This assumption led the
Cambridge anthropologists (Fortes and Goody) to state categorically that the use of the

term 'descent group® had sense only 1n connection to umlineal descent groups



The notion of descent as the main structural principle of kinship established from
African ethnographies came under increasing attack during the 1960s on a number of
fronts When ethnographic data became extensively available from other parts of the
world, especialy from societies encouraging cross-cousin marriages with prescriptive or
preferential marriage rule, *‘Africarst descent model” faled to explain aptly the working
of these systems The strongest challenge to descent theory was the development of
aliance theory by Levi-Strauss (1949) and hus followers like Leach (1951, 61), Dumont
(1953) and Needham (1962), which depicted the structure as an entailment of perpetual
dliance between groups and not as a logical entailment of unilineal descent Alliance
theory proved to be aptly applicable to societies where positive or prescriptive marriage
rules are present

The debate betw een descent theory and aliance theory was mainly on two levels
- ethnographic and theoretical In the former case, it was the debate between
ethnographers working predominantly in Africa on the one hand and in south-east Asia
on the other On theoretical level 1t was a discussion between Radcliffe-Brown’s (1940)
structural-fun ctionalism and Levi-Strauss’s (1949) structuralism However, both the
theones were based on principles which are confined within one scientific paradigm, the
central issue being, as reviewed by Holy, "the problem of how the socia redlity is
structured or how the components of the structure are integrated into a system" (1976
109) The mgor criticism raised against both these structural pnnciples — the descent
approach or model also labeled as the “yural model" (Verdon 1980) and the alliance
moded has been their inability to treat as problematic the relations between structural
forms and actual behal lour Thus descent theory has to face serious challenge from both
dliance theorists as well as cntics of structuralist theory

Firth (1957, 63) Goodenough (1955, 70), Davenport (1959), and Schneider
(1965) opposed the restricted use of descent to unilmeal descent group Schneider (1965)
cnticised structural model for its faillure to distinguish clearly descent as an abstract or
conceptua entity from descent group, the concrete counter part Frednck Barth (1966,
73) departs from structural analysis pointing out the necessity for an analysis through
which structural premises and individual behaviour are connected

[ ]



Ethnographic data from New Guinca came as a further blow by which many
anthropologists felt that the Afncanist jural model could not account for a greater part of
the non-African ethnography. This opened a new debate on the relationship between
descent and local group based on the explicit variation between New Guinea societies
and African societies which led to the characterisation of the former as "loosely
structured" as Held (1957) and Pouwcr (1960) expressed The structuralists failure to
explain this variation was mainly due to their exclusive focus on structure and their
major objective to analyse how this structure works rather than dealing with actual
behaviour For Langness (1964) the problem 1n the interpretation of New Guinea data 1s
the problem of the discrepancy between the ideology of descent and actual behaviour
which as Holy says 1s due to "the continuing use of concepts developed within the frame
work of structural theory for answering the questions asked outside this framework"
(1976 118) Later anthropologists (Langness 1964, Strathern 1969, 73, Scheffler 1966,
73, Barnes 1962, De Lepervanche 1967-68) argued for the formulation of the structure
in such away that it would subsume not only the normative actions but al the variations
in the actual behaviour as well Elkin (1938), Meggit (1962), Berndt (1964, 76), and
Hiatt (1962, 66) have implicitly introduced a different representation of social
organization by defining groups, not in terms of "binding elements" but with reference to
specific activities By shifting the focus onto activities, these anthropologists ha\e
succeeded 1n dissociating descent group from local descent group Regarding this
\ anation betw een descent group and local group, Goodenough (1962  5) notes that *“it s
common for local groups to be organized as descent group” rather than descent groups
being localised

It came to be accepted among anthropologists (Szhalin 1965, Langness 1964, De
Lepervanche 1967-68, Scheffler 1966 etc ) that descent 1s an ideology in whose term the
solidarity of the local group 1s expressed, however, does not depicts actua behaviour, as
aptly pointed out by Sahahn when he says, "a descent doctrine does not express group
composition but imposes itself upon the composition” (1965 104) This was an emphasis
on the need to distinguish clearly between loca descent group and descent, the former
being defined on the basis of actud behaviour and interaction and the latter on the basis
of forma criteria of membership (Scheffler 1966, Keesmg 1971) Thus territory and



agnatic idioms ate scen as mutually reinforcing each other, and not necessarily being
prior over the other as an analytical principle. Based on this thesis, Scheffler (19606, 73)
distinguished three analytical levels of social phenomena - descent construct (conceptual
or 1deational representation), descent-phrased rules (rules upon which they are
organised), and descent group (behaviour which are governed by descent-phrased rules)
Similar approach has becn put forward by Needham (1972) adopting a three-level model
of social reality namely, prescription (categoncal level), preference (jural level), and
practice (behavioural level) for heuristic purposes This theoretical approach rest
essentially on the understanding of how the interaction of the three levels of categories,
rules, and practices define social relations and groups Here, an explicit recognition of
the ideology and behaviour, category and group, and structure and practices forms the
basis of analysis, not treating them as exclusive of each other but as interrelated

Before getting on to explicate these ideas, it 1s important however to examine the
theoretical approaches to Dravidian kinship, the subfield to which Muduga kinship
system falls

Studies on Dravidian kinship

The most significant single contribution to our understanding of Dravidian kinship is the
one given by Louis Dumont (1953, 57, 64, 67, 83) Viewing Dravidian kinship as an
expression of marriage, Dumont demonstrates affinity as an "enduring system" through
which the continuity of alliance from one generation to the next occurs His thesis that
the terminology 1s based on alliance rather than descent, still dominates discussions of the
system Though a dominant contribution, Dumont’s theory amounts to major draw backs
which stems from his very notion that the analysis of kinship terminology i1s an end 1n
itself and that terminology has nothing to do with actual behaviour Nur Yaman (1962,
67) views Dravidian terminology in the setting of Sinhalese bilateral kinship, and his
attempt to understand South Indian kinship 1n the same perspective was an early criticism
to Dumont's theory of alliance groups Rejecting the rule of descent exogamy as the
primary factor, Yalman tnes to discover the principles inherent in the structure of kinship
with the help of terminological categories and rules of behaviour emphasising the strong

element of bilaterality Later, Burkhart (1978) 1n his study of Udayars, an upper caste in



Tannl Nadu, supports Dumont’s view He notes that the circles of alliance among the
Udayars are hke those of Sinhalese "micro-caste” (Yalman 1967) which follow the
marriage practices of bilateral cross-cousins and elder sister's daughter as in Tamil
Brahmins and Adi-Dravida castes. He also rgjects the existence of "wrong marriage" as
1in the case of Kandyam Sinhalese (1bid) Mc¢ Cormacks (1958) analyses the implication
of sister's daughter marriage 1n the wider frame work of Dravidian kinship system stating
that the custom 1s always found 1n association with cross-cousin marriage

Adopting a three-level model of social reality proposed for heuristic purposes by
Needham (1972), Anthony Good (1981) examines the marnage system of Kondaiyan
Kottai Maravar of South India 1in the frame work of prescription, preference and practice,
and thereby emphasising the interrelation of categories, rules and behaviour in the
understanding of social relations Good finds fault with the use of the terms *“kin” and
“affines™ proposed by Dumont as problematic and replace 1t with the concepts of "cross"
and "Parallel" as they are neutral analytical concepts (1980, 81, 91)

Adapting the approach of "cultural unity of India’, Carter (1974) brings out the
similarities between North and South India though there 1s a diversity with regard to the
rules of descent and kin classification By comparing the kinship terminology of North
and South India Carter points out that the cross-cousm marnge which 1s embedded and
expressed m kinship terminology 1s only a surface structure and concludes that Dravidian
terminology do not imply cross-cousm mamage But Carter's analysis of Dravidian
terminology fails to eliminate the presumption of cross-cousm marriage, because his
* two-class equivalence rule" (1973 37) as Trautmann says, “is 1in fact essentially identical
to [our] 'opposite-sex cross cousin — spouse equation rule’ (1981 61), which implies
bilateral cross-cousin mamage

However, Trautmann (1981) offered a comprehensive account of the
Dravidian kinship system by stating that the many local kinship systems called
Dravidian are histoncally related to one another as descendants of a common ancestral
system, emphasising the rule of bilateral cross-cousin marriage as ancestral to all
Dravidian system Khan's (1994) study of 'Marriage and Kinship among the Muslims in
South India tries to analyse the structure and functioning of Muslim kinship and

mamage pattern in the Dravidian milieu thereby emphasising the importance of a



synthctic modc! of both ‘descent’ and ‘alliance’ theory in the understanding of Dravidian
Kinship system

Emphasising the role of descent and sibling solidarity 1n the Dravidian kinship
terminology, Reddy (1984) brings out the logical inconsistency met with Dumont's
terminological distinction which classifies ‘mother’ along with 'father' as parallel km and
‘father’s sister' along with 'mother's brother' as cross-kin He argues for a new scheme
of cross/parallel distinction classifying ‘mother’ along with 'mother's brother' and
‘father's sister' along with ‘father More recently, Rudner (1990, 97) also finds fault
with Dumont's terminological distinction which ignores the use of secondary terms in
Dravidian system 1n distinguishing actual affines from cross-kin or potential affines
Rudner points out that the group of actual affines 1s not the same as the group of potential
affines and claims that the “Dumont conflates marriage and marriageability”’(1990 167)
Defending Rudner's (1990 153) critiqgue of Dumont's association of affinity with
marriage ability, Parkin (1996 291) makes clear that for Dumont affinity need not
necessarily imply the relation between spouses, since affines are seen persons of the
same sex Parkin criticises Rudner in wrongly claiming that Dumont has treated actual
Tamil terms inaccurately for maintaining the consistency of his model and strongly
argues that whatever deviation actual terminologies exhibits from Dumont's model, they
need not challenge that model since "they are not sufficient to suggest an alternative
model that 1s radically different in structure" (1996 296)

Challenges to Dumont's structural explanation have come most notably from the
cultural and ethno-sociological approach (Barnett 1976 , David 1973 |, Fruzzett: and Oster
1976, Fruzzetti, Oster and Barnett 1982, Kapadia 1993, 95, Cecilia Busby 1997)
attempting "to relate structural features of the kinship system to cultural ideas which
underlie the categorical distinctions made in the terminology” (Busby 1997 29) David
(1973). 1n his study of Tamils in the Jaffna, modifies Dumont's formula "kinship equals
consanguinity plus affinity" (Dumont 1961 81) as “‘consanguines equals concorporals
plus affines" (David 1973 528) He reports that, for the Jaffna Tamils, a woman's
substance changes completely on marriage to that of her husband, so that she and her
brother, and consequently their children are no longer substantially related at all David

points out that the people's own notion of classification of kinsmen basing on the natural



substance and a comparison of these symbols provide scope for the undcistanding of
similarities and differences in the definition of cultural constructs cross-culturally.

As David tries to find out a paradigmatic scheme for South India which can be
extended to North India, Fruzzetts, Oster and Barnett (1982) attempt to see the
similarities 1in the cultural construction of people in Bengal and Tamil Nadu According
to them 1n Tamil systems, other than lineal or vertical relationship, kindred or honzontal
relationship 1s emphasised and forms the defining principle

Focussing on the kinship discourse ofvarious non-Brahmin and Brahmin castes in
Tamilnadu, Kapadia (1994), taking a different step in the frame work of women's views
on kinship argues that from the female perspective, Tamil kinship 1s as much a negative
as a positive value She complains that Dravidian kinship 1s portrayed in the dominant
male ideology, and points out that these discourses ideologically misrepresent kinship,
depicting 1t as entirely positive Deviating from a core ethno-sociological approach |,
Busby (1997), influenced by Bourdieu (1977) and Trawick (1990), attempts for an
intuitive ‘practice-based” "understanding of relationships and kinship categories in the
Dravidian kinship system" which is unviersal " and has to do with the understanding of
gender" (1997 33) Fo her, terminological categories do not rest on marriage, as
Dumont argues, but on pnor considerations of marrnageability which ultimately rests on
consideration of relatedness

The ethno-sociological approach though extremely important 1n thc understanding
of the nature of the kinship system and marriage practices, exhibits a number of problems
in the analysis carried out and has been variously criticised (eg Dumont 1983, Good
1991 , McGilvray 1982) The major draw back of this approach, as Busby says, is that
“the theories put forward are too precise and localized, and 1t has proved impossible to
generalize from them" (1976 31), and cannot explain a wide spread phenomena such as
Dravidian kinship It 1s not only that these theories are context specific, but fails to
understand the distortions, contradictions and variations that invariably occur within the

same group



Bilateral tendencies ;

A balance between patrilineal and affinal kin in Dravidian kinship has been long back
emphasised by Dumont in his argument against the importance of descent Iine
propounded by Radchiffe-Brown, Fortes and other descent theorists However, this
centrality of the affina kin is not carried as far as 1t 1s reported by Yalman (1962, 67)
who illustrates the importance of bilateral paradigm for the understanding of Dravidian
kinship denying the existance of descent group Dumont's (1957) analysis assumes that
the Dravidian system have a strong descent system and these strongly distinguished
patrilineages are united through 'alliance’ But according to Kapadia, the Tamil groups
indicated a much more bilateral tendency “with a strong stress on the unity of km
(kindred) rather than on their separatness and consequent need for alliance" (1994 283)

It 15 observed that some of the Dravidian groups are patnlineal with bilateral
cross-cousin marriage rule exhibiting tendencies of bilateral society This predominance
of matnlateral kin suggest these patnlineal systems as having a 'balanced bilaterality’ as
termed by Kapadia for the Tamil non-Brahmins (1994 288) What 1t does mean 1s that
the dogma of patrilineal descent operates as only one principle among several, rather than
as the sole principle Thus, as Radclhiffe-Brown insists, 1t 1s the understanding of the
degree of emphasis on the patrilineal principle and how 1t 1s used" that matters
(1950 14)

Revising Homan’s and Schneider's (1955) explanation of unilateral cross-cousm
marriage, Allan D Coult (1962) put forward his assumption that the determinant of
unilateral as well as bilateral cross-cousin marriage 1s the yural authority to dispose of a
woman mn marriage According to him bilateral cross-cousm marriage occurs in societies
i which jural authority over female 1s either vested in the woman herself or 1s split
between her patn and matri km (bilateral authonty) Thus, on the basis of above
hypothesis Coult predicts that bilateral cross-cousm marnages are associated with
bilateral societies or with weaker unilineal descent groups

However, 1t 1s significant to point out here that when bilateral cross-cousm
marriages occur i a patnlineal system it cannot be concluded as having a weaker

umlineal system, rather 1t throws light to the need for an understanding of the discrepancy



between the 1decology of descent and the actual behaviour, and the bilateral tendencies
exhibited by the system

It 1s precisely in this direction that an approach 1s attempted emphasising the
structural understanding of Muduga kinship system at the same time depicting the actual
behaviour from ground and the vanations from the ideal occurring within the system
Here, social phenomena 1s not restricted just to the level of ideal norms and rules, but
there 1s need also to look for and understand as Jones says, "how items and events are
seen by cultural natives and in peoples rules and recipes for how to act in various
situations® (1998 60) In this view, the Muduga kinship can be analysed from an
approach explaining the underlying logic of relationship and understanding the native
meaning of kinship categories which make sense of the ground reahty, meaningfully
uniting the structure and practice of the system A structural understanding of group
grounded 1n the opposition between shanng and exchange forms the basis for the analysis
of social phenomena

Taking lead from this approach, the present study attempts to portray the
ethnography of the Mudugas of Attappady through the frame work of kinship and
marriage which are rooted in the hard facts of descent and alliance The study aims to
analyse the behaviour pattern and system of terminology by which they identify members
as belonging to particular categones with definite roles and responsibilities which makes
for marriage exchange, inheritance of property and the performance of rights and
obligations dunng hfe-cycle ntuals Thus the objective 1s also to understand the nature of
interaction and inter-relationship between the kin categones - agnates and the affines
which forms the underlying principle of Muduga socia structure This theoretical
framework takes into consideration the ideology and behaviour of the Mudugas
establishing a connecting link between the two realms Since ideology or rule 1s the
representation of practices, the objective 1s to understand the practices and to know how

the people represent their own practices

It 1s significant to note that among the few studies done on Mudugas (reviewed in
chapter 2), there 1s hardly any reckonable full length intensive study of Muduga social
organisation, and more over these works were earned out not with kKinship and marmage

as the main interest There 1s absolutely no empirical information on family, kinship and



martiage among the Mudugas. Thus there is an urgent need to understand the various
aspects of Muduga kinship system and marriage practices. 1t is precisely in this direction
that the study 1s aimed to bring out the actual working of the institutions of kinship and
marriage of the Mudugas of Attappady in Kerala, 1n an ethnographic approach

M ethodol ogy

This study 1s based on an independent field investigation employing mainly techniques of
participant observation and interviews To know many important aspects of the social
organisation of Mudugas, these techniques were found to be more suitable At the same
time, some of the basic data like population, number of households, age and marital
status, education, etc , of the Mudugas were collected by census schedules Genealogical
method was used for collecting data on descent and alliance Out of the 21 Muduga
hamlets 1n the Attappady area, Veettiyoor, Anakkal, Thaze-Kakkupadi, Mele-Kakkupadi,
Pottikkal, Thaze-Abbannoor, Mele-Abbannoor, and Ommala were sdected and
household survey was conducted for 191 households Along with this, data regarding
marriage and aliance relationship were aso collected from two Kurumba hamlets
namely, Thadikundu and Thaze-Thodukki  Field work was camed out among the
Mudugas of Attappady initially for about four months from March 1995 to June 1995
For a more detailed study, Thaze-Abbannoor hamlet was selected and data has been
collected through participant observation, interviews and case studies by staying along
with them from March 1996 to December 1996 with a further visit in March 1997

Chapterisation
The ethnographic data on Muduga kinship and marriage and the accompanying analyses
have been presented 1n the following fonnat 1n eight chapters

The firs chapter introduces the theoretical context and frame work in which the
work 1s earned out After giving a review of the literature on kinship studies in general
and Dravidian kinship 1n particular, the significance and objectives of the study will be
discussed

Chapter two titled "The Mudugas - Society and culture" gives a bnef account of
the socio-cultural background of the Mudugas of Attappady This chapter will also
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discuss various other aspects hike population, sex-ratio, distribution of Muduga hamlets
and oilier factors hike ecology, economy and the people of the area.

Chapter three titled “'Descent ideology and organization of local descent group™
discusses the meaning and ideology of descent as conceived by the people. The chapter
also gives a description of the nature of descent group, 1ts constitution and range of
corporatness as well as the degree of emphasis of descent principle in various spheres of
social hfe and day to day activities

Fourth chapter deals with the family / household and domestic organization of the
Mudugas The composition and development cycle of family, division of labour,
inheritance of property etc , will be discussed in detail The nature and composition of
different levels of corporate domestic units and the sharing of labour and food within this
units also forms an important part of this chapter

In the fifth chapter, titled "Kinship terminology and behavioural pattern”, the kin
terminological paradigm and its empirical operation with reference to individual
relationships and km groups will be discussed Analysing the km classification and
kinship behaviour, attempts will be made to assess the implications of positive marriage
rules for the structure of Muduga kinship terminology

Chapter six 1s concerned with marriage and alliance relationship and focus
attention on the rules and regulations of both the traditional and present system of
marriage among the Mudugas This section then goes on to take a detailed look on
marriage negotiations, procedure of marriage, ceremonies connected with marriage,
transactions of gifts and services accompanying marriages The incident of cross-cousin
marriage and the implication of the bilateral cross-cousin marriage with respect to the
Muduga kinship system w11l be discussed

Chapter seven, titled "Rites of passage and prestations’, presents a detailed
description of various life cycle ntuals and the ceremonies and rituals connected with 1t
The right and obligations of agnate and affinal relatives on these occasions as well as the
making of gifts and prestations w1ll also be described in this chapter

The fina chapter gives a summary of all the preceding chapters and draws

conclusion from the analysis of ethnographic findings presented in these chapters
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2

THE MUDUGAS - SOCIETY AND CULTURE

The Mudugas are a small tribe with a population of around 3000 people inhabiting
mainly the Attappady area of Patakkad district (erstwhile Palghat) in north Kerala,
bordering the Coimbatore district of Tamilnadu They ae also seen spread 1n a few
hamlets like Adivaram, Kalkothi, Kozhikoodam, Savakadu and Thanikandi in the border
areas of Tamilnadu State

The Mudugas were mentioned for the first time as atribes known as "Mudukkan"
in an order issued by the Madras Government in November 1938 and the census report of
1941 recorded a population of 1,193 "Mudugans' from the Malabar district There 1s
some obvious confusion or error in trandliteration with regard to these terms "Mudukkan"
or "Mudugan" Later both these names were replaced by the name “Muthuwar” mn
officid records The official list of scheduled tribes (1956) recorded them to be the same
as the Muthuwars of Devikulam taluk of Kottayam district Though, some
ethnographers, (Lowiz  1962), support this with a view that a section of the *“Muthuwans”
(Muthuvans) of Kottayam may have moved through the mountain tracts to the forest of
Attappady valley, the fact remains that the Mudugas and the Muthuvans exhibits no
similarities and they represent entirely different groups

It 1s aso noted that the name "Mudugas' have been referred in-correctly as
"Mudukkan", "Mudugan", “Muthuwan” and "Mudugar" by both the ethnographers and
the census enumerators However, to avoid further confusion 1t 1s preferred here to use
the name "Mudugas' for this tribe as followed by A Aiyappan (1958) , Furier-
Heimendorf (1959), and P R G Mathur (1977)

There 1s some controversy regarding the origin of the name of Mudugas
Ethnographers who referred to them as “Muthuvan™ explained that the name must have
onginated from their "primitive" custom of carrying children on their “muthuk’™ meaning
back (Louiz 1962 , Fuchs 1973) But this explanation appears not so convincing, since

such a custom never existed among the Mudugas of Attappady as far the observation



goes If a dal this custom exised among any tribe, it must have been among the
“Muthuwans” of Kottayam district as Thurston {1909) described Moreover, the attribute
of the custom of carrying children on the back suits more appropriate to the Muthuvans
than Mudugas since the former has lexica similarities with the Malayalam word
“muthuvu”, (back) and hence their name as Muthuvan.

Informants say that, the name "Mudugas' 1s derived from the word id:
muduguthu, meaning "Peals of thunder" They believe that they were born aong with
thunder and hence onginally were known as 1di Muduga (id:-thunder) They aso have a
notion that they are as strong as thunder This aspect regarding the etymology of the term
1s Clearly emphasized in their famous saying “munthi pirannavan aaru ?  mun konte
kettiy avan aaru ? 1dir mudugan aan !/ *meaning "who 1s the one that has borne first ?
who 1s the one that knot their hair to the front ? 1t 1s 1d1 Mudugan '

Dieter B Kapp (1978, 80, 85) identifies Mudugas along with the Kurumbas of
Nilgin and Wayanand and suggests that “Kurumba is a collective term for the tnbal
complex subdivided mto seven groups -Betta Kurumbas, Jenu Kurumbas, Mullu
Kurumbas, Urali Kurumbas, Alu Kurumbas, Palu Kurumbas, and the Mudugas
However, he says that "al these tubes are distinct ethnic groups differing in language,
culture, religious beliefs, and customs and manners" (1978 168)

Mudugas inhabit mostly the forest areas of south-western foot hills and in the
southern part of the Attappady valey distmbuted m about 21 hamlets The Muduga
hamlets called ooru 1s a cluster of huts (koorar) varying between 10 to 30 huts

Attapaddy literally meaning valley (pad:r) of leeches {atta) 1s an area in the
Mannarkad taluk of Palakkad district Situated between 10 54' and 11 14' north latitude
and 76 27° and 76 48' east longitude It 1s about 250 square miles in extent, and hies
behind the -ridges of western ghats which extend south-west to the Paghat gap
(Alyappan 1948) Attappady 1s one of the prominent forest regions of Kerala with
abundant vegetation, and extensive forest growths providing a refreshing greenness to the
prospect, and most part of the area has an elevation ranging from 1200 to 3000 feet The
area comprises of three panchayats namely, Agalh, Pudur and Sholayur with a tnbal
population of about 9551, 7130 and 7591 respectively (according to 1991 census)
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The main tribes living in the Attappady region are Irulas, Mudugas and Kurumbas
numbering about 19,299, 2755 and 1280 respectively (ATDP survey 1991)", Apart from
the tribal communities, Attappady valley is also inhabited by many caste groups of
Hindus, Christians and Muslims from the plains and the Tamil speaking Goundans and
Chettis  An analysis of the population of Attappady shows that the tribal people who
once formed the majonty 1s getting reduced to a minority year by year The tribal
population of the area according to 1971 census was 15,809 as against 13,133 m 1961
census However, this 1s due to the increased immigration of Christians and Hindus from
the plains of Kerala and Tamil Goundans from Coimbatore The tribals which formed
the maority mm 1961 census (63% of the total population) was reduced to a minority
(40 3%), and still further in 1981, they are reduced to 33 18% eventhough the population
increased to 20,659 In 1991, tribal people number 24272 forming just 26 95% of the
total Attappady population

The area 1s tropical 1n climate and vegetation with occasional stands of Cycas
palms and certain thorny shrubs Iike Lendana camera (parale chied:) The annual rainfall
vanes from 40 mm from Coimbatore side to 200 rams 1n the dense evergreen forests in
the western and southern parts of the valle> bulk of which received dunng the two
monsoons the south-west monsoon, which brings most of the ram, between June and
August and the north-east monsoon 1n October and November The Mudugas identify
mainly three seasons — a dry season called kara gah between March and May, a wet or
rainy season called koda gah between June and August and the cold winter season during
September to November called as konda gah November to February 1s the major harvest
season and 1s termed according to the harvest of respective crops like same gah (Nov —
Dec ) and tuvarigah (Jan — Feb) etc

Bhavami and Siruvan: are the two important nvers which dram the whole of
Attappady valley and these nvers have al the potentialities for irrigating the entire area
However, no development schemes have been put forward as yet for the effective
utilization of this water resource, and most of the area still remains dry

The red loam mixed latente soil 1s generally fertile In the Summer, soil 1s too
hard for digging and in the monsoon 1t 1s too muddy and sticky The principal crops

cultivated by the tnbal people of the area are ra: (finger millet - Eleusine corocana),
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same (little millet —Panicum mithaccum) ; tuvati (red gram — Cajanus indicus) ; cholam
(maize - Zea maize) ; kaduku (mustard-Biassica nigra), keera (amaranth - Amaranthus
hypochondriacs) ; sakkare (cucumber —Cucumis sativus) etc., on the sloppy dry lands.
On the small amount of low lying wet land between hali tracks and 1n the swamps, paddy
and plantains are grown
The Mudugas, one of the three tribal groups of Attappady are seen mainly in the
Agai and Pudur panchayat and rarely in Sholayur panchayat They claim as the early
inhabitants of the area and subsist mainly on shifting cultivation supplemented by
occasional hunting and gathenng With regard to the former history of the tribal groups
of Attappady, wayanad, Nilgin €fc , various theories have been evolved Kapp concludes
that these tnbal communities
“ may well be considered as the modern representatives of ancient warrior
tnbes who once inhabited the plains of South India  After encountenng
calamitous defeats, the survivors fled and dispersed seeking shelter in the jungly
areas of the Nilgin Hills  While settling there, they were forced to completely
change their former mode of living and adapt themselves to their new
surroundings and so, n the course of ume, experienced a gradual re-development
into tribes of food gathers, hunters and — later on — shifting cultivators" (1985
518)

Even 1f the Mudugas have migrated into this land from other parts, there 1s no
evidence that 1n doing so they displaced any previous inhabitants This area remained
greatly under-populated before 1950, after which the immigration from the plains started

The Mudugas were mentioned for the first tume as a tribes known as “Mudukkan”
1n an order issued by the Madras Government 1n November 1938 and the census report of
1941 recorded a population of 1,193 “Mudugans” from the Maabar district There 1s
some obvious confusion or error 1n tranditeration with regard to these terms "Mudukkan"
or “Mudugan™ Later both these names were replaced by the name “Muthuwar” 1n
officid records The officia list of scheduled tnbes (1956) recorded them to be the same
as the Muthuwars of Dewvikulam taluk of Kottayam district Though, some
ethnographers, (Lowmz 1962), support this with a view that a section of the “Muthuwans™
(Muthuvans) of Kottayam may have moved through the mountain tracts to the forest of
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Attappady valley, the fact remains that the Mudugas and the Muthuvans exhibits no
similarities and they represent entirely different groups.

Table 11 shows the distribution of Muduga households and Muduga population
in the nine hamlets where household survey has been conducted

Table 1 1 Distribution of Mudugas

- —r— -

Name of hamlets No of Males Females Totad % No of

households people

per household

Anakkal 21 60 60 120 12 52 571
Veettiyoor 24 56 53 109 1137 454
Pottikal 31 70 72 142 14 82 4 58
Thaze-Kakkupads 18 54 37 91 949 505
Mele-Kakkupadi 10 26 33 59 6 15 59
Cholakkadu 12 24 31 55 574 4 58
Ommala 18 30 40 70 730 388
Mele-Abbannoor 17 38 33 71 741 4 17
Thaze-Abbannoor 40 121 120 241 2515 6 02
Total 191 479 479 958 100 501

W e B S P e S e B B B PR R S e uh e ——— -

The table shows the distribution of Mudugas of 191 households in 9 hamlets
From the table 1t 1s clear that the number of males and the number of females are amost
equa Out of the tota of 958 Mudugas, 479 are males and 479 are femaes However,
the ratio vanes considerably at two hamlets At Thaze-Kakkupadi hamlet, the number of
females per 100 malesis 68 51, and at Ommala hamlet, the ratio 1s 133 3 females per 100
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males From the table 1t is aso clear that among the Mudugas, an household consist of
an average of 501 members. This rate is high a Thaze-Abbannoor, where one
household consist of an average of 6 members and it is very low a Ommala hamlet
wheret 1s 3 88.

Every Muduga hamlet 1s a socia aggregate consisting of a core of patnhneal kin
together with few affines Thus in addition to the male members of the patnhneal
descent group aong with their wives and children, a Muduga hamlet population aso
includes some affina relatives However, al these people refer to themselves as
residents of a particular hamlet The hamlet and 1ts surrounding territory represents home
for the descent group whose ancestors traditionally settled there and the affines are
outsiders who have no permanent ownership or right m it It 1s seen that 1n amost all
hamlets the percentage of children and babies are more when compared to that of

adults Table 1 2 shows the age-sex distnbution of 958 Mudugas in the sample

Table-1 2 Age-sex distribution of Mudugas

T T W T N v T o e v o e o R Rk A e g e

Age-Group Mae % Female % Totd %

0 -4 53 1106 47 981 100 1043
5 -9 71 14 82 70 1461 141 1471
10- 14 71 14 82 65 1356 136 14 19
15- 19 44 918 54 1127 98 1022
20-24 39 814 49 1022 88 918
25-29 43 8 97 53 1106 96 1002
30-34 40 835 36 751 76 793
35-39 46 960 32 668 78 8 14
40-44 14 292 13 271 27 281
45-49 19 396 17 354 36 375
5054 13 271 12 250 25 260
55-59 11 229 16 334 27 281
60-64 6 125 6 125 12 125
65~ 69 4 083 5 104 9 093
70- 5 104 4 083 9 093
Total 479 100 00 479 958 100 00

The Table shows that out of the tota 958 people, 14 71% falls withun the age
group 5-9 and 39 35% of the total sample are below the age of 14 52 08% of the people
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fdl between the age group 15-49 The people above 50 is very rare - 8 55%. It is dso
seen that among both males and females, the greatest population is between the age
group 5-9.

The Muduga dialect which is often referred to by the Mudugas as mudugar athu
nayam or muduga basha is basically of the South Dravidian family and contains elements
of Tamil, Malayalam and Kannada (Zvelebil 1981) Tamil however 1s most predominant
in this language and many of the personal names and kinship terms are derived from
Tamil  The dialect 1s distinct and 1s hardly intelligible to Maayalam speakers
Nowadays most young men speak i addition some Maayalam and Tamil and they use
frequently these languages in their interaction with outsders Now the literacy and
educationa status of this tribe 1s coming up and children seek admission in the Tribal
residential school and other government schools Table 1 3 presents the data regarding
the educationa status of Mudugas at present
Table- 1 3 Educational status of the Mudugas

- - - - o ———

Males Females Grand total
CLASSES Mzales &
Females %
Bdow Above Tota Drop Beow Above Totd Drop
15 yrs 15yrs outs 15yrs 15yrs outs
LP(1-4) 66 41 107 58 42 26 68 34 175 2039
UP (57) 39 30 69 45 36 17 53 38 122 1421
HS(8-10) 9 30 39 34 8 20 28 22 67 78
College . 5 5 2 - 1 1 1 6 069
Totd 370 43 12

The Table shows that 370 (43 12%) out of the total sample 1s literate at present
The literacy rate among the male (51 64%) 1s higher than among the femae (34 72%)
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Out of the totd sample only 7.8% is high school educated. The Table shows that out of
the literate, 63 24% are drop outs

In a hamlet, the huts are sdldom in isolation but are mostly built contiguous to
each other Huts of close kin are erected in rows close to one another Every hut has a
rectangular earthen base and a front porch caled dheetti There are two tall bamboo
posts six feat height 1n the centre for the roof support A long pole rests on the posts as
the roof centre beam (bitta) The sloping roof structures are built up of bamboo splits as
rafters (alagu) tied with vine overlying the cross poles (poottu) Dharbha grass {Poa
cvnosuroides) are arranged on top to make a rainproof roof
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Fig 2 1 Vertical section of Muduga hut

The walls (goda) are made of bamboo splits interwoven hike basket work and
plastered on the inside with clay There 1s a smal door (basa) formed by woven split
bamboo's which opens to the dheetti The dheetti will be open or closed with bamboo
walls While plastering, linings are made on the floor and the walls by running the
fingers, giving nise to varieties or designs The interior of the hut 1s divided into two
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roughly equal parts, one more secular, behind the front entrance called vettara and the
other, near to fire place, more sacred called as ullara.
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Fig 2 2 Ground plan of Muduga hut

Fi1g 2 3 Fmger lining on the wall of Muduga hut
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Fig 2 4 Finger linings on the floor of Muduga huts

The dress pattern of the Mudugas is very simple Women tie a cloth (seela) above
the breast and knot it below the left arm pit which covers the body upto the knee Men
usualy wear lungi and shirt Women wear ornaments made of silver such as kammal
(ear-nng), and other aluminium ornaments like val/a (bangles), panavala (broad bangles),
katkallu (beaded bangles), jerry (decorated copper bangles) and necklaces made of black
beads (keeramala) and silver comns (kashu mala) Nowadays every women wear a small
nose ring called mich: made of gold Most of the women do tattooing on their forehead

The Muduga subsistence economy mainly depends on shifting cultivation
supplemented by occasiona hunting, gathering and fishing Land 1s abundant and one
can cultivate any extent of land according to his capacity The cultivation by clearing
fresh fidd and burning 1s called kari-kadu krishi and the usage of previous plot 1s called
pakka-kadu krish’ Hoes (kothu or kunthal) with small narrow blade are the most
frequently used implement in soil preparation, and 1s done mainly by women
Predominant crops cultivated by them are ra:;, same, and tuvan Also grown in small
guantities are amaranth, beans, maize (corns), cucumber, plantains etc Food made of ra:

and same forms the bulk of their daily diet added with green leaves, tubers and
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sometimes meat. Now rice has become an important part of their diet due to the coming
of shops and markets.

The Mudugas occasionally resort to hunting and fishing to provide them with the
anima protein they want Animals most frequently hunted for meat (kari), are those
which are plentiful or relatively easy to find and to shoot or trap and whose meat 1s
generally desirable These animals include mainly ma (wild deer - Rusa unicolor),koora
ma (mouse deer — Tragulus meminna),kela (barking deer —Muntiacus mungjak) , Pullima
(spotted deer - Aais axis), belilu (flying squirrel - Petaurista Philippensis), kattu-panti
(wild-p1g-Susscrofa cr istatus), eyyan (porcupine - Hystrixleucura) , keen (mongoose -
Herpestes edwardst), alinku (pangolin, scaly antater - Mams crassicaudata), utumbu
(monitor lizard — Varan us bengalensis) mijalu (rabbit — Lepus nigncoallis), pokken (wild
cat) kattu kol: (wild fowls) and few varieties of birds

Traditionally, the hunting of animals was by trapping and they did not usc bow
and arrows Now-a-days they hunt in the forest with ordinary rifles In addition they
construct a variety of traps hike binyivan and kathari snares hike kudukku or kann: and
nests -bale which are used to catch most small game animals

Fishing s done in small groups usually by women and children mostly during
rainy seasons when the nver overflows and fill the nearby plains They fish by many
techniques like small nets, basket traps, hooks, bombs, poisoning etc At times they catch
crabs from the swamps, paddy fields and small streams

Gathering 1n the forest 1s of great importance both as a means of obtaining food
and also as a source of raw materials A considerable portion of the diet comes from the
roots, tubers and green leaves Mushrooms are highly desirable and are found in limited
guantities and picked dunng the rainy season Collecting s done by both men and
women The roots and tubers collected by the Mudugas mainly includes noora k:langu
(powder root, - Dioscorespentaphylla), savel kilangu or naaru (thorny yam - Dioscorea
tomentosa), sole kilangu (Dioscorea sp ), kavala kilangu (Dioscorea sp ) and perukku
kilangu (Dioscorea sp )

The only tool used for collecting roots and tubers 1s the digging stick Digging
stick known as baj: 1s made using the small branches of trees especially kauri

(Helecterussora)and sharpened at one end and stripped of their bark
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Fig 2. 5 Diagrammatic representation of hamlet and its surrounding territory

Forest products hke bamboo, reed, grass, vines, wood e¢tc, are used to
manufacture household items like baskets, containers, brooms, tools and for constructing
huts Medicina herbs and roots, honey, bees wax, resin, bamboo, timber etc , are forest
products used mainly for trade m the market The Mudugas identify four vaneties of
honey bees They are, kolen then (3 5 mm small harmless bee - Melipona iridipennis),
komban then ( 8 mm long little honey bee - Apis florea), thoduthi (12 mm long forest
bee - Apis ndicus) and karinthen (large rock bee — Apis dorsata)

Among the Mudugas, ownership of land 1s collective, 1n the sense that al the
descendents of a common ancestor are joint owners of the hamlet and 1ts territory The
descent group has the sole right over the land and 1s controlled by the council members

Regarding right to land, 1t 1s not the absolute freedom of the individual or the family that
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matters, but he consent of the council members especially the headman of the hamlet,
Close affines when in need may come and reside nearby their wife's father, wife's
brother or maternal kin and cultivate a portion of their land. In some cases, daughters use
their father's land throughout their life time But they do not inherit it, and consequently,
cannot hand it on to their children.

Nuclear family 1s the primary unit of economic production and a new unit will be
st up on the marriage of each young man. Marriage among the Mudugas is
characteristically an exchange relationship between patnhneal segments and they practice
srict kin group exogamy They have a Dravidian — type kinship terminology and
practice bilateral cross-cousin marriage Thus, a man 1s prescribed to marry a woman of
the category ariar, a category that includes bilateral cross-cousins (FZD and MBD), but
covers dl women of the same genealogical level as ego who belongs to different
exogamic group  Within this category of bilateral cross-cousin, no preference s
expressed to either side  According to the traditional custom there 1s no elaborate
marriage ceremony and the couple are considered married when the girl starts living in
the boy's hut Bnde-pnce known as pariya-panamamounting to Rs 251 VA is given by
the groom's family to the bride's famuly

Mudugas are permitted to marry more than once and 1t 1s not uncommon for both
men and women to have a succession of two Or more spouses one after the other in their
Lfe ime However, they do not maintain more than one spouse at the same tume
Although endogamous, Mudugas intermarry with their neighbouring group Kurumbas
too with whom they share a large number of basic cultural features in common

The Muduga religion 1s based on ancestral belief and worship with the elements
of rituals and ceremonies It 1s the ancestors whose benevolence and protection they
invoke by regular offerings They hal e ardent veneration and fear for their ancestors
who are their best protectors and assst them when they are in need and difficulties The
ancestral god 1s commonly called as karudaivam and 1s aso referred by the kinship term
pattern, meaning great grand-father The ancestors are propitiated at the time of sowing
{hethe idurathu) and harvest ceremonies {thodu) officiated by the mannukaran (man of
so1l) who 1s the formal priest of the descent group and the hamlet Failure of proper
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worship and offerings to the ancestors, they believe, will result in famine, low fertility of
so1l, low production of crops, diseases etc.

The Mudugas believe 1n  the concept of a "supreme god" above al the other
ancestors which is supposed to have diffused from the Hindu tradition This supreme god
referred generally as samu (sivan) 1s believed to be the creator of al men and the
universe, and have an important role 1n their mythological and religious concepts The
Mudugas have adopted Him 1n their pantheon, and endowed Him with the tribal qualities
as Kakki Linkan, and his wife Parvarhi with the name Neeli 1t 1s to be mentioned here
that, Mudugas are not worshipers of Krishna and never visit the Ranganathan temple, at
Karamadai near Coimbatore, a famous pilgrim centre of Lord Krishna

The Mudugas visit the Melleswaranmud: (lmll), which 1s the abode of sami, once
i ayear on sivarathrinight and light lamp and offer lengthy pooja The mannukaran of
Thaze-Abbannoor hamlet situated at the foot of this Malleswaranmud: 1s having the right
to perform the ritual, and hence he 1s also known as malapogjar:

Every hamlet has a headman called moopar who 1s also considered as the formal
spokesman of the hamlet He 1s assisted by a bandariand a peon called kuruthale All
these three members along with the mannukaran settle disputes and matters regarding
bnide-price by forming a panchayath along with other elders of the hamlet and so
contribute to the maintenance of social control and solidarity All the four offices are
hereditary in the male Iine

The elder members play a dominant role both within the community and 1n 1ts
relation with other hamlets It 1s they who arrange the marriage of their ‘sens’ and
‘daughters' through discussions and negotiations Very often one or more of the elderly
men 1n the hamlet will be specialist in herbal medicine who cures illness, and a diviner or
exorcist (pattukaran)who identify the cause of disease with the help of magical spells
There are also sorcerers among the Mudugas who through black magic (ed:) can bring
sickness or death to an enemy Most elderly men know something about the curing of
minor ailments, but very few know how to cure serious illness and the requisite spells

The Mudugas distinguish disease mainly into two categories — few ailments are
believed to be due to natural causes (nattu not), but many accidents as well as illness are

considered due to the malevolent actions of sorcerers, witches or evil spints (kattu not)
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The latter one is distinguished into three types - odi, pilli and kartu. Odi is considered as
the sorcery done by other caste people like Kuravar, Pulayar and Parayar. Pulli is the
black-magic inflicted on them by their own people and kattu 1s the malevolent actions
caused by witches or evil spirits like pichathu, galt, byyu, geraga, thayr and thevva

Though marriage and birth are not often marked by major ceremonies, among the
Mudugas, death 1s often an occasion for elaborate ceremony They bury their dead and
once in 40 to 50 years, elaborate dry-funeral (bara-savu)is held when the bones of the
deceased are unearthed from the grave and after prolonged obsequies are buried in the
rock cave called gobbe

Much of Muduga behaviour 1s patterned by rules between type of kin categories
and between km groups The kinship system manifest itself in their marriage pattern,
residence pattern and i their economic pattern of exchange of labour and shanng of
food A Muduga individual has both responsibilities towards his km and privileges he
may expect from the same These reciprocal obligations are more when they are more
closely related

Apart from a very few anthropological studies and passing references in
superficial ethnological surveys, little has been published or written about the Mudugas
Unlike most other tribal groups of Kerala, the Mudugas came to be mentioned for the
firt ttme m Government records only 1n 1938 Twenty vears later in 1958 the first
anthropological work was launched “among the Mudugas' by the famous anthropologist
A Aiyappan, but his work was restricted to the megalithic survival among the Mudugas
After that, in 1959 Furrier - Heimendorf published a paper in Man dealing mainly with
Mudugas hereditary friendship and inter tnbal sex relations with the Todas of Nilgiris
Further, in 1962 A A D Louz for the first time presented a bnef ethnography on
“Mudugar” in his Tribes of Kerala (1962 193-196), where he gives a brief outline of
their social organisation, marriage rules, death custom and religion All these works were
of introductory nature and after that “Mudugas™ rarely appeared i anthropological
literature  This made A Aiyappan (1969 38) to express the need for an urgent
anthropological research among this "little known tnbe" Though, P R GMathur, a
renowned anthropologist of Kerala did extensive field work among the Kurumbas of

Attappady, was little interested 1n the neighbouring tnbe, Mudugas But lus book Tribal
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situation in Kerala (1977) presents very little description of Mudugas. Similar was the
work of Stephen Fuchs (1973) Later, few ethnohnguists like D B Kapp (1985, 89), Paul
Hockings (1989), and Kamil V.Zvelebil (1981) did extensive research among the 'Nilgiri
area 1n general But their accounts al have strong linguistic emphasis and contain only
few references to the Mudugas Other than these, no detailed and systematic study on
Mudugas came out as yet As such the Mudugas need to be studied intensively
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Notes;

1 Attappady Tribal Development Project
2 At Thaze-Abbannoor, there are about six separate farm areas for shifting cultivation

They are beetti dhotta kadu, ellakara kadu, nelliara kadu, thoonkara Male kadu,
thuvakadavu kare, vage sole kadu etc
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3
DESCENT | DECLOGY AND ORGANI ZATI ON OF LOCAL DESCENT GROUPS

Descent Ideology .

The Muduga descent organization 1s defined by the patnlineal descent ideology in terms
of a common agnatic substance inherited from their paternal ancestors The notion of
sharing and transmission of this agnatic substance across generation forms the basis of
descent among the Mudugas Socid unit thus comprising of al members sharing a
common descent ideology traced from a particular ancestor forms the descent group
Though people claim to be descendants of a particular ancestor, they however, could not
trace their exact genealogy towards the founding ancestors, and clansmen believe that
they were related as brothers and continue as 'brothers' mnto the future The basic umt of
kinship among the Mudugas, are the patnhneal clans and 1s known after the name of the
particular founding ancestor and the clansmen refer to themselves as belonging to one
kootram, meaning group People aso use the termpattan kalu,' meaning *ancestor-leg,’
to refer to the descent Iine traced after an ancestor Thus when people say “‘emima many:
patron kalu”, 1t means that they belong to the descent line (leg) of the ancestor. Manji,
and believe that al members who trace descent from Manji pattan belongs to one
koottam They may aso use the term makka meaning 'children’ to refer to descendants
of a particular ancestor (clan members) Thus, “emma palli makka™ means we are
children (descendants) of paills

Two or more patnhneal koottam who consider each others as 'brothers' group
together to form a still wider kin group caled kulam, whose members are not restnicted to

a particular locality, but are dispersed in different hamlets or coru?

Thus, among the
Mudugas, 1t 1s the patnhneal koottam that 1s associated with a particular locality and tend
to be locaized giving nse to loca descent group Other than being a wider patnlateral
group, the kulam has little functional value and there are no instances where its members

aggregate forming a corporate group
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Among the Mudugas membership to descent group is attained through birth and
the people do believe that the agnatic substance which is the essence and basis of their
descent group, koottam, 1s inherited through the male parent The notion of parentage is
based on filiation, and the reckoning of genealogical link is given much importance
when speaking of descent link or descent membership among the Mudugas Through this
male hink, al members of the clan share the clan blood (chora) transmitted from the
ancestor and 1t forms the basis of common identity and heritage among the agnates Since
members who are of the same clan share then 'same blood' {ore chora), people are
prohibited from entering mnto marriage with women of the same clan who share the clan
blood and they consider 1t as incestuous The notion of same clan or koottam forms the
core of Muduga kinship and 1s materially manifested in the physical substance (blood and
semen) which 1s passed from father to child This provides the conceptua basis for a
system of patrilineal descent Since children are borne from agnatic substance, they are
assigned automatic membership to the father's descent group The pnnciple inherent 1n
the transmission of clan substance from father to child 1s clearly depicted in their famous
saying “awvar vannu vithu, awwar vannu kadw’ which means that father 1s the seed and
mother 1s the land Just, the way by which the genetic essence is inherited by the seeding
or plant from the seeds, similarly the child also inherits the agnatic substance from its
father and not from the mother

There are controversies related to descent group membership or agnatic identity
and the question of biological paternity Ramanan lives in Thaze-Abbannoor hamlet
along with his brother and old mother Few members of Thaze-Abbannoor particularly
Kaden and his close km consider Ramanan and his brother as non-agnates and often claim
that they belong to the koorram of kattakadu hamlet and not to Many: pattan koottam of
Thaze-Abbannoor They dso trace an affinad lhink to Ramanan's faher Kuppen
However, Ramanan and his family strongly deny this by claming an agnatic status
Ramanan says that lus FFM from Kattakadu hamlet was married to the elder brother of
Chekidan (the then headman of Thaze-Abbannoor) But when she was pregnant, she was
divorced by her husband and sent back to her natal hamlet where she delivered Mathan
Mathan married from the koottam of Karara hamlet and was residing along with his
wife’s relatives at Karara But later due to a quarrel at Karara, Mathan left lus wife and

30



came back to Thaze-Abbannoor and found shelter at his FyB, Chekidan's hut and stayed
adong with Chekidan. At that time Kaden's mother's mother (who was a widow) was
staying a Thaze-Abbannoor along with Kaden's father Mullan’s family. Chekidan made
Mathan to marry Kaden's mother's mother and 1in that union Ramanan's father Kuppen
was borne, who 1s thus MB for Kaden Though Kaden claims that Ramanan 1s his MBS
and hence an affine for the Thaze-Abbannoor kcortam, Ramanan strongly argues that his

father 1s Chekidan's elder brother's grandson and hence a true agnatic member to the
descent group of Thaze-Abbanoor

jgﬁlm da A Cheigidan
% % Mathan

Z& Hullaw

kuppen

A Faden

Hamm an

Fig 3 1 Genealogy showing relationship between Ramanan and Kaden

Another case regarding agnatic notion is that of Shanmukam who 1s the son of
Chonoan of Mele-Thodukki hamlet, but permanently residing at Chitoor hamlet When
Shanmukam’s father died 1n his young age, his mother was married to Kal: of Chitoor
hamlet and he also came to Chitoor along with his mother and was brought up by his step
father Shanmukam's mother in her second marriage with Kal 1s having three sons —
Maruthan, Patti and Andi  Maruthan 1s the present headman (ooru moopan) of Chitoor
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But Shanmukam is not at dl happy with the decision of the agnates of Chitoor, ignoring
him and making Maruthan as the headman, and he is now strongly claiming the position
for himself on the base that he is elder to Maruthan. But the agnates of Chitoor are very
much against Shanmukam's argument and are not a al willing to give the moopu
(position of headman) to Shanmukam just because he 1s not an agnatic member of Chitoor
but borne to a man of another descent group (see Fig 3.2)

ATV ﬁ) AT

A Lhanmuk o, Aﬂndhﬂ A & hndy

Fig 3 2 Genealogy showing relationship between Shanmukam and agnates of Chittoor
haml et

The above two cases clearly shows that among Mudugas, 'biological element'
forms an important aspect and the basis for the inheritance of descent group membership
The descent ideology rests on kinship relations based on biological ties and hence
considered as the core meaning of descent
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Though clan identity is built primarily on the natural fact of procreation,
genealogical reckoning is not deep and people rarely could trace their exact genealogy
beyond grand-parental generation However members of a clan consider themselves
related as 'brothers' and try to identify own brothers and classificatory brothers as
culturally equivalent and seldom make a distinction |If asked, people say "emma bahappa
- sinnappa makka’, meaning "we are children of ‘father’s elder brother ~father's younger
brother"

The patnlineal descent ideology along with vinilocal marital residence of the patn
kin forms the basic principle for the organization of local groups > The local group or
hamlet 1s called the ooru A koottam 1s generally localised in an ooru or an ooru
normally consists of agnatic members of a koottam and their spouses  Mudugas consider
that agnates should live together, share land and food and also co-operate in important
activities Activities calling for collective action (mainly ancestral ceremonies, religious
functions and other economic activities) are performed by the 'agnates as a whole' such
that the ooru 1s conceived as a group of co-operative kinsmen It 1s through these
activities that a koottam residing in the ooru maintains unity among its members®
Property of the local descent group compnses the hamlet site, graveyard, farmland, water
resources, hunting territory and grazing grasslands

Although a large number of clan members are likely to be resident 1n a single
hamlet, at times clansmen are seen dispersed in two or more hamlets, such that 1n most
cases a single hamlet consist of at least members belonging to two or more clan  Descent
groups among the Mudugas can be characterized as egalitarian such that all descent
groups irrespective of numerical variations are of equal status

The following are some of the koottams (known after the name of the founding

ancestor) existing m the Muduga hamlets of Attappady

S1 No Name of the ooru Names of descent groups { name after
their respective founding_ancestors)

1 Anakkal Kozhi chellan, Parachellan, Vandichindan

2 Veettiyoor Kozhichellan, Parachellan, Vandichindan

3 Pottikkal Alhraman, Manchi pattan

4 Mele-Abbannoor Pall pattan, Benthathnal, Paccha pattan
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5. Thaze-Abbannoor Manchi pattam, Killa pattan, Kurumba pattan,
Paruthi mala pattan, Kozhichellan

6 Chindakki Thevilinka Pattan, Mavilinka Pattan
7 Chitoor Paccha Pattan

8 Muthikulam Sambar

9 Kalamaa Pooja Pattan

10 Karuvara Paruthi mala pattan, Koliyankarar
11 Thundoor Karikotta Pattan, Mala pattan

12 V eeranoor Alhraman, Kalla pattan

Since the members of a koottam are not wholly localised in one hamlet and are
dispersed mn different hamlets, it is impossible to specify the numerical size of each
koottam Nevertheless, 1t 1s inferred that they differ among themselves in numerical
size However, these numerical variation has no direct proportion to status or power and
among the Mudugas al members irrespective of their descent group and residential group
are considered similar

A person’s primary loyalty 1s to his agnatic group and 1t 1s from this group he
derives the greatest portion of ms social identity From elder members, he receives
guardianship and care in lus young days He aso receives rights to the resource of the
land, a right to cultivate 1t, a share in them and other property, a house site when he
marries, and other economic and ritual assistance on necessary occasions With the
people of hus clan he lives, works and participates on public occasions and his kmship ties
with them are recognized as being of a strong and close kind

The descent group has the nght over its members and individual choices are little,
such that nobody can lead an mdependent hfe and live according to his own wish and
will Every member has to abide by the norms of his km group and thus the norms of the
society, and go according to the decision taken by his elder agnates It 1s the agnates as a
group who take decision and carry out important matters for their clan members in each
and every stages of their hife When people often say “‘mannukkum pennukkum sethan
naalal thuna bedar” (to unite waith earth and women one needs support from people), 1t
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clearly shows that life cycle rituals especially death and marriage ceremonies are
occasions when one cannot do without the support of his close agnatic members.
Members of the agnatic group associated with a given locality tend to reside in the
land owned by their clan and inherit rights to use spatially fixed resources and to cultivate
the land All the members of the ooru tend to do cultivation in one area and after two or
three years when the fertility of the so1l reduces, they shift together to the next plot and
each member clears the land as much as they can, and do the farming independently
Close km select farm lands adjacent to each other for reason of co-ordinated group
activities at the time of clearing, sowing, weeding, watching and harvesting Except huts
and farm lands under cultivation, which are private property owned by individual family,
al other areas belong to the descent group as a whole and members have equal nght to the
resources of the clan's territory Land which 1s 'fallow' 1s not owned by anyone All
the members enjoy equal right to land for grazing catties, collecting roots, tubers, fruits
and other resources There 1s no restriction regarding the collection of roots and tubers
and people are free to dig them out from anywhere, even from any farmland, bu}t without

causing any damage to the crops

Strong relationship exist between partilineal descent and land among the people
Men marry and establish their families remaining m the locality of their fathers Such
that, a patnhneal local group develops and persist through the generation The ooru and
1its land 1s the domicile of the patnhneal descent group and this agnatic descent group
traditionally own this territory Thus, local group or the ooru 1s pnmarily a descent based
group, because both descent and residence are recruitment for local descent group
membership It 1s often a co-operative group with common interest and joint action for

organising ceremonies and conducting 1its affairs

The hamlet or ooru acts as a corporate group of a political kind Residence 1n the
ooru implies political allegiance to the local group associated with a particular descent
group or koottam i whose name the hamlet 1s organized The ooru moopan or headman
1s the political leader of the hamlet and manages the affairs of the people residing in the
hamlet He 1s also the head of the traditional tribal council in the hamlet {ooru
panchayath) and he 1s supposed to have authonty over the members of the hamlet Thus

al the coresident members of the local group or the hamlet, irrespective of descent



afiliation, maintain similar identity of locality and are considered full members of the
hamlet (oomkarar) It is through the jurisdiction of ooru moopan that the koottam
exercise control over its members and also the co-resident nonagnates,” treating them as
sharing similar identity through locality, and thus all the members of the ooru are obliged
to abide by the rules and norms of the ooru moopan All matters of significance like land
disputes, fightings, and quarrels, thefts, elopements, adultery etc , are brought to his notice
by the assistants (bandariand kuruthala) and the judgement will be made by the moopan
The guilty one 1s found out after a prolonged deliberation 1n ajoint meeting of the council
members of the ooru headed by the moopan This meeting 1s known as panchayat koodal
or they refer to 1t as kalam bethu nayam pesh: theerkal  Settlement of issues related to
family quarrel or adultery are termed as alan-pendunayam peshi theerkal The victims
are asked to pay a fine proposed by the panchayath members and the amount of fine
vanes according to the degree intensity or of the crime The amount collected as fine will
be shared among the panchayath members or will be used for a common purpose by the
oorukarar (hamlet members)

Ooru moopan 1s considered as the formal spokesman of the hamlet for outsiders
and his more important duties are the protection of the rights and interest of the members
of the hamlet  No important affairs of the hamlet are carried out without the moopan and
he 1s aways informed and consulted well in advance In amost all occasions like
marriage, death and other ceremonial functions, his presence and participation lends
authenticity to the nitual and ceremonies The authority and power of exercised by the
ooru moopan keeps the members of the local group closely connected and makes for the
better ordering of human relations Referring to the responsibility of the moopan, people
do say "ooru pathu kud: koott: pidikira kadame moopanthu”, meaning that 1t 1s the
responsibility of the ooru moopan to hold together the families m the hamlet An
insoluble conflict or quarrel may be the occasion of a family migration or schism n the
group It 1s the duty and obligation of the moopan to settle the issue and assure group
solidarity, cohesion and a feeling of oneness among the members However, 1t 1s to be
mentioned here that, the moopan though a sole authority 1n all matters, will be supported
and always given advice and suggestions by the elder members of his koottam Even

though moopan enjoys authority and power, 1t 1s restricted to specific occasions, and 1n

36



common everyday affars, he is considered one among the clansmen and is treated equal
in al aspects with all other members of the ooru

If ooru moopan manages the political affairs of the hamlet, it is the priest or
mannukaran (man of land) who enjoys full nght and control over the clan's religious
matters and agricultural activities He is the formal priest of the ooru and is considered
responsible for the resources of the land, its fertility and the agricultural activities All
ceremonies and rituals connected with ancestral worship and other functions are
performed by the mannukaran at the ancestor's hut (peikoora) which is believed to be the
abode of their ancestors The ancestor referred by terms like karudaivam, pattan or pet,°
are believed to hold a kind of control and guardianship over the descendants and protect
them from diseases and disasters All members of the clan owe allegiance to their
ancestral spirits and are propitiated at all important religious functions Mannukaran
makes the offerings on behalf of the clan members both on specific occasions prescribed
by custom or at an emergency following the request for such a nte by the members of the

group whose well being needs to be assured

Mannukaran 's hut will be considered as the peikoora (ancestor's hut), where their
ancestors reside and are installed in the inner room of the hut The 1dol of ancestor made
out of bamboo / reed or carved 1n wooden piece 1s placed in a clay pot {pe: sattr) along
w 1th dry grams ofra: and same ™ These grams are said to be produced by their ancestors
during their ttme The grams are of ritual value so that during the first sowing ceremony,
a little amount of these grams will also be mixed aong with other grains by the
mannukaran In some hamlets, especially at Thaze-Abbannoor, the i1dol of the ancestor
will be placed in big dry bottle-gourd known as churakka In addition to these grains a
handful of dry paddy grams which was believed to be cultivated by their ancestors at
mothakadavu ™ fam near kadukumannu ooru will also be kept along with the 1dol 1n
amost al the mannukaran 's hut The ancestral pot, persatsi, will be hanged to the roof in
a secret comer of the inner room How ever, the spirit and power of the ancestors exist in
al huts of the clansmen and they believe that the power of their per exist mainly near the

kitchen hearth (math:lu) and bamboo baskets for storing dry grains (gulume)

Though every kootram 1s known after a particular founding ancestor and 1s

considered as their maor ancestral spirit, there are also other ancestors who are
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worshipped and propitiated at the time of festivals and ceremonies. The people say that
the latter stand in the relationship of classificatory agnatic brothers of their founding
ancestors. But they are unable to trace the correct genealogical link between these
ancestors The name of ancestral spirits worshiped, including the founding ancestors, in
four Muduga hamlets are as follows .

Thazeabbannoor  Manchipattan koottam - Manchipattan, Killapattan, Eruve pattan,
Kurumba Pattan, Baradi pattan, Sonka nathan

Meleabbannoor Pallipatan koottam - Pallipattan, Kunma Pattan, Ganiyapattan, Kulla
Pattan, Sokki Pattan

Kallamala Pooya pattan koottam - Pooja pattan, Thumma Pattan, Thanm pattan, Bhoorm
pattan, Paccha Pattan, Sora Pattan, Bheema pattan

Chittoor Paccha pattan koottam - Paccha pattan, Nadappu pattan, Vanchinadu pattan,
Mudavan pattan, Naga pattan, Mamya pattan

Ceremonies related to first sowing (betha :deel) and first harvest of crops {thodu)
are occasions when the entire oorujointly participate in the function as a single corporate
umt The mannukaran officiates the rituals connected with the agriculfural practices in
the ooru and he 1s expected to have adequate knowledge of the fertility of the soil as well
as the seeds to be sown in particular season The mannukaran select a particular date for
the first sowing and first harvest and only after performing the ntual sowing of seeds by
the mannukaran, the people start sowing in their respective farmlands All the members
residing 1n the ooru (agnates as well as non-agnates) are obliged to abide by the rules and
norms of the mannukaran related to the fertility cycle On all these ceremonia occasions
such as betha idedl (first sowing , soppu thodu (first harvest of green leaves and first
weeding ceremony), rai thodu (first harvest of rai,) and same thodu (first harvest of
same), people participate together in the ceremony. Crops are not supposed to be
harvested by anyone of the ooru unless the mannukaran performs the first harvest ntual of
crops  On the thodu day, the mannukaran 1s having all nght to harvest the crop from any
farmland of the ooru to do the ceremony and to prepare food for the ntual offenngs to the
ancestral spint.

Every member of the hamlet whether agnate or non-agnate using the clan land for
cultivation has to abide by the rules and norms related to every calendncal agncultural
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rites. Even if the non-agnates are residing in the farmland away from the hamlet, they
participate and celebrate the sowing and harvest festival on the same day along with the
agnates of the hamlet. Their support and participation in these ceremonia occasions are
made evident by cleaning the front-yard of their huts and plastering with cow dung and
aso by keeping away from al sorts of agncultural activities on that particular day.

Ancestral gods are thought native to the land and are worshiped by every member
at every calendrical agncultural rite They propitiate the ancestors to enrich the fertility of
the soil and to ensure a good crop yields for the coming harvest season These
ceremonia offenngs made to the ancestors (pattan) at the time of thodu and other
festivals reinforce the unity and integration of the koottan through the synthesizing
power of ntual All the agnates will assemble 1n the marnukaran’s hut and participate in
the ceremony headed by the mannukaran Food made of same or ra: (depending on the
crop for which the thodu 1s performed) 1s offered mn plantain leaves to al the ancestors
This 1s called marru vakkal After keeping the matru m plantain leaves m several rows of
seven each, the agnates assemble and the mannukaran will call their ancestors
Mannukaran addresses the ancestral spinits by chanting their name and are invited to
accept thelr offening {mattu) and to bless them A ritual communion follows the ancestral
offenngs All the agnates can have a share of mattu offered to their ancestors, but non-
agnates and women are not allowed to have share of the mattu

The ancestors are clearly conceived to exercise an overall control and can
influence for good or evil on their own descendants People always assert that no harm or
ilIness can befal them 1f their ancestors are watchful enough, for they have power to ward
off dl evil and misfortune Ancestors are appealed to and thanked for good yield, fertility
of soil and all their fortune and success. |In return, the ancestors safeguard community
welfare  Ancestors are thought to be particularly sympathetic to the people and hold
responsibility for the welfare of clan members. The desire to be remembered and given
regular offenngs 1s attnbuted to the people, and ancestral spirits may themselves cause
harm and sickness to descendants who neglect them. Worshiping of clan gods gives the
entire clan members a feeling of oneness and functions to strengthen the notion of descent
and bnngs an element of group solidarity.
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Other than the moopan and mannukaran, the council of the ooru consists of other
two position - bandari and kuruthala, who are assistants to the ooru moopan It 1s the
duty of the bandari m looking into the affairs of the people and informing 1t to the
moopan He acts as a mediator between the people and the moopan Bandari 15 also
referred by the people as moonathavanmeaning ‘thirdman, since he acts as a mediator in
settling disputes among agnates of the ooru In the panchayath,1t 1s the bandari who
proceeds with the case and 1t 1s his duty to find out the guilty after a prolonged
deliberation The kuruthala functions as a second assistant to the moopan and informs
issues and other matters in the ooru to the moopan The office of the bandari and
kuruthala vests with the Jathukal® i e , non-agnates settled in the ooru  Particularly the
bandan will always be an affine to the agnates of the ooru and act as third man and
proceed with the case without showing any partiality whenever there 1s dispute among the
agnates of the ooru People often say that it 1s the duty of the yathz to pursue matters of

disputes and arrive at a peaceful solution

It has been discussed already that in an ooru, the moopan will have the political
power and control over all the residents of the hamlet irrespective their clan affiliations
In other words the authority of the moopan cut across the clan boundary and he is
considered as the headman of the local group, the ooru, as awhole

The mannukaran of an ooru though have a fina say over all its residents utilizing
the land and other resources of the territory in religious contexts especially with regard to
ancestral worship, do not hold sole control over the entire oorukarar But on the other
hand have religious authority over and manages the ceremonial affairs of the clan
members only The co-resident non-agnates though join along with the agnates and
participate in agricultural activities and other functions of the ooru, will detach from the
agnates of the ooru with regard to their ceremonies and rituals and aggregate along with
their clan members in their natal land

Thus 1t can be said that the power and authority of an ooru moopan extends to the
entire residential settlement / hamlet irrespective of the clan affiliation of its residents
Whereas, the mannukaran represents mamly the descent group and enjoys power and

control over all its descent group members irrespective of their residence
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Patrilineal descent determines succession to status and inheritance to property
between men and thereby continuity in the male line is stressed Succession is through the
male ling, i.e.,, from father to son and the position of moopan, mannukaran, bandartand
kuruthala are succeeded (primogeniture) by their sons A man chooses his eldest son as
his successor who has to continue his father's title and status and honour his father's debt
and make good his bequests The successor of the mannukaran should achieve
knowledge about the ancestors, and prayers recited dunng ntuals from his father and do
offerings to the clan ancestors on behalf of the patrilineal descent group Thus a vertical
succession of titles and position 1s favoured among the Mudugas However, on certain
cases, when aman die without a true successor or 1fhis successor and heir 1s a small child,
younger brothers will occupy the position Sometimes in the absence of brothers, any
other close agnatic member of the koottam will be given the position This will be
temporary for a shorter period until the real successor grew up, after which, he has to
step down and the true successor occupies the position At Thaze-Abbannoor hamlet,
when Manchi moopan died, s two children were very young to take up the position of
ooru moopan Hence Manchi’s classificatory father's younger brother Mallan was made
the moapar of the oo for ashorz penod Later when the children grew up, Mallan gave
up the position of headman (moopu) and the youngest son chekidan was made the
moopan Since the eliest sor ezt L1 was staying away from the hamlet, he was not given

the position
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Fig 3 3 Genealogy showing the inhentance of a) moopan and b) mannukaran at Thaze-
Abbannor (numencals indicate the order of inhentance)

41



Though land is owned communally by the local descent group, families have right
to clear the land, burn the bushes and cultivate 1t according to their capacity, and hence the
land under cultivation is managed by families Since land 1s available in plenty, there is
no open competition among them for this and the notion of individual ownership 1s weak
Even now they consider 1t as wrong on their part to hold independent partayam from the
village office for their farmland However, the land cleared and cultivated by the father
will be inheiited by the male children Thus brothers have a common claim on their
father's land They or their sons take over the land cultivated by a brother who 1s having
no children Other properties like hut, catties, agricultural implements etc , will aso be
inherited by the male children Female children inherit ornaments and other persona
belongings from mother and grand-mother On certam cases married daughters and their
children or immediate affines can reside in the ooru and a portion of their land with the
consent of the moopan and the council members This nght to reside and farming of land
1s. however, not permanent, and in the event of any disputes and quarrel, they are forced
to leave the land and the hamlet A permanent alienation or loss of land to the outsiders
15 unconceivable to the agnates of the ooru

Naming of children follows the parnlineal rule Usually grand-parent's and great
grand-parent’s hames are given to the children according to sex through a name giving
ceremon caled peru prdishirathu The child w 111 be made to cry while the edder members
go on chanting the names of the ancestors one after the other to the child's ear The
particular name chanted when the child stopped crying will be given to the child
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A mae caries three names : name of the hamlet where he is permanently
residing, his father's name and his personal name. For eg, atypica full name of a male
Muduga reads Anakka kuppen Mari where Anakkal stands for his residential hamlet,
Kuppen stands for his father and Man is his personal name

Organization and composition of local descent group :

The structural pnnciple of patnimeal descent assigns the agnates with the nght to reside
on their clan land followed by a rule of vinilocal residence All clan members have the
birth right to reside on their natal land where their ancestors have lived, died and buried
Men marry and establish their families remaining in the locality of their fathers such that a
particular patnlmeal descent group gets localized and persist through the generation The
ooru and 1ts land 1s the traditional property of the particular descent group and 1its
members whose ancestors were believed to be the founders But this does not make for
rigid membership 1n local group or exclusive use of land only by the descendants of the
founders There exists a disparity between the ideology of patnimeal descent and the
composition of local descent group The word ooru refers to units in which the 'property
group' (though some members enjoy only usufructuary ngh: 1m landy and the ‘residentia
group' are congruent, 1 e, having identical membership, and 1s organized on the basis of a
patrihineal descent ideology ldeally, the kootram and cor i she 21d be coextensive' such
that the rules of descent, property, and residence are inextricably interlinked However,
due to vanous social and economic factors, al the members of a koorram cannot aways
form an exclusive property / residential group, and the members at times migrate to other
hamlets becoming coresidents in that land Agnation 1s the real structuring pnnciple of
local descent group and the people do have the notion that members should reside along
with their agnates in their natal land and cooperate and participate with them n their
economic and religious affars Loca groups or hamlets are not restrnicted tO agnatic
descendants only  They are adso permitted to kinsmen from other descent groups or
koorrum Non-agnates and affines with the consent of their relatives and the permission
of moopan become established co-residents, build huts, clear lands and cultivate and
participate 1n the socia events associated with the ooru The nature of their residence,
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land use, participation, and involvement shows that agnation is the primary but not the
only means of membership in a loca residential group - the ooru.

It should be noted that co-residence among the Mudugas 1s based on prior kinship
bond and mere residence cannot create new kinship relation Outsiders who are not at all
related are never given membership into the local group as co-residents Even 1f kinsmen
are permitted as co-residents of the hamlet, the nght to land 1s never considered permanent
at any cost and the complete loss of land property to outsiders 1s objected by the agnatic
members of the hamlet If at any instance of disputes between the agnates and non-
agnates, they are forced to leave the hamlet and seek shelter in their natal land However,
if a person uses his close affme's (MB, ZH or WB) land for cultivation and resides with
them for a long period, his children also can continue cultivating the land which he has
cleared

These non-agnates residing m the local group enjoy nght in the use of land and
other spatially fixed resources of the natal group The hamlet where people reside
together, co-operate and interact in their everyday life 1s the residential group, and since
descent forms the basic principle of organization, it can be said as a local descent group
Nevertheless, the agnates form the core group of the hamlet and most corporate actions
are centered on this core group which 1s the 'dominant descent' group” owning the
hamlet and 1ts land raditionaliy from their founding ancestor However, this dominance
of descent group is not based on any status or power or the numerical size, but based on
the traditional claini o\er the hamlet and its territory believed to have inhernited from their
ancestors who w ere the founders

As long as tney stay in a particular hamlet, they are said to be the full members
of that hamlet or local group w 1th regard to nght to mn the use of farmland and other
resources of the local group '* Thus n one case, Chellan of Karuvara hamlet, who nas
married the sister of Kakki from Thaze-Abbannoor 1s residing along with his family at
Thaze-Abbannoor 1n close interaction with his affines Earlier, at the time of Chellan's
manage, his father-in-law, Budde had given him sufficient land to cultivate and wanted
him to settle there at Thaze-Abbannoor Now, Chellan's daughters were marred to the
agnates of Thaze-Abbannoor hamlet and are residing there at Thaze-Abbannoor itself

Moreover, Chellan's two sons also married from Thaze-Abbannoor and are co-residents
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Mathan's another grandson's (Mathan) (C30) wife Chelli (C31) who is a widow residing
in the hamlet along with her younger siblings and mother Malli (B32) (who was married
to Veetiyoor hamlet) Malli's brothers are Chatan (B44) and Nanjan (B 45) who are
agnates to Thaze-Abbannoor, and Chatan's son Panali (C60) 1s followed by his son
Murugan (ID43)

Mandi’s eldest son Mullan (B35) 1s having three sons, Kaden (C39), Velli (C41)
and Panali (C45) and a daughter Vellachi (C43) mamed to Nanjan (C44) of Anakkal
ooru, Who 1s the Kwsuthala of Thaze-Abbannoor Naman’s daughter Beere (D34) 1s
marred to Kakki's son Murugan (D19) Mullan's younger brother Ooshi (B36) has three
sons Kah (C47) Velh (C49) and Chinyan (C50) and one daughter Kuppe (C52) married to
Panali (D24) and 1s staying 1n the hamlet

Three brothers Karimen (C35), Chatan (C36), and Chellan (C37) who have come
and settled from Karuvara ooru represents the paruthimalapattan and are affines to
Thaze-Abbannoor Their younger sister, Vellachi (C38) was married to Kakk: (C27) (first
marriage) and Kakki's younger sister, Ram: (C29) was married to Chellan (C37)
Kanimen have one son, Vellz (D27) and two daughters, Neel: (D28) married to Velh
(C49) and Vellachi(D25) married to Man (D37) son of Choken (C56) After Karimen’s
death, his wife Chath (C34) was married by Chonke (B23) and she 1s now staying along
with him  Chathar (C3%) mar2d Bokken's (B16) daughters Malli (C20) and their eldest
daughter Vellachi (D30) 1s married to Kakkihnkan (D36) and younger daughter Karimi
(D31) married to Kaden’s son Ramaswami (D33) Malli (who 1s a widow) 1s now staying
at Thaze-Abbannoor along with her daughters Bokken's (B16) and lns elder brother
Velh (B14) represents the killapattan koottam at Thaze-Abbannoor Velh 1s having two
grand-sons, Mathan (D3) and Bokken (D5)

The descendants of Velh (A1), Kurumban (A2) and Veeran (A3) represents the
Kurumbapattan Kortar residing at Thazeabbannoor Velli’s son Mallan (B2) hale five
sons, Vellinkin (C4), Maruthan (C6), Vel (C8), Enyan (C10) and Veeran (C11)
Kurumban’s descendants are Rangan (C13) Kali (C15) and their sister kurumbi (C16)
married to Nanjappan (C17) of Pottikal hamlet staying at Thaze-Abbannoor Veeran 1s
having two sons, Kal1 (B9) and Linkan (B11) and their sister Vellachi (B12) married to

Vellais residing 1n the same ooru
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Kuruli's (B20) half-sibling, Malhan's (B18) son Kuppen (C22) married Ragi from
Chitoor and he is now followed by Ramanan (D7) and Chellan (D9) Kuppan's two
daughter's Mathi (D10) married to Kullan (C1) of Mele-Abbannoor and Maruth:1 (D11)
married to Chathi’s (C59) son Kullan (D41) are also residents of Thaze-Abbannoor
Kullan’s (C1) mother Kurumbi (B1) 1s also staying along with him at thazeabbannoor.

Nanjan’s (B45) sister Malli’s (B42) children, Vell1 (C57) and Aayappan (C58)
from Kattakadu ooru are also non-agnates residing at Thaze-Abbannoor Velh 1s the
bandari of Thaze-Abbannoor and both Velli and Aiyappan have married Chathi's (C59)
daughters Chat1 (who was married to Mele-Abbannoor) 1s now staying along with her
elder daughter Nanchi at Thaze-Abbannoor and her younger daughter Laxmi (B40)
married to Chellan (C32) 1s also a resident of the ooru (Children are not represented in
this genealogy)

An analysis of the numerical composition of Thaze-Abbannoor hamlet shows that
out of the 48 married male residents, 21 belong to the main clan Manji pattan kalu, and 27
are non-agnates Of the 26 non-agnate males, 12 are in the affina category and 15 are
considered parallel relatives Among the 59 marned female residents, 46 belong to other
descent groups and 13 are agnates residing in their natal land itself Of the 46 non-agnate
females, 8 were residents of the same hamlet before marriage The numerical composition
of different descent groups at Thaze-Abbannoor according to the number of marned males
are as follows
Descent groups No of marned males
Manchr pattan 21
Kurumba pattan 1
Killapattan
Vandichindan
Paruthimala pattan
Kozhichellan
Palh pattan
Kattakadu koottam
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The above statistics clearly shows that among the Mudugas, in addition to the
agnates who form the core of the hamlet or local group, there are also non-agnate kinsmen
recruited as coresidents into the local group who enjoy usufructuary nght in land

The right which a person has to land in lus own natal ooru differs, though not
much, but in certain aspects from the rights he has to land in his mother's or wife's or
other affines hamlet where he 1s a co-resident In the hamlet where he 1s residing as a
non-agnate, he has nght only to land 'owned' by his close affines and he cannot as such
cultivate any land anywhere as he wishes He 1s having certain restrictions as to the
selection and cleanng of land, though not always but atleast in the initial phase of his co-
residence In his natal coru, he 1s not only having nght to the land which his father
owned, but :1fhe needs more and 1s available, he has a nght to clear the land he needs On
the other hand, in his affinal hamlet, he enjoys less freedom compared to his natal land
and faces restriction 1n clearing any land he wishes However, a long penod of stay in the
affme's hamlet cleanng and cultivating the land gives him nght and clam on land but not
similar to that of the agnates of the ooru This nght and claim 1s only temporary, and
moreover, this 1s with regard to use and not to anything else, and they can never be

permanently mhented

When patrilincal descent forms the basis on which agnates are aggregated together
on their clan land, the non-agnates are recruited as co-residents on the basis of strong
affinal bond or other matrilateral relations The affines, even after generations of co-
residence and holding of nghts 1n land, remain identified as affines retaining their roles
and obligations It should be mentioned here that , thas distinction or separation as affines
and agnates forms the underlying structural principle of Muduga social system which is
depicted 1n al their social, economic and religious activities Thus, when the moopan and
mannuharan Who are agnates of the land enjoys the political and religious power and
control over the members, it 1s the bandari and kurutha!a,the affines of the land, who
assist the moopan in dehvenng his duties, and the bandari functions as the mediator
(moonathavan) 1 settling disputes among the agnates of the hamlet Thus, this co-
existence of agnates and affines and their mutual co-operation and symbiotic relationship

forms the very basis of Muduga social organization
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The non-agnate co-residents are immediate affines only for a few members of the
hamlet, and for others they are distantly related But the kinship terminology could be
readily extended throughout the ooru such that any two members of the ooru are 1n some
category of kinship relationship to each other Thus members of a local residential group
are al related to one another One can trace kinship to any other person either through a
direct tie or through athird person Within this local group, the links are definite and well
known The classificatory system of kinship terminology works i such a way that al
the residents of the entire hamlet are divided mnto two major categories — annna-thampi
category (paralel relatives) and macha-mamarn category (cross relatives) This
classification placing all agnatic members into one category as 'brothers' represents their
agnatic solidarity in al undertakings

It 1s significant to mention here that, the co-resident non-agnates (who are not
affines) after a long period of stay will be considered or given the status of anna-thampr
category to the group with which they reside However, they will not be fully assimilated
mto the agnatic core of the ooru This points out the fact that, for non-members (strictly
non-affmes), co-residence for a longer period 1s a sufficient condition for this gradual
comersion mnto the category of anna-thampi The case of Mallan and his close kin
reveals this aspect of change in status as parallel km Though Mallan and his relatives are
permanent residents of Thaze-Abbannoor, their ancestors were onginally from Kmnakara
hamlet and they do not have any agnatic link with the core descent group of Thaze-
Abbannoor How ever, they are now considered as anna-thampi category by the agnates
of Thaze-Abbannoor and are treated almost like agnates, eventhough not fully assimilated
into the descent group There 1s a myth which clearly reveals the coming of Mallan's
ancestor Kurumbapattan to Thaze-Abbannoor and also showing how the kurumba pattan

koortam got assimilated into the anna-thampi category

During those olden period, Kurumba pattan and his relatives w ere w ell known for
consuming buffallo meat Beef was a major part of their daily diet such that they need
atleast one buffalo per day which they managed by stealing from the cattle shed of a
nearby Konkan (local term for a Tamil group) When this became a regular practice, the
Konkan realized that someone 1s taking away the buffaloes and decided to find out the

culpnt One day the Konkan visited the Kurumba pattan's hamlet and found a small boy
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whose stomach was full and heavily bulged. On asking the boy what was inside the
stomach, he immediately said that 1t was full of buffalo meat Realizing the culprit, that
night the Konkan stood near the cattle shed in disguise, and when the Kurumba pattan
came to take away the buffalo, he chased him back. Out of fear, that the Konkan would
kill him for the theft he has already done, the Kurumba pattan decided to run from the
hamlet Thus he ran away from the hamlet to a distant place by carefully stepping on big
rocks so as to escape from the Konkan following his foot-pnnts He reached Thaze-
Abbannoor hamlet and took shelter there At that time the wife of Thaze-Abbannoor
pattan saw him and she immediately went and told her husband that an unknown person
had entered the hamlet On asking about his details, he revealed the entire story without
hiding anything After listening to the narration, Thaze-Abbannoor pattan got convinced
with Kurumba pattan, felt pity for him and allowed him to stay along with him 1n the
hamlet Moreover Thaze-Abbannoor pattan assured him safety and gave word that he
and his people will always be 1n his back for every affairs From then onwards they lived
as brothers and joined hands in all the socio-religious activities in the ooru This
relationship between the two ancestors are till followed by their descendants and 1s
reflected 1n their ceremonial occasions when a member of the Kurumba pattan koottam
jomn with the mannukaran of the Manchi pattan koottam in performing ntuals during

ceremonia occasions 1n the ooru

The patrilineal descent rule and virilocal residence makes a person to reside in his
natal land co-operating and participating along with his agnates But at the same time 1t
1s to be mentioned that a person maintains close relationship with his mother's koottam,
and links through mother are for some purpose recognized and important, though they are
considered fundamentally different from links through the father One makes frequent
visit to his mother’s brother and assist and help him 1n \ arious activities Dunng olden
days, i1f a man 1s proposed for his MBD, he has to ¢a> along with his mother's brother
and should do bnde-service (pennu-vela)for s mother's brother's family for about three
to five years '* This long penod of stay helps him to develop close relations with other
members of his mother's hamlet and he also gets well acquainted with the land and 1ts
hunting and foraging areas He erects a new hut nearby his mother's brother and starts his

new family At the same time he continues to do service for us mother's brother's family
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and will be assisted by his wife in al his endeavors If there develops a strong intimacy
between him and the members of his mother's brother's hamlet, he will be allowed to stay
there as long as he wish But usually after a penod of three to five years, he comes back
to his father's place and reside along with his descent group members Similarly, he is
having right to stay along with lis father's sister's family i1f he wishes to marry her
daughter Thus 1t 1s important to note here that this practice of long penod of bnde-
service and stay in the affine’s hamlet makes for the prevalence of co-residence of non-
agnates mn the ooru Though people reside along with the members of lus affme's hamlet
for a long penod and develops close and mmtimate relationship with those members, and
participate in all socio-economic activities of the ooru, he will not be assimilated into the
agnatic group, rather remains as an affine to the hamlet and deliver the duty assigned for
the yathikal

When people due to certain economic as well as social reasons go and reside in
their affinal land for quite a long penod, and fail to come back to their native hamlet for
years, they cease to maintain any frequent social interaction with their clan members 1n
their natal land Nevertheless, dunng ceremonial occasions like marriage, death and
ancestral worship, they are obliged to visit the natal land and co-operate with their agnates
in carrying out the ceremonies Though the day to day co-activity and participation 1s
very weak, they trv to sustain their agnatic link through these sporadic visits and co-
operation and keep the tie renewed through generation and never let to break their link
with the natal land After a long period of stay outside ooru, usually people develop a sort
of desire to come back to their natal clan territory {jammam or seema) so as to die and get
buned 1n the grave yard of his natal hamlet where his ancestors rests This desire 1s
strongly expressed when they say “emma vayasattu, ur emnnt ellum mullum emithu
seemakku vannetheaon: »(we have become very old and now our bones should come to
our natal land)

Kuppan of Mele-Abbannoor was staying uxonlocally with his wife at Boodar
ooru He had spent a major part of his hife time at Boodar and married out al his
daughters while at Boodar When Kuppan and his wife became very old, he had decided
to return to his natal land along with his wife  When asked, Kuppan replied that he was

staying away from his natal land most of ms hfe time and now his time has reached and
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his only desire is to spend the remaining part of his life in his land, die there and get
buried in the grave yard of his native ooru

Women who are sisters and daughters to the male members of the descent group
are considered agnatic members of the descent group by virtue of birth  Until marriage,
they stay along with their father and brothers in their natal ooru and participate as full
members of the group Through marriage women born to the group are given out to other
clans, and women from other groups are taken in as “wives” and "daughter-in-laws"
Since awoman after mamage settle along with her husband 1n his natal land, she transfers
her main worship to that of her husband's per-koora (ancestor's hut) and the associated
ancestors and joins with them 1n ancestral ceremonies and ntuals During marriage, the
bride should first visit the pei-koora of her husband's group along with the groom and
offer prayer, by which she 1s introduced to the ancestors of her husband's koottam But it
1s to be mentioned here that, though women are married out to a different group, their
relationship with their natal group never ends and at times when in need are eligible to use
the land and residence i their natal ooru Women are allowed to worship their ancestral
god and to participate in the magor ancestral festivals held in their natal land This
relationship becomes stronger and are renewed during these occasions where the married
out women folk are obliged to come to their natal land and participate with their agnatic
members These married out women referred as petta-pillai (female children) are
expected to contribute their share to the brnide-price of their agnatic members and also for
the seeru (dry-funeral) celebrations in their natal land as petta-piliar panam (female
children's money) Even 1if she fails to attend the function, her son's are obliged to
represent her in the function at her natal land and contnbute the petta-pillai panam on her
behal f

According to rule, women are expected to Iive with their husbands in his natal
land But there are occasions when the couples opt to Iive with the wife’s natal descent
group Convenience, preference, strong kinship obligations and other factors of personal
choice are active forces which bring about this movement to affinal land Married couples
or families may use the farm land of their close kin 1n nearby hamlets for one or two years
of cultivation If the land ts nearby to their residential locality, a shift of residence to the

new land 1s not necessary They can work 1n their farm land and come back to their
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hamlet everyday Buit if it istoo far away for daily convenience, a temporary or long term
move and the construction of new hut may be involved After aperiod of stay in the new
land, he and his family get adjusted with other members of the ooru and assimilated into
the system becoming a functional part of the local residential group

These tendencies may be illustrated by means of two cases The first one is that of
Raman of Anakka ooru who has married Pariah's classificatory sister (father's brother's
daughter) from Thaze-Abbannoor Raman is cultivating a portion of his brother-in-law,
Panah's fam land at Thaze-Abbannoor Since Anakka 1s near to Thaze-Abbannoor,
Raman 1s looking after his farm land without becoming a resident of Thaze-Abbannoor
After the faam work, 1in the evening, he and his wife will go back to their own hamlet But
when the crops had matured and the flowering season started, he erected a small hut (sala)
i the fam land itself and shifted his residence so as to watch the crops from birds and
wild pigs He stayed there for about four months 111 the harvest was over

Similarly, Nanmjan of Anakkal ooru who has married Ramanan's sister Chells
from Thaze-Abbannoor was doing farming in Thaze-Abbannoor land as a non-resident
Only dunng the fina stage of the crop he erected a hut in the fam land, and stayed there
with hus family for three to four months until the harvest was over

In yet another case, Velli who 1s a member of Anakka ooru was cultivating a
portion of the farmland of hus wife's father Chellan, a non-agnate co-resident of Thaze-
Abbannoor During the initial stage of the cultivation, Velli was staying at Anakkal ooru
itself and w as visiting the fam land often But later, he shifted to Thaze-Abbannoor and
stayed adong with his father-in-law Chellan  Still later in March 1997, he has erected his
own hut nearby Chellan’s hut and started his independent household Now he has become
a resdent of Thaze-Abbannoor

In certain other instances of frequent quarre and family disputes, a woman
separates from her husband and come back to her natal land to seek shelter in her father's
or brother's hut Later, she will be alowed to cultivate a portion of her father's or
brother's fam land and can establish her independent household Her younger children
will be taken care by their mother's brother or mother's father who later develops
authonty and control over them But this istemporary for a short period until the husband
and his agnates approach claiming the right Similar 1s the case 1f a woman becomes
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widow in her early years of marriage. However, in both the cases the women tend to
come back to her natal land if she is without bearing children or the children are of tender
age. If the children are grown up and have established their independent household, the
mother tend to seek shelter under them instead of going back to her father or brother.
Though agnates and non-agnates reside together in one hamlet for years and co-
operate 1n socio-economic and political activities, difference of opinion do often arise
between them and leads to conflicts and disputes These tensions and conflicts will be
suppressed to a certain extent by the tribal council leaders through panchayath meetings
and prevent the explicit outburst leading to an apparent split Under certain
circumstances, these tensions lead to open conflict and end 1n the clear cut cleavage or
fission of the two groups If the dispute is between two koottam, usually the non-agnates
are forced to go out from the land and seek shelter 1in their natal clan land or any other
ooru where they have a strong kinship base At certain times, the faction of non-agnates
may split away from the agnates of the local group and establish separate residential unit a
little away from the mam ooru, but mn the same territory They build up their new huts
and inturn develops into a small hamlet This split or separation 1s not only 1n the case of
residence but can also be visible 1n the intensity of co-operation and participation m other
socio-religious and economic activities There are instances where the split away group
do not observe the agricultural rites and other ceremonies along with the members of the
main hamlet Sometimes they may not recognize the status and authority of the council
members of the main group and establish new council members of their own In certain
cases, the new faction may even seek the help of the council members of other
neighboring ooru at the time of ceremonial occasions and panchayath meeting Thus
Kaden and his close relatives of Mele-Abbannoor hamlet are staying away from the main
hamlet and have stopped all sorts of religious and economic interaction with Mele--
Abbannoor after having heavy quarrel and clash with the agnates of the hamlet Now that,
for any important functions and panchayath meeting, Kaden’s koottam are seeking the

help of the moopan, bandan and other council members of Thaze-Abbannoor

However, in most case, though the new group establishes their new residence
away from the main ooru, and reduces the intensity of interaction between the mam

group, they never form a fully autonomous group They will still continue as part of the
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main hamlet and consider themselves under the religious and political control of the main
hamlet They continue to cultivate the land and use resources of the same hamlet and its
land Vellara ooru, another split away section of Mele-Abbannoor, is a small hamlet
consisting of Chekidan, his sons and close affine and 1s situated away from the main ooru,
but in the territory of Mele-Abbannoor Eventhough they lack frequent interaction with
the main ooru, they consider themselves as part of Mele-Abbannoor and participate in al
ceremonies along with the main ooru and are also under the political jurisdiction of the
mam haml et

Quarrel or conflict between individuals may develop into a form of group rivalry
since each individual or family will be supported by their closest agnatic kinsmen This
may lead to a clear cleavage or fission in the hamlet Disputes or quarrel can arise among
agnates or between agnates and non-agnates residing in the same ooru It 1s the
responsibility of the bandariof the ooru to interfere in this matter, bringing 1t to the notice
of other council members and settling the dispute through parchavath headed by the
moopan,and preventing the conflict in reaching into a split Disputes are caused due to
individual fights, property damage, claim for religious right, right regarding farm land,
marriage issues, adultery etc  When the conflict 1s between two different groups or
between two separate ooru, the mass involvement 1s high  The incident arouses
suppressed hostilities and the entire group members aggregate together for an attack On
these occasions there 1s no evaluation of rights or wrongs, the other side 1s the enemy,
attacker or guilt and the mass action 1s 1n revenge for many past in_juries, insult, losses or

sorcery and the aim 1s to chase out the enemy from the land

The term coru has often a residential and not an exclusive descent connotation
Even non-agnates who are residing permanently for a long period will be known after the
name of the hamlet where they are residing as oorukarar If asked about their clan or
descent group, they refer to themselves as members of so and so hamlet where their father
belonged as agnatic member People say, “emma kattakkadu Kaarar, ennu appanthu
gammam vannu kattakkadu”,(we are kattakkadu people, kattakkadu 1s my father's natal
land)

Nevertheless, there 1s an agnatic core to the hamlet community and this core 1s the

dominant descent group which owns the hamlet and 1ts territory Since all the members of
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a clan never reside together or aggregate into a local residential group and agnates go out
and live in other groups, all the clan or koottam members always cannot gather and co-
operate together in al their economic and social activities Descent members collect
together as corporate unit only during ancestral festivals and other ceremonial functions
These are occasions when the notion of agnation culminates and descent members
abstracted out and thereby depicting their group solidarity, cohesion and unity Evans
Pntchard has correctly emphasized this aspect of descent for the Nuer when he writes, “in
daily contacts between persons within the community their relations are expressed not in
the language of descent structure but in the language of the kinship system by reference to
categones of kinship within that system" (1951 23) Thus among Mudugas descent
members are articulated as groups of agnatic km at a different, usualy ritual level of
socid life

Operation of descent ideology _
Though the actual behaviour pattern of the people deviates to a certain extent from the
ideal rule or structure and appears to be ‘'loosely structured’ with regard to the
composition of local descent group, 1t 1s important to note that, there 1s always a clear,
consistent and deeply rooted descent ideology (descent construct) of the people which
operates when the notion of differentiated agnation becomes crucial and thereby descent
members are clearly differentiated and separated out We will now look mto some of
these aspects

We have seen divorced women returning to their natal land along with their
children In such cases, the children will be taken care by their mother's father or
mother's brother and they establisn control over the children and may even claim for the
bnde-price of the female children How ever the patrilineal descent ideology operates and
becomes crucial  Such that, the right of the father over the children never cease, but
remains, and he can retain the right on paying an amount called saakukool: towards the
guardian for taking care of the children and bringing them up They have a deeply rooted
agnatic notion, such that the people never want to loose right over the children In the
absence of father, it 1s the immediate agnates of the child's father who take the
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responsibility, and the entire right on the child will be with these close agnates who have
the obligation to arrange the child's marriage

A father acquires proprietary rights in his children, and his children are accounted
members of s clan 1f he makes the full marriage payment to his wife's relatives '* But 1f
he or his clan members fail to make the payment, then his wife's descent group ‘can have'
a right over the children However, the people never allow to happen in such a way and
the father or his agnates retain the right over the children by payment of bride-price to the
wife's group Here the lineal ideology of the descent group extends wider enough to hold
its members within 1ts fold, and never let the collateral principle to override A person
becomes a member of a descent group by ascription and 1t 1s the descent group which 1s
having the right to claim him and the right 1s said to lie with the group as awhole  The
claim on proprietary nghts in the children s not an aspect of choice, but it 1s strictly
restricted to the agnatic members of the father's clan which s established through bride-
price payment made at the time of marriage or at a later stage or even at the time of the
death of either father or mother

The case of Chelli’s children highlights the priority of father's agnates regarding
the nght on children After the death of Mathan of Thaze-Abbannoor, his wife Chelh and
her children are staying along with her brother Chellan (who 1s also residing at Thaze-
Abbannoor) and are under his care In 1996, due to the spread of cholera, Chelh's two
daughters died and Chelh and Challan received an amount as compensation from the State
go\emment But some of the oorukararquestioned the nght of Chellan in receiving the
money, saying that the actual right of the money goes to Kakki, who i1s Mathan's
classificatory elder brother Moreover, 1t was Kakki who paid the pariya-panam(bride-
price) of Chelli at the time of Mathan's death They are of the argument that Chellan 1s
only mamam (MB) for the children but Kakki 1s bahappan (FeB) and hence he 1s having
the real claim and 1f at all Chellan needs some money, a small share can be given to him

as saakukoolifor taking care of the children after Mathan's death (see Fig 3 7)
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Fig 3 7 Bride pnce payment of Mathan

Even though non-agnates are alowed to stay mn the ooru and live as co-residents
for a longer period, one important aspect to be noted is that, after death, the body of the
non-agnates will be taken back to their natal land for burial But 1n certain cases, 1f the
distance to his natal land 1s more and finds 1t difficult to transport the corpse, burial will
be done in the graveyard of the hamlet where he was residing An amount of money as
mannupanam (land pnce) will be collected towards this from the close agnates of the
dead Even though the body of the co-resident non-agnates at certain circumstances was
buried 1n the grave yard (chudala) of the ooru where he was residing, 1t will not be
assimilated into the 'world of the ancestors' of the agnates of the ooru and their bones
will not be pooled together or clubbed along with the agnate's dunng the dry funera
ceremony (bara savu or seeru). Instead, their bones will be taken by their agnates to their

natal ooru at the time of their dry funera, after paying a fee called ellupanan (bone pnce)
and will be buned 1n the gobbe “of hus clan
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There are certain cases where the agnates fall to come at the correct time and clam
the right of the body of their clan member who died while residing in other ooru During
this circumstances, the body will be buried 1in the graveyard of the hamlet where he / she
was residing and the oorukarar will arrange the bride-price payment, 1f it 1s not payed on
behaf of his / her agnates and thereby clam a temporary nght on the deceased and his /
her children tll the actual owner come forward However they have no nght in
assmilating the soul of the deceased with his / her ancestral spirits, which could be camed
out only by their respective agnates through a ceremony called nigaal nokkal

A case in support of this 1s of Maruthan's sister Maruthan who 1s a native of
Ommala hamlet married from Anakka and 1s residing uxonlocally a Anakka His
younger sister Chelli, has been rnamed to Mele-Thodukki ooru But after her husband's
death, she came to her brother Marthuan and was residing at Anakkal When Maruthan's
sster died, nobody from her husband's hamlet came to pay thepariya-panam and to take
back the body Thus Anakka ooru moopan who 1s aso Maruthan's wife's brother,
collected the pariyam-panam on behaf of Anakkal ooru and gave 1t to Maruthan, thereby
taking thc right of the children and the mother's body The body was buned n the
gra eyard of Anakkal ooru But however, the nigaal nokkal ceremony was not performed
by the Anakkal people Anakkal headman, Kaamoopan says that even though they paid
the bride-price and claimed the nght, 1t 1s not at all permanent, they have only “adopted’
them and 1t only temporary He says, “emma anakkalkarar makkane bakanju bachineru
meaning, “we Anakka people have just fenced the children" The children's father's
koottam from Male-Thodukki are the rea owner and 1n future they wall definitely cam
nght on the children and their mother's bone on paying the bnde-pnice towards Anakka
people only The agnates have the actual nght to join her soul with the soul of their
ancestors through mgaal nokkal which will be performed dunng the pacha savu (green
funera) ceremony a Mele-Thodukk:
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Fig 3 9 Temporary right on the mother's body and the children attained by Anakkal ooru

on payment of bnde-pnce

Now w ew 1l look mto the process of nigaal nokkal ceremony among the Mudugas
which clearly depicts the sharp and strong agnatic distinction employed by the people
through which clan members are separated out and assimilated nto the ancestors after
death

Nigaal nokkal 1s a ceremony performed after the burial by which the soul (nigaal)
of the deceased 1s incorporated 1nto the 'world' of ancestors This 1s done by the elder
agnates of the deceased and for a woman by her husband’s agnates After the bunal 1s
over, one among the close agnates, usually the eldest one will take two stems of dharbha
grass ( awild variety of grass - Poa eynosurordes) One will be green representing the
deceased and the other will be dry which represents the ancestors After chanting the

name of the deceased and the respective ancestor, the two stems will be dipped into the
earth on the head part of the grave and will be taken back This 1s cdled nigaal kuthi
edukirathu After this, adl the relatives gathered 1n the graveyard proceed back to the
ooru A measure (padh) filled with water will be placed infront of the particular hut by a

close female km Those who have come back from the graveyard will gather round the
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measure to perform the nigaal nokkal. The dharbha stem will be made into small bits of
about one inch length and after chanting the name of the dead one, the green bit will be
put into the water, after that the dry bit will be dropped into the same water representing
the ancestor  They then watch whether the two grass stems are coming close and join
each other If 1t gets joined, 1t shows that the particular ancestor has received the soul
{nigaal) of the deceased, 1fnot, they assume that the particular ancestor 1s not receiving
and will abandon that grass bits and repeat the procedure once again, this time n the name
of another ancestor Thus the procedure continues till the two grass come close and join
together which symbolizes the union of the dead one's soul and the ancestor's spirit In
the case of a man, his niggalwill be received by his agnatic ancestors like father, father's
brothers or father's father For awoman, her nigaal will be assimilated with the spirit
of her husbands paternal ancestors The union of the dead one's soul with the spirit of a

particular ancestor shows the ‘nearness or likeness' of that particular ancestor and the
deceased
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Fig 3 10 Performance of nigalnokkal
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The bride price payment or pariya-panam ketrathu made at the time of marriage or
a the death of either of the spouses or even during seeru establishes the right in the wife
by her husband's descent group. Unless the panya-panam 1s fully paid, the husband's
koottam do not have any nght to bury her corpse and they cannot claim for her bone
dunng dry funerd (bara saw) Thus ifthepariya-panam 1s not fully paid, the remaining
amount 1s paid at the ime of death or even later at the time of dry funera and the nght on
the wife 1s thus retained The payment of panya-panam (bnde-pnce) 1s made through a
panchayath consisting of the council members of the hamlet and elder kinsmen of the
husband and wife Once the bride-price 1s transacted, the bnde’s jarh: (third-man of
bride's group) will take the hands of the children and mother and give 1t to the hands of
the immediate agnate of the husband This symbolically represents the transfer of nght in
the wife and her children to the husbands group the significance and importance of this
symbolic event 1s revealed through a case at Anakkal hamlet

Dunng the funerd ceremony of Kalamoopan at Anakka hamlet, Panchayat was
held for the payment of the remaining bnde-pnce  The bnde-pnce was paid by
Kalamoopan’s agnates to his wife's agnates from Thundoor hamlet However, after the
bnde-pnce payment, Kalamoopan's wife was seen crying aloud lamenting and cursing
hersalf and was not able to control Seeing this, her relatives gathered and tried to console
her When asked, she reveded that, after the payment of bnde-pnce to her agnates,
nobody took her and her children's hands and gave 1t to her husband's agnates, to
symbolise the transfer of their right to her husband's koosiarn  Moreover, she complained
that, since this symbolic transfer of nght was not enacted, she and her children was not
properly accepted into her husband's kootram and feared that they may loose membership
in her husband's koottam 1n future

However, the elder members from both the hamlet tried to console her and

assured that Anakka kozhichechellan (kurunagar) koottam have taken the nght on her
and the children will take care of them without leaving them This incident shows the
strong and deeply rooted descent ideology of the Mudugas

This payment of panya-panam recruits the wife to the clan's corps of ancestor
spinits  In asense it completes the assimilation of the wife into her husband's descent
group posthumously Before death, women are not fully assimilated mto their husband's
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dan ad their status will be that of affines viz-aviz her husband's group.’®
Raymond Firth's remarks regarding the status of Tikopian women holds good here. Firth
writes, "the best way of expressing her position 1s to say that on the one hand for forma
privileges she remains a member of her clan, but on the other for economic and social co-
operation she 1s included in the group of relatives of her husband (1965 317) This
continuity of affind status of women even after marriage could be very well depicted and
judtified 1in cases where women after husband's death are remained into the same koottam
or clan

During the seeru or bara savu, the bones of the dead will be taken out from the
graveyard and will be rebuned 1n the sacred rock cave called gobbe after performing a
prolonged ritua for 3 to 4 days in the ooru The bones (particularly the collar bones) of
dl the agnates buned 1n the grave yard since the celebration of the previous seeru {bara
savu), will be unearthed from the grave by their respective kinsmen headed by the
mannukaran  The bones of the agnates who were residing in other ooru and got buned
there will also be taken out and brought to the natal ooru for the obsequies The first
agnate to be buned n the graveyard since the celebration of the previous seeru, (no matter
where he 1s buned, whether 1n the natal ooru or in the graveyard of the ooru where he was
residing) witl be considered as the ‘founding corpse’ {thalakodi savu) The name of this
particular person, whether a child or a female, should be remembered by the mannukaran
ull the next bara savu ceremony 1s peformed By ntually addressing the name of the
thalakodi savie, they believe that the spirits of the other agnates wili also be assimilated
together into the group of paternal ancestors and no clan member's spints will be left out
even if they fail to dig out the bones or remember the names Thus a Thaze-Abbannoor,
the thalakodi savu for the next seeru 1s Panah's (C60) father's younger brother
Naduvam’s wife who was residing at Anavai ooru and got buned there in that grave-yard
Mudugas believe that the spints of agnates recognize each other and collect together in
their natal land wherever they are buned which strongly depicts the agnatic integration of
ancestral souls

The nigaal nokkal ceremony introducing the soul of their agnates into the fold of
ancestors and the elaborate ceremony of bara savu which involves the digging of bones
of agnates and burying 1t 1n the gobbe (rock cave) after several obsequies depicts a strong
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and deep rooted patrilineal ideology employed by the Mudugas These are ceremonial
contexts through which their patrilineal descent dogma becomes more apparent separating
out their agnates, and these agnatic concept transcends into and continues in the ‘other
world' also

A person's membership to a descent group is not based on the principle of
coresidence and need not involve any individual choice regarding his descent group
membership '” It 1s the descent group itself which 1s having the primary right to claim its
member, and the membership 1s strictly restricted giving no choice to the individuals
Thus according to Goodenough, "individual choice disappears when a person has a duty
to be a member of a group or when a group has the nght to claim him as a member
When a person finds himself as member of a group by ascription  the nght may be said
to lie with his community as awhole, and his 1s the corresponding duty to comply with the
community's rules" (1973 59) Among the Mudugas, a person becomes a member of a
group by ascnption and 1t 1s his duty and responsibility to abide by the group's rules and
norms A person's descent membership cannot be changed because it 1s a part of the way
the society 1s ordered Fellow clansmen owe one another help and hospitality because
they are the same kind of people Beyond this, a person can extend his labour and loyalty
to the members of the ooru with whom he 1s residing Even though he 1s an operative
member 1 another ooru, he does not lose his nghts in his natal clan where he 1s thought
really to belong and to which he almost always returns in a later stage

It 1s to be mentioned here that though the non-agnate co-residents cannot claim
permanent nght to land and other mtual status, the non-resident agnates arguing from
descent, retain permanent nght in land and ntual authonty as being descendents of the
ancestor who onginally owned the land The co-resident non-agnates through their
holding of usuffuctuary nghts in land and participation in economic and social events with
the agnates of the local group, denve an identity based pnmanly on locality It 1s
significant to mention here that, even after generations, the ties of co-residence will never
be converted into the ties of descent, thus treating identity through locality and identity
through descent as independent of each other The non-members may only become

1dentified as a separate descent group attached to the core descent group associated with
the given locality.

66



Due to the dispersal of clansmen into other ooru, there always appear to be two
kinds of agnates based on their residence and intensity of corporate activity. Thus there
are agnates who are co-residents and who co-operate and participate in al their daily
socio-economic affairs, and agnates who are non-residents and co-operate only during
important and specific occasions like ancestral festivals Since the second category of
agnates rarely visit their natal clan land, their intensity of corporate action is weak
compared to the former At this point it is to be mentioned that like women who are
dispersed to other clan land through alliance, men are also dispersed to neighbouring
groups from their natal land But there is dways a difference between these two, because
for women their membership in their husband's land is permanent and they are absorbed
into the descent group of husband after death But for males, their residence 1s
'‘temporary’ and are not assimilated into the agnatic group of the ooru where he 1s
residing

The living members of a clan are strongly influenced by their ancestors and there
1s dways a sort of ntual contact between the descendants and the ancestors through the
mannukaran The ancestors are remembered, worshipped and offenngs made by the
clansmen 1n having an overall control and influence on their descendants and thereby the
agnatic hink 1s maintained and renewed through generation Similarly, land which 1s
another ancestral property 1s also controlled and influenced by ancestors by enriching the
fertility of the so1l and giving good yield The land, trees, burial grounds, house sites etc ,
are associated with their fore-fathers (Partanar) and ancestral spirits, and the fertility of
the fam land and the yield of crops 1s associated with them The buria ground (chudala),
the ancestral hut (petkoora) and the second bunal cave (gobbe) etc , become the dwelling
places of ancestral spirits whose support ensures success
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Fig 3 11 Cycle involving the regeneration of land and people

The natural cycle involving the regeneration of land and people 1s the domain of
woman which expresses fertility Thus the process of reproduction and production 1s
presided over by women who have come from other clan land The fertility of women
provides the clan with sons and daughters Likewise, the dimension of cultivation and the
making of farmlands are the magor responsibility of women whereby good yield is
produced Though a maor portion of yield 1s consumed by the clan members, 1t 1s a
product of land which 1s an ancestral property and hence 1t 1s reciprocated back through
ritual offerings made to the ancestors Similarly, the agnates live in the clan land, die, get
buried in the clan's gra\eyard and their souls (n:gaal) are taken back and assimilated into
the ancestral world Thus the cycle representing the regeneration of land and people 1s
completed

A long period of stay together by the agnates and affines will never makes for the
incorporation of co-resident affines into the agnatic core of the hamlet, rather a strict and
clear distinction between these two categones 1s maintained which 1s depicted through
their varied roles and obligations forming the basic structural principle for the functioning
of the Muduga society, and thus distinction endures through generation Nevertheless, in
relation to other outsiders, the entire members residing 1n a local group are referred as one
in the name of the ooru as corukarar And, in daily contacts between persons within the
community, their relations are expressed not in the language of descent structure strictly,
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rather people consider each other as equals and distinctions are only made through
terminological usages Thus, in a genera sense, when a hamlet is thought as a unit, it 1s
not as an agnatic group but as a local group based on a particular descent group
However, reference to clan or descent group are made in context as to particularize an
exclusive group of agnatic km n a different, usually the ritual level pertaining to the
groups ancestors and associated ceremonies Tius makes the descent members aggregate
together as corporate umt through which the strong underlying pnnciple of patnimeal
descent ideology 1s brought out Thus, discussing on the Nuer descent, Evans-Pritchard
correctly points out, “1t 1s the clear, consistent and deeply rooted descent structure of the
people which permits persons and families to move about and attach themselves so fredly,
for shorter or longer penods, to whatever hamlets they choose by whatever cognatic or
afina te they find 1t convenient to emphasize" (1951 28) Though mm the actual
behavioura level the Muduga loca descent umt appears flexible and loosely structured,
making people attain membership into any hamlet very freely, 1t is to be noted that on the
other hand there 1s aways a firm and deeply rooted descent ideology or ‘descent
construct' which helps to keep the structure of the society firm and avoid causing
confusion or social disintegration
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NOTES"

1 Theterm pattern refers to ancestors and also to the kin type- great grand-father

2 Some of the kulams found among the Mudugas of Attappady are Kartika kulam,
Bellaka kulam, Kuppa kulam, Armoop kulam, Kurunagar kulam, etc

3 Goodenough (1962 1973) has emphasized the importance to differentiate between
'localized kin groups' and ‘kinstructured local groups and argues that anthropologists
have always looked at residential groups pnmanly as kin groups and only secondary
as local groups According to him 1t 1s common for local groups to be organized as
descent groups rather than descent groups being localized

4 Among the Mudugas there are no evidence of totemic association of descent groups
either towards any plant or towards any particular animal  However, the Mudugas
identity a particular vanety of plant as muduga thonda {Jatropha curcas) though 1t has
no significant ceremonial or ritual value This identity given to this particular plant 1s
to distinguish it from another vanety of plant of the same family, called kota thonda
(Ricinus communis), the o1l of which 1s believed to be a favourite item used by Lord
Ranaganathan and so aso by the Irulas, his followers, with whom the Mudugas
maintain a strong social taboo

5 It s important here to clearly define and make distinction between terms such as
agnates, non-agnates, affines and consanguines Which are used in this thesis Agnates
are members of a descent group shanng a common descent ideology traced from a
common ancestor through male ine  Non-agnates are all those kinsmen who are not
members of ones own descent group This category hence, include relatives both
marriageable (cross-relatives) and unmarmmageable (parallel relatives) Affines are
persons related to ego by a marriage link and include kinsmen who are in marriageable
relation  Consanguineous are kinsfolk related by descent or filiation This category
of kin also include paralel relatives and even affine’s affine through the rule of
terminological extension or kin classfication
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6 Though these terms are used simultaneously to refer their clan gods, there is slight
variation in the sense and meaning Pattan is a kinship term used to refer great-grand
father or ancestors, while the term pet particularly refers to God highlighting their
supernatural quality Karudaivam is a general term used for clan gods by the tribal
people of Attappady

7 Variety of millet (graminaceous plants) bearing large crop of small nutritious seeds
Same 1s the common Guinea com (Panicummillaceum) Rai 1s Eleusinecoracanaor
Cynosures coracanus much grown 1n India, Africa etc

8 According to Myth, there existed a farmland by name mothakadavu near
kadukumannu ooru During olden period their ancestors happened to cultivate a
variety of dry land paddy in this area The strange and powerful quality attached to
this paddy 1s that, 1t took just only one day and one night for their ancestors to
complete the entire process, 1 e, ploughing, sowing, weeding, harvesting, and milling
of the grains and getting 1t cooked The people attnbute high ntual value for this
paddy grams and they believe that an amount of this mothakadavu grains were

distributed to every hamlet and they still preserve a handful of it 1n their ancestral hut

9 The termyathikal refers to affines, but 1t 1s used 1n a restncted sense for co-resident
affmes who participate and co-operate in most activities along with the agnates of the

ooru Jath: 1s the singular form and jathikals plural

10 The custom of assigning the position of hamlet assistants (bandariand kuruthala)on
the affines must have developed due to the practice of members becoming, as co-
residents in their affinal hamlet

11 The usage "dominant descent group” refers to the onginal inhabitants who
traditionally own the land and terntory from the founding ancestors (also used by
E vans-Pntchard 1951)

12 Keesing’s account of the Kwaio (1970) distinguishes between the nghts of the agnates
and non-agnates and argues that the agnates who are descendants of the founding
ancestors have “pnmary nghts" but the non-agnate co-residents have only "secondary

nghts" including use nghts 1n the descent group's estate
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13 Among the Mudugas, there is no terminological differentiation between patrilateral
and matrilateral cross-cousins and both are equally preferred Traditionally, marriages
were through bnde-service and 1t was performed for marrying patnlateral as well as
matnlateral cross-cousins irrespective of their genealogical closeness However, this
custom of bride-service 1s not common now-a-days

14 The mgor function of pariya-panam or pennu-panam (bride price) 1s not only
acquinng of propnetary nghts in children, but nght m both the wife and the children
together even 1f the payment 1s made at a later stage These functional aspects of
marriage payment among patnlineally organised societies have been emphasised by
anthropol ogists (see Fortes 1962)

15 Gobbe 1s the small sacred rock cave where bones of the ancestors are buned at the
time of dry funera ceremony or (bara-savu) or the seeru

16 Refernng to Lewis's companson of umlineal descent groups (Lewis 1965), Barnes
(1967) remarks that the fact that women are not completely "owned" by their
husband's group has been interpreted in two diametncally opposite ways— either as a
sign Of strong patnlineal descent, or as a symptom of weak patrilineal descent

17 Firth (1963) has distinguished between "definitive systems*' of descent, in which the
individua has no choice of membership, and "operative systems', in which the
individual has choice
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4

FAMILY ORGANIZATION AND DOMESTIC ACTIVITIES

After the descent koottam, it is the family which forms the basic and most significant unit
of social organization among the Mudugas It is the family which always takes the form
of a household in terms of residence However, anthropologists have defined family in
terms of kinship relations and household 1n terms of residence and domestic activities *
According to this, 1n certain cases, households may be made up of individuals between
whom no primary kin relationship exist, and conversely members of one family may be
distributed over two or more households Thus 1n the case of household, 1t seems more
important to understand the activities that are central to the domestic relationship, rather
than with the relationship between members as mn the family 2
However, we may not find these units operating distinctly in many of the simple

societies © Smmilarly among the Mudugas also families constitute households (residential
units) and perform some set of activities — food production, consumption, sexual
reproduction and child reaning(domestic activities) Since members of a family constitute
one household and function as one domestic umt, these concepts are used synonymously
These aspects of composition and activities associated with the Muduga family and
household and 1ts de\ elopment cycle will be dealt 1n this chapter

The Mudugas ha\ e no special term as such to refer to the family However, the
word kudumbaniis used, which refers to family as well as to closely related agnates when
used 1n abroader sense But the) often use the term koora: which implies both the family
and the household * Koorai gets its meaning depending on the context i which 1t 1s used
The word Aoorarhas the meaning family or household and at the same 1t also refers to the
dwelling or hut and further implies that every household will be in a separate hut or
dwelling When one refers to his family members, he would say “‘ennu koorakarar”
Here the term acquires the meaning of a family. If one invites to his hut, he would say,

ennu koorakku bame (come to my hut) Here the term denotes the dwelling or the hut
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Thus in general use, kooiat refers to the household members who live in a single hut,
sharing a common cooking hearth, who pool their income and living expenses and co-
operate in domestic activities
There 1s of course a considerable amount of variation the way i which the koorai
1s constituted and 1t 1s necessary to distinguish between the domestic aspects and the
residential aspects to account for the variation If division occurs in an household due to
the marriage of a son, the new family may function as a separate domestic unit or
household mm a newly erected hut with their independent hearth, cooking and eating
Suppose, if this new couple even after marriage stays along with other members of his
parents family in the same hut, they will remain as part of that domestic unit or household
with a common hearth and cooking Thus a single hut or dwelling never consists of more
than one household or domestic unit and as long as members reside together under one
hut, they form a single domestic unit cooking and eatmg together But when a single hut
cannot accommodate all the members of the household, especially at the initial phase of
the marriage of children, they sleep in separate huts but functioning as a single domestic
unit Even if they dwell 1in separate huts, they will not establish their hearth and function
as an independent cooking unit, but, will be eating with and cooking with the parents
domestic umt m a common hearth ° In such cases, they wilt be identified as a single
household or domestic umt, cooking and dyning together Thus among the Mudugas, even
1f two separate huts share a common cooking hearth or work as a single commensal unit,
will be referred to as a single ‘koorar’only
Among the Mudugas, the simplest form of household representing a
domestic and procreative unit 1s the nuclear family constituting a man, his wife and
children, residing in a single hut This nuclear family constitutes a single economic umt
and 1ts members are mutually dependent on one another for the production and
consumption of food and satisfaction of other needs
Though the ideal composition of a household 1s the nuclear family, households
1n certain cases include persons outside the nuclear family aso However, the membership
to a household or a domestic urt will be strictly based on the degree of closeness to either
spouse and thus restricted to close kin of either husband or wife Hence, among the

Mudugas persons who are distant relatives will rarely form members of the same
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domestic unit The composition of Muduga domestic group shows that far from being
randomly composed, these groups tend in the great majority of cases to contain persons
related in only a comparatively few ways through kinship and marriage Persons related in
certain ways only become members of the same domestic urut and persons related i any
way cannot become members of the same household Thus persons beyond the leve of
primary kin of either the husband or wife rarely become members of that umit  In very
rare cases only distant relatives (1 e, secondary or tertiary km) of the members
constituting the nuclear family are attached to the household Thus in one case at Thaze-
Kakkupadi hamlet, Chatan's household, other than his wife and children includes his FZ
Chathi, Chath1’s widowed daughter Jakki and her children, and Chath:t’s eldest daughter's
daughter, who are not primary km to any member of Chatan's nuclear family (see Fig

41)
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Fig 4 1 Genealogical composition of Chathan’s family
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Statistics shows that out of the total of 959 persons in the sample, 58 persons (11
males and 47 females) are either widowed or separated. From Table4 1 it is evident that
out of the 47 separated / widowed females, 17 are attached to the households of their sons
and 15 are attached to their daughters Among the remaining separated / widowed females
six are dependent to their brother's, six to their parent's household, six to their parents,
two to their brother's and one to MBS' household When compared to females, the
number of male persons who are separated / widowed 1s very lessi e, 11 in number Out
of this 11 separated / widowed persons, 5 are attached to the households of their sisters
and one each to their brother's, parent's and unmarried children's households The less
number of separated or widowed males 1s due to the fact that they remarry much faster
than femaes Women after separating from her husband usually seek shelter along with
her father or brother or stay with her grown up children She will opt for remarriage only
after some period of time, and that too 1f she i1s 1n her young age But for a man, he usually
go for another union much earlier, since he needs to look after the children and more over
without the co-operation of a woman, he cannot have a fully functioning household or a
domestic umt Only men who are very old will keep away from remarriage

Table 4 1 Widowed : Separated persons attached to household of Kin

Relation with members of the attached household

- - o

B Z S D FM UM BS MBS
children
Femaes 6 - 17 15 6 - 2 1
Males 1 3 5 - 1 1 - -

All the members of the household who are part of the domestic umt, irrespective of
sex and age, take part i subsistence activities They work together, enter 1n mutual
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assistance, and share the benefits of their joint effort. Among the Mudugas, the simplest
composition of an household to function as a domestic unit should consists of two abled
members - a male and a female, capable enough to take full responsibility of managing
the household affairs Nevertheless, more than one married couple rarely form part of one
domestic unit Once married, the couple tend to establish their independent domestic unit
separately in a newly erected hut Though he stays with his parents in the early stages of
his marriage, later he establishes his own independent household nearby his father's
There are cases where sons even after marriage remain with their parents as part of their
domestic unit for quite sometime giving rise to a lineal joint family type till they establish
their own independent household If the hut 1s very small, this newly married couple may
be sleeping in a separate hut but regarding cooking, eating and other domestic activities,
they function together as one unit Kakki’s son Raju of Thaze-Abbannoor after marrying
Vellachi’s daughter Mathi1 from the same hamlet continued as a part of his parent's
domestic unit contributing their labour in the domestic activities, cooking and eating
together But later, the new couple shifted to a nearby hut mainly for sleepmg 1n the night
time However, they continued as integral part of their parent's domestic urut cooking and
eating together and thus forming a single commensal unit.

Among the Mudugas, though a typical household 1s of the nuclear family type,
other forms of households such as thejoint family type aso do occur, but in rare cases
The term joint family 1s used to refer to a group of two or more nuclear families joined
lineally by father-son bond or firaternally by the sibling bond The former 1s called the
lineal joint family and the latter the collateral joint family A combined lineal — collateral
jomt family would be based on both the above forms constituting man, wife, married
children along with their spouse and children In some cases a widowed mother or sister
may jom a nuclear family giving nse to a paternal extended nuclear family type And in
yet other cases, a widowed sister with her children attached to the nuclear family of a
brother give nse to a bilaterally dependent nuclear family

This attachment of relatives to a nuclear family umt 1s primarily based on the
degree of closeness, and relatives beyond the primary kin level of either the husband or
wife of the nuclear family rarely become members of the same household or domestic

group More distant kin may occasionally be accommodated, but they remain attached for
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a short period and later gets separated erecting a new hut and forming their own
Independent domestic unit Usually these dependent relatives are attached by primary link
through either husband or wife, and no distinction as such is made between husband’s and
wife relative

Another important feature of the Muduga domestic organization 1s that a parent
and child are mutually obliged to help each other subsist when either needs help If the
child 1s too young or the parent 1s too old, he or she must be supported as a dependent by
the other Thus ideally among the Mudugas a person should belong to a domestic unit
including his / her spouse, parents or children However there are cases, though rare,
where people deviate from this idea pattern and attach to the domestic group of persons
other than hus / her spouse, parents or children The reason as to why these persons are not
members of the same domestic group as their parents or spouse 1s mainly due to the death
of the parents or spouse or separation from the spouse or parents

Table of 4 2 shows that out of the total 959 persons in the sample, 39 persons who d
are either unmarried, separated or widowed are attached to households not including either
a parent, child or spouse Out of these 39 persons, 7 males and 8 females are attached to
their brothers households and 8 males and 2 females are attached to their ZH household
The rest of the members are attached to the households of BS, MBS, ZH, MZ etc There
are no instances of a w ldower or separated person getting attached to the domestic group
of is WB This 1s because there 1s no primary kin for him in the domestic umut unlike in a
ZH' household where his sister 1s a primary kin
Table - 4 2 Members attached to households of other than parent, Spouse or Children

Relation with the head of the household

B ZH BS MBS MB MZAH BB MMBS MM FZH
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Types of families / households :

The different types of households based on genealogical composition present among the
Mudugas of Attappady where household survey 1s done 1s shown in Table 4 3 The type of
households include nuclear, linea joint, collateral joint, hneal-collateral joint and various
extended forms of the above mentioned households °

1 Nuclear family This type of family consist of a man, uis wife with dependant
children A nuclear family evolves with the birth of a child for amarried couple  Out of
a total of 191 households from the sample, 92 1 e, 48.16% are composed of nuclear
families

O Methay

Cathey

A Children

Fig 4 2 Structure of relationship m nuclear family

2 Incomplete family (two member family) :_This type of family consist of a man and
his wife without children Usually 1t comes mmto existence with the marriage of a man
with a woman as they establish a separate household. There are as many as fifteen
incomplete families in the total sample
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3 Broken family A broken family comes into existence with the death, divorce or
separation of either the husband or wife in a nuclear family Among the Mudugas, out of
the total sample of 191 households, 5 (i e, 2 61%) are composed of broken families

4 Compound family This type of family comes in to existence also when widows or
divorcees with children from a previous marriage remarry and beget children through the
second union The composition of a compound family 1s similar to that of a nuclear
family consisting of a man, his wife and dependent children But 1t differs from nuclear
family 1 that 1t 1s formed through the amalgamation of nuclear family units or parts of
them with children belonging to different parents  For instance, Kakkilmkan at Thaze-
Abbannor had first married Jakki of Kurukathikallu hamlet, and in that union he begot
thiec children After the death of Jakki, Kakkilinkan married Vellach1 who was a widow
and already having a son in her first husband Kakkilmkan 1s having a son mm Vellachi
Now his household includes his first wife's and his wife's first husband's children apart
from the child 1n the union between Kakkilmkan and his present wife (see fig 4 3) Out of

the total sample, compound families are 3 in number constituting about 1 57 %

- e e
-

Fig 4 3 Composition ofKakkilinkan’s family
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5. Single member family : As the name indicates, this type consists of only one person,
male or female, married, widowed or separated who must have been an husband / father,
wife / mother or son / daughter in a nuclear family. There are only 3 cases of single
member families in the total sample

Joint family . A family 1s characterized as ajoint family when 1t includes more than one
nuclear family umt joined lineally or laterally by common consanguineal bonds.

1 Lineal Joint family Thus type of family consist of the nuclear family units of two or
more linedlly related persons, their spouses and children Lineal joint families are usually
composed of a couple, their unmamed children along with married sons their spouse and
children Rangan's household m Anakka Rangan's household represents atypical lineal
joint household type (see fig 4 4) - Rangan's household consist of his wafe, his son, son's
wife, and children along with Rangan's unmarried daughter Lineal joint families are also
formed when parents alone jomn with the nuclear family umt of their son In rare cases a
couple with a daughter retained for uxonlocal residence with her husband and children
aso congtitute a lineal jomt family There are only three such cases in the entire sample,
one from Thaze-Abannoor and the other two cases from Mele-Kakkupad: hamlet The
total number of lineal joint households are nineteen and forms around 9 94 % of the
sample

Fig 4.3 Genealogica composition of Rangan's family
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2 Collateral joint family This type of joint family consists of nuclear family units of
two or more brothers with their spouses and dependent children There are no cases of
collateral joint family in the total sample of 191 households among the Mudugas of
Attappady

3 Lineal-collateral joint family This type of joint family 1s composed of more than
two nuclear family units joined both lineally and laterally Typically this comprises of
nuclear family of parents along with the nuclear families of two or more sons  Only one
such  lineal-collateral joint family i1s found among the Mudugas of Attappady 1 e,
Mallan's family at Veetiyoor

Hum{l_’_Q
0 5 a9 AAA

Fig 4 5 Genealogical composition of Mallan's family

4 Bilateral joint family This type of joint family consists of nuclear family units of
opposite sex siblings Typically this family comprises of a brother and a sister only along
with their spouses and dependent children Only one such bilateral joint family 1s found
in Attappady
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Fig 4 6 Genealogical composition of Linkan’s bilateral joint family

5 Lineal-bilateral joint family This type of joint family 15 composed of more than two
nuclear family units joined Imedly and lateidly through opposite sex sibling link
Typically this family comprises of parents along with the nuclear families of their son
and daughter/ There are two cases of lineal-bilateral joint families in Attappady Thus
11 one case at Thaze-Abbannoor, Panali’ s household consist of his wife and unmarried
children along with his mamed son and daughter with their spouse and children mabng 1t

a hneal-bilateral joint family
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Fig 4 7 Genealogical composition of Panali's family

Dependent family This type of family is formed due to the addition of one or more
dependent unmarried, widowed or separated kinsmen to any nuclear family orjoint family
types  Hence these type of families are different forms of nuclear or joint family types

through the addition of lineal or collateral dependents

1 Nuclear family with lineal dependents This type of family comes into existence when
the parents in a lineal jomt family becomes widowed or separated Thts family consist of
a man with his wife and children along with a widowed / separated parent and unmarried
siblings A nuclear family umit with an addition of widowed or separated parents also
gives nise to the above family type There are 20 cases of nuclear family with lineal
dependents 1n the total sample

2 Nuclear family with collateral dependents This type consist of a nuclear family umt
of a man with an addition of unmarried or widowed brother with or without children
There are 4 cases of nuclear family with collateral dependent type 1n the total sample of
191 households

3 Nuclear famlv with bilateral dependents This type of family comes into existence
when an unmarried separated or widowed person with or without children 1s attached to
the nuclear family unit of his / her opposite-sex sibling Out of the total sample of 191
households, there are 7 cases of bilateral extended nuclear family Thus at Mele-
Abbannoor hamlet, Knishnan’s household consist of is wife and children along with his

widowed sister making 1t a bilaterally dependent family type.
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Fig 4 8 Genealogical composition of Krishnan's family

4 Nuclear family with lineal and collateral dependents This type of family consists of
the nuclear family of a man with an addition of a widowed / separated parent along with a
widowed / separated brother with or without children This type of family 18 represented
by only one case in the entire sample At Thaze-Abbannoor hamlet, Kali's household
consist of s wife and children, widowed father Ooshi, along with his widowed brother

Vel and his children making 1t a nuclear family with lineal and collateral dependent
type
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Fig 4 9 Genealogical composition of Kali's family

5 Nuclear family with lineal and bilateral dependents This type of family consists of
the nuclear family of a man with an addition of a widowed / separated parent along with a
widowed / separated sister with or without children This type of family 1s represented by
only one case in the entire sample At Thaze-Abbannoor, Kullan’s household consst of
his wife and children, widowed mother along with his separated sister giving nise to a
nuclear family with hineal and bilateral dependent type
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Fig 4 10 Genealogical composition of Kullan's family

7 Collateral joint family with lineal dependents This type of family consists of a
collateral joint family with an addition of a widowed or separated parent In the tota
sample, there is only one case of collateral joint family with lineal dependents Thus at
Pottikal hamlet, Gopi's household consists of his wife, s younger brother and wife,
along with thelr widowed father making 1t a joint family of the above type

S ¢

Fig 4 11 Genealogical composition of Gopi’s family
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6 Bilateral joint family with lineal dependents This type of family consist of ajoint
family composed of the nuclear families of a brother and a sister along with their widowed
or separated parents and unmarried siblings This family type is represented by only one
case in the tota sample At Mele-Kakkupadi, Rangan's household consist of his wife, and
his sister's nuclear family umt aong with his widowed mother, widowed sister and
unmarried brother

y L 4
B g ]

Fig 4 12 Genealogical composition of Rangan's family
7 Compound family with lineal dependents This type of family s formed when a

widowed or separated parent is attached to a compound family There 1s only one case
representing thus type i the total sample
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Broken families .

1 Broken family with bilateral dependents This type of family is composed of a
broken nuclear family unit with an addition of an unmarried, separated or widowed
opposite-sex sibling of either spouse with or without children Usually this type comprises
of awidowed man and his children along with lits unmamed or widowed sister This type
1s represented only by one case in the sample

2 Broken lineal joint family This type of family 1s composed of the nuclear umt of the
parents (with unmarried children) and an addition of widowed / separated son / daughter
with or without children A broken lineal joint family 1s usually formed when i a lineal
joint family, the married son or the daughter becomes widowed or separated There are
four such cases of broken lineal joint family in the sample Thus at Mele-Abbannoor,
Chekidan's household consists of his wife and unmamed children along with his widowed

daughter giving rise to a broken lineal joint family type
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Fig 4 13 Genealogical composition of Chekidan's family
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5 Broken family with lineal dependents This type of family is composed of a widowed
or separated parent (with unmarried children) attached to the broken family unit of their
married son or daughter There are four cases of linea extended broken families in the
total sample In one case a Thaze-Abbannoor, Mathan was staying along with his wafe
Chelli and children constituting a nuclear family But the death of Mathan made the
nuclear family to fdl into the type of a broken nuclear family Further later, Chelli’s
mother and Chelh's younger brother who were staying 1in a separate household shifted
their stay aong with Chelh's household giving 1t the form of alinedlly dependent broken
family type (see fig 4 14)
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Fig 4 14 Genealogical composition of Chelh's family

In another case, Chathi of Mele-Abbannoor hamlet was married by Kakk: of
Thaze-Abbannor  But later when Kakki divorced Chathi, she went back to Mele-
Abbannoor and stayed along with her widowed mother giving nse to a broken family with
lineal dependent type
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Fig 4 15 Genedogica composition of Chathi's family

6 Broken lineal joint family with bilateral dependents This type of family consist of
a man and his wife along with the broken nuclear family unit of his son/daughter and an
addition of a widowed opposite-sex sibling of either the husband or wife This type ts
represented by only one case 1n the entire sample Thus at Cholakkadu hamlet, Man's
household consist of his wife, separated daughter and also his wife's widowed brother,
making 1t a broken linea joint family with bilateral dependent type
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Fig 4 16 Genealogica composition of Man's family

Families with secondary dependents  This type of family is formed when one or more
unmarried, widowed, or separated relatives belonging to none of the constituent nuclear

families are attached to the main unit

1 Nuclear family with secondary dependents This type of family consist of a man,
his wife and children plus one or more extra unmarried, divorced or widowed relatives
w ho are not members of the congtituent nuclear family or spouses of the members There
are three such cases of supplementary nuclear family in the tota sample At Thaze-
Abbannoor, Chekidan moopan's household consists of hits wife and children along with

his classificatory father's sister
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Fig 4 17 Genealogical composition of Chekidan moopan's family
2 Incomplete family with secondary dependents This type of family consist of an
husband and a wife with an addition of unmarried, widowed or separated relative who are
not members or spouses of the members of the constituent family There is only one case
of supplementary incomplete family in the sample At Thaze-Abbannoor, the household of

Chonke compnses of his second wife along with us wife's daughter's daughters giving
nise t0 an incomplete family with secondary dependent type
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Fig 4 18 Genealogical composition of Chonke’s family
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Table 4,3 Genealogical composition of households

S No Type of tamily No. of Percentage
households
01.” Nuclear family 92 48 16
02 Incomplete family 15 7 85
03 Broken family 5 2.61
04 Compound family 3 1.57
05 Single member family 3 1.57
1. JOINT FAMILY
01 Lineal joint family a) Vinlocal 15 7 85
b) Uxonlocal 4 2 09

02 Collateral joint family
03 Lineal-collateral joint family 1 0 52
04 Bilateral joint family 1 0 52
05 Lineal-bilateraljoint family 2 104
1. DEPENDENT FAMILY
01 Nuclear family with lineal dependents 20 10 47
02 Nuclear family with collateral dependents 4 2.09
04 Nuclear family bilateral dependents 6 3.14
05 Nuclear family wiath lineal and collateral

dependents family 1 0 52
06 Nuclear family wiath lineal and bilateral

dependents 1 0.52
07 Collateral joint family with lineal dependents 1 052
08 Bilateral joint family with lineal dependents 1 052
09 Compound family with lineal dependents 1 052
11 Broken family with lineal dependents 5 2 61
12 Broken family with bilateral dependents 1 0 52
13 Broken lineal joint family 4 2 09
14 Broken lineal joint family with bilateral

dependents 1 052
V. FAMILY WITH SECONDARY

DEPENDENTS
01 Nuclear family with secondary dependents 3 157
02 Incomplete family wath secondary

dependents 1 052

Total 191 100
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There is a considerable variation in the numerical size of the household depending
on the type of family A Muduga family size vanes from a single member family to the
maximum size of 17 members, the average size of a Muduga family being 5 01 persons
Although nuclear family 1s the single predominant family type, a large majority of

families have 5 and more persons (see Table 4 4)

Table 4 4 Numerical composition of domestic groups

Total No of | 23 4 5 6 7 8 9 10 11 - 17

persons per household

Frequency 3 17 30 33 34 35 13 11 8 4 1- - 1
(No of households)

Various social and other ecological factors permit related households to come
together and function as a single domestic umit But after a considerable period of time,
they break and form independent units The process of fusion and fission of households
are observed 1n certain cases among the Mudugas which makes an household pass through
various stages of growth and de\ ¢lopment

Murugan's household at Thaze-Abbannoor 1s an example Kakki’s son Murugan
after his marnage was staying in a separate hut nearby his father's and elder brother
Bokken's hut Murugan's household maintained close relation between Kakki's and
Bokken’s koorar Later, due to a quarrel with his father, Murugan shifted his residence
near to his wife's father Nanjan's hut But after one year, Murugan's brother Bokken
forced him to come back and reside nearby his hut But in 1995 due to heavy rain and
storm, Murugan's hut got damaged and he once again shifted his residence near his wife's
father Nanjan's hut This time Murugan stayed for some trme n the hut of his WMM
Reg1 (situated very near to Nanjan's hut), who had then shifted to her son Velli’s hut
Later, Murugan's family shifted their stay to Nanjan’s hut to stay along with Nanjan's
family At this time, Murugan's wife's brother Rangan and his wife was also staying
nearby Nanjan's hut and all the three families formed one domestic unit, and cooking was

done together in Nanjan's koorai
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During May 1996, Nanjan and his family shifted to his fam land and after two
weeks his son Rangan aso changed his residence to the field and erected his hut adjacent
to his father's and both the family functioned as a single domestic umt.

Later Murugan’s mother Chathi (who was staying at Mele-Abbannoor with her
mother after being divorced by her husband kakki), due to quarrel with her mother, came
and stayed adong with her son After that, during 1996 August, Murugan his wife and
children along with Chathi shifted their hut to Murugan's fam land and were staying
together But 1n the month of December, Chathi shifted her stay from Murugan's hut to
her younger sister Ponni’s household at Mele-Abbannoor This time, Murugan, his wife
and children aone were staying in the hut Still later, in the month of February 1997 when
harvest was over, households of Nanjan, Murugan and Rangan shifted back to the hamlet
and started staying together functioning as a single domestic unit

In another case, Chell:, the widow of Mathan and her children aong with her
mother and younger brother were staying together in a single homestead adjacent to
Chelli’s brother Chellan's homestead Though these two homesteads functioned as two
independent domestic unit, a lot of co-operation mn labour and exchange of food were
taking place between these two koorar In the month of July 1996, Chellan's younger
sister kade and her husband Sivalinkan who were staying along with Sivalinkan’s parents,
shifted their stay to Chellan’s hut due to frequent quarrel between kade and her mother-
in-law Later in August 1996, dl the members of these two households including Kade
and her husband, shifted their residence to a single hut erected m the fam land cooking
and eating together functioning as a single domestic umit But later in the month of
November, they abandoned thus hut, and Chelli, Chellan and Sivahnkan erected their
separate huts nearby in their fam land itself Chelli’s widowed mother and younger
brother 1s also staying along with Chelh's household Though they have separated into
three households, these three units maintain very close interaction, economic co-operation
and exchange of food w 1th each other (see fig 4.19)
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Fig 4 19 Joint household of Chelli, Chellan and Sivahnkan

The basic feature of nuclear family household among the Mudugas 1s the existence
of a principal earning member 1n the household who supports other members, 1 e , his wife
and children, and consequently holds authority over his dependents In a nuclear family,
the husband-wife relationship 1s the basic and the determining factor and along with 1t 1s
present that of parent-child relationship giving nse to two sets of obligation and co-
operation 1n the household In a domestic unit consisting of a single nuclear family there 1s
the co—operation of husband and wife in almost al domestic activities They must form
mutually depended members of the same domestic urit Unless they are members of the
same domestic umit and extend mutual co—operation and share their labour, they never

fulfill the responsibilities of a husband and a wife

Family 1s the fundamental social group of the Mudugas and have the supreme
place of importance 1in the life of every individua It 1s impossible for a man to lead a
social hfe apart from the family of which he 1s a member It affects his hfe at every point
and manages his relations with the outside world A person who does not belong to a
family has no existence, because the society always identifies a man with his family

Mudugas are patnhneal and patnlocal in nature After marriage, the wife comes
and lives with her husband Even though a daughter after marriage ceases to be the

member of her father's family, she maintains relationship with her parents and at times
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visits her natal hamlet Since descent in the family passes along the line of the male
offspring, children are identified with the family line of their fathers and property
especially farmland, is inherited patrilineally Women virtually do not hold any right in
the property of the family However, when in need, women seek shelter in their natal land
with their father and brother, and 1n certain cases they are also permitted to use a portion
of their father's farm land (This aspect of land use has been discussed in the previous
chapter)

The family may be looked upon as a configuration of persons bound together by
agnatic and affina ties Members enjoy different kinship status such as those of grand-
father, grand-mother, father, mother, mother-in-law, father-in-law, daughter-in-law,
son-in—law, son, daughter etc Both male and female members perform multiple roles,
assume various responsibilities and discharge duties and functions accordingly The
family discharges a large number of social, economic, cultural, biological and other
functions for the well being of its members Sense of solidarity, mutual co-operation and
understanding, respect for age and value for kinship among the members signify the
attnbutes of the family Family ensures protection for the weak, particularly widows and
provides support for the old

All family or households have a recognized head, who represents the household 1n
al dealings with formal affairs of the hamlet When the household 1s constituted by a
nuclear family, the senior male will be the head Only when there are no adult male
members 1n the household, 1s a woman regarded as the head of an household Howe\ er, 1t
1s to be emphasized here that, among the Mudugas, with respect to decisions in the
domestic and familial domain, men and women are considered equal, and decision
regarding production and consumption and other social matters are shared by the spouses

Authority over the children lies with the father and his relations with children are
characterized by respect and distance, whereas relations with the mother 1s characterized
by warmth and closeness The care of small children 1s the responsibility of the mother,
and 1t 1s she who feeds and supports her children until they are old enough Till 10-12
years of age both boys and girls interact and behave freely with parents. But after
adolescence, a girl will be more attached to her mother and a boy with his father

Daughters grow up under the direction of their mothers Mother and elder sisters train the
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younger girls for the household tasks and give moral advice in worldly affairs The father
takes little interest in the affairs of his daughter His chief concern with them is to ensure
that they arc well married Boys come directly under their father's guidance It 1s from his
father, elder brothers and elder cousins, that a boy learns to hunt, make traps, fish, prepare
fields, and engage m other activities of a man

The patnilineal ideology to a great extent decides the bond between parents and
children The bond between the parents and sons remain longer than that of parents and
daughters, because the parents in their old age expect care and support from the sons
rather than from daughters who reside virilocally with their husbands in their conjugal
household For a man, smce there 1s no change in the residence, there 1s a continuity in the
process of shift from family of orientation to family of procreation Thus, he will be
having a circle of close relatives, either father, or brother or even sons But 1n the case of a
woman, she 1s entirely new to the situation and she has to build up her relation 1n order to
become part of the already existing network of relationship in that particular hamlet She
attains this by allying herself most closely with her husband and extending or establishing
relationship through him

Mudugas often observe that father's sister (FZ) and brother's daughter (BD) 1n
Cross - cousin marriages tend to have more harmonious relationships Thus they prefer to
marry Ccross - cousins saying “swantham wunthal barmaka, mamene manune nalamai
noduve” meaning that 1fthe girl 1s own mece. then the parents-in-law will be well taken
care by the daughter-in-law It 1s seen that in the case of cross — cousin marriages,
mother-in- law and daughter- in—law get along well, and manage to share responsibilities
without much conflict Marriages with relatives h\mg in the same hamlet leads to a great
intimacy and interaction between the two households and these members are equally
treated 1n both the households and get food and help from both the houses

When the family becomes so large that the household can no longer provide room
for everybody, usually a nuclear family umt splits off Thus the eldest son will establish
his own independent household nearby his father’s household However, such separated
family keeps close contact with the parent family The youngest son normally remains
with his parents after his marriage Smce kinship ties persist even after co-residence 1s

dissolved, the nghts and duties that characterize the relationships between the members of

99



ihe nuclear family are not altered by the separation of families into independent units
These remain more or less the same whether the members comprise a single domestic
group or whether they are separated into different domestic groups

Usually a man establishes his own household during his father's hfe-time He
establishes his household nearby his father's in the same hamlet Although he himself 1s a
household head, he will still defer to hus father, assist him with labor and support and
consult him 1n important matters So long as father and son reside in the same hamlet, they
continue to participate 1n the same farmland, and the father continues to hold authority and
control over his son The authority exercised by the father on the son and the respect
shown 1n return by the son towards the father 1s expressed through the formal relationship
between a father and a son Since land 1s very much abundant, and any one capable of
doing work can clear his plot of land and do his separate cultivation, there 1s no demand
for family members sticking on to one mamnr property alone Matured boys capable of
doing work, even before marriage, while along with their father's family, clear separate
land and do their independent cultivation However, he 1s responsible to prosvide help and
co-operate with his parents in their economic activities Hence it 1s not at dl difficult for a
son 1n separating from the domestic unit of hus father immediately after his marriage He
need not ask for any share in the property because there 1s no much individual ownership

of such land property

Even 1f they establish an independent domestic unit, at time of need, they can
unite \\ 1th the parent's group for a period as they like But people or members living under
same roof or one koorar will be having only one kitchen and cooking will be done
together n one hearth There are no cases of more than one cooking unit 1 one koo at
However, family members though dwelling in separate huts co-operate in most of their
activities cooking and eating mn the same hearth and thus functioning as a single domestic
unit Thus they say, “emma bere koorel analum, adisht vanthu ontuthe”(thoughwe reside
m separate huts, cooking and eating 1s done together)

When awoman becomes widow or get divorced by her husband in the initial phase
of the mamage, she returns to her natal hamlet and hive with her parents or brothers. Thus
they return to their parental home along with children when their husbands die or when

heavy quarrel takes place between husband and wife leading to divorce The father or
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brother offer shelter, economic and social security to their daughter / sister at the time of
need When a woman becomes widow, she finds her natal home more secure than her
husband's land But if she is haiing married or grown up children she will stay along with
them in the husband's land itself Though women seeks shelter in her brother's or father's
hut, this wiall not continue permanently When her children grow up and become mature
enough to contribute for the subsistence of a domestic unit, she departs from her parent’s
or brother's umit and erect a new hut nearby and starts her independent household
However, her relationship and interaction with the parent’s domestic umit continues and
the mutual co-operation and shanng of food and labour continues This stay of sister along
with brother makes them more attached which leads to a situation where her son /
daughter get married to his son / daughter and continue to reside in that land But in most
cases, when the male children grow up, they will return to their father's land along with

their mother

A nuclear unit consisting of a husband and a wife are capable enough to clear the
fields and start their cultivation by their co-operation and sharing of labour Moreover,
two married women in a domestic unit leads to quarrel and disputes with regard to
cooking, shanng of food, and other household management But old women especially
widows or mothers will not be a problem, because they never play an active role in the
domestic activity of the household but remain as an attached member to the domestic umnit
A woman with her husband 1n their old age prefer to stay along with their son But 1f she
1s alone or widowed, prefer to stay along with their daughters rather than their son and
daughter—in—law This shows that 1f two women come together in one domestic unit, it
leads to minor quarrels and conflicts But between a mother and daughter there will be no
such issues They will be free and even ifissues crop up, will not be taken seriously since
1t 15 between mother and daughter A daughter's relationship towards her mother will be
more close and intimate She 1s more affectionate towards her mother and when quarrel
occurs, 1t 1s the daughter who 1s expected to bear the scolding and rarely she retort
Similarly, a woman should be respectful to her mother-in—law and should maintain good
relationship with her However, in certain cases, there lacks an intimate relationship
betw een mother_in_law and daughter—in-law which results in tension, quarrels and also

accusing the other when they come together in one household Even when the nuclear
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families of two brothers live together as one household, there do occur quarrels, and their
wives are prone to involve in squabbles for various reasons Women like to be completely
independent in their domestic activities especially in cooking and serving Inspite of being
closely related, they remain as two independent domestic unit but continue their sharing
and co-operation of food, labour and maintain high degree of interaction.

Brothers who are closely related will erect their huts nearby and reside in one area
Parents, 1fthey are capable of doing work and looking their farm land, wiil reside 1n a
separate hut forming an independent unit but maintain close interaction with their son
living nearby If they are very old, widow / widower, they will be attached to the
household of any of their sons, usually the youngest son. However, they will be cared by
other children also and food will be given to their parents from the households of all the
children Thus the care of old or widowed parents will be shared equally by all the sons

A person during his life time belongs to two or three domestic groups The first
would be his nuclear family of orientation, the second would be his family of procreation
with spouse and children, and the third would be m old age with one's son and son's wife
and children Out of the total of 35 old couples 1n the sample, 17 couples in their old age
are staying along with their son's household and 10 are dependent to their sons who are
unmarried Only 5 couples are attached to their daughter's domestic unit and 3 couples are
staying alone forming their independent domestic umt It 1s very clearly evident from the
analysis that parents during their old age prefer to stay along with their son's family In
rare occasions they do get attached to the daughters household especially in cases where
they have no sons This goes in conformity with the patrilineal principle of the Muduga

Kinship system

Table 4 5 Attachment of old couples to household of kin

Relation with members of the attached household

Married son Unmarried son Daughter Alone

17 10 5 3
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After the marriage of a son, the newly married couple will not stay for a long
period along with parents forming a joint family The new couple is capable of cultivating
their own separate farm and 1n the process separates themselves from the family of
orientation and start their independent domestic unit Eventhough they separate from their
parent's domestic unit, they are closely attached to their parents' household and mutual
co-operation and sharing of labour takes place

At Thaze-Abbannoor, the domestic activities of Kakki’s household 1s done mainly
by his wife Neeli, daughter Pavashi and the recently married daughter—in-law Mathi After
getting married to their son Raju, Mathi has become a member of that domestic umit and 1s
doing most of the work for Kakki's koorar However, Mathi maintains her close relation
and interaction with her mother's and elder sister Vellachi’s koorai which 1s situated very
near to her husband's koorai, and assist them also in their household affairs Moreover,
Mathi 1s getting regular share of food from her mother's koorai During the crop season,
Raju and his wife erected their small hut in the farm land, and were living separately from
their parents leading an mmdependent umt in the farm for about 3-4 months Even then,
during day time they use to visit the hamlet and borrow provisions from his parent's hut
Thus, though they have started their domestic unit 1n the farm hut, 1t was not totally an

independent unit

After the complete separation of domestic units of sons from their parental joint
family household, each man 1s the head of his own independent nuclear household and
manages 1t’s affairs All the ceremonial gifts and obligations are transacted and discharged
in his name However, regarding the payment of bride-price, 1t 1s the father who takes the
responsibility of making this payment and decision on matters related to marriage He will
be assisted in this aspect by his elder sons Thus 1t 1s the father who represents the related
families and make the payment on behalf of the entire kin group

Households of the brothers constituting the minimal unit of the descent group and
other closely related agnates help one another and co-operate in all occasions, and
exchange food and labour much more than the members of the kin unit of a wider span. In
day to day interaction, economic activities and other affairs, these close relatives usually

residing nearby forms small km units or close circle of relatives and function as corporate
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units It is to be mentioned here that, apart from own siblings and sons, these kin units also

consist of close afflnes usually brother- in-laws, who are residing near by ’

Division of labour
Households are the basic domain in which division of labour and sharing of i1ts product
take place Different members in a household perform various roles, duties and
obligations to perform for the benefit of the family and household as a whole Members
contribute their labour power according to their capability and also in accordance with the
degree of responsibility and the products are consumed or utilised by the entire members
together

Even though members of the household work together for the collective benefit,
their relative contributions vary from person to person based mainly on sex and age as
well as their skill and training Thus in a domestic unit, fully abled persons who are active
economically have greater standing than the disable and less productive aged ones The
welfare of the former sort of household members are treated as a matter of concern than
the welfare of the latter, and 1n certain cases, the former are apt to find their needs more
often met However, to a large extend such discrimination as to the welfare of the
members are suppressed and the product of the labour are distnbuted and shared among
the household members irrespective of age and sex

The necessity for co-operation 1n subsistence activities 1s essentially a function of
the sexual division of labour and hence the ideal pattern 1s that at least one member each
from both sex should be the minimum composition of a domestic unit Males and females
must depend on each other, for each sex 1s trained in certain skills which the other sex 1s
not However 1t should be mentioned here that under certain circumstances, a man or a
woman will often do some unskilled task normally done by the opposite sex Thus, when
w omen undergo pollution dunng menstruation period, 1t 1s the husband in the absence of
other adult females, who take care of the preparation of food Female children 1f present
will help and assist him 1n this task Similarly, women on certain cases use to do
hazardous work like breaking fire-logs in the absence of males Thus the conventions of

the sexual division of labour especially for tasks not requiring special skills are 1n mos*
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cases not rigidly maintained. And major task requiring skilled labour in most cases are
taken up only by the particular sex ,

In shifting cultivation all the members of the household co-operate with each
other in amost all its phases from clearing the bushes till the harvest Certain
activities in the cultivation process however are sex linked and needs special skill. The
male members of the household are responsible for cleaning the early set of fields and the
female members are responsible for most of the subsequent care of the fields, though men
and children may help

It is the major task of the men to set the field ready for cultivation This cleaning of
fields (kadu saveral) involve the cutting of bushes and shrubs and burning them when it
gets dned The major part of the shifting cultivation {kadu pani) such as ploughing and
sowing, weeding and harvesting, will be done mainly by the women Weeding 1s also an
assignment 1n the phase of shifting cultivation performed stnctly by the females Normally
al the female members of the related households collect together to do this weeding work
But in certain cases, the tall bushes which grow among the #uvar: crop will be slashed
down by males Among Mudugas, women is more associated with the field {kadu) and it
1s mainly her responsibility to manage the different affairs involved in the cultivation
This close association of women and field 1s clearly depicted when people often say
“rantu pennamba kettiyal rantu kaadu bertadom™, meaning “if you marry two women,
you should also clear two fields' Moreover, from thus saying 1t 1s clearly evident that no
two women even if married to one man hke to hive together and co-operate as members of
same domestic unit They nevertheless clear and cultivate separate fields and establish
their independent domestic umt by living separately. However, this custom of a man

maintaining two wives at the same time 1s very rare among the Mudugas and there 1s only

one case of this sort which 1s of Vellmkin’s family

When the crops become matured and 1s ready to produce the yield, men engage in
watching the farm land They erect small watch-huts {kava sala), and spend their nights
mn the fields, watching the crops from birds and wild animals In some cases, both husband
and wafe shift their residence to the field so as to spend more time in taking care of the
crops and will return after the harvest 1s over However, in both cases 1t 1s the male who 1s

mainly involved in the duty of watching the fields. Men will also engage other than this in
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hunting and trapping of wild games, collecting honey, cycas seeds, fire woods, felling
bamboos etc , which is hazardous and needs more labour and skill

Women and children are mainly engaged in gathering and collecting of green
leaves, roots and tubers, mushrooms etc Men rarely engage m this activity of gathering
Collection of honey 1s done only by men They are very much skilled in this activities
such as climbing big trees, driving away the bees etc, and also tracing the way and
finding out the honey comb n thick foret Hunting 1s strictly a male activity where
group of men gather together and proceed into the forest 1n search of wild game for two-
three days In certain cases, husbhand and wife together go into the forest in search of roots
especialy pada veru which 1s used for trade in market This 1s during rainy season when
no other main agricultural work 1s possible Sometimes children along with elder females
adso go in search for roots and tubers both for sale and consumption Fishing i1s also done
by females in the nearby stream and fields and during rainy season women and children
together engage in collecting crabs (rendu) and small fishes from near by streams and
fields

Male members aso engage in making agricultural and other household tools made
of wood such as mortar and pestle, wooden spoons, bamboo benches for sitting, brooms,
handles for tron implements etc It 1s the duty of the male members to trade their products
like grams, mulk, or honey in the market and with the money to buy household provisions
necessary for running the domestic umit They are supposed to earn money through this
trade or through labour work and ensure that the household 1s sufficient with the necessary-
items Though women at time go for labour work, 1t 1s not regular and they never involve
in the financia matters which 1s restncted to the male members who 1s the head of the
household

Table 4 6 Sexua Division of Labour

Male tasks Femal e tasks
Clearing fields dlashing, cutting Cultivation : sowing, weeding and
and burning harvesting
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Watching of fields Collecting roots, tubers and green leaves
Hunting, trapping and fishing Collecting crabs and small fish from fields

Cutting bamboos, collecting cycas seeds  Pounding & grinding grains
and gathering honey

Labour work, selling and trading forest Cooking and serving of food
products

Building huts Plastering floor and minor repairs
Skinning and butchering of games Fetching water and washing
Making wooden utensils and handles Caring children

for implements

Herding and milching catties Herding goats and keeping chicken

Men at times work on dailly wages for outsiders and manage the household
expenditure  Apart from shifting cultivation, gathenng green leaves, roots and tubers, fire
woods, etc it 1s the magjor responsibility of the women to manage the domestic activity of
hike of cooking and serving of food for the members Females will have the sole control
in household affairs and other related domestic activities Grains like rai;, same, ruvar:
and other domestic provisions will be in the control of the women and 1t 1s their duty to
keep the grains stored so as to use dunng the rainy season when nothing could be earned
or no labour work 1s available When they are in need of money or there 1s a scarcity of
other household provisions, men will take away some of the grains stored in the koor a:
without the knowledge of women and sall 1n the market to buy nce and other provisions
Thus the routine work of the household 1s mainly in the hands of women and a man
largely engage with work n the forest and other associated tasks Men actively engage in
the building of huts, when women do most of the maintenance and minor repairs Though
women and female children go for collecting fire-woods from nearby fields, it 1s mainly
the men w ho proceed into the deep forest and cut big logs to use as firewood Unlike
men, women very seldom go as wage laborers to work for outsiders, but are mostly
confined to ones own domestic activities and farm work.
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Mudugas equate women with land and often say that a man's life will be smooth
or comfortable only when he is assisted by a female through which he owns a farmland
and cultivate it Thus women (pennu) and (kadu) makes a man establish his own
household (koorai) This shows that only through the mutual co-operation of male and
female, that they can cultivate the field and establish their household They also consider
that a person without women and land is not a complete Muduga man, and they say,
“pennum kadum illathavanu emmuthil bele 1lle” (One who 1s without women and field do
not have any value among us) Thus the assistance of women ensures a man's food This
1s clear when Mudugas often say "pennu runthal ninakkupittu kedakkum™meaning If you
have awomen you will get food

A husband and a wife should be very much sincere and particular regarding their
household responsibilities and obligations, and should give utmost importance to 1t than
any other This aspect of household responsibility, especially that of a women 1s very well
depicted 1n a Muduga proverb “konte mmukki alane kollum, mettam kadu uluthavaneyum
kollum", that a woman who always care for her beauty will destroy her husband like how
a hard and rough land destroys the plougher This says that a woman should not be always
bothered about her beauty only, but should be dedicated to her husband and must be
sensible about the responsibilities of her household If wife and husband do not co-operate
with each other and the wife fails to discharge her obligations then there 1s a serious threat
to the stability of such marital bond

Children from young age itself start assisting their parents in most activities
When children reaches the age of 8 - 10, they are matured enough to contnbute their
service i household duties and other activities like fetching water, collecting roots, tubers
and fire-woods, pounding grams, herding catties and assisting their parents i agricultural
activities As they enter adolescence, they begin to play a major role in subsistence
actinities, helping m all hard work of their sex Grown up female children assist their
mother 1in cooking and take charge of the domestic or household activities in her absence
A woman will be assisted by her daughter 1n carrying out agricultural activities and other
domestic works A girl goes out with her mother to the field to assist her from an early
age She 1s made to carry small farm implements hke sickle, hoe etc., or to assist her

mother 1n various agricultural activities like sowing, weeding or even harvesting Later
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she becomes a regular helper in work in her parents fam land and in the corporate
working group of kinsmen and others in which her mother joins Female children aso take
responsibility of looking after young children in the hamlet when their mother is away
from the hut Male children will engage more 1n the farm land activities with his father or
will clear their own field and do cultivation and start contributing to the subsistence of the
household /

Thus apart from the co-operation between husband and wife, another important
role of domestic organization 1s that a parent and child are mutually obliged to help each
other when either needs help If the child 1s too young or the parent too old, he or she must
be supported as a dependent by the other

Depending on the members constituting the domestic umit and the nature of the
responsibility carned out by them for the functioning of the domestic umt, members of the
household fal into two categories These are fully abled persons and are active
economically contributing a major share of labour to the domestic activities The other
type of members are marginal members or attached members who havejoined previously
existing and viable units and whose labour 1s not essential or necessary to the viability of
the unit Though 1n certain cases, old parents are members of the domestic umt since its
formation, their labour 1s considered marginal to the overal functioning of the domestic
group and hence they are treated as partially abled members Children who are between
the age of 8 - 14 are also treated as partially abled members since they only assist their
parents 1n domestic activities

Table 7 shows the distribution of abled persons in the representative sample of
191 households Here persons above the age of 14 and below 55 and who are fully capable
of contributing labour for the functioning of the domestic umst are considered as abled
persons Out of the 191 households, 120 households are having one abled male person and
113 households are having one abled femae person. Households with two abled male
persons are 44 i number and 42 households are with two abled female members. When
households with 3 abled females are 28 in number, only 16 households are having 3 abled
male members There are 3 households with 4 abled males and households with 4 abled
femaes are 4 in number. There are two households with 5 abled male members. In the

entire sample there are 6 households without one abled male member and 4 households
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without one abled female member Out of a total of 959 persons, there are 297 abled
females Compared to females the number of abled males are slightly lesser, and are 278
n number

Including both males and females, 85 households are having 2 abled members
and 43 with 3 abled members There are 28 households with 4 abled members The
maximum number of abled members (both male and female) that an household consist 1s
7 and there are 6 such households 1n the sample One abled member households are 6 1n

number

Table4 7 Didtribution of abled members per household

No of perons per household

0 1 2 3 4 5 6 7 Totd Average no
Persons per household

Mdes 6 120 44 16 3 2 - - 278 F45
Femaes 4 113 42 28 4 - - - 297 155
Males & - 6 85 43 28 17 6 6 575 301
Femdes

Partially abled 384 201
Totd 959 502

A fedling of alienation and disappointment and a notion that one 1s helpless 1s not
at al seen among the older generation The) do discharge economic activities according
to their might such as assisting in cultivatton, herding catties, collecting tubers and green
leaves, looking after children etc , and make themselves busy always This state of mind
of the elders 1s mainly based on the attachment, love and affection shown to them by the
younger generation The younger generation accepts and acknowledge the presence of

elders 1n the family and give due value to their advice and suggestions
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Households and economic co-operation

Much of the corporate economic activities can he seen to be more clear in the functional
levdl of the household and hence a family or household thus obtains expression in
economic spheres as a salf-sufficient entity In most cases, the one and the same
However, when m need, closely related families and kinsmen often work as one unit on
the agricultural land Apart from the individua household or the family, bonds of kinship
underlying wider km groups tend to organise economic activities among the Mudugas
Thus type of mutual dependence on kinship relations for economic activities and co-
operation 1s an important feature among the Mudugas Despite the fact that many are
living in independent households, they receive the needed recognition and support from
extra-famihial km Thus im most cases, the kin group and the work group tend to be one
and the same Betwecen these closely related households sharing of cooked food also takes

place

There are different levels or circles of km faling between immediate relatives of
the close circle and distant relatives of the wider circle from whom one can derived help
and co-operation 1 economic and other domestic activities Between the member of
different nuclear households 1n an hamlet, the obligations are more intense and the social
interaction more frequent similarly as existing among the members of a joint household
So that, though they reside as independent nuclear households, their mutua rights and
obligations and day to day interaction, in fact, makes them to function amost like ajoint
household

Thus there 1s no greater logic to the argument that large extended household types
are esentid to better fit an economy which clam large number of working members °
Hence 1t 1s important to see how individua households are better organized to meet their
economic needs and how they arrive a these interpersona relation and interaction for
such relatively large group activity

These co-operation and corporate nature extends further to other levels of kin or
km circle based on the degree of closeness at the time of necessity of labour power Thus,
kapadia rightly points out, "even 1n those cases where the property 1s divided and the
income 1s not pooled  the constituent families maintain their connection through mutual

co-operation and rights and obligations other than those of property” (1959 : 261).
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It is very important to understand that for an household to function as the primary
unit of economic co-operation, it should include a minimum of one conjugal unit Without
this basic sharing of labour and co-operation i e, between a husband and a wife, it cannot
form a complete household Thus 1t 1s evident that among the Mudugas, nuclear family 1s
the form which tends to be viable for a longer period and hence the typical household
type Families remain small because they are efficient enough to carry out their domestic
functions, and moreover, when 1t finds difficult for managing the agricultural process
aone , they can seek help from the related households which is a type of mutua co-
operation and the help will be paid back when the others are 1n similar need

There are various levels or units of economic co-operation constituted by very
close as well as wider km circle constituting of distant relatives The primary or basic unit
of co-operation and shanng 1s the nuclear family consisting of husband and wife who
reside together, cook and eat together and manage one farm land Next to this level of co-
operation 1s the umt consisting of primary kinsmen other than once nuclear family, but
fonn members of the same domestic umit (this 1s with regard to ajoint family household),
cooking and eating together and co-operating in domestic and agricultural activities, but

manages their independent fields

The next sphere of kinsmen who engage in co-operation and shanng of labour 1s
composed of different but closely related households of immediate or primary kinsmen
w 1th whom there is freguent interaction and shanng of food This food shanng unit 1s
know n as the beerhekarar (will be discussed later in this chapter) Outer to this circle 1s
the wider km group consisting of relatives of the secondary kin type who may belong to
the same descent group or may be close affines but with whom there 1s no frequent
interaction 1 domestic activities but only co-operate and participate in agncultural
actinities at the time of labour need The last and the outer most sphere consists of any
other member living in the hamlet with whom there 1s no close relationship and
obligations, but whose help and co-operation can be asked for at any time which should be
strictly reciprocated In the first two levels of mutual help and co-operation, | €., among
the immediate close kin, there 1s no stnct rule of rectprocity and even 1f the help 1s not
returned, no one takes notice of it This 1s like what Evans Pritchard says of the, Nuer, ‘it
1s dl giving and begging' (1951 . 132)
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Analyzing these different levels of co-operation, it is seen that the areas of co-
operation vanes from one level to the other,i. e, activities which are performed together
and separatcly by the component families This variation i co-operate nature from the
basic umt to the wider umt 1s shown n the following table

Table 4 8 Units of co-operation and their activities

Unit of Co-operation Activities performed Activities performed
together separately
Nuclear family Cooking, eating, dwelling, farming -

Joint household with more  Cooking, eating, dwelling, & frequent Farming

than one nuclear family shanng of labour

Beethekarar Shanng of food and shanng of Cooking, eating
labour dwelling. farming

Wider kin unit Co-operate 1n economic activities Cooking, eating,

dwelling, farming

This nature of co-operation can be explained with the case of Mele-Abbannoor
Kaden’s household and the different levels of corporate units engaging for his economic
activities Kaden’s domestic unit 1s composed of his nuclear family consisting of his wife
and unmarnied son along with another son Kali and his wife, thus making 1t a lineally joint
household Both Kaden's unit and his son Kali's umit co-operate and participate together
in amost al economic and domestic activities They reside together in one hut, cooking
and eating together forming one commensal unit Though they function as one unit 1n
other domestic activities, with regard to cultivation, they form independent units
maintaining their separate fields, such that only shanng of labour and co-operation takes
place However, this labour exchange 1s very frequent The income from the crops
cultivated by both units will be pooled together so as to manage the domestic affairs
jointly But whenever there 1s more work which cannot be performed by members of the
joint household of Kaden, he seeks help from his immediate kin, viz., hus younger brother
Panah and his elder son Linkan wha are staying near by and whose households having

close interaction and shanng of labour and food between Kaden's unit.
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The next circle of labour unit includes kinsmen of the second order consisting of
Kaden's sister's husband Nanjan's and daughter's husband Chekidan's household with
whom there is no frequent interaction but only co-operate and participate when 1n need of
labour Outer to this sphere of kinsmen are members who are not immediate or close but
arc distant relatives residing in the same hamlet (1 e, distant agnates and affines) who

work on wage basis and with whom there exist a strict rule of reciprocity (see fig4 20)
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Fig 4 20 Different levels of corporate units of Kaden

Inspire of the structural difference that 1s always maintained between the agnates and
affines 1n their kinship behaviour ceremonial roles and obligations, they nonetheless from
a single ymt and co-operate together in many other day to day events and occasions
Agnates and affines exchange services and extend mutual help in their daily hing. They

together participate in ailmost all economic activities such as cultivation, hunting, fishing,
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gathering, construction of huts, etc. Here, an analysis of the composition of Muduga
hunting groups show co-operative nature of agnates and affines residing in the same
hamlet

Table 4 9 shows the kin composition of 45 hunting groups observed at Thaze-
Abbannoor at different time between 1996 March to 1997 March. The Table shows that
out of the 45 hunting groups observed, only 10 groups were composed of agnates alone.
When groups consisted of brothers alone were 6, that which consisted of two brother-in-
laws were 11. The Table also shows that there are also hunting groups at times composed
of husband and wife, and there are two cases of such group. This shows that the sharing
of labour and co-operation in economic activities are not restricted to the members of the
households or the close agnatic umt, but also includes closely related affines residing 1n
the hamlet thereby reducing the occurrence of economic units based strictly on descent

Table4 9 Composition of hunting groups indicating the nature of relationship

Categorical composition of hunting group Frequency

e W T ————— - -

Brothers

Ego , Affine-G° (2 members)

Brothers , affines - G°

Brothers , agnates - G agnales-G s afﬁnes G

Brothers , non-agmates (afﬁnc 8 aff' ine) -G , affines-G°

Brothers , affines-G g affines-G~

Brothers , agnates-G affines — G°

Brothers , agnale-G

Ego, agnates — G, affines-G™

Ego, affines G, agnates-G'

Ego , agnates — G~

Ego , wafe

Ruathess. S¥bmes -G, agpmes” 2
G — refersto generation, and G° means same
generation, GTirst  descending generation etc

l—":\@
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Pattern of Residence and sharing of Food

Huts and residence Muduga huts are relatively smal constructed using simple materials
like bamboo from the forest and strong climbers or diced barks for tying the poles. Dry
dharbha grass ( awild variety of grass) 1s used for thatching the roof The hut 1s usually

rectangular with triangular shaped roofing pattern. Usually two or more huts are built
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attached to one another in alinear rowv A Muduga hut typically consists of one mam room
which 1s also the kitchen called Avorai, and a small lengthy varandha called dheetti The
maimn room 1s sized around 2 %2 meters width and 3 meters length and 1s used for cooking
dining and sleeping The dhetti 1s one meter wide and of 3 meters length Usually for the
Muduga huts, the roof i1s too low to permit standing upright inside the hut Floors are
neatly plastered with mixture of cowdung and clay and is polished with polishing stones
(minukku kallu)

The hearth (kudia) 1s Situated in a corner represented by three stone and wall be
attached to the wall by a small platform (mathilu) where essential provisions like salt,
chilly, sugar, tea powder, etc , are kept There 1s no specially constructed ventilation for
the hut and 1t will be always dark inside A Muduga hut 1s usually small 1n size, and there
will not be much space for easy movement of people However few members can

comfortably remain inside a hut and engage in household work

In a Muduga hut, the kitchen which 1s the main room 1s itself the sleeping room
They ha\ e nothing other than the mat to spread on the floor on which they sleep stretching
their legs towards the hearth Dunng winter season, the hearth will be burning throughout
the night Those members who sleep outside the kitchen in the dheetti keep large logs
burning in the centre and sleep around the fire Dunng winter season, nights are chilly
and they keep large slow burning logs and put fire 1in the front-yard of the huts and
members of neighbounng huts gather round the fire warming themselves This type of
camp-fire 1s called theebend: Dunng nights there will be usually 3 or 4 such rheebend:

sites at different corners of the hamlet

Abo\ e the hearth w 11l be seen the loft made of bamboo which 1s used for stonng
domestic equipments, grains and other provisions This loft which 1s made of bamboo 1s
called grash: On the opposite of the hearth there will be strong bamboo platform erected
on four bamboo legs, which 1s called pattada for keeping big bamboo baskets
permanently installed for stonng grains, earthen pots and other household utensils. In
another portion of the hut attached to the wall will be having a small elevated region to
keep vessels for stonng water.

The grinding stone (beesu kallu) another important item usually kept in a comer

of the dheetti which 1s used for powdenng rar and tuvan grains. Every hut may not have
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this grinding stone, and souse the neighbours stone Similarly, wooden mortar and pestle
(wal and ulakka) which 1s extensively shared by neighbours There may be usually only
3 or 4 wooden mortars for one entire hamlet consisting around 25 to 30 households and
they will be always kept outside the hut in convenient corners so that any one can use 1t to
pound grains when necessary These mortars are not owned by any particular household
but it 1s commonly owned by the hamlet However, wooden pestle will be owned by few
households which will be shared by others who do not have

Very closely related kinsmen may erect huts joined 1n a linear row with only the
kitchen separated and having along singlejoined varandha called otndhetn However, the
main room and the dheetti will be having separate doors (basa)which are very small so as
one should bend much to go inside The lack of ventilation and presence of small doors
are to protect from heavy cold and storm A single hut will never be partitioned 1nto

different rooms so as to accommodate other households

The members of the family / household tend to reside or inhabit together in one
hut They cook food, eat and sleep under one shelter in most cases But in certain cases
where the family consists of grown up male or female children or other members, they
tend to sleep 1n other neighboring huts if there 1s no sufficient space Thus, the grown up
children of the hamlet will sleep separately in any hut which 1s spacious This 1s the
bandaru urangra koorat (boys sleeping hut) or veemiar urangra koorat (girls sleeping
hut) Usually there will be no separate hut specially made for this But boys and girls and
sleep in any hut where members are few and have sufficient space to accommodate quite a
few members These are usually huts occupied by aged couples or a widowed person, or
whose members have shifted to their farmland hut Thus grown up male and female
children (bandaru and veemar) sleep along with their age mates 1n other huts, and married
people are restricted to their own huts with their wives and younger children When
people come from other hamlets as guests, they will be allowed to sleep in the dheetti or
in any other hut where there 1s sufficient space It 1s clearly evident that, while old and
married people normally sleep in their own koora:, a good number of younger and
unmarried persons will be sleeping elsewhere The sleeping arrangements of younger
persons are usually quite temporary, changing not only with the ava:labithty of places to

sleep but also with the availability of friends of the same age and sex. After they reach
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adolescence, and until marriage, young persons often prefers to deep with their age-mates
rather than with older or younger members of their own flamilies This 1s the place and
time for entertainment, fun and merry making, story-telling, sharing their day's
experiences and all sorts of activities attractive to adolescents and young adults

Though few members of the household reside or sleep in other neighbouring huts
during night, this will not affect their household membership, nevertheless they remain as
full members of the domestic unit where he / she participates in domestic affairs and share
his / her labour Thus, 1t should be mentioned here that though members, especially
children gather together and sleep in other koorat,they never become part of that domestic
unit merely because of sleeping, but belongs to different households They will finish their
meals from their respective koorai and in the night gather together for sleeping where
there 1s sufficient space

Children who go to sleep 1n other neighbouring huts will sleep together in the dheetti

which will also be closed on four sides They will not sleep in the kitchen or the main
room which 1s restricted for the koorakarar (household members) But if there are huts
where no members are staying or cooking, then children who come for sleeping can use
the mam room also Among the Mudugas, the kitchen 1s considered as the main room and
the members of the household sleep in the kitchen which 1s also termed as koorai
Kitchen or the main koorai 1s restricted only for the members of that household to dine

and sleep and 1s mostly considered as a private place for the family members

Neighbours 1n the hamlet who come for casual visit will not often enter the kitchen
or koorai but will restrict themselves 1n the dheetti itself However, when relatives from
other hamlets visit a hut as guests, they will be allowed to dine with other household
members m the kitchen, but will sleep either 1n the dheetti or other hut where they could
be accommodated Mudugas never serve food outside the kitchen and they consider as 1ll-
treating to dine in the dheetti This 1s mainly because, a sort of pollution 1s attached to the
dheetti since women during their menstrual period are secluded in a comer of the dheetti
So when others are called for food or when relatives visit the koorai, they will be invited
to the kitchen for eating along with the household members after which they go out and

spend ume either 1n the dheetti or will sleep in other neighbouring huts
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Just like the children's practice of sleeping in other huts, in certain cases, old couples
or widowed parents are seen residing in their own separate hut even though they form part
of their children's domestic unit This will be usually a small hut nearby their children's
or other close kin's hut to which they are attached to. Though they reside 1n separate hut,
they rarely cook their own food and will get magor share of their meals from their
children's household to which they belong But at times they do minor cooking like
roasting roots and tubers or boiling fuvar:s seeds during the day time Since they are not
capable enough to carry out the domestic activity and manage the household affairs
independently, they will remain as dependent members to their close kin’s household In
such cases, they will not be a full-fledged or core members to the household, but remain
as partial or marginal members with regard to their share of labour in domestic activities
However, they may co-operate with and assist the household members 1in domestic as well
as other agricultural activities And, 1n case of these attached members having their own
fam land, 1t will be cultivated mainly by the household members to whom he / she 1s
attached

At Thaze-Abbannoor, Kaden's aged and widowed mother Regi 1s staying 1n a small
hut nearby her son's and daughters' household Though she 1s residing separately, she 1s
attached to the household of her second son Velli and will be gettmg her major share of
food from Velli’s household She also gets a share of food and help from the households
of other two sons, Kaden and Panali and from her daughter Vellachi, who are residing
nearb> However, she spends most of the time at Velli’s hut and assist his household
members m domestic and other agricultural activities Moreover dunng 1995 when Regi’s
daughter's daughter Beere and her husband Murugan lost their hut due to heavy storm and
rain, they came to stay in Regi's hut At that time Regi shifted her stay along with Velli
for a fev months becoming a full member of that domestic unit

All the huts in a hamlet will be more or less similar 1n structure The members of a
household together work for constructing the hut and they are usually constructed very
easily Some times an household may rely on close kin for work like getting bamboos and
dry grass from forest, roofing, thatching, etc Thus one or two men assisted by two or
three women and children working several hours aday for 3 to 4 days can construct an

a\ erage hut
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The Mudugas do not shift their huts and residence very often Huts will be
repaired and re-thatched whenever needed, usualy once in two years or so Though they
shift the fidlds every 2 or 3 years due to the practice of shifting cultivation, they ne\er
shift their huts to follow their fields However, they erect a simple, temporary and crude
form of hut in the midst of their fam land to watch the crops from wild animals and birds
during the later phase of the crop The watch hut built in the farmland is called kava-sala
or ala: When the crops are ready, they erect the sala 1n their respective fidds and will
temporarily shift their stay to this hut for about 3 to 4 months until the harvest is over
However, dl the members of the household will not shift to the farm land and dunng
their stay n the fields, they  <till maintain close interaction with the hamlet They make
frequent visits to the hamlet to look after their huts and other belongings and sometimes to
borrow grams and other provisions from their related households Unlike the clustered
pattern of residence 1n the coru, in the fidds they have a sort of dispersed pattern of
residence Sala will not be erected closely But when fam lands of closely related
kinsmen especidly of brothers are very adjacent, any of the related household will erect
the sala and one or two members of these related households stay in the farm land to take
care of all the closely lying fields This shifting of residence between the hamlet and the
field 1s well referred in their saying “Kadaru masam, ooraru masam”, meaning “six
months 1n the hamlet and six months 1n the fields' After harvest, they come back to their
permanent hut in the hamlet For a period of about 3 to 4 months they live in the watch-
house (sale) erected in the famland How ever dunng the day nme 1n this penod, people
come to the hamlet and engage in other activities and by evening return to their farm land
hut In certain cases, only male members will spend the night time in the farm hut where
as women and children will stay back 1n the main hut itself In such cases, a close kin like,
brother or eldest son may also be with him 1n the farm hut dunng night

The lineal inheritance of land from father to children as well as the need for
mutual co-operation and assistance in economic activities make the closely related
kinsmen especially, agnates to clear and cultivate adjacent and closely lying lands. Table
2 9 shows the nature of distribution of adjacent farmlands of close kinsmen asin 1996

120



Table 4 10 Distribution of Adjacent fam lands of close kin

Type of relationship

FS BB B-Z FD M-D

Frequency 9 17 10 3 2

An anaysis of the pattern of clearing and cultivation of farmlands of 41
households at Thaze-Abbannoor hamlet shows that, in 17 cases, brothers lands which are
adjacent to each other, and 1n 9 cases sons near to their father's land The Table dso
shows that in 10 cases sisters are having farmland near to their brothers and 1n 3 cases
daughters have land adjacent to their fathers, and mn 2 cases to their mothers

Food and Sharing The Mudugas are habituated to take only one main meal per day
which 1s cooked in the evening In the day time most of the people will be aw ay from the
hamlet either in their fields or 1n the forest do not generaly get back to their hut and cook
food In the afternoon, usualy while working in the farm land, they will satidfy with any
light food such as boiled tuvan seeds, some tubers or black tea Even if they are 1n the hut
during day time, they rarely prepare any food and may sometimes boil some roots or
tubers and thus satisfy with light meals

The cooking of food 1s the man duty of the femades Women are asssted by their
grown up femde children in preparing the mam meal. They aso help by fetching water
and fire-woods, washing, pounding grains, etc Adult males rarely engage in cooking but
when women undergo pollution due to monthly menstruation, and 1f other adult females
are absent 1n the household, husband will engage 1 cooking for the entire seven days At
this time, he will be asssted by his elder children

A mam meal, however, is normaly prepared oncein aday i e., in the evening After
the cooking 1s finished, the food 1s shared in separate plates and is kept aside. All the
members i a domestic unit do not generaly dine together. Usually father and younger
children eat together Later, grownup femaes eat their food Mother will be the last to
take food 1n the family Usually women wall not eat along with males and particularly in
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the presence of her son-in-law, father-in-law and husband's elder brother with whom she
has avoidance relationship

Among the Mudugas, the mamm mcal 1s shared with other closely related or
neighbouring households with whom they maintain a food shanng relation. This practice
1s known as beer he vidrathuand these linked households who form a food sharing unit
are called beethekarar The number of food shares exchanged between two households
depend on the number of primary relationship (M, F, B, Z, S, D, W, H) existing between
these households Thus for e g, if a person's mother lives with his younger brother's
family, he has to give one share of food to his brother's family and one share to his
mother Usually 3 or 4 closely related and neighboring households enter 1n such food
shanng relationship forming a food-sharing unit Each of these households also maintain
heethe relations with other households with regard to their relationship Any member of a
household 1if having primary relationship with members of another household, i1t may
result mto beethe relationship Fig 420 shows the pattern of beethe relationship

maintained betw een different households at Thaze-Abbannoor hamlet

This sharing of main meals 1s not of a generalized type, but 1t 1s considered as a type
of balanced reciprocity and the beethe partners are obliged to send their share of food to
their respective beethekarar in the same quantity every night without faal This exchange
of beethe 1s primarily based on close kinship relation, and an household maintain or enter
in beethe relation with the households of the primary km of either the husband, wife or
even son's wife However, closeness of residence 1s also a factor of beethe relation, and
thus two households which are specially close usually maintain beethe relation even
though no members of either units are immediate kin Similarly, 1f the households of close
kin are situated at far distance, they usually will not have a regular shanng of food mainly
due to lack of convenience, but will only maintain sporadic give and take relation which 1s
not a regular and obligatory one Thus, Ramanan and Chithambaran of Thaze-Abbannoor
1s ha\mg beethe relation with their younger sister Marithi’s household situated nearby in
the same hamlet But they are not maintaining the same type of beethe relation with their

another sister Math residing a little away from the matn hamlet. The reason behind this

122



8

2
20{4) Patiem of hecthe exchangc at Thaze-Abbannoor hamlel

Fig 4



mainly because of lack of convenience in maintaining regular and frequent contacts
between the households

A quarrel or dispute between households disturb  the beethe relation  Thus,
Vellachi of Thaze-Abbannoor (28) *°, who is residing very close to her brothers, Kaden
(23), Panah (24), and Velli (25) 1s not having beethe relation with them since her husband
Nanjan had a quarrel with his wife's brothers few years back

If 1n certain case, a member of one household shifts to another household having
beethe relation, due to marriage, then an additional share of food should be given to the
members who have recently shifted to the other household At Thaze-Abbannoor, Kakkr’s
household 1s having beethe relation with Kakkilinkan’s household But after Kakki
Linkan’s wife's sister Mathi who was a member of ls household, shifted to Kakki's
household on marrying to Kakki’s son, an additional beethe share 1s been given for the
couple

It 1s clearly evident from the figure that, at Thaze-Abbannoor, every household
maintains beethe relation with atleast one household An exception to this 1s of Pariah's
household (3) who are presently having no beethe share with any other households
Panali explained that they too were earlier having beethe shanng with households of
Kakki (1), Kali (4) Nanjan (5) and Kakkilinkan (6) But later due to development of minor
guarrels between these households and because Panalis and his family stayed away from

the hamlet for a penod of time, made them unable to proceed with the exchange

There are also cases where a single household gives more than ten beethe shares
when two or more closely related householdsjoin together to form a single domestic unit
At Thaze-Abbannoor, after the death of Ramaswami, his wife Karinu and her children
were alone 1n the koorai So Kanmnm’s mother and two younger sisters, and elder sister
Vellachi's domestic unit shifted to Ramaswami's wife's koorai and started functioning as
one domestic unit cooking together in one hearth, though sleeping in their respective huts
During those days they divided their night meals mmto sixteen shares including their
beethekarar and guests The shanng which took place at Kanmi's household on 17"
December, 1996 1s as follows three shares went for Kanmi’s sister Vellachi's koorat,
three shares for Kanmi's mother's family and three share for Kannmi’s household- One

share each to Ramaswami's father Kaden, and Ramaswami's father's younger brothers
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Vdli and Panali One share was given to Ramaswami's father's mother and another one
share to Karinns's younger sister Mathi who is married to Kakki's son Rgju Ramaswami’s
FZ" children who came as guests from Thodukki hamlet got one share. That day Kanim1’s
FBS Vella also got a share of night meal (see Fig 4 21)
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Fig 4 21 Beethe shares from Kanmi's household

It 1s to be mentioned here that in certain cases, members of a particular household
w1ll be having more than one primary or immediate kin relation with another household
In such cases, more than one beethe shares will be given to that household depending on
the number of nuclear family unils constituted by these relatives mn that joint household
However, 1f dl these primary km constitute only one nuclear family unut 1n an household,
then only one share will be given Thus at Thaze-Abbannoor, Velli’s younger brother
Aryappan has married Velh's wife's younger sister, such that both Vellr and his wife are
having primary relation with Aiyappan’s nuclear household But only one beethe share 1s
given from Velh's household to Aiyappan's household since the immediate relatives of
both husband andi1fe constitute a single nuclear family

If parents are residing 1n a separate hut and maintaining their independent domestic

urut, 1t 15 the responsibility of their children to give a share of night meal to their old
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parents Usually the exchange of food between old parents and their children’'s households
are not of a balanced reciprocity type and sons and daughters rarely expect a share in
return If there are more than one son residing nearby, they never assign the obligation of
giving food for their parents to any one of them with whom the parents are attached It is
each and every son's obligation and duty to give a share of meal to their old parents
through which their love and concern to them 1s expressed The very ideology involved in
the nature of Muduga food shanng habit 1s very well revealed in their saying, "panki
thinnal pajiaarum”™, which means “1f you share while you eat, your hunger will reduce”
Table 4 11 Type of km relationship existing between beethekarar a Thaze-Abbannoor
St no Type of km relationship Frequency
between beethekarar

01 B-Z 15
02 B-B 10
03 M-S 10
04 Z-Z 4
05 M-D 4
06 F-S 3
07 F-D 1
08 F/M-D 1
09 F/M-S 1
10 FB-BS 3
11 FB-BD 2
12 MB-ZS 2
13 FZ-BS 1
14 BW-HB 1
15 ZHZ-BWB 3
16 FM-SS 1
17 HM-SW 1
18 HF-SW 1
19 HFB-BSW 2
20 FFB-BSS 1
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This table shows the various types of relations and their frequency existing between
households which forms the basis for beethe relationship at Thaze-Abbannoor hamlet
Out of the various relationships (both primary and secondary) existing between the
different beeithckaiar households in the entire hamlet, the maximum number of relations
observed is that of B-Z type which numbers 15. The number of beethe based on the
primary relation of B-B 1s 10 and of M-S relation 1s also 10 innumber The number of
M-D relations and Z-Z relations are 4 each Analysis also shows that other secondary km
relations hike FB-BS, MB-ZS, FZ-BS, FM-SS, etc, and tertiary kin relations like FFB-
BSS, HFB-BSW,etc , also form the basis for beethe relationship between households
Table 4 12 Number of Beethekarar and the type of relation with respect to the head of
the household a Thaze-Abbannoor

Slno Head of hausehold ~ Beethekarar households and the relationship

01 Kakki (2)S, (6)cl B,SWZ, (92

02  Bokken (1)F,(9)FZ

03  Panah -

04  Kal (9)WF,(10)WB

05 Nanj . an (29)D

06 Kakkilinkan (1) c1 B,WZ, (26) WM, WZ

07*  Chells (8)B

08 Chellan (7 ZM, (16) WB, (17) WB

09  Chellan (HWB,(2)WBS,(4)D,(10)S

10 Panah (9)F, (11)WB, (12)WB,(4) Z

11 Kah (10)Z,(12)B

12 Chryan (10)Z,(11)B

13 Man (14)WB, (15) WM

14 Vella (13)Z,(15)M

15  Chonke (14)S,(13)D,(22)BSS

16  Alyappan (17) B, (21) WBWB,(30)WBWSB, (31) WB, (8) WZ
17 Vel (16) B.M,(21)WBWB,(30)WBWB,(31)WB, (8)WZ
18  Bokken (19) M, (20) BS,BW

19 Gundi -

20  Linkan (18) FB, FM, (19) FM, HM

21 Ramanan (16) ZHZ, (17) ZHZ, (30) B, 31) ZM
22 Chekidan (15) FFB

23  Kaden (24) B, (25) B, (26) SW; (27) M

24  Panah (23) B, (25) B; (26) BSW, (27) M

25  Velli (23) B, (24) B; (26) BSW, (27) M
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26 Kaimi (23) HF, (24) HFB, (25) HFB; (27) HFM:; (6) Z
27  Reg .

28 Nanjan (29)S

29 Rangan (5)WP

30  Chitambaram (16) ZHZ, (17) ZHZ, (21) B, (31) Z,M

31  Kullan (16) Z; (17) Z; (21) WB, (30) WB

32 Rangan (33) WB, (34) FB; (35) FB, (36) Z

33 Kullan (32) Z, (34) MB, (35) MB, (36) ZHZ

34  Kal (32) BS, (33) ZS,Z (35) B, M (36) BD

35  Linkan (32) BS, (33) ZS,Z (34) B (36) BD

36 Rangan (32) WB, (33) WBWB, (34) WFB, (35) WFB
37 Nanjappan (38) Wcl B, (39) Wcl B

33 Maruthan (37)cl ZH, (39) B

39  Vellinkiri (37) c ZH, (38) B

40  Enyan (41)F,B

41 Mallan (40) S

numencals in bracket represent hut number
* represents femae headed household
Regarding beethe sharing, the food should be sent to the related households regularly

without fail and there will be stnct account of the flow of food between households The
same amount of food will be reciprocated Lack of any reciprocation over ime from any
related household would lead to resentment and breaking up of this sharing link  Women
take specia care to send the beethe share to the related households immediately after the
cooking 1s over without any delay Usualy children will be sent to give the food to the
neighbouring hut and inturn they will come with the share from that hut Before the
exchange of food, children will come and collect the plate (beethe-kinnam) from the
respective hut to bring their beethe share Sometimes they will give the beerhe share 1n
their own plate which w 11l be given back 1n the next day

It 1s important to point out that these beethe sharing households will not only be
related through the mutual sharing of meals, but also engage in the mutual exchange of
labour, co-operation and participation 1in other economic activities forming a close kin
unit From a close observation of different households in a hamlet, 1t 1s evident that 3 to 4
related households are always linked together through this bond of mutual exchange of
food and labour composed of either close siblings or even close affines living 1n the same
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hamlet. Thus it is the component families of the beethekarar unit which co-operate
together at times of economic needs which cannot be carmed out by members of a single
household But in cases, 1f the labour power required by a particular household is more,
and finds difficult to manage with the closely related households (beethiekarar),they
recruit some more related households other than the beethekarar.

Ramanan of Thazc-Abbannoor 1s havmg close interaction writh his younger brother
Chithabaran’s and sister Maruthi’s koorar who are his beethekarar with whom he is
having mutual exchange of labour and food For almost all economic activities, these three
units co-operate together as a single umit But 1n certain cases when the labour required 1s
more, the boundary of the kin circle widens such as to include some more households
which belongs to a second order with regard to kinship and degTee of day to day
interaction This second order household includes Ramanan’s classificatory brother
Veeran's household, Ramanan’s another sister Mathi residing little away from the main

hamlet with whom there 1s no daily interaction (see Fig 4 22)
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Fig 4 22 Different spheres of economic co-operation of Ramanan’s household
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Similarly, it is significant to mention here about the sharing of food other than the
regular one, and the widening of food sharing unit. Thus on certain occasions, especially
when they cook something special, or when they get a fairly good hunt, the circle of
sharing widens to include more relatives other than the regular beethekarar. In one case
at Thaze-Abbannoor, when Panali got a wild deer, he shared out the meat to his close
relatives apart from the regular food sharers The sharers of the meat included households
of his regular beethekarar such as, his elder brothers Kaden and Velli, his mother Reg,
his elder brother's son Ramaswami and also his sister Vellachhi (with whom he 1s
maintaining irregular beethe relationship) Other than these close km, Panali gave shares
to his classificatory brothers, Kali and Chinyan, classificatory sister, classificatory

mother's brother and also his elder sister’s son, who fall outside the circle of regular
beethekarar

& ‘A Fusst tpheve
nﬁi velli 4) Parals .

Fig 4 23 Different spheres of food shanng umt of Panali
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There arc also cases where members other than the regular beethekarar gel a share
of food regularly for rendering service to the household At Thaze-Abbannoor, Mannan,
son of bandartVelh 1s herding catties for Kakki, and he 1s getting food regularly from
Kakkir’s hut This cannot be equated with beeriie, since there takes place no mutual sharing
of food m the household level

Other than the mam meal prepared duning evening, there are also simple meals
which require little labour and may be prepared anywhere and at any time. Thus duning
day ttme, whenever they happen to get some tubers or roots and feel ike eating, they put
fire, cook and eat 1t This irregularly prepared food at any time of the day 1s not exchanged
to other households There 1s no such obligation with regard to this simple meals

When a woman individually cooks a simple meal, she does not distribute any of
it away from the place she has made 1t However, she offers to share her food with other
women or children who may be present, whether or not they are members of her domestic
group or members living nearby Such offering to share 1s a matter of courtesy and there 1s
no much obligation attached to. it Dunng day time, mostly male members of the
household wall be absent 1n the hamlet and whatever simple food prepared dunng day
time will not be kept for those who are not present at the time of preparation Thus people
do not consider 1t very strict to share the simple meal prepared dunng day time to al the

members of the household

Development cycle of domestic group

Fortes' (1958) discussion of the development cycle of domestic group clearly depicts the
vanous successne stages of the maturation of a new member of society, from totally
dependent infant to totally independent adult who himself leads a domestic group, fully
contnbute to 1ts subsistence and begets new members to the family The development
cycle 1s a way of conceptualizing the articulation of individual maturation with the career
of the domestic group Each domestic group comes into being, grows and expands
through a regular sequence of phases, and 1s finally dissolved and replaced by the onginal
type

Birth, Marriage, and death in the individual hfe cycle are considered as prime

factors which alters the composition of an household through the process of expansion,

131



dispersion, and dissolution According to Fortes (1958 4-5). the phase of expansion lasts
from the marriage of two people until the completion of their family of procreation The
phase of dispersion or fission begins with the marriage of the oldest child and continues
until all the children are married The last phase, i e., replacement, starts when the
youngest child remains to take over the family and ends with the death of the parents,
thereby replacing their family by the children's family

However, other social factors such as merging of closely related households,
separation of households, attachment of dependent members, brief duration of conjugal
relations, etc , are also factors which make for the shift of persons between domestic units
and thereby altering the composition of households

The first stage in the development cycle of domestic group 1s the nuclear family
consisting or composed of husband and wife with children Here 1n this initial stage, the
sole or entire subsistence activity of the domestic unit revolves round the parents, 1 €, the
husband and wife of the household Young children are fully dependent on their parents
and they are not matured enough to contribute labour to the subsistence of the
household

When the children grow up, they become capable of assisting their parents in
various economic and domestic activities like fetching water, collecting roots, tubers and
fireewoods, herding cattle, pounding grams, etc At this stage the children bear a share of
labour though not fully, for the subsistence of the domestic group

Later when the children are fully matured, they are capable enough to contribute a
full share of labour equal to their parents Then takes place a pooling of equal share of
labour from both parents and the matured children who participate with the parents in the
economic and domestic activities of the household and share the group's responsibility
equally At this stage the children are old enough to participate fully in subsistence
activities and to take up al sex-linked tasks of the male or female side of the domestic
partnership Thus children are no more dependent on their parents

The household which was composed of a single nuclear family will enter into a
new stage, and type of composition changes with the marriage of the elder children. When
the son after marriage stays with his wife along with his parents family, the household

will change into the type of lineal joint family Now the domestic unit consist of father
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and mother, married children and wife and grown up unmarried children At this stage
amost al members of the household are capable of contributing to the subsistence of the
group and al of them pool their share of labour for carrying out the domestic activity of
the household In a later stage when the young siblings are ready for marriage, the elder
son will separate from the parents umit along with his wife and establish his own
independent domestic unit Now, the parents of the domestic umit become older and weak
and are less able to do hard work The younger children wath their spouse live with their
older parents and take care of them in their old age At this phase, the parents are
depended on the children who contribute fully for the subsistence of the group Thus the
parents are replaced by the children in this stage In certain cases if the old parents are
capable of leading an independent domestic unit, the son along with lus wife will separate
from them and start their independent family But however, this cases are very rare Even
ifold parents remain as an independent viable unit, on the death of any of the spouse, the
other wi1ll attach to the domestic unit of their son Some times, the eldest

son with his family continue to stay along with the parents, even after the mamage of his
younger sibling This tendency of living together and sharing of labour give nse to the
form of a lineal collateral household However there are only very few cases of such type
Thus at this stage, the domestic unit will be composed of old parents, son and his wife
with or without children With the birth of children for the son, the household constitutes
members of three generations-husband and wife. their dependent parents and also
dependent children The death of either of the old parents further changes the composition
of the domestic group from lineal joint household to the form of paternal extended nuclear
family And still later with the death of the dependent widow ; widower, the domestic unit
get back to the initial stage of the nuclear family type and thereby the cycle 1s completed

It 15 evident from Table 4 13 that the Muduga families show a considerable
variation n their composition This vanation correctly shows the Muduga families at
different stages of development from a household consisting of a single married couple at
one extreme to those of lineally or collaterally extended families at the other. The
de\ elopment stages and transformation i Muduga household can be illustrated w 1th the

case of Patti’s household at Anakkal ooru
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Patti married Veliachi from Thaze-Kakkupadi ooru and they begot three children .
The elder two are males - Rangan and Kali, and the youngest is a female, Man. This
constitute an nuclear family The mamage of Ragan with Kurumbi form kadukumanna
hamlet changed 1t into a lineal joint family But when Rangan built a small hut near his
father's hut and shifted with lis wife to that, the linea joint family broke mmto two
elementary families Consequently, Patti's household have only four members viz., Patti
and his wife Vellachi and their children Kah and Man Later Man was married to
Marulhan of Thundoor hamlet, which further decreased the members of the natal
household to three After that Kalh married Maruthan’s sister Man from Thundoor hamlet

to again make Patti's household into a lineally joint family
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Fig 4 24 Genealogical composition of different stages in the development cycle of Patti's

domestic group.
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At this stage, Rangan found it very difficult to live in his hut as it was very small
and unsafe during rainy season Hence, he shifted back to his father's house with his wife
and daughters As a result, the lined joint family household of Patti got transformed into a
linedly collatera joint family But this was short lived Since it was a very small
dwelling, Kal after some time shifted with his wife and parents to another hut built by
him to enable his brother to hive comfortably with us growing nuclear family in his
father's origind house When asked, Kali said that his brother 1s aready having children
and that he has more responsibilities and hence it 1s better that he 1s left alone with his
family In fact Kali gave up s father's house which ought to have been inherited by him
according to Muduga custom The linea collateral joint family household of Patti again
splits into the lincal family and thé nuclear family of Rangan
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Fig 4 25 Transitional stages of Patti’s household

135



After few years, Kali's father died and at that time Kali had two children The
household then was composed of Kali, his wife and children along with his dependent
mother giving rise to a nuclear family with dependent type. By this time Kali's brother
Rangan shifted his residence from the ooru to his farmland and errected a hut in the field
and lived along with his wife and children. Thus Kali with lis wife and children along
with his old mother returned to Patti’s original house. Later Kali's mother also expired,
thereby transforming the household to the nuclear family type. After this, both Rangan
and Kali were living separately heading their independent elementary households. Still
later, Rangan's elder daughter Ponmi got marmed to Panali of Thaze-Abbannoor hamlet
and now Panali with his wife Ponm 1s residing uxonlocally along with Rangan's family
making Rangan's household into a lineally joint family type

The above case of the growth and development of Patti's and his son's household
manifests al the important and major phases like expansion, dispersion, and replacement
enumerated by Fortes (1958) The Muduga family exhibits continuity through time, as one
elementary family grows out of and succeeds another in an unbroken sequence Thus as
Freeman says "although birth, adoption, marriage, and death do result in regular change in
its personnel, the family does persist through tune as a perennial corporate group” (1951
24)
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NOTES

1 For the purpose of distinguishing family from household, U.N. Multilingual
Demographic Dictionary (U.N Publications Sales No.E.58), (XI11,4) P.4, quoted in
Methods of protecting Households and Families, Population Studies, Manual VII
(New York UN Publications 1973), PP 5-6, defines household as Socio-economic
units, consisting of individuals who live together, while 1t defines family primarily by
reference to relationship which pertain to or anse from reproductive process and
which are regulated by law or custom Shah (1973) points out that "the household 1s
one of the several dimension of the family and should be viewed 1n relation to the
other dimensions," (p 3 ) It 1s the activities or functions of the persons comprising a

group, he says, which characterise the household

2 Bender (1967), makes distinction between families, co-residential groups and
domestic functions He says that the term household 1s always tainted by an implicit
association with certain domestic functions Bender defines domestic activities as
those that "are concerned with the day-to-day necessities of living including the
provision and preparation of food and the care of children" (p 499)

3 In areview on family and household as analysis of domestic groups, Yanagisako
condents that, "the units we label as families are undesirably about more than
procreation and socialization They are as much about production, exchange, power,
inequality, and status" (1979 199) According to her, the composition and structure of
family and household vanes within one society and also from society to society
mainly due to three sets of variables - demographic, economic and stratification
vanables In her review, Yanagisako points out that, our aim 1s to understand the
function of the family specific to particular society and culture and for this we should
"abandon our search for the irreducible core of the family and 1ts universal defemtion”
(Ibid 200)

4 The term kudi 1s also used by the people, though rarely, to refer to mainly

households m a hamlet.
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Some writers (Barnard and Good 1984 , Kopytoff 1977) treat households as the
separate units in the domestic economy and often distinguish by possession of distinct
cooking facilities from homesteads, or physically distinct living quarters

Regarding the composition of commensal unit or households, Kolenda distinguishes
12 different types (1968 - 346-347) But her typology 1s not a comprehensive one and
there remains unexplained famihes giving nse to the residential type, ‘other families’.
Moreover, various possibilities of the mgjor types are clubbed together under the type
supplemented See aso Barnard and Good (1984 , 83-84)

This umt consist of members not strictly related through descent only, but persons
closely related through descent as well as alliance and also persons residing nearby
Vellinkiri had married Kade and 1s living with his wife and children at Thaze-
Abbannoor Though Vellinkin established conjugal relation with Mallika of Pottikkal
hamlet and started living with her, he 1s still maintaining the same relation with his
first wife and her children Vellinkin visits Malhka every week and spends two or
three days with her and will come back to Thaze-Abbannoor to stay with his first wife
and children Kade 1s not disturbed or embarrassed knowing this new relation of her
husband According to Kade, even if Vellinkin maintains another wife, it does not
matter her much unless he abandons her and the children, but must take care of their
family Few people equated Vellinkin’s incident to that of a kitchen hearth, by saying,
"ore kudiya man 1ppu rantu kudiya aatti’”, meaning "one hearth has now changed into

two hearth "

Some Anthropologists (Spiro 1977) argues that the existence of a high percentage of
extended famihes indicates that corporate (highly structured) groups are an important
part of the social structure But the opposite "loose structure" thesis holds that these
extended families are not an index of the importance of corporate groups in socia
structure, because they are typically adhoc and temporary solution to interferences in
life and domestic cycles, rather than prescriptis e or preferential arrangements, based
on normative structural principles The deviations from their nuclear family ideal
represent for the most part structural solutions to problems created by death and

dnorce, aging. etc
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10 The numericals in bracket refers to the hut number as presented in
Fig 4 20 ARegarding the composition of commensal unit or households, Kolenda
distinguishes 12 different types (1968 . 346-347) See also Barnard and Good (1984 : 83)

11 According to Shah (1974), the de\ elopmental process 1s not cyclic but moves in
progression towards and regression from the '‘dominant norm’® and every household
represents one of the phases in this development, and the "development process is
dependent not only on the demographic factors of birth, marriage, and death but also on

the norms of residence and the degree of observance of the norms" (ibid 155)
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5

KINSHIP TERMINOLOGY AND BEHAVIOUR PATTERN

The structure of Muduga kinship terminology conforms to the Dravidian type which is
referred as a two-section system One of the most distinct features of this system is its
systematic depiction of the rule of prescriptive bilateral cross—cousn marriage It has
been hence noted for its association with symmetric cross—cousin marriage where cross-
cousins of both father's side (patnlateral cross—cousm) and mother's side (matrilateral
cross-cousin) are marriageable category equated through a single kin term Thus, for a
male ego, the MBD and FZD (cross—cousins) are the prescriptive persons to marry,
while s FBD and MZD (parallel cousins) are forbidden The permitted or prescribed
spouse need not be afirst or red cross—cousin 1 any genealogical sense, but rather any
person standing in that terminological category, relative to ego A man will usually prefer
to marry a cross—cousin Who 1s junior to him and a woman marries a male cross—cousin
senior to her However, there 1s no terminological distinction with respect to age among
the cross—cousns

The classificatory kin terminology and the distinction into km categories are
derived by various structura principles, such as a) cross / pardle distinction b)
distinction of generation marked by five—generational levels, viz, grand-parents (G2),
parents {(G1) ego's (GO), children's (G-1) and grand-children's (G-2) c) distinction of
X - male and femde d) distinction of relative age—elder/younger Among these four
organizing principles, the first one, which 1s the fundamenta aspect of kin categorical
frame work, divides the entire relatives into two halves or sections in al the generations
except the ego's second ascending (G2) and second descending (G-2) generations These
sections are broadly categorized as anna—thampr category and macha-maman category
The term anna—thampr hterall means, "elder brother-younger brother”, and it refers to
agnates, while macha-maman meaning *wife’s brother sister's husband-mother’s
brother" refers to affines The former category implies consangui and are referred as
paralel relatin es with whom marriages are prohibited.
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Terms of kin category

Pattan
Patti
Acchan
Acchi
Appan
Balliappan
Sinnappan
Auval
Balliauvai
Sinnauvai
Maman
Thaimaman
Mam
Thaimami

Annan

Akka
Thampi
Thanke
Machan
Attiar
Konthan (fs)
Konth1 (m S)
Makam
Maka
Barmakam
Barmmaka
Peram
Peraths

Table 5 1 Muduga kinship Terminology

Genealogical denotata

FFF, MFF, FMF, MMF

FFM, MFM, EMM, MMM

FF, MF, FFB, MFB, FMB. MMB
F

FcB, MeZH

FyB, MyZH

M

MeZH FcBW

MyZ  FyBW

MB, FZH, WF, HF

MB (mother’s primary brother)
FZ, MBW, WM, MM

FZ (Father's pnmary sister)

eB, FBSc, MZSc, WcZH, HcZH

eZ, FBDc, MZDc¢c, WeBW, HeBW
yB, FBSc, MZSc, WeZH, HeBW
yZ, FBDy, MZSy, WyZH, HyZH
MBS, FZS, WB, ZH, HyB, eZH (f 9)
MBD, FZD, HZ, WyZ, BW, eBW (m s)
HeB, YZH

WeZ, yZH

S,BSms, ZS fs, WZS, HBS
D,BDms, ZDfs, WZD, HBD

ZSms, BD, fs, WBD, HZD, SW
ZDms, BD,fs, WBD, HZD, SW

SS DS BSS. ZSS, BDS. ZDS

SD, DD, BSD, ZSD, BDD, ZDD
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Fig 5 1 Structure of Muduga kinship terminology

The latter category, the macha—maman. implies affinity and marnageability and
are refered as cross-relatives This characteristic feature of dividing the entire
community or kinsmen into two halves of parallel and cross relatives made 1t to depict
the two section syssem ' Though the whole set of km categones are divided nto two
sections as consangutnes and affines, 1n ego’s second ascending and second descending
generations, the distinction 1s ignored Thus there are only two terms in these levels
show 1ing the sex distinction, and the cross’parallel distinction remains neutralized
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Fig 5 2 Muduga kin terminological structure depicting the rule of bilateral cross-cousin

marriage

In the first ascending generation, the structural principles of cross/parallel
distinction and sex distinction work together to give two male and two female km terms
opposing each other and implying marnageabihty as shown in Fig 53 The kin terms
auvai, balhauvai, sinnauvar are used to refer mother, mother's elder sister (father's elder
brother's wife), and mother's younger sister (father's younger brother's wife)
respectively, and equivalents of'these positions as against the term mam: which denotes
father's sister, mother's brother's wife wife's mother and husband's mother and other
equivalents of such relatives. The terms appan, balliappan,sinnappan are used to refer

father, father's elder brother (mother's elder sister’s husband) and father’s younger



brother (mother's younger sister's husband) respectively, and equivalents of these
positions The term maman refers to mother's brother, father's sister's husband, wife's
father and husband's father and equivalents to them In ego's first ascending generation,
mention need to be made about the geneaogicaly identified terms like thaimaman
(mother's own brother) and thaimanu (father's own sister) These terms denote the closer
genealogical referent 1n the kin structure and hence a single meaning unlike others which

are categoncal identities that denote several genealogical positions in the ki structure
terminologica paradigm
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Fig 5 3 Mamageability between members of first ascending generation
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The criterion of relative age is thus found to operate in the first ascending
generation where the senior parallel relatives are distinguished from their junior relatives
by the prefix ballia % for elder and sinna for younger along with appan (father) and awvar
(mother) as the root term However, this structural principle of age distinction is not
operating totally in the first ascending generation. Thus there is no terminological
distinction made among elder and younger father's sisters and also among elder and
younger mother's brothers and hence no prefix 1s added to these two terms.

Moreover, in the first ascending generation, there 1s the merging of father's same-
sex siblings Thus father's elder and younger brothers are seen equated with the spouses
of mother's elder and younger sisters respectively Similarly, mother's elder and younger
sisters are equated with spouses of father's elder brother and younger brother
respectively The children of al these relatives are parallel cousins to ego They are
considered amost as their own brothers and sisters, behaviorally as well as
terminologically The genealogical equations operating here in the first ascending
generation are

FeB =MeZH
FyB = MyZH
FeBW = MeZ
FyBW = MyZ

Another feature of the terminology 1s that, an ego uses the term appan or ainai
only to address his rea father and mother who 1s his father He will address his father's
wife (who 1s not his real mother) as either balliauvai or sinnauva: depending on the age
difference, and not by the term ainvar Similarly, mother's husband (who 1s not the
genitor) will be addressed as either balliappanor sinnappan,and not by the term appan
However, the terms appan and auvar are used 1n certain cases as reference terms for
persons other than the gemtor but those equivalent to them The equivalence of MB
(maman)with FZH, WF and HF and of FZ (mami) with MBW, WM and HM clearly
depicts the rule of bilateral cross - cousm marriage

In ego’s generation also, the criteria of sex and cross / parallel distinction operate

to give tw 0 sets of male and tw o sets of female terms opposing each other and implying
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marriageable relation as shown in Fig 54 This also clearly depicts the division of
parallel and cross-relatnes which results in the separation of siblings and cross—cousins.
More over, as seen in the first ascending gencration, m e€go's generation also, the
structural principle of relative age operates making clear distinction between senior and
junior relatives Thus, analogous to the distinction of generation, there can be seen a split
1n ego's generation mto two distinguishing relatives older and younger than ego, and
different terms are used to differentiate them. But unlike in ego's first ascending
generation, here in ego's generation, the distinction of age 1s marked not by prefixed
adjectives, but by distinct terms
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Fig 5 4. Marriageability between members of ego’' generation
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The terms annan and thampi refer to elder and younger brothers respectively and
their equivalents like father's brother's son and mother's sister's son Similarly, the term
akka is used to denote sister, father's brother's daughter and mother's sister's daughter
who are elder to ego The term thanke is used to refer sister, father's brother's daughter
and mother's sister's daughter who are younger to ego. This distinction of relative age
operates only among the parallel relatives and there is no terminological differentiation or
separate categories depicting the age distinction among the cross relatives in the ego's
generation Thus the term machan refers to male cross-cousin and attiai refers to female
cross—cousin All cross-cousins which includes FZS and MBS both elder and younger
are referred by the term machan irrespective of male / female distinction of the speaker
Similarly, all female cross relatives in ego's generation which includes FZD and MBD
both elder and younger are referred as attiar

The distinction of relative age most prominently appears when 1t does among the
parallel relatives and 1t seems to be entirely absent among cross relatives Thus according
to Trautmann, "the distinction of relative age among categones of km serves social
relations of subordination and super ordination, cross km are affines of a kind,
with whom one 1s in a social relation of reciprocity, . = . . | the e J y distinction suggests
that among parallel km with whom ones relation 1s otherwise one of mere identity, the e/
y distinction intrudes to give relief to an otherwise flat landscape, and to organize it
internally on a basis of hierarchy" (1981 . 46 ~47)

However, 1t 1s to be mentioned here that a major problem with regard to the cross/paralle]
distinction in the first ascending generation is w 1th the position of M and FZ Though the
grouping of mother 1n the cross category along with mother’s brother and father's sister
in the parallel category along with father 1s in structural correlation with the Muduga
kinship, 1n the actual behaviour, mother and father's sister tend to get identified more
w 1th their spouses as parallel relative and cross relative respectively Thus the principle
of relative age operating among the 'fathers' also get extended to the ‘mothers” On thus
same logic of extension, there operates no age distinction among the 'father's sister hike
among the mother's brother. Though the principle of relative age operates mainly among
the parallel relatives and 1s absent among the cross-relatives, there 1s no greater logic in

treating 1t as a dimension of parallel category Rather, the operation of relative age can
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be considered only as a compound of the dimension of lineal relatives (father and
mother), and the elder/younger distinction among non-lineal relatives (MB and FZ) is
weak and secondary to the Imeal/non lineal distinction

Another major dimension of the operation of relative age 1s the closeness among
relatives Genealogical closeness and frequent interaction through residential unity (since
F and FB are co-residents, their spouses — FW=M and FBW=MZ are also co-residents of
the same hamlet) makes for the necessity of a terminological distinction among these
relatives, based on relative age Thus the dimension of relative age is never a dimension
of parallel category but is 1in fact a dimension of lineality and genealogical closeness.

The ballia/ sinnadistinction that operates 1in ego's first ascending generation can
be considered as another instance of the elder / younger distinction operating in ego's
generation All those whom ego's father calls his annan or thamp:, ego refers as
balhappan or sinnappan respectively, and all those whom ego's mother calls her akka or
thanke, ego refers as balliauva: or stnnauvarespectively

Though there 1s no terminological distinction as such between elder cross-
cousins and younger cross—cousins, 1t 1s to be mentioned here that, distinctions are made
for those cross—cousins who are immediately related through marnage and with whom
there exist avoidance relationship Thus after mamage, even cross—cousins are referred
bv new terms because of the compulsions of avoidance relationship, specific to the
category 1nto which they fall Thus, WeZ and yBW are referred as konthi by a male ego,
and HeB and yZH are referred as konthan by a female ego The kin terms konthan and
konthi are reciprocal terms to each other Sex of the speaker 1s an important criterion so
far as the affines of the same generation immediately related through mamage are
concerned The rule of avoidance relation 1s such that, for both male and female ego,
same-sex younger sibling's spouse and spouse's same-sex elder siblings are m avoidance
relationship

Konthi =SSy sb Sp(msp), Sp SSesb (m sp)

Konthan = SSy sb . Sp (fisp); Sp SS e sb. (f.sp)

A male ego refers s wife's elder sister as konthi and he will not address her.
since there exist hugh degree of avoidance between them (WeZ and ZyB). But he refers

his w ife’s younger sister as atn:ar and addresses her by the same term or by name. A male

148



ego refers his elder brother's wife as attiai and also addresses her by the same term They
behave more friendly with each other. Joking relation exist between them. He refers his
younger brother's wife as konthi and will not address her with any term since they avoid
each other It should be mentioned here that, if a male ego's wife's younger sister (attiai),
with whom he 1s havingjoking relation, mames his younger brother, then there will be a
change 1n the kin term and there after she will be referred as konthi and the relationship
between them also shift from joking to that of an avoidance behaviour.

A female ego refers to her husband's elder brother as konthan and she will not
address him by any term since there exist huigh degree of avoidance between them. But,
she refers her husbands younger brother as machan and addresses him using the same
term or by name The relationship between HyB and eBW 1s of fnnendly and joking
nature Elder sister's husband will be referred by a female ego as machan and use the
same term to address him The relationship between them 1s of a friendly type and joking
relation exist between them A female ego will refer her younger husband as konthan and
will not address him using any term since there exist high degree of avoidance between
them If a female ego's husband's younger brother whom she refers machan and with
whom there exist joking relation, marmnies her younger sister, then he will be referred as
konthan and there after the relationship between them shift from joking to that of an

avoidance behaviour

A male ego refers both his ZH (elder and younger) and WB (elder and younger)
as machan Similarly, a female ego refers both her BW (elder and younger) and HZ
(elder and younger) as attiai Both male and female ego refers their elder brother's wife
and elder sister's husband as attiai and machan respectively

The equivalence rule working 1in the kin terminological system shows that the
spouses of siblings are considered as siblings to one another Thus members of different
descent groups who have taken or given bndes to the same descent group are classified
together as parallel relatives.

The equivalence of the consangumeal and affina kin positions in ego's same
generation 1nto two sets of parallel and cross relationships can be shown n the following
equations
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Parallel relatives
B=FBS=MZS=WZH = HZH
Z =FBD =MZD = HBW = WBW
Cross relatives
H=MBS=FZS=7ZH=WB
W = MBD =FZD = BW =WZ

The above equations accord well wath the rule of bilateral cross—cousin marriage
and the concomitant prohibitions of parallel cousin mamage.

The Muduga kinship terminology shows that there 1s no separate km terms used
for persons related through marriage who were not cross—cousins. These affines related
through marriage are equated with cross-cousins through the same km term used for cross
-cousins revealing that cross—cousins are potential spouses to one another

The structure of Muduga kinship terminology shows that there 1s no status
difference between cross—cousins 1 e, MB' children and FZ' children Similarly, ZH and
WB are considered equal and are equated through the kin term machan However, from
the behavioural point of view, 1t 1s observed that one's ZH 1s given more respect and
concern than one's WB This variation 1in behavioural pattern can be explained as one
caused due to the influence of the nature of sibling solidarity existing among the
Mudugas It 1s significant particularly to note that, since in ego's generation, there 1s no
depiction of age distinction in km terms for the affines, a male ego can marry his female
cross—cousin referred as attiai and a female ego can marry her male cross—ousin referred
as machan As far as Mudugas are concerned, there 1s no terminological categorization
mto marriageable cross-cousms and non-marriageable cross—cousins and thus for an
ego, the ‘termunological prescribed category’ 1s the cross relatine of his own
terminological 1e\el * Nevertheless, 1t 1s observed that male ego usually prefer to mam
attiai who are younger to them and female ego do prefer to marry machan who are elder

to them

In the first descending generation, the categonsation of relatives i1s based
fundamentally on the same lines as was noted in the first ascending generation Thus. the
structural pnnciples of cross / parallel distinction and sex distinction operates together

gining two male and female kin terms. A clear-cut distinction is maintained between



cross and parallel relatives But unlike in first ascending generation, in the first
descending generation, the criterion of relative age does not operate so as to give

terminological distinction either among the parallel relatives or among the cross relatives
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Fig 5 5 Marriageability between members of first descending generation

One's own children and same-sex sibling's children are categorised alike, but are
differentiated from the children of opposite-sex siblings opposing each other and
implying marriageability as shown in the fig 5 S. The parallel male kin term makanrefers
to son brother’s son (m sp) sister's son (fsp), wife’s sister's son. husband's brother's son

and equn aents to them The kin term maka refers to daughter, brother's daughter {(m.sp)-

151



sister's daughter (f sp), wife's sister's daughter, husband's brother's daughter and their
eqim alcnts The cross male kin term barniakan refers to sister's son (m.sp), brother's son
(fsp), wife's brother’s son, husband's sister's son. daughter's husband and their
equivalents The cross female kin term barmaka refers to sister's daughter (m.sp).
brother's daughter (fsp), wife's brother's daughter, husband's sister's daughter, son's
wife and their equivalents
In the first descending generation, 1t 1s seen that one's own children and same-sex
sibling's children are grouped under parallel relatives and opposite-sex sibling’s children
are categorized as cross relatives This categorization clearly depicts the practice of
bilateral cross-cousin marriage, wherein one's own and same-sex sibling's children
become legitimate and potential spouses to the children of opposite-sex siblings. These
categorizations can be represented m the following equations :
Makan S =BS (m sp) =WZS = ZS (fsp) = HBS
Maka D =BD (m sp) =WZD =2ZD (m sp) = HBD
barmakan BS (fsp) =ZS (m sp) = DH
barmaka BD (fsp) =ZD (m sp) = SW
The characteristic bifurcation of the relatives into parallel (consanguines) and
cross (affines), which 1s prominent 1n ego's generation and first ascending and first
descending generation 1s confined only to these three generations Beyond these levels,
1l e, in the second ascending and second descending generation, the terminological
distinction of cross/parallel categories 1s ignored In the Dravidian system, Dumonl says.
* the two kinds of relatives who are distinguished in the middle region of the vocabulary
are merged at the two ends so that there 1s only one kind of grand-parents and one kind of
grand-children ' (1983 181) Though, mentions have been made about the
existence of this terminological distinction among some of the South Indian Castes (Beck
1972, Good 1980, Trautmann 1981, Reddy 1984), Mudugas make no terminological
distinction between the father's father and mother's father and also between father's
mother and mother's mother
Thus among the Mudugas, acchan s the term used for father's father and
mother's father, and acchr 1s the term used for father's mother and mother's mother

Similar!'} in the second descending generanon. ego's son's daughter i1s equaied with
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daughter's daughter as perathi and son's son is equated with daughter's son as peran.
Among the Mudugas, from the third ascending generation. all male relatnes of ego 1s
termed as pattern and al female relatives asparei But 1n the third descending generation,
the same term as applicable for second descending generation relatives are used.

The merging of kin categories at the level of second ascending and second
descending generations as against to the maintenance of dichotomy of the universe of kin
categones 1n ego's generation and first ascending and first descending generation does
not hold strong to prove that cross/parallel distinction gets neutralized m these
generations Though there 1s no apparent terminological distinction of crossness in these
generations, 1t 1s to be understood that the crosness of these relatives 1s maintained as far
as the actual behavioural pattern 1s taken into consideration Moreover, 1n reality, 1t 1s not
possible to maintain the cross/parallel distinction terminologically beyond the second
ascending and second descending generation, since the distinction extends infinitely and
limitless According to Reddy, all the distinctions of kinship 1n one's own and adjacent
generations are not applied to distant kin such as those of the second ascending and
second descending generations since, “it1s a feature of the inherent need for economy 1n

the total number of km terms used in any society” (1984 85)

If we analyse the structure of Muduga kinship terminology depicting bilateral
cross-cousin marriage, we can see that though there 1s no terminological distinction 1n
second ascending generation, the structure show s separate sets of grand-parents This
reveals that paternal grand-parents of ego are ego's wife's maternal grand-parents and

ego's maternal grand-parents are equated to ego's wife's paternal grand-parents
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Fig 5 6 Mamageability between second ascending generation

O
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Though in the second ascending generation, similar kin terms are used equaling
FF with MF and also FM with MM, the terminological equivalence works in such a way
that FF = MMB and MM = FFZ This shows a clear cut implication of a bilateral cross-
cousin marriage between ego's father and mother in the first ascending generation which

Is an after effect of crossness between opposite-sex siblings m the second ascending
generation

tr 9
i
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Pe aath ¢ Feanths FPeran

Fig 5 7 Mamageability between members of second descending generation

The same logic could be applicable for ego’s second descending generation where

a distinction between parallel relative and cross-relative can be derived. Thus. ego's son's
children are equivalent to parallel relatives. where as the daughter's children are

considered cross-refauves. The latter set of relatives are potential affinesto the former set
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of relatives This goes will with the rule of bilateral cross-cousin marriage The
distinction of relatives in second descending generation into two sets of parallel and cross
relatives can be shown in the following equation
SS=DDH ; SD =DSW
DS =SDH , DD = SSW
Apart from denying the cross/parallel opposition m the second ascending and
second descending generation, Dumont (1983) goes to the extent of denying the same in
the first descending generation arguing that the lack of strong lexical distinction between
kin terms is a sign of weak cross/parallel distinction® Though Dumont expects to find a
mirror image of the father's generation in the son's generation, he says that, "both the
alliance and the sex distinctions cease to be radical and are marked only by affixes, there
is only one (fundamental) category Only on a secondary level can we follow up the

distinctions "(1983 15)° Since sons and opposite-sex sibling's son share the same

root and distinguished only by means of prefix, he assumes the cross/parallel distinction
as less fundamental stating that "secondary differences within a class obtained by
affixation are irrelevant 1n so far as they do not alter rts unity” (1983 15) It seems that
Dumont tries to equate the usage of prefix 1in the son's generation with the one used in
parent's generation Regarding this, scheffler rightly argues that “if:it 1s to be maintained
that the consanguine/affine distinction at the G+1 level 1s fundamental, it must be
maintained also that there 1s a consanguine/affine distinction at the G-1 level and that
distinction must be ‘primary' rather than only ‘secondary’ and made by means of a
prefix”” (1984  568) According to Dumout, the prefix ‘maru’ which distinguishes
nephew from son 'signifies marriage’ and hence he says that. ‘maga’ and ‘marumaga’
form asingle category (1983 10) However, 1t 1s to be mentioned here that, the prefix do
not actually signifies marmage. but 1t signifies the crossness which implies
marriageabihity Moreover, the existence of different reciprocal terms for barmakan
compared to makan clearly shows the fundamental distinction betw een these terms rather

than their unity

Unlike the cross parallel distinction, which 1s apparent terminologicall only
within the three medial generations, the distinction of sex are very well mirrored in the

Muduga kinship terminolog which completel bifurcates the semantic field. Thus, a
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term ending in -'i' will connote a female member (except the term akka in ego's
generation and terms in first descending generation). While the same term ending in -'n’
connotes a mae member (except the term thamm} This simlarity of suffix
differentiating sex 1s a genera feature of Dravidian terminology.

It should be mentioned here that the dimensions of crossness and sex operates
together depicting the categoncal distinction of cross and parallel relatives throughout the
Kinship paradigm Such that, the crossness of kinsmen in a particular generation is not
independent of itself, but is a denvative and dependent on both the aspects of crossness
and relative sex of their linking kinsmen in the adjacent generations Thus in the first
descending generation, the children of same-sex parallel cousins are parallel cousins to
one another, where as children of same-sex cross-cousins are cross-cousins to one
another Children of opposite sex parallel cousins are cross-cousins to one another and

children of opposite-sex cross-cousins are parallel cousins to one another

] X X [l

Fig 5 8 Distinction of cross and parale rela
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Moreover, these two principles of distinction operates together such that al kin
terms arc structurally opposed to each other In the first ascending generation, there are
two such opposition The kin term representing 'father' category is opposed to the kin
term representing the 'mother's brother' category. Similarly, the kin term denoting
‘father's sister' is opposed to the kin term denoting 'mother'. In ego's generation also
there exist two structural opposition of kin terms Anna/thampicategory is opposed to
machan category and akka/thanke category 1s opposed to attiar category. In the first
descending generation there 1s the opposition of barmakan category and maka category
Since there are only two terms in the second ascending and second descending generation
showing the gender distinction, the cross/parallel opposition 1s neutralized in the
terminology

Based on the above pnnciple of opposition, the Muduga kinship terminology can
be described as bifurcate merging system which 1s a characteristic feature of Dravidian
terminology, where the terminological system emphasizes ego's descent by (1} equating
father and his brothers (APPAN) but separating off mother's brothers (MAMAN) (n)
equating mother and her sisters (AUVEI) but separating off father's sisters (MAMI) This
bifurcate merging 1s also evident in ego's generation where the terminology specifically
separates out cross-cousins who can be marm ed (FZD, MBD-atnar) from the sisters (eZ,
yZ, FBD ely, MZD e/y)-akka/thanke)wyhom one cannot marry Similarly, male cross-
cousins (MBS, FZS-machan)are separated from brothers (eB, yB, FBS e/y, MZS e/y)-
annan’/thampr) By equating ego's sisters with FBD and brothers with ego's FBS, the
descent group unity 1s also emphasised

The Muduga kinship terminological sets are very much symmetrical such that a
reduction of terms into reciprocal sets is possible The pnnciple of reciprocal set operates
in such a way that the kin terms stand in fixed structural relationships to one another
Thus relationship exist independently of their van ous genealogical denotata According to
Leach, "a kinship term 1n isolation has no significance; 1t 1s the relationship expressed by
apair of reciprocal terms which has structural importance and which can be interpreted in
terms of behaviour" (Leach 1961 34-35) All the four structural prninciples such as the
distinction of generation, crossness, sex, and relative age operate n the existence of this

reciprocal set.
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In the first ascending and first descending generation, there are two reciprocal
sets Out of this the first one is appan; auvan / makan, maka. Though the FeB and FyB
are distinguished from one another by the use of prefixes hike ballia and sinato the term
appan, there are no distinct reciprocals of these three terms There are instead the
common reciprocals makan, maka mmplyimng the fundamental unity of F, FeB and FyB.
Similarly, despite the differentiation of MeZ, MyZ from M by the use of prefixes to the
term auvai, there are no separate reciprocals for each term but, the common reciprocals
makan, maka

The second set of reciprocals in the first ascending generation and first
descending generation is maman, mami | bannakan, barmaka. The senior members of
this Set are the parents opposite-sex siblings (MB , FZ), treated as spouses to one another
(MB = FZH, FZ = MBW) Their reciprocals are a person’s opposite-sex sibling's
children and children's spouses Here, the reciprocal sets are based on the structural
principles of cross/parallel distinction, generation and sex

In ego's generation, there are two reciprocal sets The first set 1s annan,akka /
thamp:, thanke dealing with siblings and parallel cousins The reciprocal set includes
siblings and parent's same-sex sibling’s children who are paralel relatnes and are
unmarriageable The structural principles of cross/parallel distinction, age and sex
operates in this reciprocal set The second set of reciprocals in this generation 1s the
cross-cousins This includes parent's apposite-sex sibling's children (MBD, FZD, MBS,
FZS) who are faling in the marriageable category Thus, here we have the reciprocal set
machan, amai | machan, atnar 1t 1s to be mentioned here that among the Mudugas, 1n
ego's generation for cross relatives, there s no distinction of age relative to ego which
g]\es nise to the possibility of self reciprocals Thus the terms machan and arnia: are self
reciprocals when applied to same-sex cross-cousins Apart from this reciprocals, there
exist another reciprocal set in ego’s generation which 1s applied to affines who are
immediately related through marriage and \\1ith w horn there exist a\ oidance relationship
This reciprocal set 1s konthan/konthi Konthan includes HeB and yZH for a female
ego,and konrhr includes WeZ and yBW for a male ego The structural principles which
operate 1n this reciprocal set are distinction of crossness, sex and relauve age. Apart
from these, there exist in ego’s generation another reciprocal set which 1s applied to

158



one's spouse This reciprocal set is alan (husband) / pentu (wife), and the structural
principle of distinction of crossness and sex operate in this reciprocal set-

In the grand parental and grand children's generation, there is only one reciprocal
set, acchan , acchi / peran, pcraihi. The senior members of this set includes parent's
parents and their siblings (FF, MF and FM, MM) Reciprocally there is children's
children who includes SS, DS and SD, DD. The structural principles of the distinction of

generation and sex operates in this reciprocal set

Table 5 2 Muduga kinship terms n reciprocal sets

Km terms and genealogical denotata
1 acchan (FF,MF) +acchi (FM, MM)

o A i e

peran (SS, DS) + perathh (SD,DD)

2 (ballla- sinna-,) appan (F,FB) + (balha-, sinna-,) auvai (M,MZ)

makan (S, BSmS Z5fs) + maka (D,BDms, ZDfs)

3 maman (MB, FZH) + mam (FZ, MBW)

- -y ——

barmakan (ZSms, BSfS) + barmaka (ZDms, BDfs)

4 annan (eB) + akka (e2)

- -

thamp1 (yB) + thanke (y2)

5 machan (MBS,FZS) + attia1 (MBD,FZD)

machan (MBS,FZS) + attiai (MBD,FZD)

6 Konthan(HeB, yZH(fs)

Konth1 (WeZ, yBW) (m s)

i s e

pentu (W)

The relationship terminology is not restncted to the immediate kin circle or close

refatives of an ego linked through either consanguinity or affimty. They are extended to



the entire universe of ego's relatives as far as he can identify and recognise Even one
recognises many kinsmen and encounters them fairly often The nature of extension of
kin terms from the circle of primary and immediately connected kin of ego is based on
two fundamental principles The first one is basically dependant on descent and the
afiliation to the patrilineal descent group All the members of one's descent group are
believed to be biologically linked and are considered as consanguines, who are classiffed
or grouped under one km categories The second rule of extenson depends on the
symmetric alliance made through the bilateral cross-cousm marriage which has aptly
been charactenzed by Dumont (1953) as “affine’saffine as kin™ for Dravidian kinship
Dumont’s ideas are similar to that of Good (1980) when he suggested to consider "cross
relative's cross relatives as parallel relatives’ The evident inferences from this rule are
paralle relative's paralel relatives are "parallel” and parallel relative's cross relatives are
"cross' This rule of terminological extension shows that kin terms are not restricted to
one's own kin group, but 1t cut across the boundaries of kin through the above mentioned
principles The former principle favours a lineal extension of consanguineal kin terms
verticaly and the latter favours an extension of both consangumeal and &ffind kin terms
laterally bifurcating the entire relatives into two categories

It 1s to be mentioned here that, behind the above two fundamenta principles,
certain rules of merging and equation functions so as to reduce extended kin types to the
foca kin types for kinship categories™ Out of these, the important rules are -

a) The same-sex sibling merging rule  Any kinsman's same-sex sibling, as linking
relatin e 1s equivalent to that kinsman as linking relative Thus, for eg , FFB = FF and
MMZ = MM

b) The opposite-sex cross-cousin - spouse equation rule  Any man's MBD or FZD wll
be that man's wife, any woman's MBS or FZS will be that woman's husband.

(ms) MBD/FZD= (ms)W
(fs) MBS/FzZS = (fs) H

c) Sibling's spouses - sibling equation rule . The spouses of siblings are considered as
sblings Thus, foreg, WZH =B and HBW =Z
Though the entire relativ es are encompassed under the category of parallel and cross
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through the principle of extension, frequent interaction and reciprocal rights and
obligations take place only between immediately connected relatives constituted by close
consanguines and affines These circle of immediate relatives are the members of two
afiinally related families restricted to the three generation. Beyond this level thereis no
effective interaction The significance of marriage alliance and obligations and duties are
prominent and clearly evident in this three generation level. Beyond thas, the wider circle
of relatives consist of extended affines and consanguines connected through the core
relatives and are treated as distant relatives.” The interaction between them is not
frequent and 1s weak

Members of the three generation level of two affinally related families try to
retain the closeness of alliance by continuing the marriage relation generation after
generation But there are possibilities of new members entering the range of one’s own
circle of immediate relatives by means of non-kin marriages Nevertheless, these new
affines and the potential cross-cousins will be equated together in the category of
"brothers’, and the ceremonial obligation of cross-cousins and cross-relatives remain
unaltered At Thaze-Abbannoor, Bokken’s marriage was not with his MBD His mother's
brother Chathan's three daughters were married to distant relatives, Kakkilinkan,
Ramaswami and Raju respectively and all of them, including Bokken were equated
together considering each other as 'brothers’ However, the ceremonia nght and
obligation towards Chathan remains with his sister's son Bokken Thus, dunng the
funeral of Chathan, 1t was Bokken who had the privilege of performing the Rattakal-
prdikkal » for his MB, Chathan

Km categones can be extended in any direction, according to the principles
inherent 1n the system A person may trace his relation with any member of his
community based on the rule of categonzanon such that they fal in the frame work of
the km terminological paradigm The lateral spread of the kin terminology through
extension functions to bnng the entire members of the community under definite category
for an ego However, m all cases, it is not possible for an ego to place a person aptly in
the real terminological category. In such cases, he has to trace the genealogical link to
that person either through his parents or through any of his pnmary kin. Once the correct

genealogical link 1s established through any ofego’s pnmary kin, it ts reduced to definite
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kin category Unless and unlit the relationship is traced and reduced to the focd kin type-
no kin term is used to address a person who is new to ego.

The process of tracing of kin terminology can be displaced here with the help of a
case  When asked about his relation to Chekidan of Mcle-Abbannooor. Kaden replied
that since he had heard Chekidan addressing his father as annan, he should be in the
category smmnappan (FyB) for im However, he clarified the categorical relation by
tracing the genealogica link through his wife Chekidan's father's second wife's son is
Nanjan of Anakka hamlet and Kaden's wife addresses Nanjan as maman. Since Nanjan
and Chekidan are 'siblings' and through the same sex-sibling merging rule, Chekidan is
dso maman for Kaden’s wife And thus, for Kaden, his wife's maman should be
stmnappan  Regarding this working out of terminological usages, Good correctly writes .
"If ego knows what term to use for alter A, and also knows what term A uses for alter B,

he can easilly work out what he himself should use for B These are ‘extension rules'.. .”
(1981 113
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Fig 5 9 Genealogica representation of Kaden's relationship with Chekidan

In another case, when Raman from Thodukk visited Thaze-Abbannoor, he came
across Panali and Rangan- Rangan was not a resident of Thaze-Abbannoor, but had come
as a guest to Panali’s hut. Raman was already aw are of the relationship he 1s having to
Panali. but he does not know to which kin category Rangan to belongs and also the
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relation between Panah and Rangan When Raman asked Panali how Rangan is for him
(i e the kin term he is using to address Rangan), he was unable to give an answer. Later
Panali revealed that Rangan 1s his elder sister’s son Thus. they are in the relation
maman/barmahban Panah 1s 1 the category barmakan for Raman and since Rangan 1s
barmakan for Panali, the relationship between Raman and Rangan is of the type
acchan/peran (grand-father/grand-son)

When Raman explained the terminological relationship between Panali and
Rangan, both of them laughed out of surprise Since they were residing in different
hamlets they were not used with the km terminological addressing. Moreoxer, since they
were children and of the same age group, it was difficult for them to conceive that they
were related as maman | barmakan

In certain cases, even elders also find 1t difficult to use proper kin term and wall be
confused as how to address a distant km with whom he 1s not having frequent interaction
While talking to Kaden's wife of Mele-Abbannoor, Nanjappan was confused over the kin
category to which she actually belonged and finding it difficult to address, he said
“eccheolakya teriya " (don't know how to address) Thus kaden's wife herself had to

reveal that she 1s in the murar sinnawwar (MyZ) for Nanjappan She 1s actually
Nanjappan’s mother's brother's son's mother-in-law

0 A ades's g

A hanappan ZIS

Fig 5 10 Genealogical representation of Nanjappan’s relationship with Kaden's wife

In yet another case, few children were playing together. Out of them, Neeh's
daughter Sindu found nt difficult to address her mother's brother's (Panali) wafe’s
brother, w ho 1s of her same age group and had come from another hamlet as a guest. But
later she addressed im by the kin term “maman®which was not correct. But when this

incident came to Sindu’s mother’s elder brother Vella's notice, he scolded her saying.
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"makkakku oru neppillatha olakkalu. !'"" ("children are having no sense of
addressing !!") He then asked her.""panalt ninakku ecchepe" (How is Panah for you ?)
Shereplied "maman"

Vdla "maman pentu mnakku eccke pe?' (How 1s maman 's wife for you ?). She replied
that she should be riami for her.

Vella then asked  “appu, manuthu thampt vannu mnakku ecche™ (1f SO, how is “manu 'S
brother for you ?)

To this question she could not reply and Vella himself had to answer that he is sinnappan
(FyB) for her and not maman (MB)

Though most children are aware of the kin term to be used to address their
relatives of senior generation, the confusion regarding the proper use of the kin terms
occur among children of same age group, especialy if they are of different generation
Children aways use personal names rather than kin terms to address their age mates
Only when they grow up, they start using appropriate kin terms to address their relatives
of same age group and same generation

The rules of prescriptive bilateral cross-cousin marriage practiced by the Mudugas
are well depicted 1n their kin terminological system itself The two magjor rules inherent in
the mamage system are the prohibition of mamage between linea descendants and
prohibition of marriage between members of different generations The relationship
between every category in the terminology carmes the implication of consistent and
regular cross-cousin mamage The idea of cross-cousin marriage 1s embeded 1n the
terminology and cross-cousin mamage 1s imperative if the kinship terms are to be kept
consstent The classificatory kinship terminology functions in such a way that not only
genealogical affines, but distant relatives may also be brought under the wide compass of
'marriageable category' Yalman emphasize this when he writes *it 1s the systematic
linguistic categories of kinship (the terms of reference) which structure the entire kin
circle and specify 1n an orderly manner marriageable and unmamageable persons wn that
universe What we call cross-cousin mamage 1s smply a restatement of the rights and
obligations inherent 1n certain categones Thereis no lineal emphasis at all, but only rules

regarding the interconnections between categones .. ." (1967 : 357).
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Among the Mudugas, the classification of entire reativess into definite
terminological category plays a crucia role in marriage. Such that the recognition of
these categoncal rule establishes marriage alliance. 1t is important to understand that the
aspects of Muduga marriages are not explicitly associated with the notion of descent, but
with categoncal rules. The emphasis on lineal exogamy and the corollary distinction of
marriageable groups and unmarnageable groups do not form a primary and important
rule n Muduga marriage procedure. Thus, the people often say “muraiirunthal emma
kalvanam mudikkuve™ which means, 1fthere exist a marriageable relation (1 e., ifthey are
1in marriageable category) they go for alliance. This shows the preference attached to kin
categorical rule rather than to an apparent rule of lineal exogamy with regard to marnage

However, this 1s not to conclude that the notion of descent 1s not a mgjor rule and
does not have any function in Muduga marriage But 1t 1s to emphasize here that the rule
of lineal exogamy and the concomitant rule which prescribes alliance with marriageable
descent groups 1s crucial, which 1s embedded 1n kinship terminology itself Thus, the
marriage between children of same-sex cross-cousins and prohibition between children of
opposite-sex Cross-cousins shoWs the implicit expression of this unilineal reckoning This
nature of Muduga mamage emphasizing category rather than lineal aspects also explains
to an extend the occurrence of alliance relationship between Mudugas and the

neighboring group, kurumbas

Terms of address :
On analyzing the pattern of address among the Mudugas, 1t 1s seen that, the relatives of
senior generation as well as those who are of the same generation but elder to ego are
addressed by kin terms, and the terms of address and reference coincide well Separate
terms and also names are usually used to address members younger than ego Since
names are used in addressing these kinsmen, the kin terms occur only in referential
situations No terms are used to address members who are in the category of avoidance
relationship.

Among the Mudugas, a general feature of addressing each other especially among
elders 1s according to his or her relationship with the child Thus, tecknonymy 1s an

important aspect of addressing among the Mudugas which are universally emplo>ed
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when a person has a child A person will be called by his name until he marries and after
he has a child, people begin addressing and referring to him as "father of so and so"
employing his firg child's name Similarly his wife will also be addressed as "mother of
so and so" Thus, for eg, a Thaze-Abbannoor, Vell:, whose eldest child is Kurumban
will be addressed as Kurumbanappan (father of Kurumban). Similarly Velli’s wife Jakki
will be addressed as kurumbanauvar It 1s to some extend unusual and degrading to use a
person's childhood (personal) name instead of his tecknonymous name, for it imply that
he 1s sill immature Thus, al married person (who are “father® and ‘mother’) younger to
ego, are usually addressed by tecknonymous names, and relatives who are elder to ego
are addressed by the respective km terms (see Table 5.3 and 54) However, 1t 1s to be
mentioned that, even these tecknonymous way of addressing 1s prohibited in cases of
avoidance relationship In such cases, tecknonymy functions only as areference term

Table5 3 Terms of address for amale ego

Male relatives Female relatives
Genedlogical Terms of address Genealogica Terms of address
denotata denotata
FF, MF acchan FM, MM acchi
FeB, MeZH balliappan MeZ, FeBW balhauvai
F appan M auvai
Fyb, MyZH sinnappan MyZ, FyBW sinnaus ai
MB, FZH marman FZ, MBW mami
WF - WM -
eB annan eZ akka
yB (name), ponnan yZ. (name), ponm
MBS, FZS,ZH,WB machan, MBD.FZD.eBW WyZ atua
(tecknonymy) (tecknonymy)
yZH machan, ponmialan yBW, WeZ -
S, BS (name), ponnan,avyan D,BD (name). ponni,amme
ZS (name),(tecknonymy) ZD (name),(technonymy
DH - SW -
SS,DS ayyan SD,DD amme

W ole (tecknonymy)
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Table 5 4 Terms of address for a femae ego

Male relatives Female relatives
Genedogical Terms of address Gynealogical Terms of address
denotata denotata
FF, MF acchan FM,MM acchi
FeB, MeZH balliappan MeZ,FeBW balliaus ai
F appan M auvai
Fyb, MyZH sinnappan MyZ, FyBW sinnauvai
MB, FZH maman FZ, MBW mart
HF - HM mami
eB annan eZ akka
yB (name), ponnan yZ (name),ponni
MBS, FZSZH,HyB machan, MBDJFZDBWHZ atta
(tecknonymy) (tecknonymy)
yZH,HeB - yBW ayyan pentu,attiai
S,ZS (name),ponnan,ayyan D,ZD (name),ponni,amme
BS (name),tecknonymy) BD (name),(tecknonymy
DH - SW ayyan pentu
SSDS ayyan SD,DD amme
H one,(tecknonymy)

Moreover, these nature of addressing and referring makes the people more easier
to distinguish between persons who are having similar names At Thaze-Abbannoor,
there are three persons named as Kali But they are addressed and referred by different
tecknonymous terms The first Kal, s/o Veeran 1s referred as Murugiappan, and Kal, s’o
Ooshi 1s referred as Rajendranappan and yet another Kali, s/o Velll 1s referred as
Vahappan

A person will be known after the name of lis or her fira child throughout hfe
ev en 1if the child dies Moreover, a man and a woman who are already having children in
thelr firg marriage, if enters 1n a second marriage and begets children, will not be known
by the name of the child bom to the new union, but by their first child bom to their first
union At Thaze-Abbannoor, Kakkilinkan, after the death of hus first w ife, has married
Vdlachi who was earlier married to Bokken of Thaze-Abbannoor. Though in this union
they are having a child, they are addressed and referred by different names. Thus,
Kakkilinkan is addressed as Kadeappan since Kade is the first child bom for him in the
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first union and Vellachi is addressed as Somanamai since Soman is her first child in her
first union

If in case, a couple is not having children, they will be addressed or referred by
the name of their spouse Thus, for eg., Kullan, whose wife is Maruthi will be referred as
Maruthialan (husband of Maruthi) and Maruthi will be referred as Kullanpentu (wife of
Kullan)

Parents and elder siblings address their male childyounger male siblings as
ponnan or even ayvy an and their female child/younger female sibling as ponnt or amme.
However, amme 1s also used to address very young female child and ayyan 1s also used
for very young male child

A male ego addresses his younger sister's husband and daughter's husband as
ponmalan But he will not use any term as such to address his son's wife or younger
brother's wife since there exist avoidance relation between them Similarly, a female ego
addresses her son's wife and sometimes her youngest brother's wife as ‘ayyanpendu’.
But she will not use any term to address her daughter’s husband or younger sister's

husband since there exist avoidance relation between them

A male ego addressedrefers his elder sister's husband as machan and elder
brother's wife as arnar A female ego addresses/refers her elder brother's wife as attia:
and elder sister's husband as machan

A husband and a wife addresses each other and refers using their eldest child's
name (tecknonymous term) But :fthey are having no children or they are newly mamed,
awife will be addressed by the term *ole " and referred to as ‘ennupentu’(my wife). Like
wise, a husband will be addressed by the word ‘one’and will be referred to as “ennu
alar’”(my husband) However, it 1s to be mentioned here that these terms ‘ole’and ‘one’
which are usually used by husband and wife to address each other, do not carry respect
and are also used casually to address members of same age group who are considered as
equals and also younger members.

It 1s evident that people do not use km terms alw ays for addressing. Except for
persons of senior generation, for members of ones own generation, tecknonymous terms

are adopted and younger members are addressed by names and non kin terms.
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Among the Mudugas, there arc certain terminological usage which refers to more
than one person collectively. The nature of the usage is that it refers to the number of
persons and depicts the kind of similar relation existing between them. Thus, two male
siblings will be referred to as "thampi ranru™. Here, the kin term thamm shows the
‘brother relation and the affix ‘rantu’ denote the number of person Similarly, when they
say “thammuthanke moonme” means “they, three sisters'. These usages are restricted to
relatives of the same generations Moreover, it is to be understood that with regard to
cross-cousins, the reference wall be restricted to two members only, since in a group of
more than two persons there cannot be only ‘cross-cousin* category alone but also
“brothers’ according to the rule of Dravidian kinship, “affine’s affines are kin™ Thus, for
cross-cousms, the terminological usage will be “thammu machan ranti”™ (they both
machan) or *“thammu attiar rantu’etc, and the affix moonnu (three), naalu (four) etc .

will not be attached to these terms as used along with parallel terms thampi and thanke

Another feature observed 1n the Muduga km terminology are the usages made for
referring the immediate relatives of a third person In Muduga terminological usage, to
refer a third person's immediate male relative (irrespective of cross/parallel distinction),
they usually use the affix ‘acchan after the particular kin term, and similarly to refer a
third person's immediate female relative, the affix ‘acchi’will be added after the km
term Thus, for eg, Kaden and Kali while talking, refers Kakki’s father as KakRirhu
appanachan and Kakkr’s mother as Kakhthu awvar acch: Similarly, the usages maman
achan, mamiacchiakkanachietc  Here through this usage ego 1s depicting the same kin
term as used by the third person to address the particular relative Usually, this third
person's relatn e will not be a close relatn e and this type of usages are made particularh

for referring and emphasizing the closest genealogical denotata of the term

Also noted, as aspect of addressing, are certain usages of affix terms attached to
the main words while talking to or addressing a person, which refers to the nature of
relationship between ego and the person addressed Such that. certain affixes used for
persons of senior generation imply respect and certain other affixes carry no respect as
such, and are used for relatives of same generation who are considered equal and also to
younger members. Thus, while talking to a male relative of ego's own generation who are

younger to ego and also members of younger generation, ego uses the affix -'na to the
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main word This usage carries no respect to the addressee. For eg., usages like... "kette-

na"? (" . you heard?') or" ..banthe-na.. .?" ("__you came.?') are put towards
members who are younger to ego. Similarly, an ego uses the affix -'pe' while addressing
afemale relative who is younger to ego. For eg , “bande pe' (___you came.?").

The affix ‘ra” and —*ga1s added to the ending word while addressing both male
and female relatives of senior generation, and persons whom ego respects, eg, “kande-
ra™(* did you see?’)or ** thinthe-ga ?” (* .didyou eat?")

The affix term ‘me’1s used while addressing a male relative whom ego treats as
equal or members younger to ego Similarly, the term *pe’1s used while addressing a
female relative whom ego treats as equal or younger to ego It 1s to be mentioned here
that among the Mudugas, husband and wife usually use these informal term “pe”and “me

to address each other which shows that they consider each other as equals

Super categories and sub-classes ,

Among the Mudugas, all members are treated as relatives according to the kin categorical
extension, and all relatives with whom one can trace relation come under the compass of
a single large category known as Chonthakarar These al embracing class of relatives,
“ chonthakararis divided into two classes’ The former 1s labeled by the people as anna-
thampt category (1 e, paralel relatives) with whom marriages are prohibited and the
latter 1s termed as macha-mamancategory (1 e, cross relatives) with whom marriages are
permitted The compound terms anna-thamp: and macha-maman not only shows the
distinction between male parallel and cross-kin of the three medial generations, but 1t
indicates in a broader sense the opposition or the dichotomy of the entire relatives of the
community mto two sections,'® each consisting of both genealogically related close km
and distantly related members through the rule of extension Though these aspects of the
terms are questioned by anthropologists. among the Mudugas, the label anna-thampt 1s
used 1n reference both to kin categones defined by members in descent groups (1 e.,
agnates) and 1s also an inclusive term refemng to all non-mamageable relatives in the
community ''  Thus the people use the term meringina --chonthakarar to refer
genealogically related close kin and akanna-chonthakarar to refer distantly related kin

both parallel and cross. Thus, these tm 0 sub categones of chonthakurarconsist of both
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parallel and cross relatives When the term kudumbakarar is used to further distinguish
parallel relatives of the category njermgina-chonthakarar, there is no separate term for

cross relatives in this category, and cross-relatives of both these categories are referred
together as macha-maman

CHONTHAKARAR

Anna-thampi Macha-maman
njenngma-
chonthakarar

kudumbakarar macha-maman
akanna-
chonthakarar

anna-thamp macha-manan

Fig 5 11 Structure of Muduga kinship categories

Moreover, Rudner has gone to the extent to suspect the existence of the
compound term referring cross categories when he writes, “*Maman-machan seems
entirely an anthropological fabrication for naming a kin super-category Without it, we
would be left only with the English words *cross™ or ‘affinal™ (1990 164) Howeveritis
to be strongly emphasized here that, these terms are not anthropologist's labeling for
cross and parallel relatives, and other than Mudugas, mentions ha\ e been already made of
other Tamil groups practicing similar native labeling for these categories (see Kapadia
1995) 2

The two ciasses representing parallel relatives and cross relatives are further
divided into definite km categories by the underlying principles of generation, sex, age
and crossness In the parent’s generation. it is seen that these classes are still divided into

sub-classes through the addition of affixes Thus, in the first ascending generation, among
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the male pardle relatives, the 'appan’ class is divided into a lineal and non lined class.
The designation of the former is appan and the latter has no designation of its own but is
divided into two sub classes designated balliappan and smnappan. According to Dumont
(1983 10,14-15), the secondary terms formed by affixes are not essentid for the
understanding of Dravidian kinship system and that these secondary terms designate sub
classes of a higher-order and logically prior superclass® But Scheffler goes against
Dumont’s view and argues that superclass is not logically prior to sub-classes and that
one of those sub-classes 1s the focd class on which the super-class as whole is predicated
(1984) 565-67) For Dumont (1983), the basic meaning of “Appa’ class iS ‘male
consanguines of parent's generation' and the expression of this broader class is extended
to the expression of sub-classes For Scheffler (1984 ), the central sense of the expression
‘appa’ 1s ‘father of or ‘male parent of and that the expression 1s extended to a broader
range of km and relatives by marriage, and thereby arguing mm favour of polysemy by
'sense generahization’ '* Rgecting scheffler, Good (1985 ' 546) agrees with Dumont and
suggest that the sub-classes are derived from the broadest and logically pnor super-class,
and argues for polysemy by sense specification

According to the kin terminological usage existing among the Mudugas, it is
noted that there 1s a super class, * Appan’ (which 1s divided into sub-classes), the basic
meaning of which 1s ‘male consanguines of parents generation' Thus 1s very well evident
when they often say “athu vannu enakku appan akadom™ (that should be ‘appan’ for
me'), which means that the other 1s in the category ‘appan’for ego Here they are
referring to “Appan’ super class And, when they use the term ‘pirathina appan’, tt refers
to one's male gemtor whereby they are referring to appan sub-class

In the firg ascending generation, there occurs certain genealogically identified
terms hike thaimaman (real MB) and tharmerm (real FZ) Each of these terms denote a
single genealogical referent i the kin structure and hence a single meaning unhke other
terms which are categorical identities that denote several geneadlogical position in the kin
structure

By extending the same logic of sub-class distinction among paralel category to
the cross-category, scheffler (1984) argues that *tai-maman constitutes phonetically and
semantically a linguistically marked sub-class of the super class ‘MAANMA®. However, in
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the context of reciprocal sets, it is clearly evident that, for the males, the possible
reciprocals of 'makan' are appan, baliappan and sinnuppan®™. Where as maman is the
only reciprocal of barmakan and not thaimaman, which shows that the distinction of sub-
class 1s prevalent only among the parallel kin of parents generation and not among the
cross It 1s to be mentioned here that the distinction observed among both parallel and
cross relatives are not based on the same criteria or principle. While the principle of
relative age operates in the former category, the criteria of genealogical closeness
operates in the latter which 1s not a structural principle upon which the division of
semantic space mn Dravidian terminology is based.® However, from the behavioural
context, one cannot rule out the importance attached to this distinction based on the

criteria of genealogical closeness among the cross kin

Analysis of the kinship terminology clearly shows that Mudugas make a
fundamenta distinction between consanguineal (parallel) and affinal(cross) relatives The
kinship behaviour follows the same pattern The interpersonal interaction among the
consanguineal relatives are framed on the basis of patrilineal principles and descent
orgamsation of the Mudugas And 1t 1s through the marriage alliance between descent
groups that the members establishes and extends their affina link,

Following 1s the description of the interpersonal behaviour that characterises some
of the crucial consanguineal and affinal relationships, where relationships between
different kin categories involve distinct pattern of social behaviour, of rights and

obligations

Kinship behaviour

Father (appan)-son (mahkan)relationship The relationship of a son with the father 1s
characterised by respect and distance, and the behaviour of father towmards his son s
more of authority A son addresses his father by the term appan and the reciprocal is
makan But usually a father address his son by name or other terms hke ‘ayyan'or
‘ponnan’. The father-son relationship JS seen in terms of descent based on well defined
rights and obligations. A child will be given the name from among those of lus father's
group Boysleam from their father how to clear the field, hunt, fish and engage m other

activities of a man. A son will be dependent on his father until mamage after which he
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sets up his own independent household In certain cases, even after marriage, he lives
with his father's family till be erects his new hut and it is often the mgor obligation of the
father to erect a new hut for his married son.

A s0n helps and assists his father in al economic activities form his early age
itself and on reaching adolescence, he takes up most of the activities done by his father
such as clearing the field, hunting, collecting firewood etc. After getting married and
establishing his independent household, the relationship between son and father becomes
more of formaized nature and they rarely get together. Thus, their frequent contacts and
the dependency of a son on s father become reduced. Nevertheless, he remains and
resides nearby his father's hut and supports and extends help whenever he is in need.
Shanng of food and labour continues between the households of father and son

The strong agnatic bond and the attendant rights and obligations are very well
depicted in the father-son relationship A case i support of this 1s the relationship
existing between Kakki and his son Bokken of Thaze-Abbannoor hamlet Quarrel
between Kakki’s and Bokken's wives had caused a break i the relationship between the
two families and aso got reflected 1in the father-son relation leading them aso into minor
clashes But when asked about hus father, Bokken says that though Kakki scolds him and
they enter in quarrel, he respects hus father and 1s always under his shade, and whenever
he 1s 1 problem, 1t 1s lus father from whom he seeks help other than any one. More over,
Bokken 1s still staying very close to his father’s hut and at times exchange night food
with hus father's household and also extends labour help whenever he 1s 1n need.

It 1s the father's obligation to make bnde-price payment for hus son and to take al
responsibilities to carry out his marriage In his old age. afather stays adong ith  his son
and 1t 1s the son's responsibility to care for his old father. In certain cases, a son may be
obliged to pay the bride-price of his father if any balance amount s |eft a the ume of s
father's death

Father (appan)-daughter (maka) relationship : The relationship of a daughter towards
the father 1s of respect and distance and the father establishes authority over the daughter.
A daughter addresses her father by the term appan and the reciprocal is maka. But
usually a father addresses his daughter by name or other terms such as amme* When she
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is very young or '‘ponni' if she is grown up. A father gels along with his daughter and
care her while she is young, and after adolescence, he has little interaction with the
daughter A girl may thus move about in the company of her father till she is eight to ten
years of age, after which a father very rarely involve in the affairs of his daughter A
father shows concern towards his daughter and it is his responsibility to arrange her
marriage It is the father who is having the right over the bride-price of his daughter.
Since father enjoys the right over the daughter's bride-pnice, 1t is his obligation to
reciprocate it by giving a cattle and few household utensils for the son-in-law or his kin
After marriage, a daughter stays along with her husband mm his hamlet and hence the
interaction between a daughter and a father gets reduced Nevertheless, she retains her
Iink with her natal household and visits her parents m al important festivals and
ceremonial occasions Her strong bond and obligation towards her natal group becomes
clearly evident when she 1s obliged to contribute her share aspetta pillai panam’ 7 at the
time of ceremonial occassions in her natal hamlet Any break in the relation of a daughter
to her husbands family due to quarrel or death of her husband forces her to return to her
natal land to seek shelter i her father's household Thus, even after marriage, among the

Mudugas, the relation of a daughter towards her father and father's group persist

Mother (auvai-Son(makan)relationship : The relationship of mother with children 1s
characterized by warmth and affection During childhood there 1s no difference in the
mother's treatment of a boy and a girl, and she 1s more responsible to take care of the
children than the father She looks after their daily need and persona] requirements A
boy until he 1s matured and take part 1n the activities of men, 1s 1n close contact with the
mother and grows up under her supervision A son addresses his mother by the term
auvar and she n turn addresses her son by name or other terms like ‘ayvan’ or ‘ponnan’
when he 1s young But after his mamage, a mother usually addresses her son using
tecknonymous term

During childhood, a son is more free towards his mother than father After
adolescence, he becomes free from the mother and she will not have much control over

him On reaching maturity, a son starts making his earnings and manages his own affairs.
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The relationship between a son and a mother now becomes that of forma in nature and
the interaction between them reduces

After the son establishing his independent household, a mother often visits him
and take care of the children and assists in the domestic activity. Whenever her daughter-
in-law is away or undergoing menstrual pollution, a mother looks after the household
activities of her son If widowed, a mother prefers to stay along with her daughter. But, if
she s with her husband, stay in separate hut depending mostly on son. A son has concern
and affection for s mother though these feelings are not aways apparent. He 1s
responsible to take care of his mother when she 1s old or becomes widow. Thus.
Ramanan of Thaze-Abbannoor often says that his greatest desire 1s to erect a comfortable
hut and bring tus old mother from his sister and to keep her along with him, taking care
of her in her old age, and thereby fulfilling hus responsibility.

A mother interferes in matters regarding her son's marriage especially when it 1s
with her brother's daughter In such cases she will be the main person to initiate the
matter and she actively participate in the discussion and decision making. Other than
this, usually a mother will not interfere in the personal affairs of a matured son and to
certain extent she will be keeping away from him  |f son happens to be sitting with others
outside the hut, a mother will not usualy join the group, and a son rarely tnes to keep
away from his mother's presence while smoking

In here absence, 1t 1s the son who represents his mother 1n her natal hamlet during
ceremonia occasions and contribute his mother's share aspetra pillai panam Also, 1t 1s
the son who 1s obliged to give the karrakal- panam of his mother to his mother’s brother's
children at the time of his mother's funeral

Mother (auvai)-daughter (maka) relationship : The relationship of mother and
daughter will be characterized by love and affection, but unlike son, a mother wall hale
more control and authority over her daughter Their relationship 1s aso based on mutua
co-operation and obligation A daughter addresses her mother by the term auvai and she
in turn addresses her daughter by name or other terms such as ‘amme “when she 1s very
young or ‘pornni' when sheis grown up. But tecknonymous term is used to address after
her marriage. By the age of eight to ten, a daughter wall be trained in all household
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activities by her mother By helping and assisting the mother, a daughter gradually learns
the household activities like fetching water, cleaning utensils, sweeping- pounding,
collecting fire wood, caring the children etc. She also accompanies her mother to the farm
and help her in sowing, weeding and other minor agricultural activities. In the absence of
a mother, it 1s the grown up daughter who manages the household affairs. A mother
actively involves in the mammage negotiation of her daughter and makes decision
regarding the choice of the mate for her daughter.

The relationship between a mother and a daughter is very informal; gossip and
joking as well as ordinary dialogue among them include discussion on sexual matters. It
1S not uncommon to see a mother and a daughter smoking together, and while sitting in a
group they even share the same beed:

After marriage, a daughter separates from her mother and goes to live 1n her
husband's hamlet But she tries to retain the same relationship through occasional visits
At Thaze-Abbannoor, Ragi’s eldest daughter Chelli, though mamed to Anakkal hamlet is
maintaining close relation with her mother Chelh 1s cultivating a portion of the farm land
at Thaze-Abbannoor which 1s belonging to her mother Since both hamlets are nearby,
Chelh visits her mother often when she comes to work m her farm land Ragi offers
kanchi,1f there 1s some, to her daughter and grand-daughters Similarly, Rag: also visits
her daughter at Anakkal The close relationship between the mother and the daughter
becomes more clear when Ragi took the responsibility of looking after and herding the

goats of her daughter for which she will be paid 1n kind, usually one or two young goats

A widowed mother prefers to stay along with her daughter and she assists her in
domestic affairs and other agricultural activities Even if the mother 1s staying in a
different hut, a daughter always care for her mother and gives a daily share of night food
The exchange of labour and food is frequent between the mother and the daughter and
they visit each others hut daily A woman prefers to giv e her personal belongings, mainly
ornaments to her daughter
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Fig 5 12 Vegetative propagation as an analogy for parent child attachment

It is to be mentioned here that, while talking on kinship, the Muduuas often use
the vegetative propagation as an analogy for parent-child relationship In the context of
vegetative propagation, people differentiate two main components for a plantain--th
base or com and the seedlings They describe the base of a plantain as kudam which
represents a mature entity, such as a matured person as a source of progeny. As the
plantain matures, small seedlings sprout out from the main base (kudam) and are seen
encircling its penphery. This small seedlings represent younger ones and 1s termed as
palt  The pah later matures and n aso produces seedlings and thus the process of
propagation continues. When people say “auvai-appan svannu kudum, emma pali,the
analogy characterizes the parent, especially mother as the base of origin to which the

children are attached and depicts the process and continuity of propagation
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Brother's (annan-thampi) relationship : After the father-son relationship, the strong
bond of descent exist between brothers. The relationship between brothers are strong as
they are members of the same corporate group throughout their life. If the brothers are of
similar age group, they behave more friendly and the relationship is not characterized by
formalized pattern of behavior. Brothers who are near in age grow up as playmates co-
operating in various activities and work together in their father's farm land. The
relationship is one of friendliness and they indulge in mild joking. If there is a great
dispanty 1in age between brothers, their relationship will be charactenzed by respect and
distance Younger brother addresses his elder brother by the term annan and he intum
addresses his younger brother by name or by the term *ponnan’.

An elder brother 1s having right and authonty over the younger brother and their
behaviour 1s more of a formalized nature They rarely move together and most often
avoid ditting together in the same group A younger brother 1s obliged to do the task
assigned to lum by and eder brother The behavior 1s of mutua understanding
charactenzed by a younger brother's respect for the elder one, and their relationship 1s
mostly of a father-son relation In the absence of the father, 1t 1s the responsibility of the
elder brother to arrange the marriage of his younger brother and to make the bnde-price
payment for his younger brother. At Thaze-Abbannoor, it was Vella who took the
initiative and managed the entire expenditure to arrange the marriage of his younger
brother Panali Since very old, their father Chonke was not capable of managing the
afar

Similarly, 1t 1s the younger brother who 1s responsible of paying the bnde-pnce of
his elder brother 1f any balance amount 1s remaining at the funera of his elder brother.
After the death of an elder brother, it 1s the obligation of a younger brother to show
concern and care for lus elder brother's widow and his young children At Thaze-
Abbannoor, 1t 1s Bokken who had paid the bnde-pnce of his elder brother Mathan, at the
time Of hus death Mathan's wife and children are now staying nearby Bokken’s hut and
he istaking care of them.

If elder brother 1s having no grown up sons, 1t is again the responsibility of the
younger brother to pay for the kartakal prdikkal towards his sister's children al the tume of
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his elder brother's funera  In the absence of father, it is the elder brother who has to
take care of his younger brother and he has the responsibility to bring him up in life.
Ramanan of Thaze-Abbannoor always talks about the difficulties and strain he underwent
in bringing up his younger siblings, especidly in educating his younger brother
chithambaran and in getting him a job. Even after getting job, Ramanan used to arrange
money for Chithambaran whenever he is in need. Regarding this relation, Ramanan use
to say “‘oru appane pashe naan ennu thampme nodi irunthe”, meaning that he had taken
care of s younger brother just hike afather caring his son

The elder most brother in a sibling group is regarded as the head of that
generation and will be referred as ‘thalakodr annan' He receives more respect and
politeness from other younger siblings Brothers try to reside together and treat each
others children as ones own They also consider each others fidd as common and co-
operate m agricultural activities There exist a great amount of sharing of labour and
exchange of food between brothers

Brother (annan/thampi)- sister (akka/thanke)relationship There exist a strong bond
of concern and aso rights and obligation between a brother and a sister Dunng younger
days, a brother and a sister of same age group grow up playing and moving together By
the age of eight to ten years, their interaction reduce and the girl spends most of her time
m assisting her mother in domestic activities and a boy spends most of his time outside
the house 1n the field or herding cattle If the disparity between their age is more, the
relationship between younger sister and elder brother 1s characterized by respect and

distance '®

A younger sister addresses her elder brother by name or by the term *ponm:’
A younger sister usualy tries to keep away from her elder brother and do not sit in the
group in which her elder brother 1s aso present But between a sister and a brother of
same age group, mild teasing and joking takes place

An elder brother have the right to scold his younger sister if he finds fault with her
and at times he may also beat her on committing serious offences In the absence of
father, 1t is the elder brother who takes responsibility of arranging the marriage of hus
sdster. And, it is the brother who is having the right o\er tus sister's bride-price in the

absence of hisfather. After marriage, a sister moves out to hve aong with her husband 1n
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his hamlet. However, the strong relationship of a sister towards her brother and the
attendant rights and obligation persist. Whenever a brother visits her sister, he will be
received with respect, and the sister touches the feet of her elder brother and get blessing
from him If a sister is residing m her natal hamlet with husband even after marriage,
there exist frequent interaction between the households of a brother and a sister. A sister
visits her brothers household and assist in domestic activities especially when her
brother's wife 1s away or undergoing menstrual pollution.

The essential tie between brother and sister is expressed when the sister makes a
demand over her brother's daughter as bnde for her son and similarly when a brother
claims her sister's daughter as bnde for his own son. At Thaze-Abbannoor, since Rami
had already claimed her brother Kakki’s daughter to be mamed to her son Murugan,
Kakk: was not at al encouraging any other proposal for tis daughter Pavashi. But
Murugan since in love with another girl from the same hamlet, was not at all agreeing for
this proposal and kept delaying the marmage Ram and her husband Chellan could know
that 1f they fail to stick to their words, 1t will badly affect not only the sibling bond but the
permanent link between the two families, and may even cause threat to their stay in the
hamlet Thus, they strongly forced their son for the proposed mamage, and after heavy
pressure from his parents, Murugan decided to marry his MBD, Pavashi. This shows that
the importance of alliance relationship between affinally related families 1s reflected on
the bond between brother and sister

Similarly, Aryappan of Mukkaly hamlet wants his son to be married with his elder
sister Maruthi's daughter. According to him, Maruthi’s daughter Laxmi 1s his nght and
he says that “it 1s a person's nght to ask for the girl child of his sister for his own son™.
Aliyappan 1s thus trying to avoid al other proposals coming for Laxmi.

Though w omen do not have traditional nght on their natal land, they however,
w hen n need seek help and hospitality from their brothers, and at times are permitted to
culm ate a portion of their land The brothers are responsible to take care of their sisters
if they come to them wath their children seeking help  Thaze-Abbannoor Rangan’s
younger Sister had been marmned to Pulivan™s son at Gotuyarkhandy hamlet- But due to
frequent quarrel with her husband, Rangan’s sister had to come back to Thaze-
Abbannoor She and her children are now staying along with Rangan. When asked |o
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Rangan, he replied "ennuhine naan int ecche bidum.....?" ("how can i leave the one
which is mine?"). meaning that, since she is his own sister and had come to him, itis
his responsibility to look after her and the children. This shows the strong bond betw een a

brother and sister and a their mutual obligation persisting ex enafter mamage.

Sister's (akha-thankheyelationship : The relationship between sisters is characterised by
closeness and co-operation in household activities. Sisters of same age group from
childhood spend most of their time together playing and moving about They grow up
under the care of their mother and learn most of the household work and other minor
agricultural activities together They co-operate together in assisting their mother in
fetching water, cleaning utensils, collecting fire-woods, pounding grains and also n
minor agricultural activities. If the disparity between their age 1s more, the elder sister
shows concern and care for the younger and will have responsibility in bringing up the
younger and training her ra household activities The elder sister exercise control and
authority over her younger sister and she mnturn shows respect to her elder sister A
younger sister addresses her elder sister by the term ‘akka “and she 1n turn addresses her

by name After marriage, they addresses each other by using tecknonymous terms

The behaviour between sisters of same age group 1s not of formal nature The
relationship 1s one of friendliness They join together in the same group, joke, exchange
secrets and freely talk on matters of sex. They do often smoke together and sometimes
share the same beed1 After mamage, 1f they are residing 1n the same hamlet, their
intimacy and obligation towards each other 1s evident from their frequent visit to each
others hut and the mutual sharing of food and labour. In the absence of her elder sister,
the younger one takes care of the elder sister's household activities and look after her
children They treat each others children as ones own. Whenever sisters are married to
brothers, the intimacy and obligation between them 1s more and they usuall> reside in

adjacent huts and co-operate and assist 1n all domestic activities
Grand-parents (acchan/acchi) —Grand-children (perar/perathi) relationship : The

relationship between grand-parents and grand-children 1s one of friendliness and 1s not

characterized by formalized pattern of behavior. There exist great closeness and
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affection between grand-parents and grand-children. A man shows fondness for his
grand-children and gives them companionship. The grand-father is the best friend of a
child and at times he spends time with his grand-children telling stories, joking and
moving together A woman 1s also very close wath her grand-children and have more love
and affection towards them A grand-mother may give moral advice and worldly wisdom
for their grand-children especially grand-daughter and trains her in household tasks.
Grand-parents take interest m the ntes and ceremonies connected with their grand-
children and have a few customary obligations towards them.

There 1s no much difference m a child's behavior towards his paternal and
maternal grand-parents Both maternal and paternal grand-fathers are acchan to the child
and both the grand-mothers come in the kin category accht As far as rights and
obligations are concerned, the son's children are treated different from daughter's
children A grand-father 1s having the nght to get a share of the bnde-pnce of his son's
daughter and at the same time he 1s also responsible to contribute the bnde-pnce foTl his
son's son But as far as daughters children are concerned, he 1s not having such rights and
obligations '

It 1s from the grand-parents that the children learn songs, proverbs, nddles and
other traditional lore During night time, children gather in a corner of the hamlet and sit
along with their grand-parents listening to stortes or singing songs and dancing The

grand-parents are felt to be the living links wath the past.

Mother's brother (smaman)-sister’s son (barmakan)relationship : A sister’s son's
behaviour towards a mother's brother 1s alw ays charactensed by politeness and distance
Even though the mother's brother do not enjoy much authonty o\er his sister's children,
their beha\ 1our 1s of a formal nature A sister's son usually keeps away from his mother's
brother which can be seen as a sign of respectful distance Sister's son addresses his
mother's brother by the term maman and he mturm addresses his sister's son by name or
uses tecknonymous term if he 1s married The mother's brother enjoys nght over the
sister's children who 1s expected to render him ordinary domestic services and assist 1n
agncultural activities. A mother's brother 1s ha\ling the nght to invite his saster’s son to
his hamlet to stay along with him and work for hum. At Thaze-Abbannoor, kakli was
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often seen employing his sister's son Murugan to work in his farm land along with his
son Kakki is having the right and privilege of asking Murugan to come and work in his
farm land whenever needed

A sister's son will not usually get along with the mother's brother and wall not
join the group 1n which his mother's brother is also present. It is not common to see a
sister's son smoking in the presence of his mother's brother.

The right of the mother’s brother over his sister’s children last till his sister's
bride-price 1s totally paid by hs sister's husband's group. Once the bnde-price is totally
paid, the right of mother's brother over his sister's children ends and he symbolically
hand over them to his sister's husband's family (This 1s done during the parnnamkettal
ceremony associated with the funeral)

If awoman 1s divorced by her husband or becomes widow 1n the early stage of
her marriage, she returns to the natal land along with her children In such cases, a
mother's brother 1s likely to feed more responsible to bring up the children and to care for
them Here, the sister's husband's group can claim the children only after paying a fee
called sakkukooh to the children's mother's brother for bringing up the children

The relationship between mother's brother and sister's son is a correlation of
rights and duties It 1s the mother's brother, in the absence of his father who has to
reciprocate his sister'sbnde-price by giving a cattle to his sister's husband's group which
may go to his sister's son At the funeral ceremony of his mother's brother, a sister's son
1s having the right and privilege of creating obstructions Thus, while taking the corpse of
the mother's brother to the burial ground, the sister's son obstructs and stops the
procession by holding the leg of the bamboo platform (kartakaalyon which the corpse s
laid (this 1s known as kanakaai prdikkal) The sister's son recedes only if he 1s assured
that he will be given a cattle later by his mother's brother's children and as a sign of
assurance, a metal pot or a knifes given to him.

At the ume of his marriage, a man 1s obliged to pay an amount of rupees 10« to
his mother’s brother as thaimaman panam (mother's brother’s fee), 1f he is not marrying
his MBD Similarly a sister's daughter also has to pay an amount of rupees 10 'a. to her
mother's brother 1f she is not getting married to her MBS. A sister's son and sister's
daughter w1l have almost similar pattern of behaviour towards their mother's brother
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The mother's brother can claim his sister's son for marriage with his daughter. A
sister's son is obliged to stay along with his mother's brother and do service for him. if he
15 supposcd to marry his MBD. In certain cases, after marriage, a sister’s son continues to
stay with his mother’s brother and can clear and cultivate a portion of his mother’s
brother's land if he 1s willing.

A sister's son has the right to seek his mother's brother's advice and practical
assistance when needed and he feels more relaxed with a mother's brother than with his
own father He feels proud and prestigious of his mother's brother and talks great of him.
Moreover, they do say that a man who s not having a mother’s brother is equn alent to an
orphan Since in certain cases, members tend to reside uxorilocally after mamage, 1t 1s
not uncommon to find a sister's son and mother's brother living in the same hamlet. In
such cases the relationship of mother's brother and sister's son will be characterised by
respect and distance If staymng in different hamlets, a mother's brother visits his sister's
children especially during festivals and other ceremonial occasions.

The special position attributed to the mother's brother in al the life-cycle ntuals
of his sister's children like ear-boring, tonsure, and mamage ceremonies clearly

expresses the nght of mother's brother on his sister's children

Father’s sister (mami)-brother’s children (barmakka)relationship Father's sister's
relationship towards her brother's children is often characterized as one of authority and
distance A child usually fears and respects his’her father's sister more than his’her
mother, and she intum hasjural authority over her brother's children Children, especially
boys keep away form their father's sister and their behaviour 1s more of a formalized
nature However, agirl's relation towards her father's sister 1s less formal than that of her
brother and she gets along with her father's sister

The father's sister has the nght to claim her brother's children 1In mamage with
her son or daughter. A brother's son 1s obliged to go and stay along with his father's
sister and work for her about three to five years 1if he is proposed to her daughter. At the
funeral ceremony of lus father's sister, a brother’s son is having the nght and pnvilege of

creating obstructions and m claiming the kartakalpanam of hus father's sister It 1s the
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brother's son who is having the right over his father's sister's bride-price in the absence
of his father

Mother's brother’s son (machan) -Father's sister’s son (machan) relationship :

Among al relationship, the most friendly and close relationship is between cross-
cousins Who fdl 1n the kin category “machan '. A cross—cousin, particularly one who is of
the same age-group, 1s a person with whom a man’s behaviour can be very free and
informal They tease each other, exchange secretes and discuss matters on sex. Cross-
cousins address each other by the term *machan’

Though the behavior of cross-cousins are friendly and informal, their relationship
1s a correlation of obligation and duty The most significant relationship between the
members of affina related families 1s provided by the relationship between cross-cousins
The cross-cousins are obliged to pay each other for the kattakal-pidikkal of their parents
Thus, a MBS has to pay for the kattakal-Pidikkal of his father to his FZS and FZS has to
pay for her mother's to his MBS

When cross-cousins are immediately related through mamage (1 e ZH-WB), ther
relationship 1s more of obligation mixed with politeness and respect They arc having
more concern and intimacy towards each other and co-operate in their agricultural
activities They are more attached and obliged to help each other It is the cross-cousin
who are immediately related through mamage from whom a man can expect al sons of
assistance and aid when one 1s in need Thus when Mele-Abbannoor Panali’s hut got
completely damaged and had no other place to deep, his machan, Nanjan who was
residing nearby gave his hut to him and mo\ed w ith his family to his hut 1n the farmland
When asked about this, Nanjan said, “Panali 1s My machan, and when he is in trouble, it
1s We Who have to help him, and it 1s not good to Wesp our e>es closed w hen our neuchar
1s struggling w ithout a place to degp**

Cross-cousins Who are not immediately related by marriage hale johing relation
more than any person and can discuss any matter openly without restriction Their
relationship is not characterised by politeness and respect. In certain cases, they may
e\en behale Like children teasing each other and entering in 'funny* activities The
degree of this informa relation existing between cross-cousins becomes very clear n
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their common saying "machan mathiri vilayadathe " meaning, do not play like
machan

It 1s the persons who are in the kin category *machan’who interact more and
move about together. A person will be seen often in the company of his machan. Since
one 1s more free with his machan, he prefers the company of his machan to go for

hunting, collecting honey, cutting bamboo etc., from the forest.

Mother's brother's daughter (atfiai}-Father’s sister’s daughter (atriai) relationship :

Like male cross-cousins, this relationship is also characterised by friendliness and
closeness and the behavior 1s very informal. This is an exact replica of the relationship
between male cross-cousins By the age of eight to ten, female cross-cousins are seen
moving together and they co-operate 1n most activities They have ajoking relation and
are free and at times tease each other They join together 1n the same group, exchange
secrets and talk on matters of sex They do often smoke together and sometimes share the
same beed1 Female cross-cousins address each other by the term atnian

The relationship between cross-cousins 1s a correlation of obligation and duty
When a girl on attaining puberty and has to remain secluded for seven days, 1t 1s her attiar
who assist her as thunakkar: (friend) for the entire period She attends to all her needs and
serve food for her Similarly, dunng child birth, 1t 1s the artiar who usually come forward
to take care of the mother and the child She 1s obliged to look after them and prepare
specid food for the mother and also make hot water to bathe the child The right and
obligation of this strong and intimate relationship culminates when their children enter in

marriage relation

Relatives by marriage :

The marriage between two persons brings together the members of their respective
patnhneal koortam m an alliance relationship How ever, 1n practice, only a limited range
of persons become involved m the viable affind relanhonship such that, certain
characteristic behavior pattern exist between persons who are immediately related by
mamage. Genealogical proximity to a great extent determines the interaction between

members of affinally related families.
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Husband's father-son's wife relationship : A woman's relationship with her husband's
father is characterized by avoidance and distance. Her behavior towards him is that of an
highly formalized pattern She restricts herself from corning in front of her husband's
father and avoids sitting inside the hut when he is alone. A woman will never address her
husband's father or utter his personal name. She even avoids addressing others by name
if they are having the same name of her husband’s father. Similarly, a father-in-law
avoids addressing lis daughter-in-law. Thus when asked to Mallh about her husband's
father's name, she did not answer directly She replied by saying : "you know my
daughter's husband's father's name ?, ...the same".

A woman uses the term maman n referring to her husband’s father and he refers
to her by the term barmakaor by tecknonymous term. A son's wafe will not directly
serve food for her husband's father and when her mother-in-law 1s away, she may keep
the food and call him by sending her children They wall avoid exchanging things hand to
hand On the way, 1fa woman happens to see her husband's father coming from the other
side, she keeps away from the path until he passes The Mudugas use the term
“nangrathiu’lo refer to this avoidance relation existing among them. Regarding this type
of relationship, people say "barmaka vanthu mamane nangadom™meaning, a daughter-

in-law should avoid her husband's father

Wife’s mother-daughter's husband relationship : Respect and regards are expected
from a man 1n his behavior towards his wife's mother. He has to be treated as a respectful
guest by the mother-in-law There 1s some formalities in the behavior of both, and they

¥ A woman w 1l not join a group mnwhich her son-n-law 1s

avoid appearing face to face
also present and she usually avoids smoking 1n the presence of her son-in-law. A mother-
in-law will not serve food directly for her daughter's husband When her daughter 1s
away, she may keep the food and invite him by sending children. In the absence of
others, a mother —in-law and son-in-law will never stay together inside the hut. Either of
them will go out of the hut. A man never addresses his wife’s mother, and she will also
avoid addressing her daughter’s husband. How ever, a man refers to his wife's mother as

mami and she refers to her daughter's husband as barmakanor use tecknonymous term.
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Konthan (HeB/yZHms)-kontif (WeZ/j BWms) relationship : This relationship exist
between certain category of persons who are immediately related through marriage. For a
man, his wife's elder sister and younger brother's wife fall in the category of konthi and
for a woman, her husband's elder brother and younger sister's husband is in the kin
category of konthan. The relationship between konthan and konthi is characterized by
avoidance giving a highly formalised pattern of behavior similar to the above two sets of
relationship But compared to those two sets of avoidance relationship, the degree of
avoidance 1s more n the konthan-konthirelationship.

Persons who are 1n the relationship of konthan-konthi,w1ll avoid coming face to
face or talking each other. A konthi will never join the group i which her konthan 1s also
present and avoids smoking in the presence of him. Persons who are 1n this avoidance
relationship will never address each other and they usually use tecknonymous term or the
terms konthan and konthi to refer the other A woman will also avoid addressing a person
by name 1if he 1s having the same name of her konthan. There 1s very little contact
between a woman and her husband’s elder brother with whom she should maintain some
distance Marriage between the two i1n the event of divorce or death of the spouse is
permitted by rule However, a person rarely agrees to marry a woman who 1s konthi to
him Thus, at Thaze-Abbannoor, when Velli’s wife Nech expired, his close relatives
proposed him to marry hus younger brother's wafe who 1s awidow. But he was not at all
willing for the mamage and outnghtly rejected the suggestion by saying *“‘oru neppillatha
nayam'’' ecche konthine kalyanam mudikkuve?” which carries the meaning that 1t 1s too

senseless to ask a man to marry his konthi

The very nature of this avoidance relationship 1s well depicted in one of the
Muduga nddles, “thannikku konthan aarue?" (who 1s konthan for water ?) The answer
1s  “‘chembila”- the leaf of a coloccasia plant. Thus means that the leaf of a coloccasia
plant will be like konthan for water. In this analogy, water 1s equated with a konrht.
which on coloccasia leaf- the konthan, becomes uneasy, rolling about here and there on
the leaf surface and finally escapes out. Similarly is a konth:’s behavior who feels
uncomfortable and escapes away w hen happens to come n front of her konthan No other
explanation could so aptly depict the characteristic nature of thes relationship than the

natiy e analogy of w ater and coloccasia leaf.
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Fig 5 13 Analogy of konthan-konthi rdationship

Among the Mudugas, there is often seen a correlation between avoidance
relationship and sororate / levirate marriage practices Thus a man, after the death of his
wife, can and 1s permitted to marry his wife's younger sister, but will not marry his w ife’s
elder sister with whom he 1s having avoidance relationship. Similarly, after the death of
her husband, a woman may be marmed by her husband’s younger brother and not usually
by her husband’s elder brother with whom she 18 having avoidance relationship.

Though a man will be having avoidance relationship with his younger brother's
wife, he will maintain ajoking relation with his younger brother's wife elder sister,
w horn his younger brother avoids. This clearly shows that, the rule of ‘same-sex sibling
equivalence’ will not work out with regard to avoidance relationship Thus, for a man, his
younger brother's wife's (a linking relative) elder sister (same sex sibling), 1s not
equivalent to the former as konthi. Kakki of meleabbannoor is having a friendly and

informal relationship with his younger brother Mani's wife's elder sister with whom
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Mani is having an avoidance relationship. Kakki addresses her by the term attiai and she
inturn addresses him by the term machan. However, when Kakki avoids Mani's "wife,
Mani is havingjoking relationship with Kakki's wife.

It 1s to be mentioned that, the high degree of avoidance relationship exist between
members who are immediately related through marriage i.e., own sibling's spouse or
spouse's own sibling. The avoidance relationship will not be much strong when they are
distantly related 1 e, classificatory sibling's spouse or spouse's classificatory sibling,
even though they fall 1n the kin category konthan and konthi. Moreover, the degree of
avoidance and the severity of constraints between a konthan and konthi may be relaxed
somewhat 1n old age For a man, his wife's elder most sister will be thalakertu konthi
The degree of avoidance towards his thalakettu konthi will be more when compared to
his wife's immediate elder sisters

The relationship of a woman with her husband's younger brother 1s characterized
by closeness and an informal behavioral pattern They talk freely, engage in gossip and
may tease each other A man addresses his elder brother's wife as attiai and she inturn
addresses him by the term machan or 1f he is mamed, uses tecknonymous term. They say
that a man's elder brother’s wife though attiai wall be equivalent to awvaf\n behavior.
She shows care and concern towards her husband's younger brother The wife of the
thalakettu annan (elder most brother) i1s known as thalakettu attiai and 1s considered
more than a mother She 1s the first woman to enter the hut (aadyam koorarpukkinathu)
and will have more right and authority 1n the household affairs

Similarly, a man will have an informal and joking relationship with his wife's
younger sister They talk friendly and may indulge 1n muld teasing Behaviour between
them 1s on the whole very free without any fixed expectation or restrictions A man
addresses his wife’s younger sister as attiai and she Inturn addresses him by the term
machan It 1s to be mentioned that, 1f a man's younger brother mames his wife's younger
sister, then the nature of relationship will be shifted to that ofa\oxdance Not only a
wife’s younger sister, but any woman 1f married to a man®s younger brother will develop
an avoidance relationship. At Chittoor hamlet, Chunnaswami was having as ery close and
informal relationship with s classificatory MBD Lakshmi They talked freely and vsed

to indulge m minor teasing. But later, when Lakshmi was mamed to his younger brother
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Sivaraman, Chinnaswami's relationship towards Lakshmi changed totally to one

characterized by avoidance and restrictions.

Husband-wife relationship : The relationship between a husband and a wife is not
characterized by formalized pattern of behavior. A husband does not enjoy much
authority or control over his wife and they behave freely and consider each other as
equals Though the husband's position is regarded as one of superior to that of his wife,
there is no explicit sign of respect and politeness in the behavior of a wife towards her
husband. A wife will sit along with her husband in the group and participate 1n talking
and gossiping If the wife happens to be sitting while the husband enters, she never
stands up as a symbol of respect. They consider each other as equals. Both husband and
wife have equal responsibility in the family afTairs. However, 1t 1s the wife who manages
and controls the household activities and a man will be mostly spending time outside the
hut in the field and in the forests A man 1s responsible to earn money and provide the
necessary requirements for the household and it 1s the duty of a woman to cook and serve
food for her husband. A lack of responsibility in managing the expenditure of the
household affairs from the side of husband will lead to severe criticism and heavy

scolding from the wife She may even dare to scold the husband 1n front of others

Among Mudugas, women are never meek or submissive to their husband. A
husband and a wife are usually seen smoking together and they even share the same
beedt A woman while addressing or talking to her husband, add the affix *-me™ and the
husband uses the affix *-pe” both of which are used for persons of same generations or
younger ones

During the first few months of marriage, a wife will not be much interacting with
the husband and avoid each other in the presence of others. If frequent quarrels occur
between husband and wife, she may strain her relationship with her husband and return to
her natal hamlet. After separating from the husband, a woman may often get married to
another man. hi their old age, an husband and wife will be more loyal and their behavior

Is characterized by concern and care for each other.
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Generational equivalence of Kinship behavior:

A close observation and further analysis of the Kinship behavior pattern among
the Mudugas shows some features of intexgeneralional equilalence of behavior. Thus
there is a tendency of behavioural assimilation of certain categones of kin in one
generation with the kin categories of adjacent generation that are of the same crossness-
However, 1t 1s to be mentioned that this tendency of equivalence is only with behaviour
and 1s not at all reflected in the terminology. The major criteria operating in this
intergenerational merging of behaviour is the age and sex factor, such that elder members
of junior generation and younger members of senior generation w ho are of the same-sex
fall 1n the same behavioral pattern

It 1s noted that the behavior of a younger brother towards his eldermost brother
who 1s known as thalakettuannan will be often charactierzed by respect and distance.
Their relationship 1s amost similar to that of a father-son, with the elder brother having
more authonty and control o\ er the younger brother As an extension of this, the wife of
thalaketru annan who 1s thalakettu attiar 1s equated to a mother in behavior This
equivalence shows that a man will be having similar pattern of behaviour with his eldest
son and youngest brother and hence his relationship with his son’s wife and younger
brother's wife w11l also be 1n the same pattern

Similarly, a man's behavior with his elder daughter and youngest sister can be
equated such that eldest son-in-law and younger most brother-in-law (machan)will be
also in the same behavioral pattern A man will have the similar respect and distance
with his eldermost sister (rhalakodiakka) and his father’s youngest sister and hence elder
sister's husband (machan) and father's younger sister's husband (maman)will also be of
the same behavioural pattern Also noted is that, a man’s father’s elder brother and his

father's father will be 1n the same relationship towards him



Fig 5 14 Generationa equivalence of kinship behaviour:

Intergenerational equivalence of behaviour becomes more evident and can be
clearly depicted when in certain case marriage occurs between persons of different
generation giving riseto a shuffling in kinship terminology Here, often the generational
level with respect to the immediate kin 1s given importance A case in support of this 1s
that of Thaze-Abbannoor Bokken’s mamage Bokken had mamed his father's third wife
Neeli’s younger sister Vanj1 who was in the category sinnawwa: (MyZ) for im  Because
of this 1ntergenerational union, a merging in the mode of behaviour among persons of
adjacent generation had taken place Before mamage, Bokken used to address Van)r's
brother Knshnan who 1s hus father's machan as maman But now he treats hum as
machan  Knshnan’s son Mam eventhough addresses Vanji as simnawvar, addresses
Bokken as machan even after their mamage. Neeh’s son Raju eventhough addresses
Bokken as annan, his wife Vanji 1s still sinnawvar for um, since she is more as a
‘mother’s sister' for hhm. The relationship between Raju and Vanji, which s
charactenzed by love and affection is continuing in the same pattern even after Bokken's
mamage with Vany, which shows the behavioural similarity of these tao kin catcgoncs,
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ie, €elder brother's wife {attiai) and mother's younger sister {sinnauvai}- Similarly
Kakki's son Chandran, borne for Neeli, addresses Bokken as arnran. but Vanji as
sinnauvar For Raju’s wife Mathi, Vanji should be in the category akka, since she is her
husband’s elder brother’s wife But Mathi considers Vanji as mar: eventhough Bokken
1s konthan for her, thereby depicting the equivalence of mami with akka and maman with
kontham (husband's elder brother) Moreover, it is to be mentioned that once when
Bokken's FZS, Rangan addressed Bokken's wife as akka, she corrected him to address
her asmami

The relationship of Bokken's younger sister Pavashn with Vanji is that of attiai
(BW-HZ) Important to be noted here 1s that, Bokken's children address Neeli as
balhauvm since she 1s more as mother's sister for them and also address Neeli’s husband,

Kakki who 1s their father's father, as balliappan (seeFig 5 13)

Kunshnan , ﬁlunn Ql‘uth (]r)vun 1N

Bﬂmi\
Man Eq“t‘né F.m.; Fatine

‘s mamage
Fig 5 15 Genealogical representat of of Bokien
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Another case of this terminological overlapping is that of Gundi's relationship
with Nanji at Thaze-Abbannoor hamlct. Gundi once while talking to Nanji addressed her
as maka but she immediately sensed the error and added, “oru muri maka. oru nurt
acchi” which means that in one murar she is daughter and in other w ay Gundi is grand-
mother for Nanji Thus, Gundi 1s related to Nanji in two murai,she is both father's elder

brother's wife and mother’s mother's wife's sister for Nanji

Ows. & A
O

Fig 5 16 Genealogical representation of Gundi's relation with Nanji

Analysis of the Muduga kinship behaviour thus shows that there exist a tendenc>
to assimilate categones of kin in one generation with kinship categones in generations
adjacent with it that are of the same crossness There exist a possible tendency for an
equivalence 1n behaviour between categones of younger km 1n the ascending generation
with those of the categones of kin 1n adjacent descending generation

However, the Muduga kinship behaviour and mamage practices goes in
conformity with the formal paradigm of Muduga kinship termy which manifest the
alliance between the two affinally related koorrtamcharacteristic of a tao-section system.
As the two-fold nature of consanguinity and affinity of the Muduga kinship extends far
bevond the boundanes of ones own koorrum.the behavioural pattern seen inside the kin

group boundary can also be seen extending outside to those who fdl 1n these categones.

196



NOTES

1 Dumont (1983 : 3-35) uses the label "consanguines" and "affines’ for distinguishing
these two categories of relatives, but Good (1981) argues that, the label "ParalleF and
"Cross" 1s more neutral.

2 The Muduga language belongs to the Tamil-Malayalam sub group of South Dravidian
with neurnerous archaic features and strong Kannada influence. The areal feature or
the phonological development of V > b —typical for all Kannada - like languages. is
also shared by Mudugas (see Zvelebil 1985; Kapp 1978, 1980).

3 According to Good, Dravidian system have aterminological prescribed category and
"a man has to marry ajunior cross-relative of his own terminological level and a
woman a Senior cross-relative of her own level” (1981 115)

4 Since SON (makan) and opposite-sex sibling's son (marumakan) are distinguished
from one another by the addition of the prefix *“maru”,Dumont sees more of
similarities between the words than difference, and assumes that the crosspardle
distinction 1s very weak in the first descending generation Dumont seems to equate
the usage of prefix maru with that of ballia/sinna used for age distinction among first
ascending parallel relatives

5 Thus according to Scheffler, since Dumont argues that *consanguines™ and “affines
represent entirely different categones, there 1s no logic 1n concluding that there exist
only one fundamental category Scheffler says, “Dumont's interpretation would be
tenable 1f and only 1f affines were a special kind of consanguiness™ (1984 - 569)

6 Trautmann (1981) identifies, “same-sex sibling merging rule™ and "opposite-sex
Cross-cousin-spouse equation rule" as the most important rules operating to reduce
extended hin types to the focd kin types in Dravidian kinship

7 ACMayer (1960), uses “kindred of co-operation™ to refer to this immediatel
connected relatives forming the core of kin terminological system consisting of close
agnates and affines. While, the term *kindred of recognition** s used for wider circle
of relatives consisting of distant affines and consanguines connected throu h core

relatinves
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Aattahaal-mdikkalis the ceremonial right of a sister’s son for claim in his mother's
brother’s share (especially cattle), by creating obstruction at the time of his funera
procession (for detail, see page 47 and also chapter 7).

9 Dumont (1983), argues that the main task of understanding Dravidian Kinship system

1s to understand the categorical distinction of relatives into tmo classes which forms
the basic underlying principle.

10 According to Scheffler (1984 : 571), the expression of this categorical distinction are

11

12

13

14

semantically narrower since they refer to males only and it signifies intergroup rather
than interpersonal relations.

Rudner says that Tamihians use the term “pankali'to refer only to members of the
descent groups and are not extended to non-marriageable members, *“*even when non-
pankahs were nevertheless subject to classification by kin terms that anthropologists
label asparallel or consanguineal” (1990 163)

For some Tamil non-Brahmin and Brahmin castes, Kapadia (1994) noted that, the
more commonly used terms to represent parallel and cross kin are “anna-thampi
murai”’ and “maman-maccinnan murai'tespectively. However, “kalvanramurai” and
“pankali” are more forma terms to represent cross and parallel relatives respectively
Similarly, David (1973) usesthe terms *“annathammuluvarasa™ and “mamala varsa™
for parallel and cross relatives

Tambiah (1973 ¢ 124-25) and Burkhart (1978 : 172) agrees with Dumont’s view when
they say that the unmarked term are fundamenta and the marked terms or
subcategones less important However they remark that these marked terms arc to
emphasize the genealogical closeness within the km category

Polysemy 1s the condition in which a particular expression has twe Or more CO-
contemporary and logical 1y related senses, one broader or more genera than the other
or others If the broadest sense is densvable logically from the narrowest or most
gpecific, that polysemy is by sense generalisation If the narrower or more specific
sense 1s derivable logicaly from the broadest, that polysemy s by sense

specialisation.
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It 1s pointed out that the existence of reciprocal sets make kinship terms susceptible to
structural analysis Good (1985 : 546) argues that though Dumont fails to realise the
importance of reciprocal sets, m the structural analysis of kinship terms. Scheffler
(1984), who himself 1s the propunder of the principle fails to apply that.

16 This has also been emphasized by Kodanda Rao (19S2 : 214) when he says that

17

18

19

"modifiers" are used differently for consanguines and affines such that i the former,
1t 1s used for distinction of relative age but for affines they are used to separate those
who are genealogically related from those who are not.

Pettapillar panam literally means *“female-children’s money™, is an obligatory
contnbution made by the females during the bnde-pnce payment of any of their
agnatic members

The hgh degree of incest taboo pre\alent between a brother and a sister 1s evident
when the most abusive language among them used against a man 1s to allege him of
having sexual relation with his sister, (akkane oh) Similarly the most abusive word
used against a woman 1s to allege her of having sexual relation with her father (appun
oh)

Avoidance relationship 1s treated as an expression of tensions created by socia and
Kinship structures, and 1s a mechanism which expresses and diverts potential
conflicts A structuralist approach, however, would examine not only the relationship
itself but 1ts position with regard to other relationships ¢ avoidance relationship may
exist not so much because of tensions inherent in the relationship itself as because st
forms a structural opposition 1o another relationships wh ¢h together forms the
structure of kin attitudes Recent mmvesugauon by Pans shows that “avoidance
between son-in-law and mother-in-law 1s associated with culwrally  expected
exchange of economic interaction between these relatives™ (1998 71)  This
association of avoidance and exchange of economic service, according to him.
suggests that avoidance relationship 1s a cultural dexice for distinguishing the
relationship between son-in-law  and mother-in-law  from the husband-wife
relationship in societies where these relationships tend to be similar as for as their
economic aspect 1s concerned.
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MARITAL EXCHANGE AND ALLIANCE RELATIONSHIP

Marnage IS an important ingtitution among the Mudugas which involves a kind of
exchange of persons linking families and descent groups and the various forms of
compensation payment Muduga marriages is seldom associated with prolonged
ceremony or major ritual procedures and in most cases it is distinctly secular. When an
adult male and a female come together and start performing domestic activities and
assist each other in other household affairs and agricultural activities, they are said to be
married to each other The husband will have access to the wife’s sexuality and exercise
right over the children born to her Hence, mamage is a redistribution of femae
productive and reproductive powers which makes a new generation socially possible
For the Mudugas, marriage not only makes for the gratification of sexua desires, but also
for the mutual co-operation and sharing of labour and food

Bilateral cross-cousin mamage 1s the prescribed rule and there 1s no clear
preference to either patrilateral cross-cousin Or matnlateral cross-cousin and both arc
treated equal Thus 1t 1s ided for aman has to marry a female cross relative who 1s 1n the
kin category attiar and a female has to marry a male cross relative in the category
machan ' People prefer to marry with families with whom there 1s previous kinship and
previous inter-marmages Ther fird choice 1s from amongst their relauves, and from the
group where they have already established an alliance relationship Mamage between
the children of brother and sister, further consolidates the kinship between the two
families and ensures an intimate and closer relationship between their members for their
life ume The kin terms used to refer to the sister’s children in the case of brother and
brother's children in the case of sister are quite clearly indicate the presence of bilatera
cross-coustn mamage. A woman refers her brother’s son as barmakan (son-in-law ) and
brother's daughter as barmaka (daughter-in-law) even before their mamage So aso a
brother refers to his sister's son as barmakan and sister's daughter as barmaka It 1s the
strong brother-sister sibling bon¢ which plays an mmportant role in the co~*rzcun_ of
mamage betw €en cross-cousins.
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Parents of a boy always think that iftheir son is married to a girl who is from the
circle of their already related kin, they will be assured of all co-operation and care by
their daughter-m-law. Moreover, 1t IS better for a woman not to move into a totally
strange family or hamlet. If she is mamed to agenealogically close cross-cousin, most Of
the people 1n that family or hamlet will be familiar and wiil be related to her through
several genealogical connections This clearly shows that her link to them will not be
merely an affinal one Such an in-married woman will be seen not only as daughier-in-

law but also as the close niece of several of their residents.

Right from the childhood, the cross-cousins are treated by relatives of both sides
as potential spouses. It would often bring serious criticism 1fa person mames outside his
km circle when he has a genealogically close cross-cousin or other close relative whom
he could have mamed However, due to various factors, marniages do not always occur
between the rea cross-cousin and it vanes situationally from real to classificatory cross-
cousins depending on the genealogical knowledge Cross-~cousin marriage is the way b>
which the links between the descent group could be realised and maintained 1n

continuing alliance relationship with other descent groups

Out of a total of 75 marriages recorded from Thaze-Abbannoor, 23 (26 66°.)
marriages were with real cross-cousins, and 29 (38 66°+) were with classificatory cross-
cousins The data also shows that 12 (16%) marriages were with the category father's
male cross-cousins daughter and 2. (2 66%) with the category mother's female cross-

cousin's daughter (see table6 1)
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Table 6 1 Type of marriage

Type of marriages Frequency Percentage
FZD (real) 9 12.00
MBD (real) 11 14.66
FZD (classificatory) 15 2000
MBD (classificatory) 14 18.66
F'FZS’D , F'MBS’D 7 9.33
F'FZS’D /| FMBSD (class) 5 666
M'FZD’D / M'MBD’D 2 2.66
ZD (classificatory) 4 5.33
FZ (classificatory) 1 133
‘MZ’ 2 266
FZHZ 2 266
Female cross-cousin's daughter 1 133
Father's femae cross-cousin 2 266
Total 75 100

From this 1t 1s clear that a Mudugas not only prescribe bilateral cross-cousin
marnage but also practice it It s clear that they married cross cousins real or
classficatory m 74% of unions recorded dunng this study The remaining 16°e of
marriages are cases of union in which the relationship between the spouses are not
prescribed by the society as marriageable type

Thus mamage takes place with related km groups or families whose members
know very clearly to which kin categories they al fadl Moreover, through the vertical
and lateral extension of terminology itself st is evident whether they are in marriageable
or non-marriageable category. Hence, the notion of descent group and the know ledge
regarding mamageability and non-mamageability between descent groups are less
Important as far as Muduga marriage is concerned. The kin terminological system sise.f
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clearly depicts the distinction between cross relatives with whom marriage is permitted
and parallel rclatives with whom marriage is prohibited- Hence the ki terminology is
considered as a path leading tow ards marriage alliances.

Eventhough m certain cases when marriages are not between real or classificatory
cross-cousins, the kinship terms used by members of both sides implies that the marriage
has taken place between cross-cousin, i e, children of brother and sister. No separate
terms are used for address in such situations, and the terms of address and terms of
reference are the same. Thus the groom's father addresses his daughter-in-law’s mother
as 'sister' and the groom's mother addresses her daughter-in-law’s father as “brother’.
This shows that cross-cousins are the most preferred mate and the rule of bilateral cross-
cousin mam aJe 1s prescriptive at the ideological level.

A marmage union s regulated by TWO basic rules which operates in all marriages.
These are the positive and negative marriage rules which demarcate, respectively, the unit
of endogamy and the unit of exogamy These are the limits within wiich an individual
should marry as well as the calegones of individuals he 1s prescribed to marry The rule
of exogamy prohibits marriage within ones own patnhneal descent group or kottam The
rule of endogamy 1s the requirement to marry within the larger unut, the community
Thus a person 1s permitted to enter in mamage only with a person belonging to the same
community  The only exception to be noted here that the boundary of the endogamous
unit extends to the neighbouring Kurumbas with whom there exist no mamage
restrictions and who have smilar patnhineal descent system In practice the rule of
exogamy, among the Mudugas, 1s not always determined by an apparent descent identity.
The kinship terminology functions in categorizing its members, and these conceptual
distinctions are used to express exogamic and endogamic rules

The members of a descent group are considered to be structurally equivalent to
siblings, parents, grand-parents, children and grand-children depending upon the
generational differences Since patnlateral parallel cousins or descent group members
share the same blood, they are not permutted to enter in marnage relauon. Cross-cousins
are fundamentally different from parallel cousins. Because cross relamves do not share
the same blood and possess different biood, they are considered as potential Spouses and
permitted to marry. However, mamnlateral parallel cousins who are not of the same
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descent group and who are not sharers of the same blood are prohibited from marriage.
The prohibition of matnlateral parallel cousin marriage, unlike the prohibition of
marriage between patnlateral parallel cousins, seems gpparently inconsistent With the rule
of clan exogamy. It makes sense only in the context of the rule of kin terminological
extension and the equivalence of same-sex siblings.

Thusthe equations, FeBW = MeZ and FyBW = MyZ clearly answer thisproblem.
This equivalence rule depicted i the terminological paradigm of a two-section system
reveals the rule of descent exogamy implicit in it. However, 1t cannot be concluded that
the marriage custom and practice is based on or determined by the terminological rules.
Rather, 1t should be understood that terminology 1s only the product of mamage customs
and practices prevalent 1n a society and helps in aptly depicting the rule of mamage.

There 1s no specific Muduga term for incest. Marrying into a forbidden category
1s referred by saying ‘‘muraithetti edukkirathu™, or they use the word “thappu seyrathu™
which 1s aso applied to wrong doing However, the strict observance of prohibition of
mamage with unmamageable categones apply to a restricted extent 1 e, upto a circle of
known relatives of ego Beyond this, the rule restricting mamage with unmamageable
categories in certain cases 1s transcended by the tendency to perpetuate the affinal links
between the tw o groups even at the cost of contracting such marriages which according to
the logical kin terminological extension seems irregular  In Most cases, these types of
unions fdl 1n the terminological relationship of ‘mother’s brother* - *sister’s daughter*
and 'sister's son - mother's sger* It isto be mentioned here that persons belonging to
these two sets are cross relatines (either for ego or for ego’s agnatic group) even though
they belong to different generations.? The implicit purpose behind such unions being the
intention to continue the relationship of affinity aready existing betw een the two families
or kin groups

Wrong marital unions between persons who recognise relationship m stipulated
kinship categones pose inescapable quandanes, for pnor classifications always conflict
with those created by such marriages Mamages to relauses known to be related in the
wrong way is very troublesome to the implementation of kinship classifications Thus
methods of terminological adjustments are established as rules for kin mamages that are
wrong from the perspectine Of the terminology but which society nevertheless permus,



without causing serious structura disturbance (discussed in the previous Chapter). These
terminological adjustments are necessary because, as Trautmann says “the Dravidian
terminology 1s inexorable and reckless of demographic realities™( 1981:228 ).

Owing to the fact that the prescribed mates are not always available other
aternative possibilities of marital union have been noted among the Mudugas which
could be treated anomalies to the ideal one. Few cases of such anomalies which deviate
from the ideal pattern are given below :

Case 1 Mallan's son Enyan of Thaze-Abbannoor had married his father's classificatory
brother's daughter's daughter Neeli Thus Nedli 1s 1n the category “sister’s daughter* for
Enyan However, 1if the relationship 1s traced through Neeli’ s father Chellan, then
Chellan 1s father's brother’s wife’s classificatory brother for Enyan Through the rule of

terminological extension, Chellan is equivaent to *maman’ (MB), whose daughter could
be marmed

h-:nn Challam

N

Fig 6 1 Genealogy showing relationsh pbetw cen Enyan and heeh
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Case 2. Chellan's son Panali of Thaze-Abbannoor had mamed his mother's father's
brother's daughter Kuppe. Thus Kuppe is in the category “mother’s sister’ for Panali.
However, since Kuppe's brother Velli had married Chellan's brother's daughter, Panali

and Vélli are jn the category brother-in-law s and could marry brother-in-law ’s sister.

Ao

2N Poral.

Fig 6 2 Genealogy show ing relationship betw cen Panah and Kuppe
Case 3 At Thaze-Abbannoor, Kakki's wife Neel’s younger sister Vanp has been

married by Kakki’s SOn Bokken (Bokken 1s bome for Kakki’s first wife Vellach1) Here

in this case, Bokken has mamed a womanwho is in the category *mother’s sister’
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Vellach, (;_) ﬁm ?H i (b o

Fig 6 3 Genealogy showing relationship between Bokken and Vani

Case 4 In another case from Thaze-Abbannoor, Many's son Kakki marned his father's
sister's husband's (Kaden) younger sister Barme from Thazc-Thodukki hamlet  Kaden 1s

in the category maman for Kakki and hence maman’s sister 1s sinnauvar (mother's
younger sister) for Kakki

. N S

.\

Fig 6 4 Genealogd showing relationship betw een Kalki and Barme
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Case 5. At Veettiyoor, Chinnayan’s father's sister’s Son Porman had mamed Chinnayan’s
daughter Chellr. For Ponnan, Chinnayan is in the machan (father’s Sister's son) category.
Thus Chelli 1s mamed to her father's brother-in-law who IS maman for her. This
mamage fals into the MB-ZD type.

Fig.6 5. Genealogy showing relationship betw een Chells and Ponnam

From the above cases it 1s evident that most of the *wrong mamages® arc of the
type MB -ZD and MZ - ZS. Itis noted that mother’s Sister and sister's daughter arc not
members of ego's descent group and fdl in the cross category Thus as long as these
women need not always fits into a category of people that ego cannot marry, they are
possible mamage partner (1 e., cross relatives) though of different generation to ego

Exven 1f the union s of a prohibited category, the husband wife relation wi 1 be
recognised, provided that the couple openly co-operaze 1n the household affairs, child
reanng, and in agricultural activines. Thus the status of husband and wife 1s dependent
on a pattern of interaction between the mo I 1s the deta. s of domestic interacuon



betw een the two that people count as evidence of their marital status — whether the man
clears field for her and whether she cultivates the land. cook and sen e food for him.

There 1s no sexual freedom prior to marriage. Even though love making occurs
among them, it is not supposed to Iead to sexual intercourse. The love relationship is
likely to dc\elop mto marriage if they are in marriageable category.

If a particular marriage union pro\ es to be satisfactory, more marriages are likely
to follow between the two kin groups in future. Marriage, thus in a way, is used as a
mechanism to reinforce the earlier existing kinship links. Once an alliance relationship is
established between two groups, 1t continues and is transferred from generation to
generation as an endunng process and the ongoing movement between descent groups
depends on the strength of the alliance Every marriage must be reciprocated. One
marriage reciprocates another so that each descent group both gives and receives a
woman The failure to return a woman disrupts the quality of the relationship This give
and take relationship between the two groups need not always occur simultaneously in
the same generation Reciprocity may be immediate 1n the form of exchange of sisters,

or awoman given in one generation will be reciprocated few generations after

The patnlineal segment of a descent group will be maintaining a consistent affinal
transactions of the exchange of women between the patnhneal segment of another
descent group Once alliance 1s established, they do not want to cut off the links, but to
maintain the exchange relationship endunng through generations The alliance which 1s
established between two families will be extended lo other closcly related families of the
descent group Thus there 1s a strong tendency to repeat the km marriages between
agnatic segments of two descent groups which creates an obligat on to ‘give and take” of
women which to an extent restricts the choice in all subsequent transactions The
following cases depicts the continuous transactions of women betw een agnatic segments
of o patnhneal descent groups
Casel . Kah of Thaze-Abbannoor belonging |0 Manchipatia kele mamed Ma lan*s
father's sister from Boodar hamlet In the next generauon, Kah's son Mandi mamed
Mallan’s daughter and again in the subsequent genecration, Mandi’s son Kah mamed
Mallan’s daughter and Mandi’s daughter was given for Mallan’s son Chekidan. In the
next generanion, Chehidan’s son Bam married Kali's daughter Nanp and Cheksldian s
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daughter has been given for Mandi’s son's son Panali. Mandi's classificatory brother's
daughter had mamed Mallan's brother's son Pandi and Panali ’s daughter Mallika was
given to Mandr’s grandson Kaden.
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F1g 6 6 Alliance relationship betw een the patnlmcal segments of Thaze- Abbannoor and
Boodar.
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Case 2 Budde of Thaze-Abbannoor married Thenkan's daughter Rangi from Veettiyoot
and Budde's classificatory younger ‘brother” Ooshi married Thenkan's younger brother
Mathan's daughter Malli. Budde's sster Kade was married to her mother's classificatory
brother's son Budde* of Vettiyoor. Budde’s and Ooshi’s classificatory sister Meddi was
given to Mathan's son Velli and Velli’s daughter was married to Budde's younger
brother's son Mathan. In the next generation, Budde's son Kakki married his MBD
Nedi from Veettiyoor and Kakki’s son Bokken married Neeli’s younger sister Vanji-
Kakkr® s classficatory brother's (Kaden) daughter was given to Neeli’s brother's son.

Budde's classificatory brother's son Manchi has married Neeli’s father's classificatory
brother's daughter
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Fig 6 7 Alliance relationship betw een the patlineal segments of Thaze-Abbannoor xnd
V esttiyoor.



Casc 3 The patrihneal descent group of Karuvara hamlet has been maintaining a
consistent marital exchange w ith the agnauc segment of Thaze-AbbannooT continuing
through generations. From Karuvara hamlet, Neelan's brother’s daughter Badign had
been married to Velli of Thaze-Abbannoor. Inthe next generation, Neelan's son Chellan
marmed Thaze-Abbannoor. Budde's daughter Rami from Thaze-Abbannoor, and
Budde's son Kakki married Neelan's daughter Vellachi Budde's “brother® Bokken's
daughter Malh was given to Neelan™s second son Chathan. The youngest son Neelan
mamed Budde's classificatory brother's (Mathan) daughter and Neelan's son married
Budde's brother's (Velh) grand son's (Mathan) son Linkan. Chathan’s elder brother
Kanmen’s son Vella mamed Velli’s classficatory sister Vellachi. Kanmen's daughter
Neelh was given to Budde's brother's (Qoshi) son Velh, and Neeli’s younger sister to
Budde's classificatory brother Choken's son Man

Chathan's daughter Vellachi was mamed to Budde's classificatory brother's (Kiliyan)
son Kakkilinkan, and younger daughter Kanms to Qoshi’s brother's son Ramaswami
Chathan's brother's (Chellan) daughter Mari was given to Velli’s son Kah and Chellan's
another daughter to Velli’s elder brother's (Malan) son Enyan Chellan's son Pariah
marned Ooshi's daughter Kuppe who was earlier mamed to Chelan"* brother's so
Naman Panah's younger brother Murugan mamed his mother's brother's, (Kakki)
daughter

Karuvara Neelan's father's classficatory brother Nasacchan had fird mamed
Mathan’s (Budde's classificatory brother) sister and later mamed Buwdde’s brother's
(Kuruh) daughter for Thaze-Abbannoor
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Fig 6 8 Alliance relationship betw een the patnlincal segments of Thaze-Abbannoor and

Karuvara

Although marriage involves the ‘give and take® relationship between two descent
groups, the marriage exchanges cannot be treated as a relationship involving and
depending on exclusively tao descent groupi It is sigmficant to note that the rule of kin

categories and terminological extension defines the nature of relationship {re,
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marriageable or unmamageable) with other descent groups of the endogcarnous
community not previously related, by establishing links through related groups, and
serves to continue the alliance relationship.

As aready mentioned among the Mudugas, marriage exchange takes place with
whom there exist previous kinship and previous inter-marriages. Howenver, if they are
not aware of the nature of relationship they will try to find out and be assured about the
category mnto which they fadl by tracing the relationship through the rule of kin
terminological extension. The rule stating “affine’s affines as kin* and sts corollaries
form the underlying principle through which the extension of the kin categories 1s worked
out Thus when ‘A’ of “P” descent group enter in mantal union with B* of ‘Q’ descent
group, it ensures that any two members of these descent group can enter in marriage
relationship The relationship may be extended vertically or laterally through the already
related affines or affine’s affines Thus if 'B' bad a brother *C’, who married a female
‘D’ belonging to the descent group ‘R’, then a marriage between a member of ‘P* and a
member of ‘R™ cannot be legally permitted since according to the rule of terminological
extension, members of ‘R’ élre affine’s, affine1 e, kin for *P* The nature of this

alliance relationship can be clearly explained by citing case from Thaze-Abbannoor

Thaze-Abbannoor Afanch: pattan koottam 1s having  continuous alliance
relationship over generations with Karuvara Paruthimala koottam and also with
Veetnyoor Kochichella koottam (discussed above) Thus for karuvara Puruthimala
koottam, Veetiyoor Kozhichella kootrtam are parallel relatives and are prohibited from
marital exchanges since they are related as ‘affine’s affine’. The elder and younger
sisters of Tholan of Kozhitchella koottam was mamed by Kumaran of VeetJ>oor
Vandichindan koottam and Bokken of Thazc-Abbannoor Afamrchipattan koottam
respectinely  Since Thaze-Abbannoor kooitam is maintaimupg affina relationship with
Kozhtchella Aoorzam, for them Fandichndan koottam s related as affine’s affne 1¢
parallel relatnes. Moreover, this parallel relationship 1s pro\ed when Kalli of Thaze-
Abbannoor married Neeh who was earlier married by Lacchi of Vandick ndun koottam
For Karuvara Paruthimala Rkootram, band ch ndakooeram is related as their 'cross
relative's parallel relative's and hence treated as cross relatives. Thus Lacchi's son Rau

of Vandichindan koottam has married Chathan's daughter of Paruthimal kootam
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Fig 6 9 Alliance relationship betw een patnlineal segments of Karus ara, Thaze-

Abbannoor and Veettiyoor hamlet.

A great deal of mutual assistance and support do takes place between closcly
related kinsmen and are deeply obliged to each other Descent groups that interact wath

each other and co-operate more frequently and share land tend to continue the alliance



relationship and exchange w omen- Thus the common residence and the shanng of land
between affinal groups will lead to frequent intermarriages betw een the two groups.

However, 11 1s t0 be mentioned here that, more number of marriages take place
betw een members of outside hamlets. Alliance relationship and the marriage exchanges
make for the movement of females from one group to another and functions in the
reproduction of clan However, agnation functions in the formation of the clan  People
say that, 1t 1s women who are used to establish new relationship with the descent groups
of other hamlets through alliance created by their exchange. Through these exchange, a
network Of relationship s developed with other hamlets Thus they consider women as
the “path™ for new relationship and through exchange women go around and establish
hnk with other hamlets Onceanew adlianceis established with an eoru, the> will try to
keep the relationship enduring through repeated *grve and take’. The people refer to this
endunng exchange relationship when they say, “kontum koduthum bantham otrichu
pokwrathi’”, which means that through repeated give and take the affina relationship s
properly linked and maintained through generations. They never want to break the
aready established link with akin group, and through repeated exchange, the relationship
become more strong and cemented

While speaking about the cohesiveness and solidarity of the system derived by the
continuous marital exchanges between groups, the Mudugas always try to equate 1t with
the structure of abroom (kalamaru). The Muduga broom consists of tw o main bundles
of dry tw 1gs closely tied together. While making a broom wt will be ued Iw ice such that
the firgt tying divides the entire twigs into two bundles and through the second tying, half
of the twigs from each bundles will be separated and tied together thus divid ng the
broom into two bundles According to the Mudugas, this mechan sm of exchange of
twigs between the bundles holds them tightly together making 1t a strong and cohesnve
sructure  Simularly, the exchange relations or “give and take® between two groups
ensures a net work of strong bonding between them giving nse to a well structured
system binding them tightly together. They refer to thus by saying, “kontume koduthum
emma icha bantham kettmurukrathu™ meaning “throu_h repeated “give and lake we
make our relationship more tight™.
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Fig 6 10 Tying of broom, analogous to marital exchange.

Thus every hamlet or 1ts descent group will establish a set of exchange link with
all other descent groups who are 1n affinal relationship. Affines who have taken women
from a particular hamlet or 1ts descent group are known as the mappila for that hamlet
Their obligation towards their wife’s agnates 1s clearly evident at the time of ancestral
festivals and other ceremonial occasions. Thalatrmappilais the senior most affine who
has married the senior most women of the senior generation of a particular kmn group or
hamlet This thalaimappilawill be having greater obligation and duty to perform at the
time of seeru festival It 1s he who has to look after the cooking and serving of food for
all who have assembled in the hamlet for the festival. He will be assisted by other in-
laws (mappila) of that oeru who is 'younger' to hum. Thus for Thaze-Abbannoor hamlet,
Rangan of Thundoor hamlet who has married Kiliyan’s elder sister of Thaze-Abbannoor
1s the thalaimapilafor the hamlet.

The descent group functions as the urut of alliance and reciprocity However, the
kin umit consisting of closely related agnatic members 1s the most active unit 1n marriages
transferring women, brnide-pnce, and any counter-prestations on behalf of the descent
group as a whole. Thus the constituent close kin circle forms the focus around whuch the
\anous activities operate and function as the operatronal units which dnve the marriage
relationships.  Lipuma, while writing on the Manng mamage exchanges, depicts the
people's notion, “a clan bears ‘the name of the relationship* and stands ‘together 1n
marriage exchange' while the subclan develops the ‘give and take of the relanonshup™
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and he s&>s, “it1s the subclan which conducts the marriage negotiations, arranges the
exchange and compensation and generally sets eventsin motion “{19ss : 152).

Ex en though the actual operation of alliance and the attendant exchange Of gifts
and prestations is confined to the immediate familhes, the ideal structure around which the
implications of a particular marriage dev olves is the descent group. Marriage aliance is
organized and obsenved at the lev el of the patrilineal descent group — koottam. It is not
the immediate members of the family who 1s taking a girl or giving a girl to another
group. It isthe koottam as a whole functioning as a unit which enters in ttus transaction.
Marriage relation will bring the continuous flow of gifts, prestations and counter
prestations between the two linked groups. Bnde-price and all other associated
compensation are raised from contributions from al members of the wife-taker’s group
and distributed to the wife-giver’s group In the panchayath meeting where bnde-pnice
payment 1s made, the girl 1s handed over by the descent group through the yaths (third-
man) to the jath: of the other group, and the bride-price 1s also received by the jathi on
behalf of wife-giver’s koottam from the jarhirof the wife-taker’s group Thus this 18 seen
as a transaction taking place at the level of the descent group A woman who has been
married into  a group belongs to the koottam as a whole since all members have
contributed to the bnde-pnee payment and hence the children belongs to the descent
group However, 1t 1s to be mentioned here that, though the descent group as a whole
holds primary nght in 1ts female, the mgor share of the bnde pnce goes to her father or
brother and other immediate agnates

Among the Mudugas, a boy is ready for marriage when he s grown up and
matured enough to manage the farmland work and other activities done by men such as
hunung, cuning bamboo from forest, collection of honey. and doing labour work to as to
earn for the household expenditure. A girl 1s considered to be ready for mamage after
puberty. By this ume she will be capable enough to look after the house Wi
responsibilities and well acquainted with agricultural actviues. On the basis of the
household survey, the average age of a girl a the ume of heyr mamage 1s 16 years, and
that of abo> is 20years The number of unmarried girls above the age of 16 in the tune
hamlets where bouschold suney wasconducted were 17, and out of this ONly three were
abor e the age 20. The number of unmarried b yS abos e the age of 20 were 10
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Among the Mudugas, proposal for a marriage are initialed by the boy's family,
marked by the involvement of his parents, elder siblings. father's brothers and other
elders of the close kin circle. It is considered degrading on the pan of the girls family to
Initiate a proposal.

In case of marriage taking place within the close network of relatives, the parents
of the boy and girl agree to the marriage of their children when they are quiteyoung. The
forma negotiations are dispensed with and the settlement of marriage is relatively a
simple affair. Ths type of marriage with immediate cross-cousins implies the transfer of
alliance relationship established between the descent groups in the past generation and
also shows that the immediate kin circles representing these mma groups have aready
given assent to their consent. In such cases, the boy and the girl who are immediate
Cross-cousins are potential spouses to each other and once they reach maturity, they can
dart their family Iife No ritual or ceremony marks this change of status. What s
happening here 1s that, past mamage transactions may be reflected in subscquent
generations as an attempt to renew the aliance relationship But if the spouses are
residing n separate hamlets and mamage ceremony 1s to be held, the negotiations arc
formally conducted and proposal 1s always made, and the details are worked out between
the households concerned 1n presence of ederly relatives of the hamlet. The discussions
and decisions will be made by the most important members of the close kin circle Like
grandfather, father, father's brothers, etc., belonging to both the groups

Through mamage. a man exercise nghts tn a woman's labour power and
reproductive capacities to hve in away befitting a dignified man Their co-epcration and
sharing of labour on the fam feeds them and their children The un on sets up an
economic partnership between husband and wife in which each has extensive rights and
obligations with respect to the other. The process of acqu n g a wife 1s essentia > a
secular one, imvolving the physical transfer of the woman to her husband s group Ifthe
mamage 1s to persist, she must be successfully retained so thar she forms a sexua and
economic partnership with the man and eventually bean children mbo inherit hus stilus as
descent croup member. There is no precise point a1 which the mamage 1s estabhished,
but the likelihood of it lasting depends upon two man factoes  the acceptance of the
situanion by the kinsmen and the binth of children.
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For a marriage, prior to the proposal making and forma negotiations, the relevant
Iine of inquiry may be whether the woman is hard-working. healhy and able to lead a
stable family hfe and also whether she is faithful. Similarly. the girl’s relatives will also
collect information regarding whether the man is hardworking. shows concern for his
wife, and take responsibility of the household expenditure. How ever, the most important
inquiry is that whether there exist a “mamageability™ or “marriageable murai"betw een
the two families.

Marriage negotiation do not break on matters connected with bride-price, because
bride-price payments do not aways form a mgor item in the initia stage of marriage
relation It only occurs m a later phase of their married life particularly in the case when
no marriage ceremony as such 1s held Moreover, the payment of parna-panam (bnde-
price) 1s not the sole responsibility of the immediate family members, but the descent
group members collect together and contnbute to 1t  Hence, the amount of bnde-pnice 1s
not at al an issue during the negotiations

Regarding marriage speciad preference will be given to members who are
residing nearby in the same hamlet with whom they have frequent interaction Members
of different descent groups who occupy the same hamlet and in close proximity ha\e
more interaction and they co-operate in economic acuvities, share land and other
resources This makes them enter 1n alliance relation through the exchange of women or
to renew the already existing aliance relation through generation.

However, people aso prefer to establish alliance relationship with therr close
relatives in other hamlets so as to establish new hne of interaction.  With them there
aways exist a wam and polite relationship since they are not in frequent contact
Moreover, they say that, since the spouse's hamlets arc aw ay, they can make formal v 1sits
to their in-law 's huts where they will be welcomed with more concern and respect and
will aso be presented with plenty of gifts from the related huts This forma sisat 1s not
possible w hen marriages are taking place wthin the same ham et

Whenever Mudugas go for mantal relation with a new group, they will not only
be concerned \\ 1th the immediate family, but wall Jook 1nto the number of closaly related
families and see how big is their kin circle and familia cornectons. They say that, of
there are more number of closely related families, then the new iy mamed cocple coukd



lead a secure life and seek help and co-operation from these related families when they
are m need. This nature of their alliance relation is very well depicted by them through
the analogy of a tuberous climber caled saval-valli (Dioscorea species). According to
them, whenever they are in search of tubers, they select 1o dig out the base of a plant
which is often having more than three strings (vaffi). They will not usually dig the basc
which is having just one string, since tubers will be very fev under it, and the entire
labour of digging will be a waste. They are very much sure that, if they dig the base
which is having three or more strings, they can gel sufficient quantity of tubers. Even if
one or two strings do not produce tubers at its base, the others will produce sufficient
number of tubers Similarly, 1in the case of marriage, Mudugas prefer to have alliance
relationship with families who arc ha\mg quite a large circle of kinsmen and closely
related families This will ensure the stability of family hfe of the new couples and wili

have many related families and kinsmen to extend support and cooperation whenever
needed
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Mudugas are monogamous in the sense that every person keeps only one partner
al a time and instances of both polyandry and polygyny are absent. Simmlarly cases of
sororate and levirate marriages are noticed very rarely. However, divorce and

remarriages of both partners have ala ays been observed among the M udugas.

Marriage pattern and procedure:
Unlike the traditional form of Muduga marital union which is devoid of marriage
ceremony, nowadays marriages are accompanied by formal ntuals. ceremomes, and
feasts A suitable girl from a known and acceptable kin group having been determined.
the parents of the boy make a formal proposal through a close relative to the girl's
parents After that, the boy’s parents and close agnates svisit the girl's house with one or
two elderly members of the hamlet, usually bandarr or kuruthala as third men
(moonathavan/ jathi) The bnde’s group will not agree to the proposal immediately,
instead they reply that opinion regarding this will be informed later after consulting their
close relatives

The responsible elders of the girl's hamlet ike moopan, kwrwut) ale and bandan
are kept informed about the proposal The final decision for the acceptance of the
proposal rests with the girls parents and close agnates, though other elder membersin the
hamlet are consulted and suggestions sought Later, from the girl's house, her parents
and one or two close relatives visit groom's house to sec the groom Meanwhile, in the
girl's hamlet, the proposed girl's age-mates will get to know her opinion whether the 1s
willing for this alliance When the proposal has been accepted, the boy** close agnates
along \\1th moopan, bandan or kuruthala of the boy** hamlet goes to the girl's house to
fix the marriage date Though the final decision 1n a mamage neg t ation vests with the
immediate family, the close agnatuc kin and the hamlet members (oorukarar) arc
nonetheless seen to be participating in the various stages of d scuss on to ¢! nch the
alliance Leach thus while wnt ng about the Kachins, very apt > savs = the corporate
group of persons who ha\e the most decistve say 1a bringing about an arranged marnage
1s alw a> s a group of coresident males ™ (1961 - 56}

On the fixed Sunda> * afternoon. the boy*s parents w ith a group of relatives a.0ng
w 1th the elders of the hamlet lihe moopan and bead.znor kwrurhola as third man vrsat the
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bnde's hamlet, where they will be given a warm welcome. The groom's party which
staysov ernighl is given high hospitality by the bride's people. Food will be prepared and
1s senned for al the people who have assembled there and other members of the hamlat
On the following day, i.e., on Monday, the groom’s party moves back to their hamlet
aong with the bride and her relatives. This event of bringing of bnde to the groom's
hamlet 1s called as penmukootti barunthathu.

After reaching the groom's hamlet, the bride goes to the priest-house {per koora)
and offers prayer. An important ceremonia act of the bnde after reaching the groom's
hamlet 1s to fetch water from the nearby stream. The bnde after offering prayer. goes
and fetch a pot of water from the stream for her mother-in-law. The groom’s sister
(attiar) accompanies the bnde when she goes to fetch water. This ceremony known as
thannikku pokirathu (fetching of water) symbolises the transfer of her Labour potential
from her natal household to the one w here she will hive henceforth for her hife.

The bnde's party stays overnight at the groom's hamlet Food w1ll be prepared in
the groom's hut and 1s distnbuted to al the people armed and other members of the
hamlet On the next day, 1 ¢, on Tuesday after the feasting 1s over. the mgor part of the
marriage ceremony - the bnde-price giving (pariya-panam kettirathu),1s held. The
parna-panam 1s collected through a panchavath consisting of the hamlet's council
members and other elder members of both the party. The groom's father first keeps an
'initial amount' 1n the panchayath This is called the muthal punam  After that al the
relatives of the groom especially his agnates who hal\c gathered there contribute money
depending on their ability towards the bnde-pnce  From thus money, an amount 1s car
marked as pariya-panam by the panchayath  The bnde-groom®s yarhs tales the bnde-
pnce from the panchayath and hands i over to the bndc s jurhi The bnde’s jarht gives
the amount to the bnde and she finally presents st to her father The remaining money 1s
distnbuted equally among the pancharath members.

In a later stage, the bnde's relatives will give caale oOr goats, vessels and other
households utensils etc., as counter prestation to the groom** household which 1s known
as seedhanam. |t 1s Significant to note that only a com Or fema.e goats are prevented as
seedhanam, SINCE 1t giVes birth {0 young ones and keep muluply ing. and the couple can
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lead a comfortable life depending on them- This female cattle represents the nucicus for
a future herd.

After about one week, on a Monday, the bride and the groom make their first visit
to the bnde'shut. They takewith them the goods given by the groom's parents as gift to
the bnde's parents These goodsincludeten liters of riceand other household provisions
like coconut, omon, dhal, coriander, chilly, etc. The couplestay in the bnde’s hamlet for
about one week. Food prepared out of the provisions brought by them s distributed to
their relatives in the hamlet. During their stay in the bride's hamlet, the couple will be
send together to work in their farmland and one or two days later close relatives will visit
the field where they are working so asto see the groom's ability to work in the field-

When the couple returns to the groom’s house, the bnde’s father also send with
his daughter the same amount of goods as gifts for the groom's parents with which a
counter feast 1s given to therelatives in the groom’s hamlet To emphasize the new union
between the two families, a long senes of visits by the newly mamed couple
accompanied by gifts alternating betw een the groom's hamlet and the bnde’s take place
The chain of gifts that are exchanged, as Dumont says, symbolizes the alliance tie which
constitute the most important feature of mamage ceremonies from the point of view of
the relation betw een the two families (Dumont : 1957)

Dunng the initial phase of the mamage, the boy and the gl 1s obliged to spend
mor e time 1n the bndes place working in his parents-in-law 's farmland and assisting them
in other economic activities After this, they permanently settle in the groom’s hamlet
and erect a new hut nearby his parent’s, and sart their independent household

Two cases of mamage ceremonies will be presented here so as to clearly bnng
into picture the vanous ntuals and e\ents occumng dunng a formally held marriage
ceremon>. The first one is that of Mam's mamage at Mele-Abbannoor whch s a
typical case of mamage ceremony held between members of two different hamlets. The
second 1s that of Murugan's mamage with Pavastu a1 Thaze-Abbannoor which 1s g case
of mamage ceremony held between members of same hamlet.

Case 1. At Mele-Abbannoor, Chekidan’s son Mam's mamage with hus mother s
brother's daughter from Thadik andu oorw Was held m the month of Masch, 1997
Chehidan and s wafe had initiated the proposal few years back and son the coesemt o
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his wife’s brother Mathan who had agreed lo give his daughier m marriageto hissisler's
son.

On the proposed Sunday afternoon. the groom's parents with a group of relatives
accompanied by the bandari of the hamlet as jathr went to the bride’s hamlet. The
groom's party was given a warm welcome and they stayed overnight i the bnde’s
hamlet Food was specially prepared and was served to all the people who have
assembled there. On Monday afternoon the groom's party came back to their hamlet
along with the bnde and her relatives. This is called pennu kootti barunthathu. A
panthal was erected in Front of the groom's hut using bamboo and c>cas lea\e$. The
bnide’s party stayed overnight at the groom’s hamlet Food was prepared in the groom’s
hut and was served to all the people who had gathered there. The bnde took rest in the
groom's hut and she was accompanied by her mother, sisters and also the groom's sister

On Tuesday morning, the groom and the bndc along with few other relatives went
to the mannukaran's hut (pet koorar) and offered prayer to the karudanam (Since
Chekidan and his close relatives were staying away from the matn hamlet, thas offering of
prayer was not done on the previous day)

On Tuesday afternoon, food was served to the entire relatives who ha\c gathered
in the hamlet After the feasting, the main event of the mamage ceremony, 1 e, the
panchayath, was held for the payment of bnde-pnce (parna-panamkettirathu) The
main person heading thepanchayath will be the jathifrom the groom's side  Chekidan's
sister's husband Ramaswami who 1s a resdent of Mele-Abbannoor took the role of the
groom's jathi (aan-jath1) * The groom's jarhs then spread a mat in the centre of the
panthal in the cast-west direction and kept Rs | '4 asduksh s a at the centre of the mat
Then the moopan and mannukaran of the hamlet, both the groom s and bndc s father.
and other elder members of both the party including the jatke of the bnde s side (pennu-
jathi) sat in acircle on the mat for the pancha ark Before fining for the pancka ath, the
mannukaran hasto keep Rs 1 4 and the moopan also should keep Rs 1 «asthe hamlet
mone> (coru pathu kudipamem). All the other relatives will gather around the
panchay ath sp as tow atch the proceedings ant also to partscipate 1t

The groom’s father then kept Rs. | '4 and after that a plate contaung beted

leaves, betel nuts, beeds, and tobacco mas also kept 1 the mac of the ™3 He also
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placed an amount of money as pakkala panant’ towards the brde-price. The groom's
jathi will formally enquire the groom's and bride's party about the reason for the
panchay arh. After getting reply from the groom's father, the jarkasked the bride-price
they are expecting. Discussions regarding the bride-price along with arguments and
counter-arguments will carry on between the two parties beaded by the groom’s patki
symbolising the bride as cow and the groom as bull®
The main dialogues made in the panchay' ath while discussing on the parna-
panam 1s as follows :
grooms jatht . mimma eenku enthuku bantheru...?
(why you have assembled here...?)
bride's party -emma ee corukku maadu kootti1 bantheru. ..
(we have come with a cow for your hamlet)
groom® s jarhr maadukku enna beta.. ?
(what 1s the pnice of the cow)
bnde’s party munnooru___
(Three hundred)
groom’s jathi ithu banthu enna kanakiu...?
(on what basis1t costs so much price ..?)
bnde’s party thadikundilunallapullirikku  athu thinthy maadu nalla Rolithiru-kkurm
(at Thadikundu there are vast areas of thick grasslands eating this fresh
green grass, the cow s fully grown up and st cost a lot)
groom 's yatht maadukku nallapaalirikkutha .?
{(whether the cow gives sufficient rmatk ..7)
bnde'sparty nalamaayr nood: mescha nalla pal kedakkum
(If >ou care for it and feed them w ¢l}, 1t g ves good amount efm L)
Simultaneously with the discussion, the bnde-pnice ¢ lect on bhad staned and the
groom'sjathi was seen inviting all the relatines who ha\e gathered there to come arxd
contribute an amount tow ards the bnde-pnce  Coctribction will be nude not only by the
agnates of the groom, but also by the affines. The sazh: wall call aloud, = _onm.-thamp
...macha-mama. pettapillar. .corxe formard and keep your contmbunon’’™ The morcy
w ascollected in three separate scts ~gnma-thampspanam macha-mamapiram  angd peses-
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pillai panam. The agnates of the hamlet contributed money as anna-thamprpanam and
the affines made their contribution in the macha-maman set. The ‘sisters’ and
*daughters’ of the hamlet who wer e married out placed their money in the petia-pillarset.

While the bride-price collection was going omn., it was clearly evident that the
agnates and the affines compete with each other in raising the contnibution. The yathiwall
keep on counting the amount so far collected in the two sets and will make the people
enthusiastic and encourage for more contribution.

After the collection was over, the machka-maman panam and the perta-pillai
panam was put together. The pakkala panam kept by the groom's father was added to
the anna-thampr panam and this amount was used for the bnde-pnce payment. The jath:
then counted the full amount collected Around Rs.350 wascollected and Rs.251 V* was
decided to be payed as panya-panam Then the parrya-panamwas taken by the groom's
jatfu. and was handed over to the bride'sjatht by saying; *this is the money of the
pallimakkal (descedents of Palli ancestor)... do not think that we arc giving only

-

this. more will be given later
Then the bnde and the groom carnc and sat in the panchayath The bride'sjathi
then ga\e the money to the bnde saying, “ithu minnu panam . whu bank: mnnu appanthu
kathhu kodu™ (this 1s your pnce, take it and give it to your father) She received the
money and touched the feet of the jatht and gave the money to her father's hand and
touched his feet While receiving the money, tears came out from Mathan's eyes. After
blessing his daughter by touching her forehead he uttered these words to her  “sthu ninnu
pennu panam  wthu naanu bankire (thisis your bnde-pnce , | am receiving thas)
aanal nee mtu muthal ninnu alanthu koode N nrnu mamt mamanthu koode malamaa
trunthu hollu
(from today onwards you should hse peaceful!) with your husband, mother in-faw and
father-in-law)
mnnu mamano mamino aitt & pachs  enthu SON 3 um €N hu sandeP Jrha N
maranthu kalay adorn  onnum nemyl bekkaruthu
(evenifyour mamam mam: araior mackan quarrels with you, please fwrget 1 do not
keep 11 1n your heart )
..nee eenku nalamart inkkadom{you should lead a poosd Life herre).
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ithannyum naalu naan mnne nalamayi balarthine_ Hl ninnu nadappu Raararnam enakko
ennu corukarkko cheetha peru barakooda™...

(ull now | have looked after you well.. now lead a good hife and do not bring bad name
to me or my hamlet).

After this, the groom's father also declared to the panchayath and others who
hal e assembled there that he had given the bride-price for his son and assured that He wall
lake care of the girl from then onwards. Then the bride was asked to pay Rs.10* & to her
mother's brother She gave the money given by her father to her mother's brother and
touched his fet The groom also paid Rs 10 '« to his mother's brother (who s aso the
bride's father) and Rs2 V* to his father's sister's husband Ramaswami By this. the
marriage ntual was over’ and the panchayarh came to an end. and all who sd for the
panchayath got up after which the ntual of “taking back the ma* was done This is
known as “ezhu peru solli edukkirathu™ For this, the bnde's father and the groom’s
father kept Rs 1 V* each on the mat which shows that the panchayath 1s over and *seven
people’ were witness for this panchayath This money goes to the groom's yarh: and he
folds the mat

The macha-maman panam and petta pillai panam was distributed equally among
al the members who sat for the panchavarth  The remaining money was used for paying
the ooru panam This 1s a small amount given to any one member of other outside
hamlet as a token for representing their hamlet n the marriage function After the
parna-panam payment was over, the relatives gathered there for the marriage started
dispersing, and the bride's relatives, except few, returned to the r hamlet  W.ith this the
marriage ceremony came to an end
Case 2 Thaze-Abbannoor, Chellan’s son Marugan®s marriage with Kalki's dau her
Pavashi oOf the same settlement, who 1s also Murugan’s MBD, was decided to be held in
the last week of March. 1997 Few vears back itself both the fami hes have expressed
their w Ilhngness and had reached an agreement to gel Murugan and Pal asha mimed

On the proposed Sunday, pan hsl w as erected infroat of both the bnde S and the
groom's hut. Close relatives from mearby ham et started reaching Thaze- Abbannoor by
Sunday afternoon itself On Sunday esemung, food was prepared at the bndes bast amd
was distributed to the entire hamlet. Since st s the ob za%i00 and durs Of e affines. the
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cooking and serving of food was done by the affines of the bride's group who are
residents of the hamlet. Thus the groom himself, his elder brother Panali. groom’s father
chellan, Kakki’s classificatory sister's son Rangan. etc.. worked as mappilakalfor the
bnde's people. Since the bnde and the groom were from the same hamlet, this
symbolized the feast given for the groom's party who had amived at the brade’s hamlet to
take her to the groom’s hamlet. |t isto be mentioned herethat most of the evexits m the
ceremony were enacted by the people to show that the marriage took place between
members of two different hamlets.

On Monday afternoon, the y ath: of the groom with a stick m one hand and holding
an umbrella, along with two other relatives of the groom, proceeded from the groom's but
to the bride's hut They enacted as if they came with a proposal and made a formal
enquiry to the bnde’s parents for therr daughter The bnde's parents did not agree to the
proposal immediately and instead replied that their decision will be informed later The
groom’s jathi again made a visit for the second time to the bnde's hut to know their
opinion regarding the proposal At this time, the bnde's parents and relatives expressed
their willingness to give their daughter, but were not ready to tend their daughter with
them that time The groom’sjathi returns to the groom'* hut and informs them about the
decision of the bnde's relatives. The next time, the groom's jarh: along with the groom,
his parents and other relatives proceeded to the bnde's hut Thus visit symbolizes the
going of groom's party to the bnde's hamlet to bring the bndc  The groom's relatives
w11l be invited inside the bnde's hut and a final agreement 1s reached

The bnde and the groom offered prayer to the karnudunam in the pnest-house
and after that they both got blessings from the bnde's parents The groom s party along
w ith the bnde and the bnde's relatives then proceeded to the groom's hut They made a
long procession throughout the hamlet and reached the groom's hut where they were
received with warm welcome During the procession. the groom s brother in-law
(sister’s husband) holds umbrella for the bnde Thebode and the groom were s sted to
the inner room of the hut and they offered prayer to the karwduname This procession
represents the ev ent of pennu kooetr barurthathu Le., bnnging the boude to the groom s
hamlet. After thus, food was served to all the people who have gathered for the marmnuge
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The affines of the groom's party, especially their son-in-laws actively engaged in the
preparation and serving of food.

On Tuesday afternoon, panchayath meeting for arranging the bnde-price
payment, which isthe major event of the marriage, mas held. For ttus. the bandariof the
hamlet (who did the role of groom’s jathi) spread a mat in the pandal erected in front of
the groom's hut The mat was spread in the east-west direction and he placed Rs.1 ** as
dakshnra. Then the groom's father placed his dakshina along with a plate containing
betel leaves, betel nuts, tobacco, beedi, etc. After this, the moopan of the hamlet and
other elder members sat for the panchayath. The moopan also placed Rs. 1 '# as
dakshma on behalf of the hamlet. Then groom's father placed two pakkala panam
hundred rupees each, i the panchayath, one for the groom's bnde price and the other for
groom’s elder brother Panali’s bride price. The bnde's father -also placed a pakkala
panam to pay the bnide-price of his earlier wife who 1s the mother of the bnde. Since
Pavashi’s mother’s panya-panam was not yet paid, Kakks was not having the nght to
receive the party a-panam of his daughter

Later, the bandan called aloud and invited all the relatives gathered there to come
forward and contribute their share towards the party a-panam Afacha maman panam and
petta-pillarpanam of both the groom and his brother was collected together. After the
panya-panam collection was over, thejath: counted the entire money collected 1n the
panchayath. An amount of Rs. 225 V* was earmarked as theparna-panamfor Kakks's
w 1fe Chath1 (Rs 51 V* was earlier paid towar ds the parryapanam of chattu). The groom's
jathi gave the money to the bnde's jathi and he gave 1t to Chathi and the intum handed nt
o\er to her elder brother Kaden Before receiving the parnupanam , Chaths’s brother
placed Rs 1 V* as daskhina to the panchavarh Then Pariah's wife was called to the
panchayath and Rs.225 V* was given to her b> the jarh as her pnce She then gave st to
her father Qoshi. After this, Pavashs was called and Rs. 225 . was g ven to ber by the
bnde’s jathi and she handed 1t oser to her father Kakky

Thus mm a single panchkayarh , three bnde-prxe payments were made
simultaneously. The remaining amount of money was distributed equally amoeg the

members who sat for the pamchavarh Ooru panam was also ginen to relative’ wbo
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represented the outside hamlet. After the panchavark, food was served to all those who
attended the marnage. This concludes the ceremonial aspect of the marmage.

Traditional system of marriage :

The marr age system practiced by the Mudugas in the past had a different procedure than
what is being done now. In olden times among the Muadugas, marriage is usually marled
by the absence of ceremonies or rituals. If a marital union 1s accompanied by formal
ntual, ceremomes, feast and bride-price payment, then 1t can be called a marmage
ceremony wn the formal sense and the Mudugas refer to it as kabhanam. |n traditional
context, the Mudugas hardly employ a term for marriage ceremony as such. The often
used term pennu edukkirathu (10 take a garl) refers to the marriage union. Even now-a-
days among the Mudugas, most marriages are devoid of mgor ceremonies and ntuals. At
Thaze-Abbannoor, out of atotal of 75 marriages recorded from 45 couples and 18 widow
/ widower, 70 marnage unions were held without any forma ceremonies, and only 5
unions were formally arranged wiath rituals and ceremonies accompanied by feasts and
immediate bnde-price payments

According to them, when a man and a woman starts hiving together and share
their labour and co-operate in household activities, their mam ed life starts There 1s noO
event which bridges pre-and post marnage statuses. The crucial elements arc the
pragmatic interplay between duration, fertility, bnde-pnce payments and community
recognition Marnage crystallize as tume passes, children and other indices accumulate
bnde wealth 1s given and the community recognizes the raarnagt and the couple so
presents themselves to the community.

As the woman becomes progressively assimilated it the man's fam ly and
establishes herself as a wife and hard worker, the marriage begins to crystathze Marty
years after the marnage, dunng any occas: n, sometimes a1 the ume of their children's
mamage or at the ime of either of the spouse's funeral, the bnde pnce wi 1 be pan!
Before the payment of bnde-pnce itself the people acknow cd.e the umon  The)
recognize it as amarriage. People recognize that a couple may be roamed ev en 1fbrude
price has never changed hands. And, exen ifbnde pnce 1s paxd, 11 1s not until the couple
have produced children that the raamagt makes roott Thus amorng the Mudogas the



purpose of bnde-pnice is not mainly to legitimize the conjugal relation. Ratber, it is the
conjugal relation and the birth of the children which legitimizes payment of bnde-price-

In olden days there was the custom of bride-service (pemmu vela) among the
Mudugas Marriage was by means of rendering service to the bride's parents. The boy.
If accepted by the girl's father, had to offer service for him by working for about 2-4
years Thisis a period during which a prospective groom provides labour service to the
family of the bride inorder to marry her.? It usually involves a period of uxonlocal
residence. There 1s a prior agreement between the two families, and when the boy
reaches maturity and is capable of doing labour, he goes to the bnde’s parent (usually his
MB or FZ) and reside along with them to work mn their farm land and to assist them in
other economic activities. In some cases, the boy should also do service for his parents-
in-law’s close kin residing nearby assisting them 1n their agricultural activities, and try to
be in more cordial relation with them

During this penod, he stays along with the bnde’s parents in their hut and his
prospective mother-in-law cooks food for him But i a later stage, 1f he could win the
consent of the girl and 1s willing to byve with him, she starts accompanying him to the
farm land and assist in agricultural activities In due course, they both gart living
together and he erects a new hut nearby his wife's parent's and dart an independent
household staying uxonlocally. He clears separate field and both the husband and wife
share their labour n cultivation. However, he continues to assist his wife’s parents,
maintain frequent interaction with their houschold, and share food with them After a
penod of 3 or 4 years, he returns with his wife to his natal hamlet to hve along with hus
agnates

However, there are instances whele the wife's father forces the son in Lav to
reside in his hamlet and co-operate with them n their agricultural actisities f r a long
penod Thus he continues to reside uvonlocal y 1in his wife s hamlet as long as he
recen es co-operation from hus affines There are also instances w here the bndes father of
hav ing large number of cattle's and other property or if he is hasy w\ng no sonsto look afier
them, forces the son-1in-law to reside 1n hus hamlet taking care of hus cattlc amd fickl and
assisting 1n other activities for a penod of ume Among the Mudugas, st 1s the pnulege
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of a father-in-law Or a mother’s brother to get any amount efservice fiwn their son-in-
law / sister's son.
Case: Mandi of Thaze-Abbannoor had mamed Chellan™s sister from Boodar hamlet-
Later, Mandi's son Ooshi was proposed to marry his mother™s brother’s daughter from
Boodar. Since his mother'sbrother Chellan kept plenty of cattle and had large farmland,
he wanted his prospective son-in-law to stay along with him after marnage, and to take
care of his cattle and the farm land. Chellan also assured that he will be given few cattle
and also land for cultivation. But Ooshi could not agree to this demand since he had to
look after his younger siblings and hlis aged mother. Even though both the families
agreed for the marriage, Ooshi did not go and reside along with his mother's brother.
Later, after few years when his younger brother Kali become matured, Ooshi forced him
to marry Chellan's daughter. Asinstructed by his elder brother, Kali mamed Chellan's
daughter and stayed uxorlocally along with his mother’s brother assisting ham n
agricultural and other economic activities

The custom of bnde-service 1s not practiced as such among the Mudugas now-a-
days as 1t was mn olden days. However, traces of it could be obsenved 1n such practices
where the son-in-law 1s obliged to visit his wife’s hamlet and help his parents-in-law
whenever they are in need. After marriage, the bndc and the groom arc often scen
making frequent visits to the bride's parent's place and will assist them in thawr farm
work If they are from nearby hamlets, the son-in-law at times visits his wife s parents
with one or two bundles of fire-»ood or come and work wn ther fields whenever needed.
Panli’s son Murugan of Thaze-Abbannoor has mamed Vella's daughter from
Thadikundu hamlet After marriage, Murugan amt his wife were seen often gowng to
Thadikundu to help his parents-in-law and to assist them in their culuv They use to
stay for w eekstogether at Thadikundu and come back when the work s ov er

Though the traditional system of mantal union tyough bndc senxe 1s not
observed among the Mudugas at present, 1t should be mentioned bere that ocn now there
are cases of mamage unons without formal ceremonues and ntuals either Thusthereas a
transitional stage in the process of change i Muduga mantai union whuch lacks the okl
custom of bnde service and at the same ume devowd of formal caremonscs aml Nuuals

After the negotiation beta een the respecuns efamilies are been camed owt, theboranmd s
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girl are free to gtart their marital life at amytirne.  Once the two Kin groups ammive at a
mutual agreement regarding the alliance, it marks the early phase of a marmage. If the
bnde and groom are from the same hamlet, it is often noted that a close interaction
between the two households slowly starts. They begin to enter in the mutual exchange of
labour and food. The bride often visits the groom’s hut and assist her mother-mn-law
(mami) and sister-in-law (arniai) in household activities and other minor labours. She
may eat from her in-law’s hut and get beethe share of her family members. Nevertheless,
during thus stage, the girl tries to avoid the boy and will not sit with him or talk to hm n
the presence of others. Later, the girl begins residing in the groom’s hut along with his
parents By now, both the bride and the groom sart moving together and co-operate n
agricultural activities. They together clear a separate field and dart their independent
cultivation. The next phase of the marnage is when the man erects a separate hut and
garts their independent domestic unmit. However, they maintain close interaction and
exchange food and labour with tus parent's household As time passes, the marriage
solidifies and after the birth of chuldren, the community recognizes the relationship and
accepts them Years after during the occasion of their children's mamagc or any other
suitable time when a panchavath (kalam)'® 1s held, the husband and his agnates arrange
the payment of the bnde-pnce towards hus wife's group Thus socially marks the transfer
of nght over the children and the claim on his wife's bone after her death

Case At Thazcabbannoor, Chathan's daughter Maths was proposed for marriage with
Neeli’s son Raju a few years before. From then onwards the two families had very close
interaction and frequent exchange of food. Mathi used to visit Neel’s hut very often and
help Neeli and her daughter Pavashi in household activities or other farm work

However, she was reluctant in moving with her prospective husband and avoided talking
to hum or sitting with him in the presence of others. Both Raju and Mathi were getting a
share of €\ erung meal from each other's hut daily Though Maths spend most of the day
ume at Neeli’s hut, helping her 1 household actvities, both Raju and Matha were not
living together. At mght Maths dept to her own but. But later 1 May 1996, when Ragu
was affected by heavy fever and was suffering from severe body pasn, Maths was asked
to take care of im. Thus for the first ume she spemt the mght along with Razy m a



separ ate hut prepaning medicines and nursiirg him.  From thal day onwards they started
living together which marked the beginning of their mamual fife.

This hind of marital union without formal cerenionies will also occur between
members living in different hamlets. Once both the families express their willingness for
the alliance, on any day according to their convernence, the boy or his parents bring the
bnde to their hamlet without any formal ceremony. Thus al Thaze- Abbarmoor, Panal
was very much interested in taking Vella’s daughter from Thadikundu hamlet for his son
Murugan Since Panali had stayed with Yds family al Thadikunda for a longer perod,
they were haling prior connections with that hamlet. Once the families have expressed
their willingness for the marital union, Murugan’s visit to Thadikundu became frequent
and he used to stay for weeks at Thadikundu. During that time he stayed along with
Vella's family, worked for them and at the same time developed intimacy with the girl
Later, when Murugan returned to Thaze-Abbannoor, he came along with his wafe and
stayed for few weeks with his parents. This marked the initial phase of their mamed hfe
and there w as no other formal ceremony or ntual for the mamage

In olden times, there were also instances of marriage by elopement or by capture
The main reason for such type of mamage was due to the personal liking of the boy and
girl to marry going againgt the wish of their parents and close relatives. Such a mamage
also used to take place when forcible abductron of a gul occur without making due
payment of bnde-pnce In this type of mamage, the girl used to elope with the boy or
forcibly taken by him to a nearby forest or a distant relative's hamlet wherethev spend a
few months of lonely and secret ife By that tume, their parents come to know about the
happening and having no other options, but to agree with the couples. Howm ever 1t s to
be mentioned here that, this type of mamage ts not socially sanctioned or permuned and
1s treated illegal by the society Both the boy's and girl's famuly s obliged o pay an
amount as fine towards the members of the panchayarth The atitude of the people
tow ards mamage by elopement can beclearly revealed by a ease from Thare- Abbannoor

At Thazeabbannoor, Kaden‘s son Ramaswami had cloped wath Chathaa t
daughter Kanm who had been divorced by Chellan of Mele-Abbannoor After few
months when the situation became calm, both of them returned to the hamlet and seaied
along with his hinsmen. L ater. mhen Ramaswam expeaed and paachayath. was beh for
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bridc-pnce collcclioru Kaden apologized before the paschavarhfor his son's mistake of
eloping (eduthodirathu)with Kanmi. and he himself kept Rs. 50 *. as fine towards the
panchayath. But moopan and the elder members of the panchay arh hesitate to receive
the money as fine. However, Kadcn explained th2t he s paying the money as a
punishment for his son's mistake (thappur) so as to avosd this type of mistakes m future
among the oorukarar.

When two families of the same hamlet amve at an mformal agreement to marry
their children. it is usual among the Mudugas that the interaction between the two
families become more close. The boy or his family starts effening gifts to the girl's
family 1in the form of provisions like rice, oil, chilly, salt, etc_, or to the proposed girl wath
items Iike soap, sweet, bangles, etc. This gift giving isnot frequent and s made now and
then until the marriage is held or the boy and girl gart hiving together. However,
should not be concluded that these close interaction and gift giving will always lead to
marital union A case in support of thisis of Nanjan’s son Velh's marrage proposal

Nanjan of Thaze-Abbannoor and his wife Beere had an idea of taking Chathan
and Malli’s daughter Mathi of the same hqmlet as wife for ther son Velli Morcorver,
Vells also liked Malhi very much. Nanjan and his relatives did not make any formal
proposal to Mathi’s family, but as a mark of their willingness for an alliance, hus farmly
gdarted becthe relationship with Math's houschold. They accepted thus and for few
months they continued this beethe relation  When Mathe attained puberty. Nan an’s
family gave a bag of provisions as gift to Malli’s household It was Vclli himself w ho
handed over the gift, which contained nce, dhal, chilly, salt, oil, soap, bangles, cic
However. Malli was not at all i nterest ed 1n giving her daughter to Nanjan®s famuh and
later w hen she realized that Nanjan®s familv as bend upon taking Maths, she expressed her
disinterest n this union saving that they have already decided t g \c Maths 18 mamiaze
to her brother's son Raju

Thus the relationship between the two families got strained, and the Arethe
exchange w as also stopped. However after one year, when Mathi’s younger sistaNanys
attained pubcrt>. Malli approached Nan an and his wife amd 2zrecnd to give Ny for
\'elli Nanjan s family also accepead 1t Since they W anted 1o renew therr relanonshp warhy
Malli's famly. But Velu v no a12 1 z-estedanrius Do proposal 53 Ty My
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and he w as againslt his parent’s decision m renewing the relafionship with Malli's famaly.
According to Velli, they did not grve the girt whom he wished to marry, and mow no
other girl from their family could substitutethat union.

Bride-price and its mode of transactfon :
Among the Mudugas. bride-price is viemed as a transfer of money made between descent
groups which symbolizes the alienation of various kinds of rightsin a worman and the
children to her husband and his kin. In the course of these transfer of bnde-pnce and
exchange of w omen, as ComarofY says, “these units create relationships of affinity and
debt with each other, affirming their own internal solidarity and mutual interests in the
process” (1980 : 15) Bnde-pnce payment is an alternative form of bnde-service  When
the practice of bride-service is decliming, it automatically reflects in an increase in the
amount of bnde-pnce Thus dunng olden time when there was the practice of mamage
by bnde-senice, the amount ofbride-pnce pard was negligibly less, amounting to Rs
2% , 5% or 7% Now-a-days, among the Mudugas, bride-senice s \ery rarely practiced
and there1s seen an increase in bnde-pnceto around Rs 251 '«. But when considening the
declining money value over the years, this can not be concluded as a drastic increase
However. the 1dea that the custom of bnde-senice has been declining among the
Mudugas remains a fact

It 1s noted that brnide-service involves atransfer from one individual usually over
a fairly long penod of ttme, whereas bnde-pnce payment typically involves mob hzation
of the entire members of the km group to make an acceptable mamage pa>ment Amon;
the Mudugas, often noted 1s the practice of a dalayed bnde-pnce payment wh ch s
delnered in a senes of installments at different su,es trom the iime of marma.. the
dry-funeral ceremony, which is considered as the last stage for payment. Out of a sures
of 75 mamages at Thaze-Abbannoor hamlet, 5t 18 found that brude-pnce pavmens were
not yet made i about 37 marriages- In the remaining mamages where transstion 1s
made, full payment 1s made only for 31 marriages and 1 7 umons, brade-pnce 15 half
paid The suney also shows that formal marriages were held and bnde-pncgaviment

w ereinitially paid in only 5 cases.
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There arc different stages in the life of a man where he can make the bnde-price
payment Of his wife. [f the marital union is marked by a formal ceremony. the bride-
prnce Will be paid at the initial stage itself. Here, payment of bride-price will be a major
event of the marriage ceremony. The parnum (short form of parnva-panam, bride-price)
is collected through apanchavath held by the council members and other elder members
of the hamlet. The next stage of bride-price payment will be during the occasion of a
marriage ceremony of any close relative of the husband or any other function during
which a panchayath (kalam} is held for the collection of parnva-panam.Thus it 1s Seen
that during the bnde-price payment of a younger brother, usually the elder brother's
balance payment 1f any, will also be paid n that panchayath to their respectne descent
group members In certain cases, a father's pan yam will also be paid along with the
children's panyam (see the case of Kakki's bnde-pnice payment at Thaze-Abbannoor
described abo\ e)

The last compensation payment a man usually makes during his lhife 1s when he
“buys the bone’ of his wife Such payments are not usually paid sf bndc-pnee 1s already
paid But how ever, if prior payment 1s not made, the payment made at the time of death
signifies the brnide-price payment, bone-pnce and the nght o\er the children Ex en if full
bnde-pnce payment was already made, a small payment called bazhi-panamhas to be
made at the time of death towards the wife’s agnates as a token of assimilating the wife
into her husband's clan

Among the Mudugas, 1n most cases* the bnde-pnee payment will be made at the
time of the death of either of the spouses Dunng this ume t 18 compulsory that the
parnam should be fully cleared. failin g wh ¢h the husband cannot claim r +ht 1n the
woman’s body and bone and also nght over uV child en In ccruin cases, ifthe husbamd
dies pnor to the wife. then i stheoblgas  of lus c as¢ ka  to pay thepar urn v the
wife’s kin group, otherwsc, they wallob exttocamy outthebuna Thew ives groc, w
argue out for the bnde-pnce of their women Eqaz* =, their woman w» th a plantain, thes
argue i the panchay ath saywng, “ennu biga mundene bondu banny ninnu suneutls
nattine. Athuku naalt pah mulathithu  F me o in butale Asr emu Aapu
muravum pali um nanu eduthupome Allardc pomilemm panam ematis tharad
The literal meaning of these words 1s that, ~ a purta.shes bevn Lao from ous hasebn
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and was planted m your lang, which later produced many seedlines. But till now you
ha\e not paid us anything. Ifyou are not paying. We will take back oar plantain and
seedlings to our natal land™' Howeser. in almost all cases. the agnates Who have
assembled m the hamlet for the funeral ceremony will contribute an amount to the
panchay ath and the collected money will be paid to the wife'skin as parna-panam

(1) Marital union with formal ceremony

A B C
* . o * -
(Marital union starts) Duringtheoccasion of Death of either of Secru fesuval
First bride-pnice closerelatives bnde- the spouse
payment price payment
A B C

__________________ - - -
Marital union sarts Occasion of close Death of either of Sceru festival

relatives bnde-price the spouse

payment

(2) Mantal union w ithout formal marriage ceremony

Fig 6 12 Stages of bnde-price payment

Yet, in rare cases, parsyam will be made to pay dunng the dry-funeral eeremony
which 1s called the seeru or barasavu This 1s considered as the final stage (Radesh:
Aartan) for the payment of the bnde-pnce Thus if the bnde-pnce 1s not being full) pasd
at the funeral ceremony, then the bnde’s relatives would wam the husband's group
saxing. “puarndamemma ellilu bankilamn =, which means that the bnde-pnce w1 be
taken from them dunng the barasavi{dry-funcral). Evenifthe bnde-pnce s not be g
paid at this time, the woman®s bone will not be allowed to heep in the sacred rock ¢a ¢
gobbe for the second burial Howeser, there are no cases of people resast g w pay the
balance bnde-price dunng the dry -funeral

It 15 the father who 1s having the sole respons bility {0 pay the bnde-pece for hes
son. But in the absence of the fazher, it 1s usually the ehicr braeber MhO ok 2o ftO
male the bnde-pnee payment for his sounger brother Similar v s son rs obliged s> pa
the bnde-pnee of his father 1f amy balance s remaimng a3 the ume of ks father S death

239



And, ayounger brother will have to pay the brnde-price for hiselder brother if he has not
paid u fully during his life time. In rare cases. a grand-son will also pay the bride-price
for his father’s father 1fit has not been paid-

in the same way, a father is having theright to claim the bride-pnce of Ins
daughter But in his absence, his son is havirig the right over the bride-price Of his sister.
In certain cases, 1f brother is also absent, it isthe brother’s SOn wheo s having the ultimate
right to claim his father’s sister’s bride-price from his father's sister's husband’s kin. In
rare cases, a grand-son will be getting the nght to claim the brnide-price Of his father’s
father's sister Table 4.2 shows the number of cases where brnide-price is given and
received by the male membersof Thaze-Abbannoor hamlet.

Table 6 2 Bnde price paid and received by the male members of Thaze-Abbannoor
Bnde pricepad

o ——— . g T

FFF  FFYyB FF F FcB B FBS cB >B MZS S wifc

T -—

2 5 3 14 8 1" 5 8 9 1 9 1

Bnde price receined

FFZ FZ Z yZ D FDD BD “SD"

Bl e ey ap— P

| 16 13 24 9 13 9 ]

A - ey N ————— y = - -

Out of the total of 48 married males from whom data has been collected. 1 1s
found that 1n 37 cases the bnde-pnce of a Sster (inct ading classificatory sister) has been
recened Dy Dbrother's an 9 cases duaghter’s parnams recenved bv her father and m 16
cases a father's sister’s parnam has been recened b> father Sson. From the table s
evident that m 11 cases wife’s bnde-pnce has been pa.d by busband, aad i 14 casts
mother’s by son. In 19 cases lather's brother's wife S brade price pasd by bushand s
brother's son, and son*s bndc pnce hasbeen pasd by father i 9 cases.
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Fig 6.13 Paying and receiving of bnde-pnce by 8 male ego

Thus from an analysis of the factor of bnde-price payment, it ys clearly evident
that, among the Mudugas, a man in his hfe time 1sobliged to pay the bnde-prce of his
father's mother, mother, FB® wife, brother's wife, son's wife and soa’s wafe At the same
time he is having the right to claim the bndc-pnce of lus father's father's sster, father's
sister, sisters, daughters and son's daughters. Here, the factor of bnde-prnice makes for a
clear digtinction of relatives into two categones. One category consists of women who
are agnates belonging to one's own descent group whose bndc-pnce isrecenved, and the
other consist of women who are affines and are not members of ones own growp for
whom bride-price ispaid. An important aspect to benoted heres that the FZ and M fall
in opposing category, the former b grouped along with sisters and dawghters who are
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agnates and the later being grouped with brother's wife and son's wife who are affmes.
This distinction depicted through the aspect of *givimg and taking of brde-price”™ goes
againg Dumeont’s (1953, 1983) logic of Dravidian terminology Which places “mother” in
the parallel category and “father’s sister* in the cr 0ss category. ~

Separation and remarriage:
Among the Mudugas, when a man and a woman enter in martial union and start hving
together, there is no deal that both should live together and co-operate together until
death Moreover, there is no rule stating that one should have only one marital union
his life Dueto frequent quarrd and dissatisfaction in family hife or tn case of infertility.
the husband and wife separates and thereby stop co-operating m domestic affairs and
sharing of food and labour which informally marks the divorce There are instances of
divorce or separation between husband and wife due to the infertility of the spouse
especially n the case of a woman 13 After separating from the husband. a woman may go
back to live n her natal land along with her parents and brothers Among the Mudugas.
both men and women after separating from the firg spouse arc equally permitted for
subsequent marital union There 1s no difference in treatment between the firs mamage
and subseguent union They never distinguish between first and second mamage on the
basis of status as primary or main mamage, and secondary or subsidiary unions. All
marriages arc considered almost equivalent 1f 1t 1s taking place with the consent of their
agnates and 1s also treated legal and socially sanctioned The subsequent union will be
gnen prestige and status 1f children are produced through the union and the bnde pnce 1s
paid

No ceremony or ritual marks the gart of a second mamage, and when a male and
a female decide to hive together and co-operate in domestic activities shaning labour anti
food, the> have sarted therr mantal ife  Chelidan s son kail of Mcle- Abbannoor had
fird mamed from Pothupads hamlet The mamage was formally held with ceremonucs
and niuals. But after one month, the girl separated from humn aad left to her matne
hamlet  After the *divorce’. Kakka's parents were searchung tor a2 bnde foe him
Meanw hile, Kaklks fell in love wath a girl at Karara bamlet After few months, Kakks
came with this girl 10 Mele-Abbannoor and stayed 1n 3 relass s hut awa trots bes
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parent’s hut. Kakki and the gni later met his mother and mformed her that they are
coming to their hut. After that. they both w ent to Kakki’s hut. But the girl did not enter
and \\ as w aiting a little aw ay from the hut. Later, Kakki's younger brother, asinformed
by his mother, went and invited her to the hut.  After entering the hut, she took the
\ essels and plates from the kitchen to the nearby stream, washed them, fetched water and
came back to the hut. Thisinformally marked the beginning of her life at Kakii’s hut

It has already been mentioned that. among the Mudugas, a man and a woman after
separating from their spouses are permitted to enter in subsequent marital union. A man
1s allowed to take a second wife if lus firs wife dies or 18 unable to bear hum children
One can enter in as many union as be can, but the Mudugas never maintain more than one
mantal union at the same time. Thus peolygamy is not practiced among the Mudugas.
Out of a total of 107 mamed members belonging to the 40 households at Thaze-
Abbannoor, 1t 1s found that 3 of them had mamed thnce and 20 had mam ed twice mn their
life tme This practice of entering in many subsequent union may be illustrated with the
help of few cases
Case 1 Nanjan of Kallamala hamlet after his father’s death was staying with his mother
at Anavai, his mother's natal land From Anasai, Nanjan went to stay along with one of
his sisters mamed to Thundoor hamlet Later Nanjan shifted to Kinnakara where he had
another sister residing there  While he was at Kinnakara, his lister's husbhand proposed
his mother's sister’s daughter for Nanjan Though Nanjan did not agree to tt in the
beginning, later started living with her But there occurred frequent quarres between the
husband and w ife  According to Nanjan, his wafefrhowed little concern tow ards hsm and
was not capable of managing the household afTairs. L ater. Nanjan got separated from her
and went back to Anavar hamlet From Anavai he came to Thare-Abbannoor where hus
edder sister Chathy was staying While he was at Thaze-Abbannoor his saster Chathy and
her husband Chonke started searching a gl for Namjan. Later. Mele-Abbannoor
Kullan's sister Maruthi from Mele-Abbannooor as proposed, and after getting the consent
trom her famly, Nanjan started hving with her  He erected a new hut neat hus wife s
parents and also cultnated the fields ncarby hus parents-in-lan  N\anjan then shafied bus
da> to Anavas However, Nanjan** fite W th hus second wife wasabso not dufferent fiom
thar Of the firs According to hyry, fr equent quarrels do o€ Rt e e hecaus®!



her disobedience. From Anavai they shifted to Karara hamlet. While gt Karara. mantal
discord and mal- adjustments occurred between ghem. and Nanjan had to separate from
her. Later he came back t0 Thaze-Abbannoor and was staying along with hrs aster
Chathi and brother-in-law- Chonke. At this time Nanjan became close to Chatha’s first
husband's brother's daughter Vellachi, who has been divorced by Bokken of Thaze-
Abbannoor . They both agreed to live together and Nanjan started his mantal kfe with
Vellachi. This marital life lasted only for just two weeks. Vellachi's FyB Neelan
advised Nanjan to avoid living with Vellachi since sheis in the category of daughter-in-
law for im. Thus Nanjan got separated from Vellachi- After thas Nanjan wemt back to
Karara hamlet and 1s staying along with his sister who has shifted from Thundoor hamlet
to Karara

Case 2. At Thaze-Abbannoor, Kaden’s marriage was held when he was eighteen years
old He married his classificatory father's sister's daughter Mallika from Boodar hamlet
when she was very young. She stayed along with Kaden 1n his parent's hut. Later. she
gave birth to two children. After this, Kaden always used to complain about Mallika's
lack of concern and care for the children, and she became the target for blames. She
rarely stayed at Thaze-Abbannoor, but was moving around visiting relatives tn other
hamlets Because of her misbehavior and inability to manage the household affairs,
frequent quarrd occurred between them which finally led to divorce After one >car,
Kaden left Thaze-Abbannoor and went to Kattakkad hamlet and stayed along with
Kuppen » ho s a distant “‘maman® (mother's brother) for hum  After about three years
Kaden became very close to the oorukararand they all wanted Kaden to marry from that
hamlet. At that time, Kaden was interested mn Kakks's daughter and he comveyed the
matter to Kuppen and his wife. Kuppen informed st to hakke, and later the gl and her
parents agreed for the proposal Later, Kaden presented abag of prosision as ;aft to the
proposed girl's parents and thereafter started lismng wiath her which marked the begunenng
of their marital life.

Kaden then went back with ks wafe 10 Thaze- Abbzonoor and stayed along wnth
hus kinsmen. But aficr one year, hus second wife died. Them again aftey ooe year Kaxden
mamed Ramu’s daughter Poliche from Anailal hamict. Poliche gaxe buth ft? koy
children. Aipresent Kaden 1s bining along wnth bos therd w fe 22 Thare- Abbannoor
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Case 3 : At Thaze-Abbannoor, mannukaran Kakki first mamed Neclan's daughter
Vcllachi from karuvara hamlet who was also bis mother's sister-in-law 's daughter. Thas
was a marriage by sister exchange since Kakki's sister was mturn married to Vellachi's
brother Chellan. In this union Kakki had two chuldren. Aficer the death of Vellachi,
Kakki married his father’s classificatory brother-in-law’s daughter Chatty from Mele-
Abbannoor. He had three children in that wmron. Later, due to Chathi’ s alk-healh, K akki
separated from her and married his MBD Neeli from Veetiyoor. He is having three
children in this union, and Neeli ismow living along with Kakyi at Thaze-Abbannoor.

No ritual or religious ceremony is associated with the separation of husband and
wife due to divorce. Among the Mudugas, the word divorce is referred by the term
“bantham bidrathy™, literally meaming, *to give up relathonship™. Jural divorce is
impossible and not practiced, but conjugal separation followed by a subsequent unton s a
viable alternative among them. Because of the importance placed cm mutual services-
domestic and sexual, as the major aspect of marital life, there 1s no surprise that conjugal
separation practiced by the Mudugas makes little distinction from formal divorce  For.
when a couple ceases to hive together, services inevitably lapse Once a man and a
woman separ ates, there will be no more relationship between them and ther interaction
comesto an end. Thisis clearly conveyed s one of their provcrbs saying, “satha wravu
trikkum .. vitta uravu theerum™, which means that relationship and interaction may be
retained e\cn with the dead, but not with one who has divorced In certain cases, 1f
divorce happens immediately after the marriage before begetting ctuldren, then the brude-
price, 1f paid, will be returned by the wife’s family to the husbandd’s family such that the
husband w 11l not retain any right wn her

Though a man and a woman are free to separate from their marital  fc, 1t 15 10 be
mentioned here that, other relatiyes especially parents of the spouse ha e no nghsto force
them for divorce This act of forcing or leadin, a couple to separate from their martal
Iife 1s senously objected by the people At Thaze-Abbannoor Beere's darghter Cheen
has been married to Kanjan's son Rangan of the same bamlet. Rangan and Cheon nexe
staving along with Rangan’s parent’s faruby  Though Rangan wasyery koyal and fer )
concern tonards Cheen, her “musean . Nanjan's behaviouy was very harsh aoud atnzvs
found fault with her Omewhble scokding Chreta, Namjan €rossad ks o aoa, bzt bos
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davghter-in-law . Cheeni complained this to her parents. That day at Thaze-Abbannoor, a
panchavath meeting was going on for the bnde-price payment of Chellan™s son
Murucan. Beere approached the panchayath and after heeping Rs.1 '« as dukskina, put
form ard her case. She complained the panchayarkthat her daughter has been suffering
this torture from her father-in-law since her marriage and requested the panchavarkto
separate the umon. Then Nanjan was called to the panchayath and formal enquiry was
made. and finding him guilty was asked to keep Rs.20 as fine towards the panchayath.
However, Beere was not satisffed with this and she argued for the divorce Both the
husband and wife-Rangan and cheeri, were called to the panchayath and when asked
about their opinion regarding divorce, Cheeri replied that she had no problem with her
husband and was not willing for a dinorre. Then the bandari. who was heading the
panchay ath explained to Beere that the present panchayath s not to break a union w hich
was united in some other panchayath but will only try to solve the issue Since Beere
was arguing for the separation without the consent of the couple and thereby trying o
break a family life, the panchayath found her guilty and was asked to keep R$.51 « as
fine

Among the Mudugas, there are certain ntuals associated with funeral ceremony
which formally marks the widowhood of a person. A woman who has become a widow
1s called mundussiar. The moment a woman becomes a widow, her bangles will be
remo\ ed and 1t 1s put in the hands of the dead body of her husband A little hair from the
right side ofher head and the black beaded necklace (keeramaula) will be removed and 1s
tied to the big toe of theright leg of the corpse Before the corpse 1s taken for bunal
there 1s another important ceremony called ko idrathu where the br ther of the woman
puts a cloih o\er her head which formally marks her wadowhood Once the ceremony of
Kodi 1lrazh.e 1s performed, then she should abstain from remama_¢ and should remas  as
a widow throughout her hfe Usually this ceremom s not performed if the woman as
\er> yourg For aman, kodi adrazhu ceremom s done by bis sisrey

If a woman dies in the earty phase of her marriage without begeting chukiren, the
still belcngs to her husband's group and thepur  o-pasase has [0 be pasd 10 her kun groep
as compensation tow ards her bod} and bone Homever, women W be assumitazeed e
iheir husound S dzscent proep ooh atizy they death If the hesband dies veny soon and



marmage without any her, then usually bride-price need mot be paid and the wife will
return to her natal land and go for another uniom. In certain cases. she remains in her
husband’s hamlet and will get married to her husband’s real or classificatory brother. |f
sheis married to her husbands brother, an additional brnde-price need not be paxd Bat
how ever if she begets children for husband's brother, an amount as compensation for the
right over children is paid at the time of his her death.

If a woman after separating from her first husband gets married with a man from
another kin group and begets children. the right of that children belongs to the second
husband and his descent group on payment of compensation. Thus at the time of her
death, both the husband's kin group will be paying bnde-prnice to the woman's group
However, the husband who has become the genitor of the firs child borne by her ts
having the ultimate right on the woman’s body and bone The second or subsequent
husband's payment is considered as a compensation for theright over the children born to
them

Even if a woman has separated from her firs husband and remarried another man
and living with him, she mugst and it is her obligation to attend the funeral ceremony of
her first husband through whom she has begotten first. She should also observe certain
ntes connected wath the funeral That 1s, although the second husband ts having right tn
her labour power and right of sexual access in her, these cannot be taken as full right on
her body and hence her bone.

If a woman has married more than once and has borne children tn each
mam age,w here husbands are unrelated, then a dispersed groups of maternal half-siblings
are possible In certain cases, young sons may accompany the mother when she
remames. and remain there under the control of the step-father He may even work in
the farm for hs step-father

In a cultural system wher e shufting of land 1s wiadely practced. people rarchy hokl
a land permanently. This nature could also be seen m relation e their marriage system-
Even though monogamy 1s the rule, among the Modugas, a person isnot restricted to
only one spousc in his Life ume and the remarriage of a person after the dearh of bss her
spouse is not at all uncommon. A person ts having right not cety wo a parocular ficU but
have the rifH to shift from one to another nken wxessan  However the godia
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substance of the plant depends on the genetic substance of the respective seeds sowm.
Thus women who is equated with land isnot restricted 1o a single person. but others can
hale subsequent access to her on the death of her first hushand Smomilarly. eveny
subsequent cultivators have the right in the crops produced by them. Bun the ghimate
nght of the land rest with theonewho has cleared it, sown seeds and harvested theyield
firs

Another analogy used by the people to explain the rich! on a wosan and the
children bom to her isthat of ‘hunting’. People say that, while n the case of hunting. the
right of the animal goes to the one who had first shot the animal Analogous to mamage,
th1s means that normally the man who had first married 2 woman s having the night fli
her However, they added to it saying that, it 1s not only the question of shooting the
animal firg which matters, but should be capable enough for making wound on ns body
and the blood should ooze out as a clear mark of evidence This analogy show s that,
even if a man has married a woman, he will not be having strong ¢taim i her unless he
has produced children who are the real proof and evidence of mamage But again for
them, 1f a man had shot the animal and have produced deep wound. and 1f goes without
taking the game, he cannot normally claim the nght The next man who had caught the
animal wall have a nght on it. This clearly points out the fact that yust begetting children
1s not the only criteria for theright in the wafe and children, but can have a strong claim
only if they are taken care well.

This analogy clearly explains that the actual nght eser a woman ts with the
husband through whorn she had given birth first But in case ¥f he separates from her and
had not taken care of them, then he can claim the nght only after paywng an amount as
fine-sukkukooli, towards the woman's km group

The rules regarding rights in wife and children and sts actual practice can more
clearly be understood by looking mto specific cases of brisde-pnce pasmem gs the time of
funeral ceremony. Thus the case of bnde-pnce paymernt during Lacchs’™s tuner*! shows
how it isreally working out Lacche of NccUyoor hamkt first roamed Kabks s davghter
Neeli from the same hamlet. They are having two children i that wnoa. Lacer Lacchu
and Neck separated. and Nech got married o Kakks of Thaze-Abbannoor  After thae,
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Lacchi marmmed g widow (Malli) from Kallamala hamlet whe had a son in her first union.
Lacchi is having no children in this second wnion.

When Lacchi died, issue regarding the right over his first wife Neeh became a
matter of serious debate among the people. The sitsation becarne complicated when
Neeh herself was not willing to accept the bnide-price and to give the right of her " body
and bone' to Lacchi's group mainly becal'Jse of therift she had with Lacchi However.
L acchi's close agnates did not want to give up and were bend upon getting the right in
her bone and the children. Neeli's brothers also agreed in favour of Neels, saying. “when
our girl got separated from her husband and was alone with her children, your people
were not to be seen and never came for her help, and now in the final moment you are
coming for theright"

When the issue remained unresolved, Lacchi’s kingroup decided not to proceed
with the bnde-pnce payment towards Neelr’s kin group for the time, but to settle the
bnde-pnee of Lacchi’s present wife Malli from Kallamala. Meanwhile, Gandc of Anava
hamlet who 1s Neeli’ s son's father-in-law (thus classificatory brother for Neeh), entered
and he tned to pursue the matter. After a lengthy talk, he convinced Neeh and made her
agree for the transfer of nght on her *body and bone' to Lacchi's group Gandc took the
role of the groom's jathi and the panc hay ath was joined for the collection of bnide-price
Rs 201 % was earmarked aspariyamtow ards Neelh  Gandr gave the money to the bnde’s
jathi and he gave 1t to Neeh, who handed over the money to her father's brother lyyas.

After receiving the money, lyyas took the bands of Lacchs® s chuldren and gave to
Lacchi's brother Man. This symbolized the trandfer of the chuldren, and the nght n
Neeli's body and bone to Lacchi's group Man, then gave Rs.28 '« to the chuldren and
asked them to place before their mother's brother as thaimuamunpunam(NB’s moncy )

After this, the issue regarding the brnide-pnce of Kallamala wife was taken up and
thepanchuy ath decided to pay Rs. 101  « aspurtyamtow ands Nallamals group Lacchi s
Kallamala wife's brother was called and asked about the amwourt be 18 demanding He
replied that he came to Vecuyoor to anend the funcral of his muckemand not for
collecting the parnyam, and hare po demand but will recenve whatenver they gine. Then
Gende, Who 1s the groom®s jazks saad, “your sister €2m¢ and toed here the cared o
man._..., she fetched water for hum . made rapervand served bem. hence M s O
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obligation to pay the price towards this. When the parivam was handed over to Laccha™s
wife. Gande said to her, “ithu ninnu panam (this is your price) mee ecnku bantku bele
seithathukku (Since you came here and w orked for our man) tthu barkz. mirmw natrarmekhn
kodu (takethisand gi\e itto your brother)™.

Later, Lacchi’s both sons and his present wife Malh, and her son were called wo
the panchayath. Gande then advised Lacchi’s sons, this is your smmawvai(mother's
sister). and your brother. Here after you have to lake care of them . You should consader
her son as your own brother. In future your wises should not sll-treat her"
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Fig 6 14 Bnde-pnce payment dunng Lacc hu's funeral

It should be noted that the nght o\er the present wife’sbone and her son was not
claimed by Lacchi®s kin group since this nght goes to her st husband t kin group and 1n
future when they approach claiming the nght, they have to be given back

Though Lacchr separated from Neely, his km group had the slumate nght in her
bone By making the bndc-pnce payment, the nght 1in her feoc* and the nght m the
children has been retained by his group Thus it 1s t0 be mentioned that énorce means

the disruption of the personal relationship beraeen a man 23 hus wife bt does not
depm e the bushand* s kan of ressdual nghts my a wafe and bey chik¥ren.



Determinants of bilateral eross-cousim marriage:

According to Homans and Schneider (1935), the major determinant of unilateral cross-
cousin marriage is the locus of yural authority. But revismng Homars and Schneider's
theory of extenston and the assumption of differentsal affect towards FZ and MB, Allan
D. Coult (1962) put forward his explanation that the determunam of unilateral as well as
bilateral cross-cousin marmriage is the jural authority to dispose of awoman m marriage.
His hypothesis to account for bilateral cross-cousin marriage holds thsat st will occur m
societies in which jural authority over a female 1s either vested tn the womman herself or ss
split between her mam and patnkin (bilateral authoniry). On the basis of the above
hypothesis, Coult (ibid)asserts that bilateral cross-cousin mamagc should be associated
with bilateral societies, since 1t is 1n these societies that the greatest occurrence of
bilateral yural authority would be expected. But he adds that if bilateral cross-cousin
marriage occurs in unilineal society, jural authority wall be bilateral or woman w1ll have

right of self disposal 1n marriage.

The occurrence of bilateral cross-cousin marriage among the pamlincal Mudugas
can be closely associated with the nght and authority or obligations attached to certain
category of kin. Among the Mudugas. the smtiative n marriage t8 taken by the father of
the boy, without whose consent the boy's maternal kin or the boy himself cannot do
anything However, 1t 1s to be mentioned here that the authority 18 not fully vested with
the father, but the mother will also share the right and authority and ha\c a magor role n
the decision making of her son's mam age On the other hand, either the father or the
mother of a girl will under no circumstances demean themsetves i tending proposal for
the mamagc of their daughter Rather, they wat for proposals to come from their kin
circle for their daughters.

There exist strong sibling solidarity among the Mudugas and sance a (athexy s
having intimacy and close hnk wunth FZ, he prefers to propose hus TO for hus son
Similarly, a mother takes mmnhatne 1n making proposal for her soa wih her brother*
daughter. This type of situation regarding the tarns of suthonty and sutiztive 1o marTiage
can be annbuted to a tendency wowards bilaterality extubued by the Muduga socsery
How ex er. Mudugas cannot be labeled as a bilateral society thouzh gshon s serdencwes of
bilaterahry like strong alignment beraeen MB and 7S waie negms exchange relanon
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with matemal kin and affines, and w omen retaining relation with their n=tal =roup even
after mamage. Since it is not a bilateral society, there cannot be expected a bilateral yural
authonty. but only tendencies of bilateral jural Guthority which is depicted by the sharing
of locus of initiative by the father and mother. However, this rigiit and authority m
marriage enjoyed by the mother in no case is extended to the MB as m the case of
bilateral society Rather, the authority isrestricted to memberswittun the nuclear family.

However, according to Coult. it is not the jural authonty over a male seeking a
wife but o\ er the female being sought as wife which 1s the immediate determinant.  Thus
1t 1s significant to mention here that even though neither the F nor the M form the locus of
mmtiative i marriage of their daughter among the Mudugas, the authonty and right over a
daughter lies with both the father and mother Hence, the vito power or the final decision
whether to accept a proposal or not w 1th regard to the marriage of a daughter 1s shared by
both the father and mother. Without the consent and decision of the girts parents, the
maternal kin (M B) or paternal kin (FZ) of the girl cannot do anything

Thus Coult's thesis associating bilateral cross-cousin marriages with societies
having bilateral authorities cannot be fully rejected. Taking lead from hus theory, the
tendency towards bilateral authonty depicted by the patnlincal Muduga society could

answ er the occurrence of the bilateral cross-cousin marriage

The Mudugas-Kurumba intermarriage :
The Mudugas of Attappady do not constitute an emdogamous group 1n the wdeal sense
but intermarry with their neighboring group, the Kurumbas, with whom they have
frequent interactions. There exist no status difference between the two groups and they
hal\e a mutual *give and take’ relationship The Mudugas consider the meighbounng
Kurumbas as their allies and equivalent to them and arc included 1n their endogamous
circle with regard to mantal exchange

Table 6 3 shows the details of mantal exchan_ts in 9 Muduga and 2 hurueba
hamlets which have taken place with the other hamlets of Attappady v lading the
Kurumbas. Data shows that out of a total of 472 marriages recoedad from the O Mak a2
hamlets, 121 (25 63%) were with the et hboun 5 group Kunembas. From the Ladie, ass
understood that mantal exchanges take place mwore freq-jemht betw er a barrbets thae are
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stuated nearby. Similarly, it is noted that the percemtage Of mantal exchange with
Kurumbas are more when the hamlets are in close proximaty. Thus Mcle-Abbamnoor.
which is the closest Muduga hamlet to the kunumba area is having the maximum
percentage (36.58%) of marital exchanges with the karumbas. Thaze-Abbarmoor which
Is also located near to Male-Abbannoor is having 3333% mantal exchange with the
Kunimbas. Similarly, the table shows that Anakkal bamlet is having 3333% marriages
with the kurumbas, Veetivoor 20%, Pottikal 19.48%, Mele-Kakkupads 13 79%e, Thaze-
Kakkupadi -17.64%, Cholakkadu 18.75 V and Ommala 21.73% marriage relation with

the Kunimbas.

The details of marital relations from the two Kururnba hamlets wher e survey has
been conducted shows that, Thadikundu which is closest to the Muduga area ts having
3947% marriage exchange with the Mudugas and Thaze-Thodukksy which 18
comparatively far away is having 27.90% of marriage with the Mudugas.

The notion of descent aspects in contracting marriage relationship* and the
concern to maintain strict endogamy among themselves s to an extend very weak among
the Mudugas. The Muduga-Kurumba alliance relationship cannot be explained based ot
a single and particular reasomng, but there are vanous other factors also which have
their role in permitting this mantal exchange between the two groups.

The Mudugas and Kunimbas inhabit sa almost the tame geographical and
ecological setting of the Attappady valley The Kurumbas arc seen towards the uplands
and hil} slopes comprising the Pudur panchayat whate the Mudugas are restricted to e
South Western foot hills and the plains of the Attappady range eompnsing mainly the
Pudur and Agali panchayaths. Thus certain hamlets of the Mudugas s Pudur panchayst
and the border areas are mn close proxumty with the Kurumbas whach malts them ©
maintain frequent social interaction wiath their adjacent group. But a8 the same ume o 18
noted that the Muduga hamlets 1n Sholaywr panchayat situated Ca away from the
kurumba area have lessinteraction with the Kurumbas.

Table 63 on marriage geography of the Mudugss shows that the percentage of
Muduga - Kurumba mantal exchange s mazximurmn beraeen feamkis when they are 48
close proximity and e minimum between hamlcts ssnease) fur apart especially m the €€
of Muthukulam hamkt mn Sbolavur pachavawinch « bavwng Wo mantal vetatoas™P



with the Kurumbas. Thusit isstrongly assumsed that this geographfcal meamess and their
inhabitation in smmilar ecological semmg Makes for a swome and freguent social
interaction between the two groupswhich intarm must bave led to the imteamamage.

Apart from the Mudugas and Kurambas, the third tribal group mbabetire the
Attappady valley of Palaghat district are the Irulas. Among these three tribal groups,
Irulas numbering more than 19,000 is numerically dominant and the Muodugas around
2,755 and Kurumbas around 1,280 are numerically very less which when put together ss
just 1/5 of the entire Irula community.'* Moreover, the Irulas believed |0 ave migrated
from the border areas of Tamil Nadu and settled m Attappady are stnctly endogamous
and maintain very less interaction with the Muadugas and Kurumbas and there exist a hagh
degree of taboo between the Irulas and these two groups s marital and dietary habats.

This demographic aspect together with the strong ssmilartties tn customs and
practices, and their frequent social interaction are some other factors creating a favorable
situation which makes the Mudugas and Kurumbas enter tn alliance relationship with
each other

Myths and stones prevalent among the Mudugas show evidence that the ancestors
of both Mudugas and Kurumbas were related as brothers. The Mudugas and Kurumbas
are different tribal groups and have sanations. But they are both of 8 similar kind at the
gructural level existing in close proxaimaty, and maintain close interaction. There arc
ample historical evidences through many of their myths and stones depicting the Muduga
- Kurumba interaction and their marital relationship which had prevailed from the very
olden period itself Among these, one of the Myths elearly says about the alliance
relationship which had taken place between Mele-Abbannoos hamlet and Anavat
Kurumba hamlet.

In thescry olden ume there iv ed a Panan and Patu (great grand parent*) at Mele-
Abbannoor hamlet and another Partan and Pamn at Kudukummannes wiuch s 3 Kunenba
hamlet. The Kadukumannu Patian and Pam used to vasst Mannarkad market once o 2
month to trade forest products #ad to buy houschobd provissons, and they almays went v1a
Mcle-Abbannoor. Dunng that time, the Pattan of Mele- Abbannoor » as tsheavy dapatt
and rivalry wih another Patta of a nearby bamilet Owne day be auchadMele-
Abbannoor and Killed both the Pattan and Patta and ran awa~ kearrng therr gma =4
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That day the Pattan and Parti of Kadukumamma While passing Mele-Abbamor o ther
w ay to Mannarkad, heard the crying of the child and wer e shocked to see the old parents
lying dead. They feh pity for the small child and tied a cradle on the branch of a meaby
tree and kept the child in it and went to Marmarkad. W hile coming back from the market.
they saw the small child sitting very happy after eating the food which they had kept Dear
him. Theold parents liked the child very much and took him to their hamiet. cared hum
and brought up along with their daughter.

When both the boy and the girl reached maturity, the Kadukumanms pattan
decided to get his daughter married to the Mele-Abbannoor Pattan’s son. But \when the
boy came to know about this, objected it saying that since be had grown up along with
the girl from childhood in the same hut, she is like a sister for hmm and cannot even think
of marrying her. But the Kadukumannu Pattan wanted the boy to marry only his
daughter and forced him for the mamage. Afraid of this, the boy had no other option,
only to ran aw ay from the hamlet Seeing thus, the Kadukumannu Pattan chased hmm,
and when the boy was nearing Anavai hamlet, the Pattan cned aloud to Anavas Pattan to
catch hold of the boy w ho isrunning aw ay That tirme Anav a1 Pattan along with hts seven
daughters were engaged in their farm work Hearing the words ef Kadukumannu Pattan,
Anavai Pattan asked his daughtersto catch theboy Thus the seven daughters chased the
boy and caught him by the shoulders of s dress from either ssde He then remosved hus
clothes and tned to ran away from them Seeing his struggle to escape, all the girls
darted laughing and they felt pity for htm and tned to lave lum from the Kadukumannu
Pantan Later the boy fell in lovewith the girls. Knowing thus, Anavai Pattan expressed
his willingness to gne his daughters to the boy and gase shelter from Kadukumanm
Pattan allowing him to stay with him for few days. After that he mamed the seven
daughters and came back to Mele-Abbannoor has natal tamd

The abo\e myth shows that alliance rcUDomfop between the Musdugas aad
Kurumbas 15 not a practice which 13 of recent ongn, a3 11 15 evident that a szomlar son
of relationship existed between Mele-Abbannoor and Anravas Kurumba fcealet Even
now Mele-Abbannoor people consider Anavai people as therr affimes Mad Kadch wesnas
people arr treated as anag-thampe



Another important factor making for the alliance relastonship between the
Mudugas and the Kurumbas and ms continuous eccmrence s the very pamme of thew
kinship terminological system. The Muduga ter minology divides the entir e relatrves mio
tw O categories — marmageable and urmmarriageable. T he terminologacal distinction mto
categories and the cross-cousin marriage rule embedded m ® exist in order %o regulate
raamage. Among the Mudugas, marriage exchange operates wvery rarely gIVIing pryor
importance and consideration t0 the notion of descent group exogamy That 18 they gprve
preference to category rather than group. If atmton occurs betw een a patnlimeal segmemt
of the Mudugas with that of the Kurumbas, the nature of the kinship terminology
assimilate the new members into the kinship universe systematically categofntang and
defining the affinal relation. An important aspect of the categories ts that, they are a
permanent and ordered constellation, and once a marriage union ss established, ttus
alliance relationship forms an enduring system wath the structure remaining unaltered
There 1s always a functional correlation between the terminological categones and
exogamy  These terminologies systematically categorise and define marriageable
partners m the entire kinship universe of any person. This nature of their alliance
operation based on the rule of categories giving less importance to descent emtena
permits to contract further marital exchanges with the Kurumbas wath distinct descent
groups, without causing any structural alteration.

It 1s very apparent that both the Mudugas and Kurumbas represent a homogenous
social system and they are two of a kind at the structural level Both have a patnhncal
descent organisation with a positive marriage rule permitting bilateral cross-cous:n
mammage and there exist no status difference between the tao. The most important thing
to be mentioned here 1s that 1 both the system, the rauo of corporate hinsh.p (descen) to
alliance 1s the same * : that is. m both system, there s a strong emphas:s on corporate
Kinship but an equail> strong emphas s oa alliance There are also oty Sructural
similarities in bath the system 1c., the brothey-suster tie Or the sibling soludanty 1s stroayg
and significant among both the Mudugas and hurumbas, at the same tune the mantal tse
ts relatnely weak. Iv tS also noted that. irrespective of ey descent eatwre. there &
strong complementary filiaton amon, the Mudugas and Kunabdas The Madezaaml
Kurumbas represent tmo separate systems each consistirg Of varsoes mesrrelaed ports
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fundjoning together. However, i, is observedthathpants’ | both®  systanshow
certain similarities ' m fl®  structure aswellas fenct] oning which fa hesmoath
interaction PEWeen these two systems without Creating structural gistarbanees or
disimegration. Thjs gryctural similarities has Us definite yoje. and functsons as 8 Major
factor for the existing Muduga - Kurumba marital alhances. Thss parucular natare Of the

MO systems and their similar functioning could very well aNSWEr the wadely prevalent
Muduga-Kurumba intermarriages.



NOTES :

1. There isno terminological distinction which differentiate between elder and younger
cross-cousins. This shows that the relative age of spouses is not an important
criterion in the selection of a bride or groom, and the poterstzal mates of an individual
are usually the cross-relatives of hisown generation.

2. Though the dimension of generation is central to Dravidian kmshrp system, it as not
uncommon to find cases of generational equivalence or the merging of kin types
between generations atleast with regard to behaviour (see Trautmann 1981).
Nevertheless, Yalman (1962; 1967) strongly argues for the importance of gener ational
distinction when he says that the rule restncting an individual to marry a person from
his own generation ts as important as that of prohibiting parallel cousins from sexual

inter cour se.

3 Among the Mudugas, Sunday 1s considered as the most auspicious day to start with
the marriage procedure and morcoser if so the brnde could enter the groom's hut on
the next day, 1.e., Monday which 1s also consider ed as an auspicious day

4  Aan-jathi1s an afTine to the groom's family who act as the mediator or 'third man foe
the groom's side and pennu -yaths will be an affine to the bnde s family who perform
the role of the ‘thurd man* for the bride's group during the pumcAun uthmeeting

5 Pakkala-panams also known as murhal panam which s the wut al amount placed
before the panchavathby the groom's father or his immahate agnates towards the
payment of bnde-pnce

6 Mudugas also equate the groom with cattle herder (sw2rr =) and the bride wil be
equated with female catile (madu). |n some cases, a woman will also be equaled w th
aplantain and the chulkdren with the seadlings.

7 In few cases of mamag e ceremonies {especially Guneg the mamage of Kadm 5 son
Kah of Mele-Abbannoor), after the brude-poxce paymer isorer, there ss a shon ntugl
which symbolizes the umon beta cen the groom and the boude  For thus, a betel beaf s
taken and alter applying hme, it 1storn mto mo haves amd cach half wil] be takionbe
the groom and the bnde. and they eachargal. Followiog s, a glass of warer w



be given to the groom and after drinking half of it. he gives it to the bride and she
completes it. After this, the bnde’s jarhwill take the hands of both bnde and groom
clasped together and give ft to the groom™s park:r who then pass it over to the
groom's father.

S. Mappilakalare affines especially *son-in-laws” of a descent group or Akooftamwho are

10

11

12

13

in charge of cooking and sening of fdod which & considered as their obligation on
ceremonial occasions of the particular descent group

The " compensation imerpretation™ views bride-service as a transaction w here the goal
of young men 1s to obtain and control rights in women., and that of fathers s to obtain
adequate compensation before giving up their daughters. Since women arc
considered valuable as producers and reproducers, their km groups are reuctant to
part with them unless they are compensaled for the cost of raising them, and for the
future return that could be expected from their labour (see Bossen 1988)

Since the Mudugas hold thepaachayath meeting in the front-yard of huts or the open
space 1n the centre of the hamlet katam. the panchkavarhs also referred at a katam
This equation of women with a plantain and the children with the seedlings clearly
depicts the aspect of complementary filiation inherent in the Muduga kinship
Inconsistency in Dumont's scheme of cross‘parallel distinction has been noticed by
many anthropologists (Gough 1959, 1966. Tambiah 1958, Allen 1978, Good 19S0
Reddy 1984) asserting that Dumont's logic of placing mother* wn the paralle
category and * father's sster* wn the cross category ts miskeading, and argued for a
terminological analysis which *corresponds to the actual kinship coaf guration in a
society

Any marital union usable to beget children will never be recogrnised and pven due
prestige and status by the society At Thaze-Abbannoor, \ ellmkin ndKade were
not having an> children even after few years since their mamage Thas created
suspicion among the family members especially ber parents-in-1aw 2nd she was pewd
back to her hamlet doubting that the ts a stenle woman (burwts) nbo can BEverpve
birth to chikdren. However, one year later \ elhinkin hemse f wers and fe** % * gEt ey
back to hus hamlet and through a medxcime-man (Pt e could adie (0 Cald om



that she was affected by some evil spirits. . Counter treatments were M€ through
magic after which she became pregnant.

14. According to the Anappa:ﬁ Tnbal Dﬂtmm project survey. 1991.
13- Leach notes (1961:26) that “in any gien S0Cial syszem, We shall always find some
kind of notion of corporate kinship which stands SUPP0sed t0 some Kind Of notsor Of

alliance as p is to g, but what we can usefully compare aS between different socrctics
are not those particular p’s and q's (regarded as separate mstitutions), but theratio of
p to q consdered as mathematical function”.



-

RITES OF PASSAGE AND PRESTATIONS

The Muduga social organization is viewed as a complex pet work of exchange and
transactions of gifts and assistance betw een agnates and affines partacularly at the tone of
ceremomes and nituals. Life-cnisis rituals provide the most conspicuous context for public
and formalized gift exchanges and various responsibilitics and obligatons.

Life-cnsis rites occur at points in an individuals hfe when some significant
change 1s thought to be taking place m his social posstson. The events have an economx
aspect and exchange, and interaction between affines forms a major part These arc
ceremonial occasions performed in a broader social context and viewed as special
circumstances in the sense that rituals come to be the occasions of gi1fl exchanges and the
discharging of obligations. The affinal obligations and mutual exchange of gifts and
prestations operate at the primary core within a hmited circle formed sdeally by twe
affinally connected households famlies, and through the rule of extension establish
laterally to a wider circle. Following is the description of exchange of gifts and

obligations betw een the two categories that take place on vanous hfe crisis ntuals.

Child birth.

The soctal organization of the Ufe cnsis which the buth of 8 new member const tutes
include a senes of accepted behastors both for the mothey and her kin and aflines
Delivery and child birth s one such ¢nsus stuatson calling lor the obsenvance cf
ceremonies for the good of the mother and the chibd Some of these obsenvances arc
nwal i nature, others arc designed to protect thefecafeh ef the mother amxd baby and
some may combine these functions.

When a w omanbecome pregnant for the first ume, aa the fifth or seventh paonth, by
parents invite both the husband andwifc fc> thexyr fet* km a3 ceremony called “kads  Sevw
soru’ (first-pregnancy feast) Dunng thus ceremoey e s speaally peepared ani aloeg
with cum made of chicken s served for the fecobaad amd w fe m plantaen [caf Thes



ceremony is attended omly by closely related kin. Afier finishing the food, the woman
keeps Rs.5 %4 under the leaf in which she ate. This amount will go for ber amai (usually
her brother'sw ife) who servesfood and takesthe kaf-

Among the Mudugas, birth should take place m the busband’s hot attended by her
husband's kin usually husbands mother, hasband™s sister or even husband's mother's
mother. At the out set of child birth, the woman is placed in a state of isolation and is
considered impure and she is treated as if she were 111 After the birth. the amnbilical cord
is cut and the placenta is bunied. After delivery. the mother » put mto certain restrictions
and this separation procedures include secluston, sexual and dietary prohibition and
cessation of household activities. The mother and the child are secluded m a comer 0
the dheetrr (varandha) of the hut. Sometimes a compartment s made m the comer where
the mother and the child remain secluded. The seclusion nommally |asts for about one
month But now-a-days it is observed for 7-10 days after which she resumes her normal
routine

A temporary screen will be made in the back side attached to the main hut for the
mother to take bath and to bathe the child This 1s made of cycas leaves (eenthw parta) by
the husband himself Mother and the child takes bath 1 hot water duly The mother's
attfai prepares hot water, and assist the mother i bathing the child She 1s not allowed to
take bath 1n the sream or pond where the other members of the hamlet bathe and fetch
water. The mother 1s restricted to a diet of rut pesre (food made of rags Hour) and curry
made oftamannd known as pulirasam for so en days. Dunng these seven days she 13 Dot
allow ed to take nce and other food items. She w1l be given separate mat 1o steep and
plates for food and nobody touchesat Her husband's sister {afrias) takes cart in peepanng
and sen ng food for her Sometimes food s prepared and gty en to the mother froes close
relatis es Or bheethekarer.

When a woman ts under birth po Jution, her Busband should pot kum game an®
should avoud cating meat. Stnce delss ery brings pollution to the huat, o wewm affects thcl
husband and to a certain extent the *pod Of ez arwvn, which minstalled the b Ifa

man goes out mnto the forest for game when kus wife sendkrpoliction, t w  bnag wrah
ofthe annw and wall not be getting any hunt.



A V\;oman takes the cessation Of her menstreal penod to be the fir st Ixdxation of
pregnancy and looks for other symptoms. They have finJe interest 1 calcalame the
expected dale of the birth, bu if asked_ they may estimate that 1 s due in particular
season of the year; generally seven or exght “crescent moons' (kossber)aficr the first sign
of pregnancy appears. A woman's everyday activities chanee little when she ss pregrant.
A pregnant woman makes no elaborate preparation for the delivery of ber child. She
carrieson her usual work in the hut and field until the first sagn of impending abosur. and
then she moves mto a comer of the dheerrr Of her hut After around one week since
delivery, even before pollution is over, she may go out to the near by forest for collecting
fireewoods and also attend minor agricultural works in the field. However, she restricts
herself from cooking and entering the kitchen. Thus as Van Gennep Says, “the
physiological return from child-birth s not the primary consideratron, but that instead
thereis a social return from child birth™ (1909 46)

After the pollution 1s over. the mother and the child takes bath in hot water
applying turmenc. On that day. special food s prepared with nce or sameand given to
the mother along with chicken curry After this the mother resumes her daily routine 1 fe
The floor of the hut especially dheetri, where the was sexluded, will be plastered with
cow-dung Even after the pollution s osver, the mother continues to take bath i hot water
for about two months

Among the Mudugas, there 1s no practice or custom of heepang the child s cradle
(thorra) but 1s alw ays found along with the mother in her Lap close to her body covered by
her upper garment They behiese that sf a child 1s put alone i a cradle to sieep, t will be
affected by ewil spirits known as pichathu After the birth of a new baby the recemly-
weaned child slowly separates from the mother amd will be scen most Of the e w th
hisher father They rardy demand for rulh and silently waiches the Brother mulle the
bab>



Fig 7.1 Exchange associated with child-birth

Naming : The naming of a child ts usually done during the third or fourth week afiet
birth The name giving w 1}l be performed by immediate agrates ke FF. FeB, FyB or

even father. A child should be named after a patnhseal ancestor of the appropriate sex
So that, a boy should be called after hus close agnates Jde FF FeB FyB. e andagn

after her paternal ancestors ke FM, FBW, etc Van* g1 ng 1 not a mapwe cercemom
and 1s confined to the immediate kun ¢xrcle. Duneg the pame-giving caremony when e
child enes, few names of the ancestors are trsed and fce same at e mentaon of whach e

child stops crying s regarded asthe apt oae Thus way of naminea chuld peactced by
Mudugas 1s known as agansku pevy putisheothe



Mudugas believe that if ancestor's mame are not given lo the ctakd. st would be an
offence againg their ancestors and bring wrath of thear ancestorsresulting in the death Of
the child. If repeated death occursm a particular family, i wali cr eate dowe® in the family
members and through a shaman (pattukaran) will find out the camse, and asa remedial
measure will agree to keep the particular ancestors name for the next ciukd. Nammy
ceremony is consdered as a nte of mcorporabon which introduces the child mso the
society. It anchors the child to the descent group establishing sts patnimeal kinship to
other members by identifying him with one of his ancestors. Ahkbough names are also
chosen in other ways than the ideal one, st s sill from a limited set belonging to a wider
patnhineal group, which shows that both personal identity and social continuity ss
maintained.

Tonsure Ceremon> : When the child reaches the age of 2-3 years, the firs harr-cuthng
ceremony 1s performed. The ‘har<cutting’ ceremony is performed by the mother's
brother, and usually the mother's eldest brother has the nght |0 do this ntual. The
mother's brother keeps the child on hus Up and nitually cut a small tuft of hair After the
ceremony. the child and the mother’s brothe are given food together The mother’s
brother 1s presented with a vern {(whate cloth) and tenpanam (3 ¢, R2.2.50) 18 given (now-
a-days 1t 1s about Rs. 5 ¥4 ) The amount s gaven by the child to the mother’s brother
which s kept under the plantain keaf m which be took food. Only close relatives
participate sn this ceremony and it ts nevet an occasion for eaborate celebration

Fig. 7.2 Exckange assocaad with ionsure coffrhoa)



Ear boring ceremony : This ceremony is observed when the child reaches an age of 3-5
years. The child often hasits earspierced by the mother'sbrother. Kara ==& (thom of a
wild plant) isused to borethe ear and after boring the ear, a small thorn iskept- Later tins
thorn will shed automatically when the ear-hole enlarges and an ommzment called
kadukkan is put in the ear of the boy, and kammalin the case of a gwl. Exr-boring s not

considered as a major ceremony and no formal feasting is bekd

Puberty Ceremony ; Puberty mark the physical and social transition from childhood lo
adolescence. This is a period marked by seclusion and considered polluted and amewnts
to certain restrictions. There is a separation from ordinary hfe and social relations.
enterning a phase of hmmality and subsequently remcorporatmg mto society 1m thewr new
status. Among the Mudugas, a garl is permitted for marriage only after attaining puberty
and most often marriage takes place one or two yean after puberty

At the on set of a girl's firs menstruation, she 18 secluded lo a screencd-off
portion 1 a comer of the dheett: (varandha) The screen 8 made of cy<cas Jeaves
Sometimes a small temporary hut {serhe)ts made adjacent to the main hut and this wrll be
built by a male cross-cousin{machan)of the girl She 1s led into the hut by her female
cross-cousin (atuar)who will be assisting her most of the tsme and serving food for her
until the pollution 1s over. She observes seclusion from other members and will be grven
separate mat to sleep and plate for food Milk, butter mulk, curd, ghee etc. are probudsted
during these day s

Among the Mudugas, the attainment of puberty ts known as mululs podruthe(to over

flow) or bavastkku banthathu (¢comung of age), and the gul tS consadered 1mpure and
polluted during thus period Howewver, st ts the occasion of celebeatson and formal
feasting for the Mudugas. This mixed attitude wowards attarung of puberty ss moted by
Dumont w hen he says, “the ceremonses are linked to the celebration of the gvent o cne
hand and to the impunty associated wsth menstrustsion on the other™ (1986.269) Thim e
three states which one passes through ta a puberty cerermoey are impanty and polbetuon
associated with 1, jsolation or separation from the rest of the soCiety amd tae famad plase
of punficabon.



The girl leads a secluded hife inside the scrhefor about seven days. On the seversh
day shetakes aritual bath in a near by stream accompamed by her amraaz. Turmeric water
will be sprinkled on her body and the old clothes which she was weanng will be put to
fire. After the bath when they come back to the hamlet. m front of the gul™s b, a
wooden mortar (wural) and pestel (ulakka)will be kept. Holding the pestel, they together
ritually pound a little samegrains three tirnes. Then both enters the dheemof the Iax. At
this time, the arriai (either MBD or FZD) wall present the girl a plate of auspicious nens
which include adukku flowers, tender flower cosmos sulptmreus. of jack tree (sghie-
peel), comb (korika), mirror, needle and thread, oil, etc., which according to the
Mudugas are symbols of fertility (pullaphalam).

After this, the girl and her attiar (also referred as thunakkan meaning companion)
together sit for food served in the same plate The girl takes a handful of nce and when
she 1s about to eat, the thunakkan will tap on her hand making the nice fall i the plate.
This w11l be repeated three times. Then the thunakkari takes a handful of nce and when
she 1s about to eat, the girl beats on her hand making the ncc fall Thss will also be
repeated three times Afier this, both the girls will eat from the tame plate Another plate
of ncc will be given to the thunakkan which the takes to her hut The beating of cach
others hand 1s a major event of the ceremony and s calted Aaihatraths This ntual act
shows the closeness and the mutual nght and obligation between MOD and FZD (afmnar)}
This is follomed by a formal feasting, and rnice ts cooked and ts distributed to the entrre
hamlet This ncc prepared on the occasion of puberty ceremony ts called miruntha kasy
During this occasion the mother's brother will make gifts Ike clothes, o, swects,
bangles, etc , to the girl Thus ceremonial occasion on the sesenth day of puberty s called
v elikdathinaneram (the day of bringing out)

With thus, her pollution and sectudad hife wall mot end completely She sgasa has
to lead a semi-secluded and redtricted hfe (a sechssson which w I be repea.sd more
bnefly during later menstrual penod) for sexen dxys But the place of seclusion charges
and now she sits 1n a comer of tse dhewrrs Thos the period of sexkssacn lasts fc* a wotal of
fourteen days after which she tales bazh and enters the bet Thus ceremony of coenag the
hut tskmown as koorapuliraneram (Anof crsereeg e fact
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Fig. 7-3Exchange associated with puberty ceremony

Marriage Marnage among the Mudugas brings together not only the two famit es but
(he ENtire descent group in an alliance relationship The chain of B1fts of presentations
exchanged petw een the affinally related famil s symbolize the alliance € and coastitute
the most important features of mamagc relationship Mamage s general y consadered g
a contract petween two groups which 1$ more an economs conttact gnd kss el g s
schemanzation takes place It brings mn a tramfcr of women fr«r» one fams y |o another
and from one group t0 ancther Through tus transfer there s always a Joss for one gade
which s 8N economc [0ss and 1s compensated through bexde-sen sce and bnde-pnce.

The major transaction associated with pumage tt e purijanunse sEnoubtng W0
Rs 251's Which 1s pad dunng the mamage ceremony of 183 lieer sagr For mextng
this amount. & formal collection tskes place amoeg atl e agnates umes-thompr  who
harc gathered there, which may be called as 2 SOn of "wmersa) presegaeaon  Dasost,



1983:81;1986:256). The amount recelved as brideprnce O mheir daughter will be
distributed among the close agnates of the bride’s femTK, An ot of Rs. 107 4 35 pand
as thaimaman-panam(mother’s brother™s mone*) 10 the maternal ancle Of both the bride
and the groom as a compensation for theright be was having m kas szster’s children as
spouses for his own children.

The bride's father who receives the parDupanam 13 sSupposed to make a counter

presentation consisting of a cattle and other household wtensals. (Tor detail description of
mar riage procedures, see Chapter 6).
After the marriage there follows the exchange of gifts between the groom's amd the
bnde's house which consist of household provisions like n<e, oil, cinlly, salt. ¢hal,
sweets, etc. These gifts are earned from one house to the other mn baskets when the
married couple gives formal visits called marwvaczhe, first fiom the grosm®s hut to the
bnde's and then from bnide’s hut to the groom’s.
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Death and funeral ceremony : Like birth and other fife-crises, the people passes an
organization of the expenience of death which ts met by the mortuary riles and practices
associated with 1it. The dimension of the social and caltmral organization of death can be
understood through an analysis of beliefs and conceptual schemata about death and also
through the manner in which the enses of death is managed within the group Like other
rites Oof passages, death also represents a tramsrtion from one status to another, and as Van
Gennep (1909) says it follows three distinct stages, “that of separabon, that of transitron
and that of incorporation*.

Among the Mudugas, theritual and eeremnonies associated wath death axe inter
connected to the total social system not only m the symbolic significance within the
conceptual frame but also in the kinship and other social identities of the mam ritual
participants. Thus there is seen a formalized patt cm of interaction and prestations whch
involve not merely material gifts, but exchanges of nghts, duties and obligations of all
kinds between the two categones, agnates and affines. Certain roles may be performed

by the agnates of the departed, wher eas others are the duty and obligation of his affines.
Among the Mudugas, immediately after death, the corpse s covered tn whte

cloth (mundu) put by his close agnate especially son or brother or even father tn the case
of a young man, and the women gather round the body to weep Message (savu serhifs
sent to all km and affines in other hamlets and usually kmnsmen residing tn the same
hamlet will go as messengers. If anyone 1s overlooked, be or she will be extremely angry
at affront and keeps away from attending the funeral On the other hand noo-
participation in the funeral, even after receiving the message and if thus act ts considered
a serious breach of the social relationship

Later, the bod) 1s displayed tn front of the hut by treating a sma! rectangular
sructure called goodagaracovered on all four sides top wath sarees or long clothes
Fresh plantain stems along with leaves are used as pillars oa fx= cormers. The cutng of
plantain symbolically represents the separation of a persoa from fett kn group Lke the
plantain which is separated from ss group The corpsets placed oa a tadder Lie barebas
bier called kamlor karrz The hart of Kewrrtree (Helecterusora) 13 used as $reg (0
tic the bamboo suicks in making the Her  The preparacson of Larsf 1s rise dszy of affaes.

1



During the funeral of Kalamoopan Of znalkal hamilet. kaztilwas prepared by faks three
son-in-laws and his *sister’s chuldren.

Close relatives (agnates and affines) from other hamlets come m small groups.
Each arrival is marked by a renewed outbreak of crymg. The women come and st round
the corpse under the goodagaraand keep wailmg. Men wall stand Dear the head part of
the corpse for a few seconds and then as a mark of respect loach the head of the corpse
and then touch their forehead.

Among the Mudugas, wailing is a major event of tbe funeral and ttus s done by
almost all the women close and distant who have assembled for the funeral giving ot &
sort of ceremonial status.” While wailing, the women wall be uttering the past events and
happenings in the life of their departed relative with a rhythm of its own. This weeping at
the funeral 1s called paleme sollt agarurathu Ceremomal wal ng 1s a symbol not only of
sorrow but of social ties, the function of fetuch is based on the assumption that all
participants will come to feel positive sentiments of social bonding by joining m the
prescribed behavior. Those who feel no direct sorrow themseives will nonetheless weep

which provides a source for the sentiment that ss transformed n ritual

The Mudugas believe that these wailing or lamenting function as invisible
tentacles which hold back the soul of the departed relative from leaving that place
immediately The more time they spend in weeping or waling the moee time the frou] is
held up and the more honor they gineto the deccased. Sooa after death, burned char coal
will be kept under the corpse to avoid evil spints from ‘attaching and taking away the
corpse

Among the Mudugas, 1t 1s considered as a n important obligatxon liar on¢ [0
attend the funeral of ones relatinve and to wail for the depanal Mon-participatsca W
attend the funcral 1s treated seriously anti 1t remauns 3 Life long debk foe hem. Thaus later
they have 10 visit that hamlet and should evpress thew gnefasd sorvom by waslng 10 the
deceased relatuse’s hut tll the sorrow subsades. This custoen of wnling as a Lutey stage ss
called saavuku elavue veedurathu (paying the taeral dete) la a case at Thare-
Abbannoor. when Mathan's chikiren died, \Mazhan S chiey brotker’s daogtrekl an who
was mamed 10 Chuttoor hamlet could not anemdthe tixxnL Bet fir* monts ler wien
she visited Thazea-Abaunoor she strarzhl away went (0 Machan © obd bat, where fur



children last stayed, and kept wailing expressing ber grief and sorrow, thereby fulfilling
her obligation which remained as a debt.

An important event of the funeral cerermony s the offenine of whate clothes (savw
seela idurathu) where close relatives incloding both agnates as well as affines keep a
white cloth near the corpse asmortuary gi fts. Thas circle of near relatives wszlh include
father, siblings, children, cross-cousms, brother-in-laws, son-m-laws, esc At Thare-
Abbannoor, dunng the funeral of Ramaswami, savw seela was put by tas ciose relatives
which includes s father Kaden, father's two younger brothers, father's father's ekier
brother's son, father's father's younger brother’s son, Mother’s brother, sister's hasband,

wife’s father’s younger brothers, wife's ¢lassificatory elder brother, wife's mother and
her two sisters
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Usually in a hamlet where a death has occurred men arc seen sattare M sTmall
groups here and there in the corners of the hamlet or m the dheerr (varandha) Of therr
relatives hut gossiping and talking about their departed one. At the sarme txpe m another
corner of the hamlet, preparation will be taking place for dnammmg and dancare whach 1s
the major event of the Muduga funeralL Para (drum made of earthen pot with leather on
one side), davil(cylindrical wooden drum with |eather on both sides) and &avwal (flute) are
the major musical instruments for the funeral. They warm the leather of the yastrwments
by keeping near fire so as to make it firm and tight to get better soumd Now skowtly
young men and girls gather round the ‘masacians’ and wall be eagerly waiting and makmg
themselves ready for the event.

Then the drumming starts, accompanied by the music of flute and rt alone
continues for about an hour. Then at last. thedrums and the flute begin m camets and the
young men and girls sart to dance. The number of dancers sk ly mncreases asdocs the
crowd of onlookers. The noise and excitement grows and there arc bittle ‘mign of gnef
Gradually the focus of activity shifts ffom the women to the men, from the decreasing
wailing to the increasing dancing.

Women and girls dance mm a close circle round the goodagara. The eder boys
and men jomn together so that there art often two or three concentric circles one
enclosing the other. The dancers i the inner circles move very slowly with rhythmae
foot work forward and backward clapping their hands together m an anticlock wise
direction. Men w ho are in the outer circle will be little fast mthetr [oot work stampmg
hard on the ground. The movements and style of the dance vanes according to the songs
and the music played * Each sngmg and dancing last for about half an hour whsh
abrupt!) ends in an outburst of shouting and wiustiing, and the darcers retreat  Thas
event of dancing. singing and drumming dunng fractal ¢eremosy has ns cmp scanng
and function for the total system.

Men of pmportant social statns lhemcanuigron (prest moopus  (eadman
elderly persons are buned with claborate nies suxch that the funeral s 2 kxa mucalt
anended by 1arge number of feimnvti honowrmg the doceased by drumemeng, suneag sl
dancing day and night for ™o to twee days. They belinv e th the more days ey winld
and dance, the more they are hoooermss the deceasal. Thes s clearty o wiers ke e
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people often say, “aantum pattum bothe cllowm salomakls bidadom™, mczome flat
“through ¢lahor ate dancing and musae should make the fumeral besies and send the dead
one happily and in proper manner to the other wordd™ Thos as I urtangion and Metcalf
5ays, “it is a vehicle for the expression of a considerable range Of cmotions; grief and
¢xasperation fade into an act of honouring. . __the dead man™ (1979 38)

The dancing and singing acconyparwed by music will contamee all ttrovgb the
night till dawn except for small intervals after every round. Rice or other food grams wall
be distributed to every family in the hamlet depending on the marmber of relatrves from
other hamlets staying with thern. Thas share of sxce called veetrs padi a2 cooked tn each
hut and 1s served to their relatives assembled there from other hamlets. Black tea wall be
prepared and is served frequently The entire expenditure towar ds thas wall be met by the
immediate agnates of the deceased. Once the corpse 1s displayed oatsde, 1t marks the
event of drumming and dancing held for one or two days and the immediate agnates have
to bear the enure expenditure. The display of corpse tn the front yard of the hut under the
goodagaras called saw kalakkw bakruthu |n sery rare cases like the death of young
members or when a famuly 18 running short of money to bear the heavy expenditure, the
body wall not be placed tn the front-yard for tinging and dancing tn as elaborate manner

In the mormung. people disperse for thewr primary needs amd assemble again after a
gap of one or two hours. Elder members then gather together i a corner and start
discussing about the bnde-pnce and other issuesrelated wo it. §f the bndeo-peace as not yet
paid or any balance remauns, a paschavath consisting of the council members of the
hamlet and other elder members from both party adyons to as to fettle the ssue and
collect money towardsthe bnde-pnce (for detail see Chapter 6)*

When all the expected relatives art present, the corpse 1 Ll en t0 the bachyard |
the hut for w ashung. Both the agnates and affines gather for thus bathimg of corpse. CX| s»
apphicd on the head and the body 15 washed with turmene passe  Sddver cowns sy wrh an
the forehead using the latex of jack tree A four ams coun i beptm the enowsh aad then
miik 1s poured Thes s also done ymmatiatey after the dearh  If fee dexcased 15 a
mamed man, then the wife’s bangleswr beremoval and pef  the haruds of the corpae
and a hole bair from the nght sude of ber bead 15 remwov 6 amd Badd 10 thie g o of the
nght foot of the corpse For washeng the corpue "pounez of wany” over the head



(thanniarturathu)s done by affine of opposite-sex. and thus for a male, thas will be done
usually by his brother’s younger wife. Shetales a pot fall of water and raase @t up and
down three times and then pour the emtrre wader over the corpse’'s heal  She also gy
o1l (enna arnerarhw)on the head and turmeric paste on the face and chest of the corpse.

Now another ceremony called srumies armnaothka follows, which s also performed
by the affine of opposite-sex. Thus for a male, tus s done by tas female eross-cousm
(antar)or any other who falls in this category For ttus shetakes a little o1 m her right
hand and after folding touches the outside of the palm to the chest of the corpse and
keepsthe inner side towards her ownchest Thas 1s done three times and then she keeps a
silver coin on his forehead and takes back another Those who are doing the srwwie
atturathu will be given Rs. 10 4 as srumerartiapanam by the agnates of the deceased.
With thus amount, they usually buy a small chicken and will keep m the name of the dead

person This chicken 1s called wrumer attta kochs

The word unmeir’ carries the meaning. “nght™ or “clam™ Ths term s used t0
describe the nght and obligation of a male cross-coumin ovey lus female ¢ross-cous
Since s thereal cross-cousin who 1s the nghtful and apt spouse, when 1n actual practice
mamages take place with others who art not real crosscousins, thtt ceremonial o¢ ntual
act of unmet attaraihu symbolically represents the non-negotiable nght and ob  gatson of
a person over his / her real cross~cousin.  Moroover, thus ntual act clearly depscts and 15
the expression of the notion that the alliance relation s mhented tiwough gemragana
Even 1f a man has mamed his M BD, lus FZO will bave the nght ta perform the ssremes
anrathu

During Kalamoopan's funeral ceremony at anahkal feamkt, thame attwrathy wazs
done b> hus “younger brother Rangmm * W fe and wimerarar  » was performed b
Kalamoopan s M BD Marurha,
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Fig 76 Urimei arturathu ad thanni arrurathe dunngKalxmoopan's funeral

At Thaze-Abbannoor, dunng Ramaswam's death,/Aans armwrothy and spphing
of 1] was done by hs cUuificitory elder brother's wifc uho 15 1n the category amai’
and wrumia fl/wr O/Ai# wasperformed by s tohcr f classaficatory uster’s daghicr w b

tsalso uswife’s younger saster (artis)



Fig 77 Unmei atturaihu and thanni atturathe  during Ramaswami ¢ funeral

Afler the washing, a turban 1stied round the head a male corpse The corpte s
then laid n a Stting posture with legs folded and hands crossed across the chest on a
w hite cdoth and the ends of the clothes art bed together The corpse § now peeparad for
the bunal Fram the backyard the corpse is then taken straight 3o the hut and after
holding for a tittle while inside the hut, 1t tsthen taktm out with kegsto* ards the fron and
kept 1n the initial place unde the goodugurs  Imwnedistely women ts large pumber
gather and st round the corpse for their tat w aling

At the tame ime ancther ceremony known as faA sAwutks Mperformed Fee
this ceremony, the wife % brother (if the deceased ts a male) sand=ng hackude of hus
dder and then hemng back, will put a cloth oner fect tod covernmgher face  Thes 11
followed by aa outcry of women who gather roend themadon a8 fcoA4* { fetff weep



aloud. This ceremony marks her wxdowhood. |f the decexsad 15 2 wornzn. then her
husband’s sister will perform the kods sdsrarhufor the widow e
At the same time, a little amourt of ror flour s mak: o paste and with et
along with a particular variety of grass known as karetapd?aand a httle basr from the
right side of their head, the agnates (anma-thamypw) r otate the cor pse s an ants-chock wrse
direction and keep the rai flour and grass along with the hair on the gl sade of the
corpse. The affines {macha-maman)rotate m chock-wise direction and keep therat floor
and grass along with the harr taken from left sade of their head om the |eft sade of the
corpse
Now it is the time for the final round ofdancing and snging when more than a
hundred of them including men and women, young and edd gather round the goodapaere
in circles dancing fast stamping their foot hard, clapptng their hands and smging loudly
This creates an atmosphere of extreme noise with |load wailing, singmg. drummmg and
shouting As a mark of their last honour and homage to thesr departed, men and women
dance vigorously and sing aloud
Oru mara sole
munnal mara poove
ruynnal Mmara poo parikkan
poku modajathikale
la-le la-le late
(One-treeforest
I ghting-trec floners
to pluck those lighting tree flowen
% YOU come agan my afli
larle Lake Iale )

When the sinpang and dancing ts about to emd, the goadsgare will be disrmanthod
and the agnates wall hold the four corners of the barebod baer Latr.f) on whach the ¢corpse
s placed so as to proceed to the grane-yard At tfa* teme, the coremony of haetabad-
pudikrorhu |akes place when the dead man s s152e1™s $00 NHGNY obEEnuces B FroC Cathan
by samng on the comey Of the bardwo buer amd  t0liNS  back He w  recede ondy of



some metal objects like steel pot or knife is ghvenon assarance that a cazike wiyy be gified
to him later by the deceased's agnates. In the case of a woman. her brothwer™g g
perform the kattakal-pidikrathu.

At Anakkal, during Kalamoopan™s death, lus younyer sister Malh way seen
weeping aloud all through the day with unbearable gnef and sostow. When the fimal
round of drumming and dancing was about to over, she burst m#o loud cry bittmyg her self
and rolling on the groand. However, when the goodagaravas being dismakied. she was
seen searching in the crowd for her son Mallan. And later when the corpse wag about to
be lifted, she compelled bim to obstruct the procession by holding back the leg of the
bamboo bier. Mallan came forward and then sitting on the edge of the katzalon whsch has
mother's brother's corpse was laid, held 1t back mot allowing them t0 proceed.
Immediately, as advised by an elder agnate of Kalamoopan, his son Murugan handed
over a small steel pot to Mallan assuring that a cattle will be given s future and to be
satisfied with it at present Receiving the pot, Millan wept aloud and both ¢ned holding
each other’s shoulder. With the small pot in hus hand and weeping aloud, Mallan was
scen walking away from the crowd

When the procession reach a few yards outsade the hamlet, they stop to perform
yet another ceremony called semia-cheyrathu Here, the dead man s wife takes three
circlesround the corpse with an earthen pot of water on her bead. While doing thus, her
brother follow* her with a small tickle with which he lap* the pot making a small fcok
through fehich the water oozes out. Afier the thud round, on reaching the foot parti of the
corpse, she drops the pot tow ards the back ssde breaking it to pseces.

After this the funeral processson proceed* lowands the graveyasd whxh will be
situated a hitle away from the hamlet in the forest. Woown azcusual y fe* t*-M« B
cnicnng the burial ground and they returns wo the kambet, or weepung akowad they wateh the
procession ull it fedc out from their ssght. The corpse placed  the barebsnd  bucy 13
earned by affines holding on four corner* wuh the leg sow ards the An chicTagnase
of the deceased |eads the peocession strewing 1he gramiof ruacd sume 3l s » 5 @ B
the grave yard.  The parts of the dumantied goadsgera will be camal slons =¥ B
procession and 1s thrown reathirg apancunlaplace caliad fcAiNJt*



Afier entering the grave-yard (chadula)they sdentify the place to dig the grave
near to Wheretheir agnates have been buried. Before digenrg the grave. an clder agnate
of the deceased with a kauri flick *hokiing upside down ntsally dres three tone* on the
ground. Then few others especially the affines Sart digging the pet whach will be about 4
feet length 3 feet width and 4 feet depth. After the grave s ready. three ssnall strips of
white clothes taken from the corpse are placed in the botkwen of the pet each to the epper.
middle and lower portion horizontal!} Then the elder agnate of the deceased wall throw
same and rai grains three times mnto the grave from both the upper and tower sade The
corpse s then taken by the affines holding on the four ¢ormers and s raised up and down
three times and lowered into the grave with head part towards the sowuth. thas facing
northw ard The corpse tslaid mn the grave in a sitting posture with legs folded and hands
crossed across the chest®. Wooden planks will be placed above the corpse to as to avod
mud falling on the corpse Then turning back, all of them put handful of earth smeo the
grave three times after which the graveti conered Small stones are heaped on the head

portion as a mark for identification

The roots of trees unearthed while digging will be gathered and heaped on erther
sides of the grave They beheve that these roots of not filtered out from the sml will
create obstacle for the easy mosement of the soul sa and out of the grave The bamboo
bier will be dismantled and s kept on one side of the grave Since the Mudugas belxnve
that the deceased must h\e 1in the next world, his surnvnorsare careful to equrp htm with
all the necessary things like food and tools. A plate of sasee €cade and a eup oOf water
along with the small basket of grains are kept near the bead portson on the right sade
The plate, cup. and bask et are s ghtly cut with a krufe on one sade before st (placed For
aman. aknife and for awoman, a hoe(Lotke) with sts blade rerversad and asmat sxhie
(kora Rathi) 13 placed on the nght sade ofthe grave Polishung stoae (mincbinlafln) wed
r» awoman will be buried in the grave along with the corpse

Afier this. the migaal km  edabirarks rsperformed by a close amd ehier apnate
for ths, the stem of a dry and a green dharddagrass are takes amd Cwn rormerbenagae
name of onc of thewr ancestors, the &ry stem (S fC* *erai e the carth oathe beal port of
the grave anad s taken  Thes (S e repeatnd warh the preemsiees remembere e same
of the deceased By doeep thos | ftai beugve thm ey brre 3007 v thews €2 a:-pand



(shadow or soul) of their ancestor and the deceased to the kamlet. Them all of them
without turning back come out of the grave-yard and proceed towards @ stream where
they wash to purify themselves from pollution and return to the kamier. They take the
same route back to their hamlet without deviating.

While the men coming from the grave-yard {chmdala) exter the hamlet, women
and children keep away from their sight. Mothers are seen chasing away the ctaldren to
the backyard of their huts to protect them from getting possessed by their ancesior™s soul
believed to hal e accompanied the men from the grave-yard.

In front of the deceased's hut, a wooden litre {(pad } filled with water s kept by a
woman who 1s a close kin of the deceased and all the men from the grave-yard come
straight to it and see their shadow in the water This s to confirm that their srigaal
(shadow or soul) has come back along with them without remaining sa the grave-yard.
Now the nigaal nokrathu ceremony s performed by the elder agnate through which the
soul of the deceased 1s introduced into the company of the ancestor (for detail sce
Chapter 1) After the mgaat nokrathu 1s performed, the women who 18 closely related to
the deceased come and spill the water from the litre on the ground and then weeping
aloud she kneels, pressing her face and chest on to the wet ground and then walks back to
the hut calling aloud the name of the deceased By dotng ttus they arc mviting the » gauf
of the deceased to the hut During the funeral of Kaden's ion Ramaswami of Thare-
Abbannoor, the abo\e ceremony was done by Kaden's present w (c Poixhe Kalen s
firs wife Mallika w ho 1s the mother of Ramasw ams though present at the funeral, dd mxt
has e any nght to perform the eeremony since they had div orc ed Butrt w as Malllla Wt
had taken care of her son Ramaswami when he fell sack and was all through wxth bum t.11
his death Afier the migualnokrarku Kaden s present wife Polxhe came and poured owt
the water from the hitre, then knelt and pressed her face 00 the groand, and w atheg alod
shew ailed back to her hut calling the technoeymous ame Of the deceased  ~Samehapeos
Santhappo ™ While thus was done, Mallka was scen rezy feom the cromdm 2 coprey
w eeping alone

On that day m no but sweeping 15 dooe aml the ashes o the fecarA e be beya
untouched The sweeping 1s thromn 10 the backyard oty 282y a day The srgoud olthe
deceased 1s offered food for seven days In cortem cases sz Ot br Bworr én 5



This offcnng of food for the nigaal of the deceased isfcnemn as melse-fakrotka Al
Thase-Abbannoor when Radon's vounger daushter died. offenmre of food to the mregual
w as done for about two months,

Thus conclude the funeral rites of the Mudugzas and the rclatives who ne

assembled w ill disperse except close kin who stay back for one or two mor e days.
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Dry-funeral ceremony.

Like al other lfe-cycle ntuals, the funeral ceremony also consul of the eement* of
separation, trandgtion and incorporation }lowever, the survey of death ntuals b> v an
Gennep (1909) shows that it 1sthe transt onal of the | m nal which dormunates mortuan
niial and symbolism than the clement of separaton.  He siews funeral ntua a5 a
trangtion that begins with the separation of the deccased from Lfc and end* w th bus
her incorporalion into the wor W3 of the deaxd Accord ngt0 hum, Tthe ransumites hav ¢
a duration and complenity sometumes so great that they must be granted a3 w00 o
autonomy ™ (1960 (1909) 136) People strongly belien ¢ that there ts a transitional 2 hase
called “mntermediary penod” where the morial s mevther alnve or fcfiU) dead tiiente

1907) * The end of this penod 15 marked by 2 preat celebration dunng which amoeg



the Mudugas, this intermediary period is clearly distinguished by separate funeral
ceremomes,'~ firs one is the actual funeral (savw), Which takes place immediately after
death, and the second is the dry-funeral (hara savw)done several years |ater during whach
the bones of all the deceased since last Dry-funeral are collected, and returried m a rock
cave after performing several rituals . The length of the mtermediary period may be
prolonged by several factors, such as the need to accumulate a mcome’resources for the
feast and moreover it is a collective ritual for the village. During this intermediary
period, the grave-yard (chudala)is beheved to be the abode of the formless soul (migaal)
and at times visits the hamlet and usually feared by the people. The dry-funeral
terminates this trandtional period by honouring the dry bones of the deceased.
confirming the soul's arrival in the world of ancestors and establishing the dead as an
immortal ancestor. The division of funeral into two parts (double obsequies) separated
by several years enable people to mourn the disruption of socicty, but later to reestablish
its order. According to Radchffe-Brown, “ceremomal customs arc the means by which
the society acts upon 1ts individual members and keep alive in their minds a certain
system of sentiments. Without the ceremonial those sentiments would not exist, and

without them the social organisation 1n its actual form could not exig** (1964 : 324)

Thus funeral ceremonies should be examined ts expressions within the social
order reinforcing collective senUment and social integration through formal pattern of
behaviour and interaction and analyzed as ntuals naving symbolic significance and
meaning within the conceptual level

Dry-funeral (bara-savupr seeruis a grand memonal funeral being performed
once in forty to fifty years when the bones of all the deceased agnates since the
celebration of last dry-funeral, are collected and after performing seseral obsequies are
rebuned. All the relatives m the neighboring hamlets actively participate in these
celebrations and mas eseninclude the kvrumbas

Pnor to the actual celebration of dry-funeral, a peelumunary ceremony called
kollubu rar-arrathu (putung ra: Tor the stome) 13 performed 1 the house of the
mannukaran (prest). For thus ceremony, the elderty affings (thoks-Lettw-mappilai) ivieg
m other hamlets are mated, and =i ts they who performa the major role Tius 15 Bt
claborateh celebrated and only close relatnes from ncxebbonng fecmicts are maviled

2S5



Dry rai grains "*will be put into the grinding stone (beesw kallu)in the mannukaran’s hat
and the senior affines arrived from other hamlets together hold the stick (kambae) of the
grinding stone and rotate it three times clock wise and anticlock wise. While doing this,
women gather outside the mannukaran s hut and wail aloud. Food prepared out of rut is
offered to the ancestors. This grinding stone will be covered from them with a bamboo
basket (thekki)till the end of the dry-funeral. All the elders gather together to decide and
fix an auspicious day to conduct the dry-fumeral ceremony. The affines wall also have a
say in this decision making. The agnates and affines equally participate mm celebrating
this ceremony and both havetheir definite roles, rightsand obligations to perform.

Dry-funeral is a grand and elaborate celebration which lasts for about four days.
On the first day paccha-savu ceremony is performed. This is performed for those
deceased agnates who have been buried without any formal celebrations involving
drumming, dancing and singing They do believe that a person’s dry-funeral or the bara-
savu cannot be observed without formally performing his paccha-savu ntes and hence st
1s done prior to the bara-savu For this, the relatives of the deceased proceed to the
grave-yard with dry darpapulli (a wild variety of tall grass, Poa cynasurordes)leaves
made 1into a corl with a knot at one end symbolically representing the deceased Reaching
the grave-yard, they keep the grass on ther respectn ¢ relative's grax e and pronouncing
their name they take it back. All these darpapullu representing the paccha savw(cor pse)
of deceased relative will be taken together on a small bamboo bier called karnl’® and tf
kept under the goodagara” constructed mm the centre of the hamkt W omen who arc
relatives of the deceased ones come in separate groups and wail silting round the
goodagara Then the music of drum and flute sarts and men and women dance round
the goodagara This ceremonial act ofwaling of women 1n group and the performance
of dammung, dancing and singing will continue for a major part of the day 1In the
zfternoon, the paccha-savu along wath the bire (Larrf)as taken out from the goodsgara
and brought to a distant place from the hamlet and s put o fire after heaping drny ™ @S
o\cr t. The male relatives of the deceased then holding the buming tw gs circles ow
burning paccha-savu three times. Among them, the affines (macko mamun) go 0 3
clock wise direction, and after making three rounds place the m1gs near the fcod past of
the burning paccha-savw. These bumng twigs are called thalas dolli (bead e 25 The



agnates (anna-thampi)go round in an anti-clock wise direction and place thetwigsat the
leg part. These twigs are called kaal-kolli (leg-twigs). Women and children are oot
per mitted to go near the burning pyre, and will watch from a distance wailing aloud.

After the cremation of the paccha-savw, the miggal mokratha ceremony will be
performed which will be similar to that performed during death ceremony (see Chapter
1). The ceremony is performed for all the deceased for w horn the paccha-saviis held and
through this the souls are introduced to their respectne ancestor. This concludes the
paccha-savu ceremony.

Now the preparation for the dry-funeral ceremony starts and for this, a huge
elaborately built and decorated three to five stofied *funeral car* called gudikerra with
four corner legs and a long central pole (raduthoon) is constructed. The construction of
this Sructure 1s mainly done by the affines and 1t is they who bring the particular wood
for the central pole supplied by Thodukks hamlet."*

The bones (particularly collar bones - scapula) of their agnates who have been
buned in other hamlets will be unearthed one or two day* prior to the celebration by a
team of elders headed by the mannukaran and s brought to the hamlet These bones
covered in white cloth 1s kept inside a small conical sructure under the gudikerru After
this, women will come n large groups and s:t round the guidehetru and will wail aloud
Men and boys sart dancing round the gudikertu accompanied by the musi¢ of drum and
flute Later women and girls also yotn and the singing and dancing will continue all
through the night

In the next mormung, a procession led by magnawkarun, moopan and other elder
members of the hamlet proceed to the grave-yard accompanied by drummung. They take
with them metal nngs kept 1in a bamboo containey near a tree on the way to the grave-
yard Reaching the grave-yard, they dig the grave of ther respective deceased kn tn
search for ther collar bones |f they fail to secure the bone, then Uy put the metal nogn
the grave and pronouncing the name of the deceased will take u back representing the dry
bone After this, wrum e arrruthu will be done by chose aflines. For thus, a bale ol 1s
taken in the right hand and afier folding, the outsade of the palm sstouched fto the booe
and keeps the inner sade of the palm to hus her own chest. Ths 15 repeated e Lumcs,



The bones are then washed and arranged on a small bamboo bier in whate clothes
whuch is placed under the gudikettu. The bones brought from other hamlets will also be
grouped along with this. Once thisis perfonmmed. an ordinary gun is fired signifyineg the
completion of this ceremony known as karipolai, and is followed by load wailng of .
women gathering round the gudiketta. The ceremonial aspect of wailing as an act of
expressing emotions and grief reinforcing collective sentiment becomes more explicit
during this dry-funeral.

Men and women gart dancing around the gudikettu. While dancing and singing
goes on, close relatives of the deceased, usually women, throw comns, tobacco, beedt,
grains, etc, upward walking round the gudiketru weeping aloud Children and women
struggle hard running round the gudikettu for getting these However, the dancing goes
on continuously. Dancing and singing accompanied by drumming continues all through
the night t1ll dawn

On the third day by early morning the people wi1ll disper se for a short time They
again assemble after a gap of about two to three hours and women gather round the
gudikettu and resume wailing Dancing and stngtng accompanied by the music starts
again and continues tlll noon Simultaneously in another corner of the hamlet,
arrangement goes on for the panchayvath meeting Thisis held particularly for settling the
issues related with bnde-price payment of the deceased when it ts not pad or 1f any
balance sill remains The bnde*s relatines wall put forward the case by keeping a
dakshinaof Rs 1 % along with betel leaf, nuts, beeds, etc , to the panchayvarh When all
have placed their case, the deliberation starts one by one led by two persons, one as
groom’s jarki and the other as bnde®s jarh: The subsequent procedures are smitar to the
panchavarhheld during marriage or funeral (see p 26*30 chapter 4) 1n the dehberanon
if the husband's group have been detected to be the defauher, the paschayath wll ask
them to make the payment, and the agnates of the husband then pool the money and gse
it to the jarht who wall then hand 1t over to the wife's people If any case rermans
unresoh ed, their bones will not be considered for the subsequers ceremomes.

After the panchavarh 1s ovey, the event of the *comung Of affines® SOpartcpase m
dry-funeral is enacted and s followed by the important eeremory of *goat smasheng The
affines (macka-maman) are the man partcrpants Of thus cﬂmiﬂ’ u owlzcs O



significance of the affines especially the sisters children™s obligzarsonand duties ww ads
their mother'sbrother and also at the time of the latter™s hara-sawse ©CTETROm .

For this, the affines with white turban tied round their kead and holding an
umbrella with a male goat in one hand and abag of ten sir rice on thwe shoulder come in a
row from about hundred yards away from the hamlet as if thwewyare coming firom a
different hamlet to participate in the bara-sava of their mother's brother. They are
formally recelved with the music of drum and flute and after entering the hamle, they
holding the goats in one hand and rice on therr shoulder mak e ttaree rounds around the
gudikenu The gifts brought by the affines are taken to the manmsskarasthut and the goat
brought by the senior affine (thalar-mappilai) is made to stand before the karmdanam
(ancedtral god) installed in the mannukarn " s hut. A disinction could be seen between the
close affines and the distant affines with regard to the gifts they bring. Unlike the close
affines, the digtant affines need not grictly bring along with them bag of nece, but only
goats and they will not circle the gudikettu. The affines residing sm the same hamlet art
also obliged to offer goats, moreover, as gifts for the bara-savu

Later all the goats are taken to a corner of the hamlet and the maenmukaran
spnnkles ntual water over them as sign of punfication Then holding each goat by two
men on their legs and raisng upwards over their shoulders with heavy shouting and
howling they run towards the gudikettu and circle st three umes. The goats are then made
to sand under the gudikettu facing the bones, and an elder affainea Her a short prayer firs
hits the head of the goat brought by the thalai-mappilut with an axe The shin and flcth
on the head part between the cars of this goal 1s given t0 the manaudaraas offering to
the ancestral god. After this all the remaining goats are smashed one by one w d&ath
Then the affines holding the blood stained axe, stichs, brooms, mud-pots amd other
household utensils in their hands dance round the gudikesru Later, the goau argtaken o
adifferent place and butchered for cooking,

Simultaneously, men and wemen resume dancing and sngiag around e
gudikenu accompanied by the muss of drum and flute whach wii ¢conrrme twonghons

the night At night a grand feasting ts arranged m which e and meat 15 sened 0 8
w ho havegathered there for the barg-sawm.



It 1s to be mentioned here that. necessary arrangemerxs will be made to supply
rice and other provisions in the evemng on all these four days for all those who have
gathered for this elaborate function. One weck before stself. they accumulate a surplas
provision for the festival and the expenditure towards it wiil be met collecuvely try both
the agnates and affines of he hamlet. However, the agnates are obliged to take the major
share. and each household of the agnates should strictly donate a prescribed amount.
whereas the affines residing in the hamlet contribute according to their capacity. The
amount of nce supplied to the residents of the hamlet is called veerru-padrwhiach 1s about
two liters per household, and that supplied to the invited guest is called wanna-padiwinch
may be about Y& liter per person or one liter for three persons. Most of the people who
have come from other hamlets get their rice cooked mn any of their relative's hut and eat
along with them. Otherswho are not having close kin in that hamlet may borrow utensils
from any of the hut and cook themselves

On the fourth day moming. the gudikettu wall be taken from its place after
offering a short prayer by the mannukaram, moopam and the afTincs who have
constructed the gudikettu standing i front of it. At thas ime of departure all the women
gather near and sitting round the gudikettu wail aloud and the entire hamlet will be with
the sound of crying and wailing Then the gudiketne wall be lifted by the agnates on their
shoulders and 1s earned out of the hamlet i a procession to be dismantled tn a distant
place While the gudikernz 1s about to be taken out, the a (Tines enter and block the
procession by holding back the gudtkettu They wall retreat only when they arc assured
that a goal will be given to them later Thus ceremony s known as tariakalpid kiraths
Thus affines are given a female goat sn return for the male goats they brought for the
ceremony

On reaching a little away from the hamlet near a mountain, the procession s10ps
and the gudiketru 13 dismantled The bamboo bser on whuch the bone mas kepe will be
burnt by heaping dry twigs eser 11 and the boncs wyapped 10 w e cloth 1srotated abose
the fire three tmes by the manmudare and s kept hetween the branches of a nearby mee.
The agnates and the afTines will go round the fire with burnag rwigs, and the sl
procedure dome during the cremation of pacrhs-savwwill be repeated After s, the
procession returns to the hamlet where a palkaiawts fetid 10 distnbate the remaEany



pro\isions and meat. The elder members of the hamlet will fix a reasonable rate for the
meat and rice and it will be distributed out for therelativeswho carve gaitwered theve. The
money collected from the pakkalam will be shared equally amone the members of the
hamlet. With this, the major ceremonies associated with the Dry-fumeral comes to an end
and the relatives gathered there will disperse by aftermoon takime their meat and
provisions.

After about seven days. the special ceremony of "burying the bones' will be
performed. But one day prior to this. the ceremony of *collecting migaal-kallu* ( shadow -
stones) 1s done. For this, a procession led by the manmukaran and other elders move
towards the near by Bkavani nver to z particular place called migaal-dandu where they
perform the ceremonial collection of nigaal-kallu Here, they pronounce the respective
name or kinship term of their deceased thereby watching closely the water-wosmn stones
under the running water. Now when they sec a particular pebble moving immediately
after a name has been pronounced, that stone ts taken believing st as representing their
deceased one or being possessed by their deceased one’s soul 7 After collecting the
mgaal-kallu,they proceed back to the hamlet and keep the water-wom stones ncaxb\ the
hamlet 1n a particular place.

On the next day, along with the bones and the migaal kallu, the elder agnates of
the hamlet and senior affines will proceed to the gobde (small rock-cave) situated away
from the hamlet 1n the forest Half way from the hamlet, at a partscular place they stop
and same soru ( a dish made of same ) and chicken curry are prepared. which s offered
to their ancestorsin front ofthe gobhe After that, the bones are kept insade the gobde and
the nigaat'kaiiu are arranged outside near the mouth of the goéde While doing thus they
take extreme care so that no shad w (n guaf)of any one of them [al) tnside the gobbe
since they beheve that 1t ma> result tn their death. Thus “second bunal of bones showus
how the agnates even though dispersed in other lamds are abstracted out amd fimg]
incorporated wnta the *world” of ancestor s depxcting ther deep rooted agnatac wicokogy
After thus, they come back to theplace where the preparatson sook place and sume sorw
and chicken curry 1s served for the affimes. Since thes food s raausly assoriatedsin the
*keeping of stones* st s called dalbe-Bedbisson* And moceoser stace ot 15 sy ed mamly
for therr aflines  “sister s son' son-w-law” (moppdatol 23 2 courter prosentacon fOr phae



sen we they have rendered during dara-savur of their motber’s brother. it is also called

mappidar soru (affine’s rice). This concludes the entire ceremony associated with fara-
savye OF dry-funeral of the Mudugas.
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Fig 7.10 Exchangerdation bet* een agnatesand affines dun g fry funerd

Analysis Of these funerd ntes shows that almast ftunilar ceremonies and sl
procedures are earned out in all the three phases-death, green-funeral and éry funeval.
and the esenu mainly consist of the display of the deceased, bonounng of the deceased
b> drummung, singing and dancng, the bunat of the deceased and fiaal Jy assumilataeg the
deceased into the world of ancestors. The Dry-fimeral or Aaru-savw 5 consudored a5 e
most important and most daborate event m Mixduea sactal fife depucterg the nghes and



obligations of, and the transactions betw een agnaies and affmes. Thedeath and burial =re
sudden and unplanned, but dry-funeral on the other hand are prepared, orgamsed
celebrationsthat are determined.

The above description of ritual prestations and rights and obligations of kmsmen
associated with the ntes-of-passage depicts the nature of Muduga social structure by
describing the value they place upon consanguinity and aflfimty. These roles and
obligations clearly shows that the Muduga social relations are a combmaton Of
consanguineal (agnatic )and affinal relations, and a structural difference is always
maintained between the agnates and affines in their behaviour, roles and duties towards
each other The characteristics of this social structure is being generated from culturally
defined strategies for bilateral affihation and marriage alliances which insure social and
economic security. Thus through the mechamism of prestattons relating to differemt
ceremonial and social events, Mudugas retain affinal networksw hich are reproduced with
each new marriage. By maintaining this exchange relationships, the affinal relatives are
brought 1nto the closer circle of kin ensuring unity and eohesion.

In such a system of alliance and affinity, roles and relationships, as Dumont
(1984) says, have permanence . while groups may fluctuate, change or vanish. These
prestations, roles and obligations are not only the product of alliance relationship which
shows the significance of affiruty, but also the catalyst that sustains kinship tes. The
gifts and obligations associated with mamage, funcral ceremony, and dry-funcral, etc.,
senve to intensify the importance of prestations, and the value of alliance relationship
However, the nghts and obligations associated with these hf¢e-cycle ntuals are not affinal
alone but a combination of both affinal and consanguineal |t 1s myportant alto 8o note
that these paymenty or gifis are not restrcted between o immediate farmilies, but tt as
shared within the larger net work of relabonships as a reminder that ut has sigruficance
beyond the individuals within a paruscular alliance

From the point of \tew of ceremonial eacha ges and sbanng, there are tw
categones of gifts or prestanons. The firs oee often takes place betucen oo LamuiscsOr
between two groups and the second one wiwna each of the two grougogs. Ouzol Hus
two modes of exchanges, one 1s the hncal mode of exchange depciad through B
propitation of ancestors and the nghts and obhzatsons arnceg 2zzates. The second 068 v
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the lateral exchange through alliance and the attendant set of compensation pavinent. In
the external realm affinal exchanges unites exogamous descent group through the
exchange of goods, services and payments. |n the internal reatm, the sharmg of food and
labour, the pooling of money as well as the distribution of bride wealth defines the
boundaries of descent group through the contrast between sharing and exchange.

The Mudugas extend considerable effort to keep an alliance going into the mext
generation Even if the gifts or péyments are not paid or counter prestated m a particular
generation, the children who are in the next generation continue as exchange partners of
their fathers After one's parent's partner have died, the gaft or prestatron relationship
will not break, rather the children take responsibility to extend ttus relationship. Thas
could be clearly viewed in the case of bnde-pnce payment where a son is obliged to pay
the pariyva-panam of lus father after his death. Stmularty, a brother's son wall have the
right to claim the bnde-pnice of his father's sister in the absence of his father.

Although most of the prestations and counter prestations take place at the level of
kin groups, the rights and obligations associated with ntes-of-passages arc essentially
betw een persons of definite kin categories belonging to affines and agnates. Among all
these relationship, the nght and obligation between MB and ZS s the most cructal one
observed It stresses the maternal uncle's role and the sister's son's obligation n
ceremonial occasions like marriage, funcral, dry-funeral (seeruv)ctc  Thas pre-emuinence
of maternal uncle can be understood very well from the alliance perspective and the
diachromc affinal significance of maternal uncle |f suppose ego has not >et marmned, s
maternal uncle 1s his closest affine  he 1s both the person who gives hum presents on
most ceremonial occasions and s potential father-in-law  If the ego s roamed
according to the rule, the maternal uncle 1s also hus father-in-law  Finally f ego has
married differently, even then the affinal importance of has mother's brother remaws
Thus in all the three simanons, the maternal uncle s prominence ** essdent from the
alliance perspective.

The maternal uncle remains as maternal uncle amd bhus nght ami obligawn
continues. The maternal uncle s distinct from other relatises because Of special st
more important gifts and also because ef definite ceremomal functwors T
characterigtic specific to the relationship of MB sad ZS ts that st ts affimal and »t the sz



ume  exhibits generational difference, and more over this relationship takes on a
diachronic dimension. The maternal uncle'srole, which isbased on affinity or alhance,

as Dumont (1986) says, owes itS importance 10 the fact tha it conlains alliance m g
genealogical form : nol only *synchronic alliance* bat also “ransiitied alliance*.



NOTES :-

i. Van Gennep {1909:66-67) makes distinction between physiolomcal puberty and
social puberty differentiating puberty rites from mtiaton (marriage initiation) mtes
which in most societies rarely coincide. Since marmiage takes place one or two years

after puberty. * physical puberty* precedes *social puberty*.

2 Menstruation 1s considered as a period of inconvenience and interruption from normal
Iife A menstruating girl is restricted from the kitchen of the hut and s secluded m a
corner of the dheeti for about seven days. She cannot touch the vessels and approach
the cooking hearth. To others she reveals her state of pollution by saving “nanu
koorel 1lle”, meaning “she is out from the kitchen*. She is forbidden to engage tn
productive occupations of sowing or harvesting, but may do other farm work and also
go out for collecting fire-wood |f the husband if a man of ntueal importance such as
mannukaran, agricultural ceremonies and other rituals may be postponed till the
pollution 1s over On the sixth day, she takes a punficatory bath, washes her clothes
and all the household vessels and resumes her normal state
3 Kauri tree- Helecteres isora of sterculiacea family, 1s considered ntually important by
the Mudugas and are used for religious purposes They believe that their ancestors
have used it to make digging stick (kauri dayi)ywhich was their ma or tool and even
now Mudugas prefer to make digging stick with the trunk of thus tree
4 There arevanous occasions at which the Muduga women carry out wa:ling
a) During funeral ceremony they wail situng round the cor pse
b) w hen tw o relatnes meet for the firg tune since the death of a c¢lose relative of
either of them , they embrace and weep together

c) when visiting a deceased relat ve s but for the first time since hus  ber deah,
whose funeral ceremony was not been able 1o atterd

d) during Dry-funeral, when bones are kept under the gudilerru woeen perform the
ceremonial wahing.

5. There are vanous types of funeral darces performed by the Mabazn ef Aappah

such as, par:aire, malncren,, oortarre, ditliar~ b o ttw €



6. Yalman (1967). David (1973), and Good (1981) report this term for the Smhalese,
the Jaffha Tamils and the Kondaiyan kottai Maravar r espectively-

7. See Note3

8. Regarding the sitting posture of the corpse, there is a widely said myth among the
Mudugas. The myth says that, once four brothers (believed to be their ancestors)
traveled towards the four sides of their village to understand the distance of each side.
Thus one went to the northern sade, other to the south and the last two towards the
east, and the west respectively. After few months, all the three who went to the south,
east and west returned knowing the distance of their respective side But, the one who
traveled towards the north did not return. The three brothers sitting under atree
garted warting for their brother's return by looking towards the northern side But
even afler years he did not return and the three brothers sitting Iike that wtth legs
folded, died one after the other Thus, as a mark of respect towards those ancestors
and for their memory, Mudugas bury their dead ones tn a sitting posture with legs
folded

9 Even tf a soul (ntgaaf) 18 separated from the living and introduced mnto the company
of ancestors, incorporation tnto the *world of ancestor*' takes place only after the dry-
funeral Thill then their abode 1s the grave-yard and are believed to visit the close
relatives in the hamlet by itself

10 De coppet (1981 : 175-204) summarized Hertz's mamn conclusion as
1) death 1s not felt as an instantaneous destruction of an indivsdual t hife
1) death 18 rather to be seen as a social event, the starting point of a ceremonial

process where by the dead person becomes an ancestor
n)  death s ke an mation into a social after ife making 1 a hand of rebuth
( referred in Palgy and Abramosich, 1988 385-417)

11. Double funeral are often linked to the opposstwoa of bones w the flesh 1 the &
transcendental elements of the skeleton as opposad 10 the w et 0r 1erporal ekrnents of
the flesh.



12. This ra:r grains used for the ritual s treated with extreme care. It should no* be
plucked from the plant and dned in the sun_ It should remain in the plant itself and get
dnied up.

13 The w ord savu has related meanings like death, funeral and also corpse. The word
paccha, has two meanings, green, and raw or wet. Here, the word paccha s used m
the latter sense.

14. This 1s a miniature form of the bamboo bier (karnfy made for keeping corpse during
the death ceremony.

15 The construction of goodagarais exactly similar to that which s constructed during
the death ceremony.

16 The Thodukk: hamlet supply thas wood from a particular tree called aanelmaram (7)
for all the Muduga and kurumba hamlets and also for the Todas of Nilgmn

17 There are different views regarding the belief system associated with the mrgaalkally
among the tnbes of Nilgins and surrounding area. Anantha Krishna [yer/Bala Ratnam
(1961 177) hold that * the spint of the deceased . .. 1s supposed to dwell in the
pebble,” where as Noble (1976 . 120) says that *“there 1s N0 positive identity of stone
with the departed spirit" but later described them as being “related to spnts of the
departed" (1989 : 44). Citing these views, Kapp, D B (1985 501) says that, the one
given by Anantha Krishna lyer/Bala Ratnam represents the most correct one. though

not satisfactory

18 This rock ca\e or gobbe where bones are kept 1s referred to as ‘dolmens by DB
Kapp(1985)
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CONCLUSION

The Mudugas are a small little known Sscheduled tabal group inhabiting the Anappady arca
of Palakkad district in north Kerala. They are distributed wn about 21 hamlets called Oorw.
The basic umt of Muduga social organization 1s the patnhineal clan known as koottam

The Muduga residential settlement called a hamlet or the oorwe 1s associated with a
particular clan or koottam whose ancestors were believed to be the original inhabitants of
theland Although, a hamlet 1s considered asthe traditional land of a particular patnhncal
clan, a hamlet is not always composed of a particular descent group alone Though the
notion of agnation through birth forms the basis of descent membership, local groups or
hamlets are not restrnicted to agnatic descendants only A ffines and non-agnates from other
clan become established co-residents, build huts, clear land, cultivate and participate m the

life of the agnates of the hamlet

In common day to day context, reference to ¢lan or descent group ts rardy made
The people tend not to concern much with the nature and role of their descent groups 1n
ther daily affairs Most of the young generation art not awarc of their descent group and
cannot state specifically the descent group of their affines, nor are they concerned wo do so
Among the Mudugas, marriages are often dexoid of elaborate ceremon e3, and bnde-prce
need not be srictly pad at the initial stage itself, but are free to pay at a Lag stage
Moreover, with regard to mantal uwmon, kinship terminology and system of hin
categorization play the crucial role rather than descent group

These factors give the impression that Mudugas  seem to be different from a
grong patnhneal $>stem of the ideal type But the deeply rooted patnliscal aicology suixic
in the system, forms the fundamental basis of the Muduga social orgarisation The rules or
idcology wall not be always conzruent with practice ad cannot be obsers od i all cases

Though affines aee recruited as co-resuieres, even afiey generanons the ties Of co-
residerce will NOt be com erted 1eio bies of deseest, tibtst treateez nicntity roegh bocaley
and yden: 1y through descent as indeperaiem Of each ether  Thos aflees tmamod Mfler
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and will never be assimilated or incorporated into the agnatic fold during thesr |ife tume.

This fundamental opposition between agnates and affines forms a basic principle of

Muduga kinship.

E\ en if agnates are distributed in other hamlets, they are never lost permanently for

the clan. They are brought back to the natal land in corase of time at diffcremt stages

a. A man, after a period of 3 -5 years of bnde-service in his afTincs hamlet wall retam to
hisnatal land with hiswifeand children to ive along with his agnates.

b. Or elsein hisold age returns to bis natal land so asto die and get buried m this natal
land.

c. Or after death, the body isbrought back tothenatal land and buried.

d Or finally, during dry-funeral (hara-savu)the bones of their agnates who got buried
other hamlets will be collected and taken to the natal hamlet for the second burnial along
with the bones of other agnates.

All these factors clearly show how the agnates even though dispersed mm other clan
lands are abstracted out and finally incorporated into the *world’ of ancestors which depict*
their deep rooted descent ideology.

After the patnlineal kootram, 1t 1s the family that constitute the most discrete social
grouping among the Mudugas. |t 1s the family which always takes the form of 8 household
functioning as the domestic wnat  The day to day activities of the Mudugas operate at the
level of the family or household Nuclear family household s the promincnt type among
Mudugas Howcver, members other than the nuclear family also form pan of a household
giving nse to different types of family household. Various demographic, soctal,
economic and ecological factors have an impact oa the compositson of household.

The basic requirement of * Muduga household is the co-operation and shanng
domestic activitics by a man and a woman. However children also assist thew parents 1n
various activities giving nse to a sex-wise and age-wise divisson Of labour  fcd ot a5 a0t
only the members of a houschold that co-operase and share lahour and food. Howusetohts of
primary kin enter 1n a regular storing of food. These food shanag houschokds arc called
beethekarar. They are usually the househokds of primary relatases of exther the Bushand or
the wife. It as the households of tus tenkH& rar wost wlah aleays co-operiee and micrat



together and share labour and food. Depending on the extent of kin relation, there exist
difierent spheres of co-operation and sharing ranging from the basic anit-househobd, to the
wider unit-hamlet.

The two-section framework of Muduga kinship terminology divides the entire
relatives into two, the agnates (paralld relatives) referred as anma-thamp® and the affines
(cross-relatives) referred as macha-maman. The fundamental opposition of sharing and
exchange-sharing among the agnates and exchange between affines, form a mgor aspect of
Muduga Social structure. Thus between affines there is exchange of women, bnde-price,
goods and service The agnates share among themselves food, land, labour and above all
the sharing of agnatic substance. The perpetual flow of women across clan 18 reciprocated
by the flow of goods, service and bride price in the opposite direction and this process 1s
diachronic in nature. Thus the opposition between sharing and exchange represents the
dual dimension of social reproduction internally through the perpetuation of a shared
identity and externally through the exchange of reproductive assets

The kin terminological system and the cross-cousin mamage rule embedded in st
itself regulate marital union and other associated behaviour pattern.  The terminological
system would also be perfectly permissible from the view point of descent exogamy though
the knowledge of descent groups are often secondary wath regard to mamage utuon. That
15, they give preference to category rather than group The Mudugas have bilateral cross-
cousin marriage rule A man s precribed to marry awoman of the category atttai and a
woman to marry a man of the category machkan, the category that includes bilateral cross-
cousins (FZD/FZS and MBD"MBS) Within this categor> of cross-cousins, po preference
IS expressed to ether paternal or maternal side

The sharing of food and labour and co-operation in domestic affairs between 3 male
and a female is the basic feature of a Muduga mimed hfe Asconding to ratitwon, there are
no ceremonial events which bridges pre-and post-mamage status among the Madugas
Rather, marriage crystallize as ime passes, children and other indices accumiitare, brnde
price 1s paid and the community recognizes the marriage amd the couple so prosents
themseh es to the society

The exchange of bnde-prnce mimixes a serws Of prestanoes t0 be exckanged
betwcen the two groups umred ‘v affinal bekx  The establishyners amd contenacon of



affinal ties betw een descent groups arc more significant and conspiceous and are governed
by a set of well defined obhgations, roles and prestations between the affines and
consangumnes ON various occastons. The most outstanding and sigmifscamt of these
relationships are seen between the mother's brother and sistes™s cluldren and akso between
cross-cousins binding the affinal families and their respective group in an alliance & The
importance of mother’s brother can be seen during all life eycle rituals of bs$ sister's
children where he isgiven utmost importance.

From the ethnographic description it is evident that the actual practices of Mudugas
appear to deviate from an ideal patrilineal type exhibiting bilateral tendencies whxch arenot
charactenstic of a strong patrilineal society. The alignment between mother's brother and
sister's children are wvery strong and they do engage in wide-ranging rou!ti* pwpose
exchange with maternal kin and affines reducing the prevalence of corporate groupPs based
strictly on patnihineal kin. Rather than completely ignoring the filial relation between
mother and children, they consider the matnhineal ink as complementary to the patnlineal
link and the “agnatic substance' transferred from father to son. Moreover, 1n regulating
mantal union, kin terminological categories play major and important role than the notion
of lineal exogamy. Among Mudugas, the women retain relationship with their natal group.
and arc not cut off even after marriage They are incorporated into their husband’s descent
group only after their death. '

Among Mudugas, often noted 1s the practice of a delayed bnde-prxe payment
Bndc-pnce. which initiates a series of exchange between two official groups, need not be
stnctly paid at the ume of marriage They are free to pay it 1n » later stage However 0t
cannot be concluded that among Mudugas there 1sno stnet and firm rule reganding bode
pnce payment The strong under fywng rule of reciprocal exchange functions wa such away
that no mantal umon can escape the transaction of besde-price  Thaugh not at the ume of
mamage, but later at the death of either of the spouses o¢ evenat a later stage &mnng dry
funeral, the bndc-pnce had to be pasd b> the agnates, failing which the {cky* " grouws s
denied right i the wife's bone and will not be assimulated 1nto hus group. |

Payment of bnde-pnce ensures the transfer of nght m the woman’s Lbowr nght o
her sexual senices, nght m her bady and boot after deart, z=xd above a2l banie-prxce
payment transfer the nght mn the chukdren t0 her bushand t grocp. Thes o« st oelyrwe



wife’s km who are particular with the bride-prace.  But the busband™s kim groop are also
mor e particular in paying thisdebt and taking the right of the chuldren

Marriages cannot always occur betw een cross—cousins (real Of classificatory) only
However, the newly formed affines through relatives related by mon-kim marriages are
assimilated into the correct terminological frame work asif the umon bad occwrred between
cross-cousins. The relationship they create supersede those existing before hand and they
manage to address one another using kin termswhich are applied logically and consystenztty
Hence, union can betreated as “wrong™ only in the behavioural level or m practice, but pot
in the prescriptive sense.

The basic confusion with regard to cross-cous:n marmage forms is that which tends
to mix up two entirely different phenomena. That is, a preference for mamage with an
actual firg cousin as against other eross-cousins, and * prescriptive rule which requires that
only women of one particular category of relative may be considered legitimate spouse
Among the Mudugas, a male may legitimately marry any female of the category ‘emaé It
has been a 'regrettable convention', as Leach (1962) says, to trandate classficatory Kinship
categories by the closest genealogical denotata. The mamn eror hes i the attempt to
explain the rules by assuming that prescription 1s mn fact concer ned with mamage with real
cross-cousins In a bilateral cross-cousin form, a clear distinction between mother's side
and father's side cannot be reached since person related through father occupies the same
kin type position through mother, as a bilateral relative though the genealogieal near ness
vanes Thus when a person mames luis mama* 's (M B) daughter, real or classificatory, tn
the prescnptive level he is also marrying his mami'$ (FZ) daughter

If the principle of descent prosides the diachrotue anchor to the relatsonshep within
the descent group, it 1s the rule of bilateral eross-cousin marriage and the concomutant kin
terminological frame work that provides the diachronse scope for the aff nal relatsomsdup t0
be continued betw cen the descent groups from generaaon (0 peneration Though this s thae
at the ideological level, the transmission of affinal aluance docs not operate 1a Use sarrse
perspectiy € fashion as 1t 15 seen tn the case of descert and the relatoeshp Witk Cw
descent group at the emxpuncal kevel

It 1s observed thas the affinal relation ad the associaeed merpersons obb gt
and prestations operates at the level Of affimalty related famihes The cwcle of affral



relations changes with change in the line of alliance and thas affimity s hardly more than
mammage and have a synchronic nature. Nevertheless, theterminological structure would be
perfectly congruent with repeated bilateral cross-cousin mamages depecting affimaty as
being transmitted continuously from generation to generation between twWo groups grving a
diachronic nature.

The fundamental opposition of sharing and exchange sharing among the agnates
and exchange betw een affines, forms the basis of Muduga kinship organization. Oneisthe
lineal mode of exchange depicted through the propitiation of ancestors and the rights and
obligations among agnates. The Agnate share among themsehes food, land, labour and
above all the sharing of agnatic substance. '

The second one is the lateral exchange through alhance and associated obligations
and payments The exchange of women across clan is reciprocated by the flow of goods,
service, and bnde-pnice in the opposite direction which takes a diachronic nature. Thos the
opposition between sharing and exchange represents the dual dimension of social
reproduction internally through the perpetuation of a shared identity and externally
through the exchange of reproductive assets.

There exist a certain degree of inconsistency betw een the actual practice and the rule
in every aspects of Muduga social system These elements of inconsistency do not lead wo
the disintegration of system but arc actual elements of Muduga kinship which are inevitable
in practice  Thusrules do not correspond exactly to behaviour but exist in order to regulate
it, to set limits upon 1t The patnlineal ideology functions as an underlying implicit frame
work which holds back and legitimise the elements of disorganization and encompass the
range of practices withun the fold of the system maintaining a structural continuity This
nature of the Muduga society can be well undenstood only by a meaningful Linking of the
ideal and the actual through the interrelationshep between structural premises asd the

ground reality



GLOSSARY

This glossary contains native words appearing in the thesis with the excepon 0f km
lerms (see Table 5.1; 5 J; 5.4) and names of hamlets and descent groups (sec Chapter 3).
Most scientific identifications of plants and animals are found in Chapter 2. The meaning
of amost al the native words arc given in the glossary so as to contribute to the perter

understanding of the ethnography of the Mudugas.

aadyam - first

aanel maram - avariety of tree whose trunk 1s used to erect the central pole of
the gudikettu

aanu (aan) - male

aaru - who

aarum - will reduce

adishi - cooking and eating

agartshu - made tocry

akanna - digtant

alagu * rafters made of bamboo sphts for roofing

alai - watch-hut

alan - husband

amme o term of address for younger female child

appu - then, if s0

annu - god of hunt

athu - that

ana -leech

artrathu * topour

avyan - term of address for younger male ch.ld

bay - digging sack

baka - plantan



bakanju bachineru
bala | vala
balarthine
ballia
bandari
bandaru
bankilamme
bankrathu
baradt
barasavu
barasavu
basha

bayasattu

- have fenced

-bangles

- brought up

-big

- One of the hamlel conncil memberaccictont 24 b adenas
sraane VUWIAAL LDCIGOCTS, ASSISTATM (O Deadman

-young boys

- we will receive !

- toreceive

-sterile

-dry funeral

- dry-funeral

- language

- attained puberty

bayasikku banthathu - coming of age

bayasu
bedom
beethe karar
bekkaruthu
bekrathu
bele

bere

betha ideel
bethe
bettadom
birdum
bipyu

binyvan

burra
cheetha
chembila

-age
-want

- households who enter 1n regular sharing of food

- should not keep

- to keep

-service

-different

- sowing

- seed

- should clear e¢ut

- will |eave

- an evil spirit

.trap made of loag bamboo bent | ie a bow, 1n whach the
anumals pet hanged.
'mch:rg:amabmmnm;mtnopnksamkund

- bad
- leaf of taro (cotocassa place)
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chonthakarar - rative

chora -blood

chudala - graveyard

dakshina - an initial offering

davil - cylindrical wooden drum with Leathos cee s,

e ucu wiwm Wi keather 0N both gde

dharpha - awild grass used for rituals (Poa cynosurosdes)

dheertti -ver andah

dillattu - atype of funeral dance

ecche -how

edukirathu - to take

edukkirathu - to take

eduth od: rathu - to elope

eenku - here

eenthu - cycastree

elavu -debt

ellu - bone

ellupanam * boneprice

emma -we

enakku - for me

ennu - mme

ethadom * should reach

gali * an ewil Sirit

gobbe - rock-cavc for second bunal

goodagara - rectangular structure to keep the corpse structure made Of four
plantain at four cornersand covered on all four sades and abose
w ith saree

grashi * small bamboo Joft ted abos ethe hearth for stonng grasns and
other small provissons

gudiketru - huge elaborately built and decoraesd three wo fit* ssoned funeral
car for the dry-funcral

. gulume - large DAMbOO baskct fCr ston=z &y Frns
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idi

tdurathue
idurathu
trrikkum
rrunthal

Jammani

Jathikal

jerry
kadame
kadesht
hadu
kaduhkan
hai
katthatrathu
kala maru
kalam

kalay adorn
kalyana murai
kalyanam
kammal
kanj

kanni

kannu

kura
karadiattu
karanam

kan
karikadu
karu danam

-thunder
-putting

- to put

- will remain
-1f having

- natal land

-aflines residing 1 an hamlet who also acts as third-man tn
cexemonial occasions mainly bnde-pricc payment

- atype of bangle made of copper

- responsibility

- final

- farm land

» ear-nng worn by male

- hand

- to tap the hand

- broom used for sweeping the front-yard, the plant Sidua acuta

- front-yard, central spacen a hamlet

« should give up

- marriageable category

= marriage

» car-ning wom b> female

- gruel

= snare made of metal wire or wild vine

= bull

- athorn) plant

~ a type of funcral dance

= €ason

= meat

* burned field

» a general terra usal by the mbal people of Azacpadi o refr few



karuka pullu ~avariety of small grass

kathari -a cutting trap made of bamboo

kathi - knife

kara ~bamboo; (funeral brer made of bamboo)

kauakaal - leg part of the funeral bier

kartam - stage

katl - funeral bier

kattu not - disease through evil spirits

kattu - malevolent effects caused by witches or eval spirits

kauri o v o F oo e s AW e o
- a urx OI Tiual ImMportance{tfeiecteresisora)

kettny avan - one who tied

kodi -w hitecloth

kodiberu - first pregnancy

koll - twigs

honkan - local term for Tamils

konte - knotting of har

Aoorai - hut (kitchen)

koottam - descent group

koottt Pidikirathu -to hold together

kortka e comb

kothu -hoe

krishi - cultin ation

kudam - base of a plantain

Kssels - houschold

kudna - hearth

kudukku -Snaremade of metal myze or »1k$96 toe
kudumbakarar - close agnates

krelam - term fOr the larger patnhmeal descent greep 1 e. a clws chasiey
F % -put

kunrhols ~ hot

kuruthals - asnestars of beatran

300



kuyal

maadu
malavattu
Manjr partan
mannu panam
mannu
mannukaran
mapmlar
maram

mari

masam
mathtlu
mathir
mattrvan
mattu

melse bekrathu

-me

michi

rminnal
minukku kallu
mooku
moonathavan
moonu
moopan
no0pu

mothabadawu

mudikkunr e
mrucduguthu

mulibrpokruthe

-flute

- COW

- atypeof funeral dance

- the ancestral god of Thaze-Abbannoor

- Iand price

- earth soil

- man of Lad (priest)

- male affines (son-in-laws  brother-in-laws)

-tree

- changed

- month

- kitchen hearth

- like

- cattle herder

- food offered to the ancestors

- offering of food to the soul (migaal) of their dead ones

- an affix used to address females of the same age group or young
to age

- nose sud nude of gold

- lightning

- polishing stone

- nose

- third man

-three

- head man

- the position of beat man

- aplace near Kadukumammu hamict where 2 vanety of pald
believed (0 be having somentual gual: > s grown

-will perform

- loud echotrg soe=nl

- o over{iow

X0



mivudler - thommn

mundu - white cloth

munnooru - three hundred

murith; - firstly

murair -kin category

muthal - smitial ; first

nadappis - life style

nadurh oon -centra] pole

nalama - a good way

nalla - good

nangadorm - should avoid

nangrathic - to avoid (keep away)
nation - brother

nafttunot - disease due to natural causes
navan - issue norms, €tc

nendu - crab

nenyil -in the heart

neppillurha - senseless

neram - day

mgaal - shadow

rminakku - for you

minn =~ yours

mirantha - filled or loaded

NICTIIgie - R €Ty close

nodr srunthe - w as looking . was tahiog care
modur e - wll look

modrarhi » loaokang 10 ook

nokruthis - secing Tookog

GRAL TV - body

ot - SOCC g3 e by oceseders
odady -so call o adircxs
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ole

ol

one

onmnum

ontu
ontuthe
ooru
oorukarar
ooliatiu

ore
otndheetn
paadi
paccha savu
padi

paji
pakkakadi
palame

pali

Palli pantan
panant
panchavath
pankwrathu
panti

para

paray atiu
parn a-pundan

pushe
pattada

pul b
putta

~addressterm [or females of same aee growp or TOiHICer 1o 2ze
- onewho had sexual imer course

- address term for males of same age gromp OF younyer 10 ase

-nothing

-one

-same

- hamlet

- hamlet members

- atype of funeral dance

- one

-joined verandah of two or morelinear hots

-alley

- green-funeral

- wooden measure

- hunger

- old farm land

- old erents

- plantain seedlings

- ancestral god of Mecle-Abbancor

- money

. formal meeting of the council members of an hamlet

. to share

-p1g

- pot shaped drum wth |eather on one sxde

- a type of funeral dance

- bnde-Prxe

« bhke

- strong bamboo platform erccied oa fear legs 1 3 cornes of ke
Litchen {0t keepng beg baskets of grawsand echey arcemls

- 1ZNn

-l eaf
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paitan patitanar
patian-kalu
pattukaran

-pe

pei
pendu
pennu (pen)

pennu

- kin £¥P€ = great srand-father; 1erm used to refer ancestor.
-descent hine

= shamam who finds the cause of a decease and prescribe the
reroedy through singing

- an affix ysed 10 address males of the same age group or young tO
age

- ancestral god (particularly the super natural power)

-wife

- female

-woman

pennu koom barunthatku - bnnging of bride to the groom's hamlet associated with

pennu-vela

peru pidishirathu

peru
peshitheerkal
petia pillai
pichathu
pichathu
pidikkal
pidishirathu
pilla phulam
pulh
pirannavan
prrathina
piru
pokumoda
ponnan
ponni
POOITN
pukbsmarhi

mamage.
- bnde service
- giving of name
- name
» settle the issue through discussion
- female children
- an evil spirits
- evil girit
- to hold
» 10 catch
- symbol of fert hity.
- black magic done by their people
- one wbo took birth
- one who gave burth (genator)
- steamed cake
- willyou go
- terra of address 10r yousxger brother amd torn
- term of address for younger sster amd drughter
-cr oss poles ned vertxally for moling
- enteved
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puli

pulirasam

randu

saakkukooli

saavu
sakke

sala

sande
sathathu
Sarlli

saval valli

Savu

seedhanam

seela
seecma

seeru

settharhuk ku

sermia chavrathu

sethan
sunna
sole

solli
soppu
son*
fernd
tha adod

thamme

- tamannd

- carry made of tamarind

-two

- compensation for looking after the children

- corpse; funeral
-jack fruit
-watch hut

- quarrel

-dead one

- pot

- atuberous plant (Dvoscorea sp )

- corpse, funeral

- acounter prestation to bnde-pnce made by thebnde’s father to

the groom’s kin

-cloth
- termtory

- ancestral fesuv al
-~ for gettingdonec

- aritual associated with funcral, where the wife of the dead man
keeping a pot ofwater on her head takes theee circlesround the
cor pse and afier the third round, on reaching the foot pan of the
corpse, dropsthe pot breakingitintop e ¢3

- 10 join
- small
- forest

- to tell

- green tettes Jeafy plants

* [t

« & ptkinow

- ST el

- 122y
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thanm
thappu
thavi
thaze
thcebendi
thcerum
thekku
thevna
thinnal
thodu
tholla

thuna

thunakkan

wru
ulakka
ullara
ural
uraw

unmet

vanna padt

veeduruthu

\eemtar

K tittu padi

velikadurhirut u

\ettara
1 X4{{

vithu

-water

-sin

- an evil soirit

- down side

-campfire

- will end

- small bamboo basket with wade mouth for keeping grams

- an evil irit

- ifyou eat

-initiation ceremony associated with har est

-cradle

-support

- fnend

- life

- mortar

- the area inside the kitchen which 1s towards the hearth

- pestle

» small water spring

- right or claim sn on€e's cross-cousin

- amount of ncc supplied to the guests from other hamlets dunng
funeral ceremonies

- paywng of

- young girls

« Amount of nce supp! ed t the resadents f the lunik dunn 2
funeral ceremonies

» bringing out

- thearca insidethek whenwhuch » 10w dnds e erzrarxce

- white cloth
- Seed
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A Muduga Couple



A Muduga YW om hn




Affines sharing labour

Pariya-Panam payment during marriags



( hild rearing - fondling the child



