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Abstract

The thesis is about the experiences of Badagas living in contemadéa as they navigate a
society in flux, the extent to which change permeates and influences undexgseof self and

life. Badagas, like others in India, have been experiencing profound changes adeas,
products, and ways of living have become widespread. An increasing numbeptd pee
migrating to cities in search of education and employment, and technologies such as rrew medi
now influence communication and interaction. To understand these new staoges, the
primary concern of the thesis is an investigatiothefidentites and life quality of Badagas in
South India with reference to rure-urban migration and new media, an important case study
of the impact of India’s social and economic transformation on its people, and a timely update

of the antiquated picture of Badagaghe literature. At an empirical level, the thesis unpacks
how Badagas understand themsekugktheir lives in today’s India. However, it is also about
changing the ways they have been understood and represented indhedité\t a theoretical
level, therefore, the thesis deconstructs and redefines the meé&rnBuglaga’ portrayed in the
academic literature, and rebalances inequalities of representdtenthesis, then, is an
empirical and theoretical investigation of the meaning of beirdp&a, a critical appraisal of
previous writings combined with empirical research to advance new ideas.

To set the scene of the thesis, the first chapter introduces tha &lidiits peoples and their
general depiction in the literature, and teases out some of the sthemde styles which
characterise writings. It also endeavours to idgntifiat is already known about Badagas, and
gaps in knowledge, to make a case for the empirical research in sulisatpaers. Chapter
one highlights the numerous markers which have been used to differemtiitga® based on
the assumption in the literature that they are a distinct spr@ap sharing a common history
and culture. tlalso reveals the limitations of their portrayal based on the styledrands of
social science in the first and latter halves of the twentiettuigewhich reify a simple Badaga
identity, an artefact which has since become a staple of thetdiraBuilding on this
introduction, chapter two reviews in further detail the diverse wassstity has been deployed
in social science generally and the Nilgiri specifically, andvéméed, loose, and contradictory
ways the identities of Badagas have been documented. Similzajytec two also explores the
varied meanings of quality of life and previous studies concerning Baddgashapter shows

the majority of writings align with classical essentialist conceatdins of fixity and rigidity
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and ‘the Badagasas a category of difference has been framed in terms of homogeneity as a
bounded groujpisolation in a unique region, and speculations of identity change whicbrmi
old-fashioned views of bounded undifferentiated cultures coming into comastely a
minority group adopting the culture of the majority, as if change among 8ads@ product
of the colonial experience. Similarly, regarding their quality of liie, majority of writings are
concerned with imperial history and Western culture to speak for Bgdalges positions the
changed way of life in the Nilgiri after the arrival of the British as important and supetioe t
past. Collectively, chapters one and two show previous representation ofaBadkigough a
rigorous and meticulous attempt at documenting theh culture and history, is unsatisfactory
in both theoretical and practical terms when it comes to unddmstaidentity and life quality,
afailure to offer terms with which to understand their complexity and diversity.

The methodology of the monograph, outlined in chapter three, provides a contemporary
social constructionist approach to iron out the epistemological prollesosssed above. It
begins with an overview of the multi-site approach of the researslgneel to overcome the
limitations of previous studies which regard Badagas and the Nikjlacal and bounded in an
isolated region, essentially the removal of geograghbarriers to appreciate Badagas as
dynamic and mobile and to capture new forms of identities in flux inipraulsituations
namely ruralto-urban migration and new media, that transcend bounded spaces. The next
section of the chapter introduces the thesis’s theoretical orientation, symbolic interactionism,
employed to examine the shared subjective experiences, meanings, dnexpegiences of
Badagas in contemporary India with emphasis on agency, social processulgective
experience, a deliberate move away from previous macro-level deitgrenand functionalis
trends in the literature. The remaining sections of chapter threelsetwei operationalization
of identity in the thesis, data collection from forum posts and taface interviews, data
analysis involving coding and thematic analysis, and ethical demdions. Thethesis’s
methodology, then, is an interpretative group of complementary methudgisite
ethnography, symbolic interactionism, thematic analysis, and refiexifocused on
analytically disclosing the subjective knowledge and meaningagaéi Badagas, and thus
providing greater flexibility in understanding their identities and qualityfef |

Grounded on this methodology, chapters four and five empirically investlyateentites
and life quality of Badagas in two connected locations in a mudtiagiproach, the first online

with Internet forum users, and the second in the real world with taxaban migrants in
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Bangalore. Specifically, chaptByur examines online portrayals and understandings of identity
and life among Badagas in a virtual forum community, an online welghediscussions in
the form of posted messages, and the nature of the new type of communigingt with a
discussion of the paucity of media and visual studies of the Nilgiritameoples, the need for
further research, and the role of media as a prime information source andtfaailitcultural
change. Next is an analysis of the content of the virtual forurayzes of information about
the goings-on of Badagas including their past and current circumstahcds eentain new
material hitherto undocumented in the literature. As the first sttidgw media usage among
Badagas, it shows they now have an online presence, a new type of Bad&] collective
connected by online social interaction and notions of culture. Regarding identity, aseingeg
of being Badaga was revealed in forum dialogues, as the study anhatygegforum members
articulated and expressed different understandings of their caste, rebgsrdeptions of
distinctiveness, and deployed identity strategically in activism whegndbestructed images of
Badagas as victims of marginalization. While the findings seesupport, at least from the
perspective of forum members, the reification of an overarching Badaga identgmething
tangible, the forum discussions also revealed their abstractness and diversgypgeneity of
Badaga identities, particularly in lively debates and discussionsvhich images were
contested, defended, and negotiated. Regarding quality of life, a negatietodepias a
salient theme in forum discussions which centred on the demise angrédtability of
agriculture, and there were also concerns about education and healthcare provision.

Next, chapter five is about rured-urban migration. It begins with a brief review of the
literature about migration and the Nilgiri and Badagas, and thensasagmpirical evidence
using interviews with rurale-urban migrants in Bangalore to understand more about their
experiences of leaving their villages in the Nilgiri andrigrin the city, personal meanings of
being Badaga. A key finding was changing notions of what it meam¢ to member of their
caste as they engaged the city, as being Badaga was matirdbtea state of flux. It revealed
a new identity and collective, City Badaga, characterized by skapstiences of living in the
city as Badagas, a phenomenon unique to their caste and not reportediierdhed on
migration in other parts of India or elsewhere. The study also uncover&dyiseby which
Badagas construad distinctions between themselves and others, the specific processes a
contextual determinants of identity construction and change. Ainegkgpiction of life in the

Nilgiri continued to be a salient theme, although the migrantsquhapicture of contentment
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with life in Bangalore, particularly with employment, income, convenligintg, and access to
education, grounded on notions of social mobility and personal growth. There weaisieace

of any interference with their social and economic activitiesh& dity or limits to their
opportunities. In summary, the findings from the two studies show Badagas donfmtm to
the model of a closed and bounded tribal society in the Nilgiri with castoroultural
prescriptions, the simplified view in the literature which ignoresctiraplex lived realities of
people with a Badaga heritage who have diverse experiences shapedramgea of
circumstances. Instead, the findings reveal complicated, flexible, andigpicraotions of
identities and living circumstances which are thoroughly in flux and reggdtiand contested
across multiple spaces, characterised by openness and variationwiddseas the literature
emphasised objective aspects of life quality, notably economy amthstibof living, the thesis
reveals subjective quality of l#etheir own perspectives of life and circumstances, and
attention to subjective processes and mear#ags approach hitherto neglected in the
literature.

The final chapter concludes the thesis with a summary of the key findings followed by a
consideration of their limitations as well as directions for future relsetrdiscusses further
the alternative conceptualisation of Badagas in the thesis as idyrfand, and multi-site,
much messier than conveyed in the literature. Also, as the thedisusthe lives of Badagas,
it shows the research in Bangalore and the Internet forum revealed aaigclfanformation,

a timely update as previous in-depth research was completed in the TB8@gpproach of the
research means that the changes taking place in India and amdagaBare considered a
cultural and personal process involving people and their understandingggedwathin their

local settings and resources, and not simply about social and econandards as often
assumed in writings. There is no doubt Badagas are living in truly momeim@ss Migration

to urban areas and overseas, and the dramatic rise of technologies such as new media, groundec
on broader transformation of Indian society, have shapeltifaceted changes in people’s

lives. The evolving local and global realities of the twenty-fashtury elicit fundamental
changes in the meaning and expression of being Badaga, not only waysgfaln social

mobility but alternative notions of becoming and self-understanding.



1.Introduction

The Nilgiri Hills, known colloquially as the Blue Mountains, rise estically on the plains of
South India, a picturesque mountain-range cloakea gxeenish-blue mist and blossoming
purple flowers. The temperate climate and seasonal rainfall ihakdey coffee- and tea-
growing region. It is also a popular tourist destination with a rich clltun@ natural history
that appeals to many Indian and foreign travellers. The Nilgiri anpedples have had a long
history in anthropology and social science, well known as the home to deeea indigenous
tribes. In the largely Western-generated literature, Todas have redéigedost attentioms
the focus of the majority of publications (Hockings, 2008), whereas Badagdepib@®f my
research, have received less interest despite being the numdaogdist community. Other
groups such as the Chettis, Irulas, Kaadus, Kasavas, Kurumbas, Naikgas,Pand Solegas
on the lower slopes are relatively undocumented in academic literature.

This thesis concerns Badagas, namely their experiences of liviogntemporary India as
they navigate a society in flux, and the extent to which change pesrezad influences their
understandings of self and life. It is an important cas#ysf the impact of India’s social and
economic transformation on its people, and a timely update of the liteetypeevious in-
depth research on Badagas dates to the 1990s. Not surprisingly, likeirotinelia, they have
been experiencing and assimilating profound adjustments as new ideas,raddatays of
living have become widespread. An increasing number of young peoplegregimg to cities
in search of education and employment and are finding their place in urban caitdre,
technologies such as new media are influencing how they communicatdeaadt. Migration
to urban areas and overseas, and the dramatic rise of technologies such as new media, groundec
on broader transformation of Indian society, warrant the research documetitedalowing
chapters. At an empirical level, the thesis unpacks how Badagas undefsaselves, the

multifaceted changes to their culture and daily living in today’s India. However, the thesis is

! The term “tribe’ has fallen out of favour with social scientists. Also, there is disagreement and inconsistency in
the literature concerning the categorisation of Badagasotal people as castes, tribes or other groups, and
Nilgiri society as a caste or tribal society (Hocking993; Mahias, 1997). Therefqrthese terms are applied
loosely and interchangeably in the monograph to highlighéstgnd trends in the previous literature with no

implied meanings of perceived cultural or economic backwardness



also about changing the ways they have been interpreted and regrésehéeeliterature. At a
theoretical level, it deconstructs and redefines the measfinBadaga’ in the academic
literature, and rebalances inequalities of representalib&.ethnography, then, is a critical
appraisal of previous writings combined with empirical research to advencédeas. To set
the scene fothe thesis, this chapter introduces the Nilgiri and its peoples and thedraje
portrayal by scholars to tease out some of the themes and shytds aharacterise writings.
While | have attempted to be exhaustive, | do not track down every redesepgpression ds

deal with the influential writings and trends and central orthodoxy of representation.

Theearly literature

Information about the Nilgiri and its inhabitants in previous timesdant. The earliest
recorded description of the Nilgiri dates to the second century BCReirstimad Valmiki
Ramayana, an ancient Sanskrit epic poem of India which narrates the jofirtiey Hindu
Sage Valmiki. In European writings, the Nilgiri was first recordedds Lusiadas, an epic
poem of Portuguese voyages during the 15th and 16th centuries, penned in 1572 \bgzL
de Camobes (Camdes, 1963; Hockings, 200Bere has been a handful of archeological studies
and excavations of prehistoric material such as mortuary sites, ro@ndrstone structures
but it is not known if they are connected to ancestors of indigenous péBpbéeks, 1873;
Congreve, 1847; Hockings, 1976; Noble, 1976, 1989; Zagarell,)19%@ earliest known
written account of the local population was by a visitor in 1603. Fatrero@io Fenicio, an
Italian Jesuit priest, is styled in the literature as the fissbfean to set foot in the mountains
and meet the tribes while searchfng rumoured ancient Christian communities (Rivers, 1906
Whitehouse, 1873). In his letter written in the seventeenth century tgiceeProvincial of
Calicut, Fenicio documented his journey to the Nilgiri and observatibiis peoples such as
their settlements, population sizes, and lifestyles (Rivers, 1906gkdhise, 1873). The letter,
albeit anecdotal evidence based on his trip, is an important first dafautopic which does
not appear in the literature again until the nineteenth century whigérs@ivants in British
India published censuses, district gazetteers, and reports, and advesbgrersssionaries
published amateur writings (Breeks, 1873; Buchanan, 1807; Francis, 1908; GriggJd@a0;
1876, 1879, 1882; Thurston and Rangachari, 1909). These early writings were tyjanakyl

in a language and style characteristic of colonists and travelerg@tlog professionalization

of ethnography in the twentieth century, as anthropology was then evoblr/iag academic

9



discipline. Colonialism brought Europeang/ho regarded themselves asvilized’ and living
in ‘modern, advanced culturesinto contact with indigenous peoples whose appearance,
beliefs, customs, and traditional ways of life were regardegrasitive’. Early studies were
based on the premise that indigenous peoples were changing, and thdaceangxtinction,
threatened by Westernization. The early writings set the scergeofrépresentations of the
people in the literature bybdividing the population in to different ‘castes’, ‘classes, ‘races’ or
‘tribes’, an emphasis of difference to the British writers and also other IndiarsNilgiri
peoples were described as separate, peculiar peoples with distinctaplygiearances and
customs, notions of primitive tribes associated with the jungle (Brd&k&3; Blhler, 1849,
1851, 1853; Hockings, 2008; Hodgson, 1849, 1856, ;1Rirg), 1870; Jagor, 1876, 1879, 1882,
Marshall, 1873; Metz, 1864; Oppert, 1896; Ouchterlony, 1868; Sastri, 1892; Schmid, 1837;
Thurston and Rangachari, 1909 brief review of the early literature was published by
Hockings (2008), and a detailed bibliography by Hockings (1996).

Since the mid-nineteenth century, the Nilgiri has become well-knavemthropology, and
its peoples have since been documented in numerous ethnographies and reportsadating
more than one hundred years. W. H. R. Rivers in 1906 wrote about the kinshipcaald s
organization of Todas, now a classic in anthropology for its novel approachnimgeiphy
which later became standard practice in British social anthropologgkiiirys, 2008; Rivers,
1906). Academic scholarship continued in the latter half of the tthntentury steered by
Murray Emeneau and David Mandelbaum at the University of California Bgrk&hey
visited the Nilgiri in the 1930s, and subsequently published numerous saricte books
including seminal works on intertribal relations and Kota and Toda lang(&geeneau, 1938
1946, 1971, 1989; Mandelbaum, 1941). The primary literature was then cross-referenced in a
range of secondary literature including general anthropology textbooks, surveysrlof
civilizations, and reviews of Indian peoples and their cultures, a potiansof the Nilgiri
which aroused the enthusiasm of the younger generation who followed footseeps of the
early pioneers (Hockings, 2008; King, 1870; Lubbock, 1870). An army of scholarsinaee
marched over the Nilgiri from almost every possible research anglea aecent innovation
has been an inter-disciplinary interesirchitecture, climate, human geography, prehistory,
and zoology, to name a few foci—nicely brought together in a bibliography of ‘Nilgiriology’
by Hockings (19956 Thus the present thesis has travelled along a well-trodden path, dut als

focuses on the need for change in the ways Badagas are represented in the literature.
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Unfortunately a great deal of the early writings are based on old-faghramt®ns of small-
scale and isolated societies with exotic cultures and traditiofestylies, and reflect the
succession of earlier ideological positions in social science suelicdutionism, diffusionism,

and functionalism.

Badagas

There is agreement among writers that Badagaa digtinct rural community in the Nilgiri, a

social group sharing a common history and culture framed in terms of categories of giorilarit
otherness. A recent estimation (Hockings, 2013) put their population at more than 160,000
people and 390 hamlets (assemblages of villages) each with sewedaéd inhabitants, but

their exact size is unknown as they have not been enumerated by schataasseparate group

in the Census of India since 1981. Parthasarathy in 2008 claimed he coralwapsus of
113,980 Badagas and 302 hatties, but his methodology and data are not reported, andahe is not
professional demographer.

Like many Indian peoples documented in the anthropological literatadagBs have a
classic ethnographer and then followers who take up particular issues. Altrefagences to
Badagas are made throughout the literature outlined above, serious aceassaich began
recently in the 1960s when Paul Hockings conducted doctoral studies dnithegsity of
California, Berkeley (Hockings, 1965). Hockings devoted his distinguished caoeer
researching Badagas, and his books and articles have painstakingly deiberd®ricacies of
their way of life as well as the cultural ecology of the Nilgiris Hvorks include Sex and
Disease in a Mountain Community (Hockings, 1980a), Ancient Hindu Refugeegiribiac
1980b), Blue Mountains: The Ethnography and Biogeography of a South Indian Region
(Hockings, 1989), Blue Mountains Revisited: Cultural Studies on theriNHiglis (Hockings,
1997), Kindreds of the Earth (Hockings, 1999), Mortuary Ritual of the Badafy§outhern
India (Hockings, 2001), and recently So Long a Saga (Hockings, 2013). However, mugh of hi
work including recent books (Hockings, 1999, 2013) is based on fieldwork up to the 1990s.
Other scholars have also published studies which tend to be short atitl®&adagas largely
remain neglected by scholars. The remainder of this chapter reveewes af the themes
apparent in writings on Badagas to exemplify the ways they have fesearched and

characterised. The aim is to summariseirttgeneral portrayal in the literature which
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scrutinised further ithe following chapters. Importantly, established on the style and trends of
social science in the first and latter halves of the twéntientury, the literature followa
certain genre which underpins the reification of a Badaga identity basadmasrous criteria to
differentiate between them and others which include caste, custoarsn@c organisation,
folklore, folk medicine, house and village design, kinship, language, linttedact with
‘lowland peoples oral tradition, religion, responses to colonialism, ritual exchanges,
territoriality, village government, and so forth. Beethemes, summarised below, are also
relevant to understanding the literature on other peoples in the Nilgtheasritings tend to
follow Malinowskian methodology and Radcliffe-Brownian theory, a legaay was once the
essence of the British tradition in anthropology. The following review atsdeavours to
identify what is already known about Badagas, and potential areas for furthergatiesti to
make a case fdahe empirical research in the following chapters.

For example, one criterion of their distinctiveness is house andeviti@sign. A typical
village has been described as consisting of: Several pai@isl of small houses, sometimes
along the easterly leeward side of a hill slope for protection from monsampjes and
shrines to Hindu gods; a village green for cattle grazing, socisiti@st, and council meetings
and its surrounding fields and plantations (Hockings, 1980a, 1999). The namiriggésvivas
based on topography, natural features such as animals, people, soil, antiore@dockings,
1980a; Keys, 1812). In times past, the typical Badaga house was ctatstuiih a thatched
roof and wattle-and-daub walls (a construction material with a woodwse laf branches and
strips, also known as wattle, daubed with wet clay, soil, animal dungt@ve), and consisted
of two rooms, a kitchen on one side opposite a multipurpose room joined by ath doohneay
(Grigg, 1880; Noble, 1997; Ranga, 1934; Sastri, 1892; Shortt and Ouchterlony, 1868). Houses
are now constructed with tiled roofs and brick walls, and some havstbsies (Nobel, 1997).

My own observations confirm homes have amenities such as elgctpigied water, media
such as television and radio, and access to public transport and seredmdings reported
in the following chapters reveal some houses and villages have inadequate, esitexsally in
remote areas. Prior to the twentieth century, the typical Badaga halised®lan extended
family with grandparents, aunts, uncles, and cousins; recently, nucleaiesamith married

parents and their children have become popular (Hockings, 1999). However, ogsidiss in
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the Nilgiri suggest this characterization in the 1990s overlooksahabiity of family forms
now present in the community, for example single-parent families and couples witiidcen.

Another marker of the apparent distinctiveness of Badagas isomelifhe majority of
Badagas are followers of Shaivism, a popular sect of Hinduism, and egariyvillage has a
temple devoted to the god Shiva. The Shaivism they practice eakydimost Hindus in South
India, although their ‘village Hinduism’ has unique features such as the worship of minor
deities such as Badaga folk heroes regarded as founders of the com®@ewdsal hundred
local deities have been recorded (Metz, 1864). An example is the Goddessth¢emythical
founder of several villages, typically portrayed in folklore as the ifzalaga women, an
epitome of perfection, and the guardian of health and agriculture, althoughsthareation of
the myth (Belli Gowder, 1923-41; Benbow, 1930; Breeks, 1873; Grigg, 1880; Harkness, 1832;
Hockings, 1989, 1999; Karl, 1945; Metz, 1864; Nobel, 1976; Rhiem, 1900; Thurston and
Rangachari, 1909). She is worshipped in an annual festival by thousands of einthusias
devotees (Radhakrishnan, 2012a; Radhakrishnam, 2012b). A smaller proportion of Badagas
(over 10,000) are adherents of Lingayatism, a distinct Shaivite denomination thapw/ s
Shiva in the form of Linga or Ishtalinga alongside other departuresrframstream Hinduism.
Several thousand people also follow Christianity as earlier generati®@edafas in the mid-
nineteenth century succumbed to Protestant and Roman Catholic missiovargsaalthough
only a small proportion converted to Christianity. The first missionarjoegin the Nilgiri
were established in 1846 and 1867 by the Basel Mission, a Christian migssocgety of
different Protestant denominations. The early Christianization campzagssd conflict among
Badagas such as exclusion of Christians from villages, hostilitgratsssmissionaries, and the
destruction of a Mission’s building in 1856 (Basel German Evangelical Missionary Society,
1856; Hockings, 1999). As time passed, Christians came to be respecteel m®dels, and
there were even attempts to integrate Christianity and Hind(Bzamsel German Evangelical
Missionary Society, 1850). The Missions have been credited for thesl saelfare activities,
especially in education and healthcare (Hockings, 1999).

Badagas and other Nilgiri peoples have mutually unintelligible Dravidian languaggsnly
afew have been studied (Emeneau, 1989). Dravidian is a family of laegyspgken in South
India by 10 million people, and the four major languages are Tamihwigrincipally spoken
in Tamil Nadu, Telugu (Andhra Pradesh), Kannada (Karnataka) and MalayalamajKera
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Badagu, also known as Badaga, is spoken only by Badagas, althoughahey wiapeople are
bilingual or trilingual, typically fluent in Badagu, English, afdtmil. The origin and
classification of Badagu is debated in the literature, and Hockings (198fi@ss¢s there are six
dialects. It has been suggested Badagu is a dialect or vemianbf Old Kannada retained
from migrant ancestors from the Mysore region mixed with recent innovatidrassimilation
of linguistic characteristics of other Nilgiri languages, and therefore anclosely related yet
separate language (Agesthialingom, 1972; Emeneau, 1938, 1939, 1967). Howevd9&ince
Badagu has been categorized in the Census of India iKannada, Badaga and Kodagu’ sub-
group of the Dravidian family which lumps together Badagu and Kannada speakesis
presumably means Badagu is regarded as a dialect of Kannada. An iaéigoeagpective is
provided by Pilot-Raichoor who argues Badagu is typologically very diffamei€annada,
based on her comparisons of Badagu and Kannada phonology, morphology, syntax and lexicon;
for example, Badagu contains many words of English, Persian, Tamil, ardiSamgin, and
its core grammar converges with other Nilgiri languages, indicgieraps ofa separate
language rather than a Kannada dialect (Hockings and Pilot-Raichoor, 1¢8garajan, 2012).
Badagu is not a written language, and oral tradition takes the formladdyacurses, folktales,
legends, omens, plays, poetry, prayers, proverbs, sayings, and sodgsaitHa003; Hockings,
1988, 1997). Compilations and translations of the Badagu language have been lpagigta
written and interpreted by Hockings (1988), and Hockings and Pilot-Raichoor (1992)aBadag
like other Nilgiri peoples, also have their own music and musicaliments such as the bugiri,
a long flute-like trumpet made of bamboo or cane with holes (Haldorai, 2008 Badagas
are accomplished singers, and have released albums in Badagu aidfofasale and
distribution. However, research about Badagu is sparse, especially wheistedmtréhe Kota
and Toda languages (Emeneau, 1938, 1971, 1974, 1989; Mandelbaum, 1941).

The history of Badagas has been separated from the history of other South Indians and Nilgiri
peoples, although it is problematic to traceirtipast as no archeological or early records have
been discoveréd Previous studies rely on analyses of oral tradition, transmission tafatul

material passed down verbally from generation to generation. A wellrkBadaga folk belief

2 Hockings (1988) makes the point Badagas had no prehistotyeililgiri as they are recent migrants, and
therefore did not previously exist as Badagas; he reasomsctienisation of the Nilgiri and consolidation of

various refugee groups into a cultural group are eventsahatecregarded as their prehistory.
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Is the notion of successive waves of migration in the sixteenth entsmnth century which led

to the founding of the Badaga community in the Nilgiri by migrants of Viidgkaastes from

the southern plains of the Mysore region; the migrants were grantedsgiemto settle in the

hills by a council of men from the Kotas, Kurumbas, and Todas, provided theyrpaithaal
remuneration (Benbow, 1930; Emeneau, 1946; Francis, 1908; Grigg, 1880; Harkness, 1832,
Hockings, 1980a, 1999; Nambiar and Bharathi, 1$8%m, 1900; Sastri, 1892; Thurston and
Rangachari, 1909A Kota folk story also recounts a meeting of a council of the three néside
tribes with the first refugees and their pleas for land upon arrival initgei NBelli Gowder,
1923-1941 Emeneau, 1946; Hockings, 1980a; Shortt and Ouchterlony, 1868). Badaga epic
ballads, which last minutes to hours, retell stories of the origingaryl settlement and of the
Badaga community, and provides information about individuals, families hgpattant events

such as names of ancestors thought to have founded specific villagesl Seteors have
published detailed analyses of these stories (Benbow, 1930; Francis, 1908piThandt
Rangachari, 1909; Emeneau, 1946; Nambiar and Bharathi, 1965; Grigg, 1880; Hockings 1980a
For exampleHockings’s (1980a, 1988) analysis of legends concerning intermittent migrations
by the ancestors of Badagas shed light oir {flaces of origin in Mysore, sequences of arrival

in the Nilgiri, and formation of kinship and exogamy in newly-establishédges. The
majority of legends were stories of love, magic, mystery, and tragbdut the lives of
migrants who founded and lived in the community, and others concerned pdtesabbout
Badaga chieftains and East India officials, and intertribal relatioreng indigenous groups.
However, the legends lae# information about the actual migration as they fecusore on

the establishment of the Badaga community (Hockings, 3980z Todas, Kotas, and
Kurumbas have origin myths about ithereation of the gods (Emeneau, 1944, 1984).

There is a consensus in the literatiat the supposed migration occurred in the 16th or 17th
century (Baber, 1830; Congreve, 1847; Dulles, 1855; Harkness, 1832; Hockings, 1980a; Rhiem,
1900; Shortt and Ouchterlony, 1868; Stokes, 1882; Stuart, 1893; Sullivan, 1819; Waid, 1821
As some legends tell of people fleeing Muslim soldiers, it has essoned the ancestors of
Badagas might have departed their homeland due to political tuendiloppression, for
example the Muslim invasion of Malik Kafur (Belli Gowder, 1938-41) or followling Battle
of Talikota on the 26 January 1565 and the subsequent destruction of the VigagaBagire

(Karnata Empire), a renowned Hindu empire in the Deccan Plateau region of South India named
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after its capital city of Vijayanagara whose ruins surround presentdmpi (Belli Gowder,
1923-1941; Burton, 1987; Emeneau, 1946; Hockings 1980a, 1999; Sastri, 2002). Some
historians believe Malim horsemen roved over the countryside after the fall of Vijayanagara
and extored money and goods from people, alongside robberies and plundering operations by
gangs of warlords, events which concur with those retold in Badaga folklota. f&lklore

claims the Badaga refugees begged the ancient inhabitants to settle in the Nilgiri, ‘Because of

the trouble Mohamweidan made for us...we have come, making ourselves to escape. This

country is yours...we are helpless. You must help us’ (Emeneau, 1946, p. 257; Hockings, 1999,

p. 28). It seems plausible these events might have pushed rural Hisdntpgéving southeast

of Mysore to the visible nearby hills; it certainly pushed other grougSotwrg to the west.
However, putting a date and cause on the migration is problematicrasnilgint have been
several waves of migrant®r different reasons (Hockings, 1980a). The early explorers
Harkness (1832) and Ward (1821) noted Badagas had settled over many years, and Kota
legends were explicit they came in succeeding years (Batidér, 1938-1941; Emeneau, 1946
Hockings, 1980n The Badaga Lingayats might have been one of the later groups/& and
therefore might have already been Lingayat as their religion is ndicedby the other tribes
(Francis, 1908; Griggs, 1880; Hockings, 1980a; Sastri, 1892).

The legends also deal with other aspects of Badaga origins sutle &#&ginnings of
particular lineages and villages. Thagim Tuneri was the first village established in the Nilgiri,
and its founder and leader (the first Badaga settery Huééi Gauda, styled in the
anthropological literature as ‘Paramount Chief” and head of the Badaga community, a hereditary
position passed patrilineally from father to son (Hockings, 1980a). Researbis damily
history has attempted to shed light on the antiquity of the comm({imapcis, 1908). Notably,
Hockings (1999) estimated the date of Tuiesrigin using family records of the birth dates of
recent and previous headmen. At the time of his study, the incumbent Inead®able to
name nineteen generations of his forefathers bgrmbunting back 17 to 18 generations (based
on an assumption of an average generation of twenty years due to loexpgegetancy and
young marriageable age and first pregnancy prior to 1900). Hockings sugdestdidstt
headman might have been born in 1600 A.D., near the time of The Battle of Talikota in 1565.

Badaga legends, as with all legends, should be treated with caution. Oral histirglvgays

based on actual events, and includes stories beyond the realm of pypssibii as magic and
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miracles, and therefore operates in the realm of uncertainty, never ebélelyed by people
but also never resolutely doubtezlren real events communicated orally may be coloured by
subsequent generations as people rarely remember details accmattehe best method of
obtaining factual data such as dates and places. Also, manytidscat South Asia are
associated with origin stories. For these reasons, I disagree with Hockings’s (1980a) assertion
that Badagdegends are ‘prime evidence’ (p.5), ‘highly credible’ (p. 3), and ‘there is no doubt
that before they settled in the Nilgiris the homeland of the Badagas lay in the Mysore Plain’
(p.-11) and Heidemarn (2014, p.94)xonfidence that ‘there is no doubt that the origin of the
Badagas is in the Kannadpeaking region north of the Nilgiri’. Similarly, other anecdotal
evidence cited in the literature in support of the migration also seeamvincing. Exampte
include the meaning of the Kannada woBddaga’ as ‘northernet in Badagu, first reported by
Father Fenicio in 1603 (Hockings, 1980&ard, 1821), interpreted in the literature to mean
they migrated to the Nilgiri from the plains of Mysore just to the noftthe Nilgiri Hills;
hamlets in the Nilgiri which have similar names to Mysoréagegs from which settlers are
thought to have originateénd the proposition that Badagu is an archaic dialect of Kannada
spoken in former Mysore, suggestive of ancestral ties there (Emeneau, 1988gklot997).
Census and population data have also been used to support the migration Ithebey
seventeenth century, according to the earliest known report by FatheroF¢heiBadaga
population was about 500 in only three villages (Fenicio, 1603), regarded to kaivedaf a
recently-established settlement (Hockings, 1980a). According to the firdt Bnitgsh census
in 1812 Badagas numbered 2207, and the villages 350, by then the numericathardom
community as the Todas numbered 179 and Kotas 130 (Hockings,) 198@3 been suggested
these data might reflect community establishment and growth froraradefilomesteads
following migration to several hundred villages (Hockings, 1980a). Howeéveelieve the
population growth could also have occurred in a pre-existing communityn@ndnly one
established by migrants; it could also be tiaticio’s data were inaccurate. It is also not clear
how Badagas increased substantially relative to neither the otie=s hor why those who fled
villages in the plains did not return, as was the case with other groups (Sarada Raju, 1941).
It seems we can be fairly sure Badagas have a South Indian twginvhether they are
indigenous or nonindigenous to the Nilgiri remains an unanswered questionelvty fef the

literature is that the migration theory has been readily accepted and thkeewidence found to
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give it legitimacy. There has been too much reliance on folklore anabtigé observations of
Fenicio and early British census officials, coloured by political andioek ideology, and
analyses of oral tradition of Badagas and other tribes seem rudimentgctdlogy currently
being pursued by Pilot-Raichoor could lead to alternative theories ddgBaorigins as her
findings of grammatical homogeneity of Badagu and other Nilgiri languafjiehe Kotas,
Kurumbas, and Todas might indicate the Badaga community was creatbd Nilgiri in
ancient times (Thiagarajan, 2012). This proposition might also be supportghétyc studies
which show Badagas share similarities with other Nilgiri commumisach as a high incidence
of Sickle Cell Trait and HLA antigen distribution, although researcimiseld and discussed by
researchers only in relation to possible early human migrations from dri¢a A.ehmann and
Cutbrush, 1952; Vishwanathan, Edwin, Usha Rani, and Majumder,; 206Bwanathan,
Edwin, Usharani, Majumder, 2003). Archeological research in the Nilgitsesszant, and the
evidence hitherto from archaeological sites (e.g. bronze utensils, gfbty; weapons,
sculptured stones) shows no relation with the known ways of the Nilgest(iidandelbaum,
1989).

Every Badaga | have spoken to believe their ancestors werentsifjtan the Mysore region.
However, it should also be noted some people disagree with the midrgpiotnesis, and posit
an alternative proposition of Badagas as aboriginal like the othes.tiowever, their claim
might have a hidden political agenda. Badagas are classed offlyathe Indian government
as Backward Class, regarded as socially disadvantaged and dhgilglevernment assistance
in education and employment, one of several official classifications aldhdeleduled Caste
(also called Untouchables) and Scheduled Tribe (aboriginal or Adivdsbal), special titles
conferred by the Constitution of India which afford economic protection to tribal cornesuni
in contrast to the general castes (the Hindu majority). Badagias ttieir community elders in
the 1950s rejected the Government’s proposal of classification as Scheduled Tribe as it was
perceived to be demeaning at the time. However, some Badagassinaee argued for
designation as Scheduled Tribe to secure a greater proportion of govejabsgniniversity
seats, and elected posts, and it is thought their case could behstnenlif Badagas are
indigenous to the Nilgiri (Hockings, 1993).

Badagas have been portrayed as an agricultural community. However, much ofubksiatisc

emphasises the impact of the British Raj and its capitalistigadliéconomy on agricultural
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change. In times past Badagas practised swidden cultivation (peglyrdaermed slash-and-
burn), subsistence agriculture which involved cutting and burning vegetatioledr small
patches of forest cover (swiddon). Shifting cultivation was viable vdoah was plentiful and
available for clearing without hindrance, as farmers frequently moved aorgion forest
(Hockings, 1999). Later generations established farmsteads with subsistepsebut some
swiddon cultivation continued close to villages until around the 1860s or sealsusbolished
by the colonial government (Grigg, 1880). For instance, the Madras Fores(13&2)
prohibited cutting timber in nearby jungles, and the Final Land Settlefi&&1-1884)
compiled a register of all land holdings in the district as thés lidsan annual assessment of
land revenues. Land holdings were restricted to a maximum of 500 aceesailiest reports
state they grew lentils, millet, mustard, rice, garlic, and whagted buffalo, cattle, goats and
poultry (Fenicio, 1603; Keys, 1812; Rivers, 1906; Whitehouse, 1873), and gathered jungle
produce such as honey and beeswax (Buchanan, 1807). In the 1850s, agricultural practices
changed from subsistence to cash crops (cabbage, potato) and animal pimdsgats in
markets rather than local consumption (Keys, 1812; Krishnamurthi, 1953; Krisimgsi®47;
Nobel, 1968). New varieties of fruits, grains, and vegetables such as bapéy, beetroot,
cabbage, oats, peach, potato, radish, strawberry, turnip, wheat, as well asntahgoants,
were introduced (Francis, 1908; Harkness, 1832; Hockings,, F8#3, 1908; von Lengerke
and Blasco, 1989 Commercial-style plantations were established in the 1830s. Siste la
century, animal husbandry declined due to the conversion of grazing land toiqhentht the
1910s, Badagas cultivated potdoTlhe early twentieth century saw the emergence of wealthy
Badagas following the establishment of Badaga tea plantations (R&8, although there
were also many landless labourers on coffee and tea gardens and plantaigg)sL830). In
the 1930s onwards, they changed from plantation production to smallholdings, yyfasall
than one hectaror each family (Shaw, 1944). Another functionalist flavour in the description
of agriculture among Badagas is the dozen or so festivals and liferityels such as the Great
Festival which marks the beginning of the agricultural year in Feparal March, and the God
Festival which celebrates the harvest in July and August (Hockir@@®Ob), the portrayal of
rituals in terms of their social functions and value to society as a whole over thduativ

Until the 1960s they cultivated tea and vegetables, and kept dfebd$falo and cattle for

milk and other dairy products but not meat consumption. In the 1960s and 1970s, farmers
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abandoned long-standinfprming methods as part of the ‘Green Revolution’, a national
programme of new agricultural techniques to increase production, for example chemical
pesticides and fertilizers, high yielding varieties of seeds, maahiade terraces, irrigation
methods, and quality control. Also, in the 1970s, the Crop Diversification Prograrovided
government support to encourage farmers to switch from potato production—which had
become unprofitable with pest®w prices, and wildlife damage—to tea production with
advantages such as relative absence of pests, easier field amaieteregular plucking and
income, and mitigation of soil erosion on hillsides (Mandelbaum, 198®sdxdeand Pritchard,
2009). Today, tea still comprises the mainstay of the Badaga rural egofeoraurvey
undertaken in 2001 indicated 86% of Nilgiri tea smallholders grew only tedsdN and
Pritchard, 200 Other crops grown on a smaller scale include ginger, millbeat, and
vegetables.

The livelihoods of farmers hinge on prices of cash crops in national and global mark#ts whi
have been susceptible to significant variations. High tea pridés imid-1990s supported high
returns and rising affluence, but in the late 1990s onwards they dropped sharplindiinan
share of the tea export market declined because of tea quality issues and rigiegtioonfrom
new teaproducing countries in the Middle East, North Africa and the countriéiseoformer
Soviet Union, ané global shift of tea buyers and sellers. Badagas were affected byidbess,
and suffered economic hardship. Also, they generally have small productianitigsa
constrained by small plots of land between one and two acres and limpédl,cskills,
supplies, market information, and high overhead costs. They competeavgéhtea estates
owned by large tea companies with vast resources. Neilson and Rri{@89) provide a
timely summary of the ‘tea crisis’ in the Nilgiri and its impact on the quality of life of the local
people. They estimated the annual income of Badaga smallholdeeaskst 82% between
1998 and 2001, as average green leaf prices decreased 50% from Rs. 12/kg toKgs.T®.95/
make up for lost income, smallholders took shortcuts such as abandgnicigtural practises
such as regular pruning and pest and disease management, replaced hand witicking
indiscriminative shear plucking and shorter plucking cycles, and fdiladestrees for timber,
with consequences for the quality of tea they produced. Some familiehswolthnd, and left
the Nilgiri. In 2001, 60,389 tea smallholders were enumerated in the Ndgirin 2006 the
number had fallen to 50,329 (Neilson and Pritchard, PO®%izeable proportion of Badagas
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have abandoned agriculture to pursue other professions. Therefore, evenipdeted of their
agriculture still emphasise macro-level constructions of a larger social orddahdiBritish Raj
and its capitalist political economy, and then globalisation and dhikel wwconomy, broad focus
on social structures that shagoprimeval human socigt

Another example of functionalist analysis in the literature on Badagde gift exchange
and reciprocity among the Nilgiri peoples, influenced no doubt by the work ofs\a823)
which showed gift-making performed the function of disposing of surplus produceaitkds
behaviour and relations between various categories of pelplthe story goes, prior to the
mid-nineteenth century Badagas and other tribes interdepended on eccamminidgtual
exchanges of products and services, similar to gift and commodity relationships, and their socia
interrelationships were symbolized through ritual interaction (Gredd®97 Mauss, 192p
The arrangement was first documented by Fenicio (1603) and nineteenthy cemiters
(Breeks, 1873; Harkness, 1832; Keys, 1812; Metz, 1864). Rivers (1906) published an
anthropological analysis, and Mandelbaum (1941) provided an updated and refined kasw. |
since been extensively discussed and popularized in the literature, @mel ireason the Nilgiri
is well known. The early writings focused on the Nilgiri Plateau (Baglalgatas, Kurumbas
and Todas); recent work reported on other groups such as the Chettis andnrtilaslower
plains of Coimbatore (Hockings 1980a), and Chettis, Kadu Nayakas, Kurumbas ayak Pani
(Misra, 1972) and Badagas, Kotas and Todas in the Wynaad, a lower areantothineest
(Bird-David, 1997).

Although the tribes had multiple and overlapping economic and sociaicpsadhe literature
accentuates the uniqueness and distinctiveness of their rarethevitollowing generalisations,
stereotypes and well-defined duties which have been repeated in mangsyridadagas as
agriculturalists; Kotas as artisans, musicians and cultivatoostas as pastoralists; and
Kurumbas as food gathers, hunters, swiddon cultivators, and esstc8pecifically, Badagas
were the main agriculturalists in the Nilgiri, and the only group which pextiacreal surplus
of grain which they traded at harvest time along with other itentsasicloth, opium, potatoes,
mustard, salt, sugar and dead cattle in return for various products andssexsitieey had no
specialized craftsmen and the other tribes apparently grew barleyhefusupeir own needs
(Hockings, 1980a; Metz, 1864; Thurston and Rangachari, 1909). The Kotas have been

portrayed as the artisans, blacksmiths, builders, carpenters, leather-vam#tepstters of the
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Nilgiri, as they were involved in carpentry and thatching, and manufacamedepaired tools
such as axes, hammers, knives, iron jewellery, wooden items, utensiisgllas, and leather
articles from buffalo hides, which they traded with the others, a jaek-tfades (Metz, 1864;
Thurston and Rangachari, 1909). The Kotas were also musicians for Badalgthe ur#tB0s as

a Badaga custom required them to perform music at festivals, funanalsyeddings, and
reciprocally they participated in Kota ceremonies (Breeks, 1873; Harki&&%, Metz, 1864;
Ward, 182). They also cultivated land and kept herds (Bird-David, 1997), and received from
the other tribes the carcasses and hides of buffalos that had died bedra slaughtered at
funerals. The Todas, numbering barely a few hundred, were pastoralisis.trafgional
scaciety was centered on their herds of buffalos which they ritualized thrinagbate of the
animals and dairy practices involving their milk, although they wegetarians. They traded
buffalos and dairy products such as clarified butter, butter milk, and milk, amdwgiplied
Badagas with jungle-made products such as beds, baskets, and fligagnnfor grain and
cloth; they also cultivatd land and were forest gathers (Grigg, 1880; Hockings, 1980a;
Macleane, 1893; Marshall, 1873; Metz, 1864; Walker, 19B&dagas donated grain to the
Todas as symbolic remuneratifor the land supposedly given to their migrant ancestors, and to
protect themselves from Toda sorcery (Grigg, 188rkness, 1832Hockings, 1980a; Rivers,
1906; Shortt and Ouchterlony, 1868). As forest-dwelling people practicing shiftirqgiage,

the Kurumbas (a cluster of several tribes) supplied the others with fmeds and hand-made
items such as baskets, beeswax, honey, mats, nets, sleeping mia¢s, &and umbrellas;
participated in Badaga rituals, for example sowing and harvest fesavaperforming music

at Badaga weddings and funerals in place of the Kotas (Grigg, 1880; Kappekidds, 1989)

and acted as sor@es and healers as Badagas blamed the supern&uralman ills, crop
failures, and negative life events. It has been widely reported inte¢hature that a Kurumba
watchman was appointed to each Badaga commune as a spiritual guardedanid against
magical attacks of other Kurumbas by using his own sorcery, and @aysdportant role in
agricultural rituals of Badagas in return for a fixed quantity of grain fach household in the
commune, a lifelong appointment which passed from father to son; indeed; of the
exchanges between the tribsere passed down generation to generation between lineages in

the respective communities through patrilineally descending partnershapeid; 1908; Grigg,
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1880; Hockings, 1980a; Noble, 1976; Ward, 1821). They did not provide labour nor engage in
market transactions (Walker, 1986).

The overview above can be exemplified with Badaga-Kota relattbescloset and nsb
complex ties between Badagas and other Nilgiri communities, asotfas Kerforred a wider
range of services than any other group; by comparison with the Todas wancbdas
maintained simple relationships with Badagas. The Kotas in timss lpad in villages
interspersed in the Badaga community, and exchanged goods and services based on partnership
between specific families (Hockings, 1980a; Mandelbaum, 1956, 1989). As tasmdisparity
in the population sizes of Badagas and Kotas, each Kota familyaimaidtties with perhaps 30
to 100 Badaga households in eight or nine villages (Hockings, 1980a; Maundgl!1989) to
equip them with products as well as music for Badaga ceremoniestum they received an
annual a dole of food (grain, potatoes, mustard), clothes (acquired from Chettis trading)partners
from their Badaga associates proportionate to the gifts received, and the cathaffaso and
cattle (Hockings, 1980a; Jarkness, 1832; Ranga, 1934; Thurston, A8€8ciates could not be
changed unless agreed by mutual consent at a joint meeting of itfegje \councils, and
disputes were resolved at a village meeting (Hockings, 1988adelbaum, 1960). These ties
were mutual obligations which bound specific Badaga and Kota fajraleswere inherited on
either side through the male line.

These exchanges hinged on a hierarchy of social statuses accordingets béliitual purity
(high social status) and pollution (low status), as first reported inngsitby Keys (1812),
Macpherson (1820), Ward (1821), and Metz (1864). The literature portrays Badagas as having
influence and power in the hierarchy as they were the main cultivattre Nilgiri (Hockings,
1980a). The Todas were also ranked highly, respected as people of purheifostrict
vegetarianism and ritual practices; the Kotas were consigned to the lowest stegpetited for
their tradition of eating meat of deceased or sacrificed buffalos wiasha practice viewed as
polluting by their neighbours, and their provision of music for ceremonies,ial$péamerals,
regarded as a demeaning service, although the Kotas probably regardecdeshelvietling
peoples as the lowest ranked (Mandelbaum, 1956). The groups ranked higher erafrahi
restricted their interaction with lower-ranked groups. The inferior statuheofKotas, for
example, was evident in the following Badaga traditions: Kotas coudd ant wander around

Badaga villages but not enter houses or temples, as they werdegkga a source of pollution,
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and interacted with Badagas on the veranda of houses, hence the derogalfmgg Berm
‘veranda son’ for a Kota associate which denotesn inferior and subordinate status; Badagas
did not touch Kotas, and, if they did so accidentally, a purifying baih taken; Badagas did
not give Kotas milk, regarded a sacred a substance not to be consumgali® people, and
did not take cooked food from them nor enter their kitchens or temples; isalutba Kota to
Badaga was that of inferior to superior, for example bowing as a gesttgspect; and some
Badagas denigrated Kotas, for exaeply ignoring them (Mandelbaum, 1989). However,
strong bonds of affection existed between Badagas and Kotas evidencedrsbpape
bereavement when members of an associate family passed awagfferdd in times of need
and the resemblance of the relationships to kinghgsed down in generations and lineages
(Mandelbaum, 1989).

Scholars have debated whether the system in the Nilgiri wasaidy variant of the Indian
caste system (Fox, 1963; Gould, 1967; Hockings, 198R@adelbaum, 1941; Walker, 1986).
Mandelbaum (1956, 1989) likenédo the classic jatis or jajmani caste system which preyail
over rural India in the nineteenth century, as they both consisted of teepacal groups in a
locality which were interdependent in multiple ways with occupatispatializations, unique
customs, and cooperative activities between families, namelyspmowof goods and services
with some characteristics of a contract alongside wider and warmer relationshipheTtnides
interacted in a generally friendly and peaceful social system hap@wdreome authors (e.g.
Fry, Bonta, and Baszarkiewicz, 20Q8 repackage it as a ‘peace system’ of neighbouring non-
warring societies underpinned by certain psychosocial features which pbdgumeped to
prevent warfare and promote a culture of peace. For example, they possesslitia or
weapons of war (Hockings, 1989). A possible reason for the peaceful relatidres Mildiri
was that the social relationships were valued and based on trust, hesges were not
reciprocated for several months or more, and trading relationships weredrgrguissed from
father to son, perhaps strong incentives against waging war (Fry,, BoriteBaszarkiewicz,
2008; Gregor, 1990 However, there are exceptions such as cases of hostilities and tensions
among the groups ranging from stigmatisation, for example the Kurumbas as tioeet igaand
inhabitants in jungles were stereotyped negatively as printitnger-gatherers and sellers of
forest produce and mystical such as Kurumba sorcery, to violent retribsticnss witchcraft
murders of Kurumbas and Todas (Thurston and Rangachari, 1909; Hockings, 1980a). Also, the
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above summary of gifting is based on uncritical acceptance by previoiisrs of
generalizations which seem to exaggerate the differences Ibetheetribes; the did not
exclusively pursue the activities ascribed to them in the atigres, and descriptions of the
groups seem contradictory. For example, all groups engaged in subsistecoéuagrand
hunting even though it is often claimed otherwise (Bird-David, 1997), and otbplepeere
also involved in the exchange of goods and ritual services even thoughk ften depicted
simply as four or so groups and their interrelationships. As Hockings (1980a) pointsn
adequate account would embrace nearly a dozen communities.

Like many of the accounts of change in the Nilgiri, similar to eanbpropological studies
which assumed indigenous peoples were faced with extinction as eoféal@sternization, the
traditional exchanges overemphasises the role of the British. Accoiegrly and later
accounts in the literature (Keys, 1812; Tignous, 1912) there was no essbkatige in thee
relationships until the First World War (Hockings, 1980a). For the vast ityagdrpeople, the
basic requirements of food, goods and services continued to be provided eitheir lmwn
efforts or by their associates. Most Badagas had permanently seviéraddgcommodity
relationships by the 1930s (Emeneau, 1938). Although the reasons are uheldierature
emphasizes the new economic system in British India which was meshetis the early reports
since Fenicio do not mention transactions based on coinage; howevemigigyhave usd
coins when they participated in the market economy on the plainshBntislvement in India
brought a new system of governance. The East India Company acquireddinieirNil799
under the Madras Presidency as part of lands annexed from the territory dulign, and
British colonists settled in the 1820s onwards following visits by officidohn Sullivan,
Collector of Coimbatore between 1815 and 1830, is usually associatehe&viteginnings of
the principal towns Ootacamund and Coonoor, and the seasonal shift of the afdditalras
Presidency to Ootacamund (Emeneau, 1963; Price, 1908). The Nilgiri peopldgiaridnds
were subject to a changing environment, including, for example, thblisstnent of he first
coffee plantations near Coonoor in 1838 and 1840, followdd/byplantations in Kotagiri in 1840,
and commercial tea production in 186%rigg, 1880; Tanna, 1969), buildings, factories,
railways, roads, missionary stations, and a military base atingtelh. broader changes in
British India such as social reforms, commercialization of agricultaomstruction of

infrastructure and transport networks, demarcation of sovereignty, land taxesatipopul
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surveillance and other major changes in the local, national abdlgtconomies (James, 2000;
Wolpert, 2009). Factories have been in operation in the Nilgiri for verytioregand required a
great deal of labour. There are many examples, such as a cocthry fsstablished in 1903 in
Aruvankadu (a small town in the Nilgiri) which manufactured gunpowder for anis
ammunitions; according to Hockings (2013), it is the longest employer ofgBadacluding
several generations of some families, although only a minority gasbedr) factories; in 1949,
Needle Industries (http://www.ponyneedles.com) was founded as a subsidiamagir British
manufacturer of sewing needles and knitting pins (Needle Industries, 2015), abdilvas
the site of a nineteenth-century brewery that also employed Baffagasis 1908; Hockings,
2013.

A cash economy apportioned market value to products and services, andt@doea$
national and global marketthe market price of the grain Badagas had donated to the others
was apparently higher than the value of goods they received, which encbtirageto instead
buy products in markets to satisfy their needs more cheaply (and alsmieoriye as the old
relations were relatively time-consuming; Mandelbaum, 1955). Thenfiessket place in the
Nilgiri was the Ootacamund Bazaar established around 1825 (Hayavadana, d@RiBgsi
1980a; Price, 1908), followed by other markets opaendgdoonar, Kotagiri, Wellington, and
other locations; British administrators provided land for traders to open @allse, 1857,
Grigg, 1880). Some Badagas moved to other occupations. Hockings (1980a) amgued th
increasing Badaga population, and therefore increasing proportions of Badagas$o Rotas
and Kurumbas, would have been difficult and finally impossible to satisfeigitt economy.

His analysis of data from the Census of India show the ratio of Badagas to Kotas increased from
18:1 (1871) to 33:1 (1921) and 82:1 (1971), and the proportion of Badagas to Todas from 28:1
(1871) to 63:1 (1921) and 129:1 (1971). Relations with the increasing number of migrants may
have also replaced the former exchanges (Shortt and Ouchterlony, 1868; Mamdelb89;
Heidemann, 1997). The role of the British in social change in thé&iNda reoccurring theme

in the literature. The Nilgiri became renowned in colonial Britishetpdor its principal hill
stations which epitomised an enclave of British culture a$ agea health and recreational
resort for people seeking a haven from the summer heat of the plains di{erir®96
Mandelbaum, 1989; Shaw, 1944). Europeans and Indians moved to the Nilgiri, and wb@prise
sizeable part of the population (Heidemann, 1997). Hence the Nilgiri peoplesnileeaced
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by South Indian and European cultures (Mandelbaum, 1941). When India attained
Independence in 1947, economic and social change continued, for examplel ratooanic
programmes such as the Five-Year Plans implemented by the Plamimgpission led to
increased agricultural production and industrialization; in the Nitggre was an upsurge of
government projects including provision of agricultural assistance, ésluchealthcare, and
infrastructure. Development of the tourism industry in the 1970s and 1980s spawelsd hot
restaurants, and travel services, as the region’s rich cultural and natural history appeals to many
Indian and foreign travellers. These changes brought many new waymgftb the Nilgiri
peoples. It should be noted, however, the dominant role of the British in soarecin the
Nilgiri, a recurring theme in the literature, might be an artifact otatgis British pride by
writers, as change has always been part of the Nilgiri peoples and dsdidd®nly begin in
British India even though the writings on the Nilgiri suggest otherwiseere has been a
tendency of writer$o categorise the history of the Nilgiri as principal periods such as aboriginal,
colonial, and independence (Mandelbaum, 1989).

The organization of society around descent groups, primitive systems dfipkins
terminologies, characterised by common purposes such as marriage anidtadng property
iIs another classic example of the functionalist framework of theatitee, influenced by
Radcliffe-Brown orthodoxy and other perspectives (Lounsbury, 1964a, 1964b; Radcliffe-Brown,
1952). Family ties (kinship) among Badagas have been classified byctessawith the
Dravidian kinship system (Dumont, 1953; Hockings, 1980a; Hockings, 1982; Loundsbury,
1964a; Loundsbury, 19624bit serves as a system of terminology in the literature to iigent
ancestors and relatedness, and in practice to arrange marriage, tierdgfewnership, and
assign responsibility for performing life-cycle rituadslarge joint family—an extended family
arrangement of several generations living in the same home or neigithbborses, usually
headed by the oldest male—was common in times past, perhaps because swiddon cultivation
and ploughing required several men (Hockings, 1982). Several joint familiesvilage
descended from a common ancestor, usually a person remembered by vidaggnssed a
minimal or minor lineage, regarded as an extension of the family. Ipataineal as everyone
lived in a single village (Hockings, 1980a; Rivers, 1906), perhaps tareersufficient
manpower and detailed local knowledge (Hockings, 1982), and was thenmpostant lineage

for its members as it held the family together, although lineagdkle¥els could be invited to
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attend family ceremonies. Minor lineages in neighboring villagés a common founder were
grouped as major lineages, and major lineages in one or neighbouriggs/iéh a common
founder often constituted a maximal lineage. Several maximal lineaggs up a clan based on
actual or perceived common descent, typically a legendary ancestor, and tha 8aanunity
consisted of forty-four clans (Hockings, 1980a). Groups of clans formed a phratry rwith a
assumed kinship bond supported with a folk story of common origin, and the Badaga
community had ten phratries in a social hierarchy (Hockings, 19B0akings (1999) labelled
them as phratries rather than subcastes as not all are endogamousydmal/éhno forms of
occupational specialisation. These larger social units have a cataglidistory and
organization. In their folklore, Badagas, and all of South India, were thaudjeidng to more
than a dozen septs, descent groups in which everyone was related (Hat@8am). A key
difference between these kinship groups was either exogamy, whereby enaraagllowed

only outside the group, or endogamy, the practice of marrying within a specific group; generall
but not always, Badagas practiced exogamy up to the phratry, and dh&nuoity was
endogamous. Hockings (1980a; 1982) argued his model of social stratification,doabimee,

did not fit the typical caste model (joint family, lineage, clan and jati or cdste)vas prevalent

in South India, perhaps because the ancestors of Badagas were migras¢paaated from
cagde society. [@tails of lineage development and organization following the alleged founding
of villages in the Nilgiri are examined in detail by Hockings (1980a, 1999).

Badagas have been characterized with the Dakota-lroquois (bifurcatenghddmship
nomenclature which distinguishes between generations, maternal amdapaides of the
family, and siblings of opposite sexes in the parental generation (Murdock, T84 ®arents’
siblings of the same sex (mother’s sisters and father’s brothers) are regarded as parents, whereas
the parents’ siblings of the opposite sex (mother’s brothers and father’s sisters) are in a different
category regarded as uncle and adfius a Badaga calls his father’s brother ‘father’ and
father’s sister ‘aunt’, and the mother’s sister ‘mother’ and mother’s brother ‘uncle’. The
distinction determined eligibility of marriage partners based on prei@reatterns of bilateral
cross-cousin marriage which is typical of Dravidian kinship systermerghy: Selective
cousinhood distinguishes cross-cousins, the children of the rwthether or father’s sister,
regarded as true cousins and preferred marriage partners, and parallel, dbesiiasher's

brother's children or mother's sistechildren regarded as siblings (brothers or sisters ‘one step
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removed’) and not first cousins, and prohibited as marriage partners regardedsisansgin
addition, Badagas could not marry members of their own patrilineage, chilidséslings, nor
partners of other members of their lineage (Dumont, 1953; Dumont and Pocock, 1957;
Hockings, 1982). Therefore, a Badaga man wasuraged to marry his father’s sister’s
daughter (FZD) or his mother’s brother’s daughter (MBD), and a woman was encouraged to
marry her mother’s brother’s son (MBS), father’s sister’s son (FZS), or the brother of her
brother’s wife (brother-sister exchange). More distant relatives were also acceptablelgutovi
they belongdto an appropriate clan. Age was another criterion as Badaga girisanshortly
after puberty, and boys in late adolescence, although age of redategincreased to sixteen
for young women and early twenties for men to comply with compulsory sctteoddance
(Hockings, 1999). Marriage with a FZD was more common thanaWiBD, for the following
reasons: Status congruence, as bride-giving was regarded as demednidg-gs/ers had a
lower social status than bride-receivers; and cross-cousin marriggeceyg between villages
that customarily intermarried, as a marriage replicated brideegin the previous generation
(when a marriage was arranged, a bride was expected in return), for example &ho
married his FZD was regarded as taking a bride from the sarageyilineage, and family his
grandfather gave a daughter in marriage (Hockings, 1999). However, margggeaigy was
possible only in larger phratries, and restricted in smaller phrakimkings (1999) tabulated
marriages in the 1960s in four villages, and noted they had exchanged rinegbdyne number
of brides, although there were exceptions attributed to the number of maraggabhomen
and reputation of villages based on hearsay or economic situation.

Patrilocality (virilocality), another preference of Badagas, meameidy-married couple
resided with or near the husband's parents in their village (and, if the wasdarge enough,
his siblings and brother’s family). The social status of a girl or womevas determined by the
village where she lived; as well as moving to live with Inesband, the bride became identified
with her husband’s family, and her status determined by the clan and affluence of that family
(Hockings, 1999). She also assumed his generation level as she sbéktjomiembership of her
family and lineage to join his, although it was alienable by divarskke the man’s kinship
which was fixed. Badaga kinship also guided inheritance customs; ananberivas passed
down the male lineage to the sons, and only the youngest son wds tierparental home

(ultimogeniture), as his elder brothers were more likely to have edaand built new houses
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nearby, and sisters were married young, and as a younger man he wad detereable to
provide for his widowed mother (Rivers, 1906; Hockings, 1982). Nowadays, natiosadjilaav
women equal inheritance rights. Patrilocality, the joint family, and breikay exchangat
marriage were perhaps suitable for buffalo herding, ox-ploughing and swiddovatourt

which all required the availability of young men, typically brothers, and therl&gtmaintain a
balance of manpower between two intermarrying families or settlesm@tackings, 1982

1999. The kinship system might also have developed as a means of tragstexttie and
houses (Hockings, 1999). Another marriage custom was a bridleweath, cash or goods offered by
the groom and his family to the bride’s parents, typically food, tobacco, money, and jewellery.

In later times, a dowry was provided by the bride’s family (Harkness, 1832; Metz, 1864
Thurston and Rangachari, 1909), and in the 1990s involved substantial amounts of money
partly due to an excess of young women (Hockings, 1999), but no recent data exist.

Kinship underpinned the traditional panchayat system (Grigg, 1880; Mantraf®8ii;
Thurston and Rangachari, 1909). Badaga society has been described as a chiefoloiad,
hierarchy of authority and privilege monopolized by senior members of selediesam
determined by birth and nearness by kinship, headmanships descended gibtriitain
families. The headman of Tuneri, the first village thought to litedan the Nilgiri by migrant
ancestors, was also the Paramount Chief, head of the chiefdom and Badagaitgpmand
ultimately responsible for its welfare as well as mediation with dther tribes and outside
world (Francis, 1908; Hockings, 1980a). Each village had a headman, ateds@ad
influential elder, usually the senior brother among the patrilineal desusnofits founder,
aided by a small council ainale elders of each lineage, the unit of village administration
(Hockings, 1980a; Mastramurti, 1981; Thurston and Rangachari, 1909). Clusters of
neighbouring villages were grouped in a commune were under the headmarsslksipnohune
headman who was also the headman of a prominent village, aided by d ocbheadmen of
the other villages. A dozen or so communes were grouped together in fooe divisions of
the Nilgiri, and one commune headman was also the divisional headman Hgspalnag with
his council for its communes and villages (Hockings, 1980a). The four diaisimadmen
comprised the all-Nilgiri or four mountain council headed by the Param@hi&f which
considered matters pertaining to the Badaga community in general @ebetesidents of more
than one division (Hockings, 1980a; Mastramurti, 1981). The Paramount Chiedtiaded
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Toda council meetings to help mediate their disputes (Rivers, 1906; WE&E). Headmen
wielded much power, and played a vital role in the general lifellaigeis and community by
settling disputes and offering advice on important issues (Hockings, 1dad&amurti, 1981;
Thurston and Rangachari, 1909). The procedure of dispute resolution and punishment is
detailed by Hockings (1980a) and Mantramurti (1981).

The customary uncodified village government existed until the end of the nineteenth century
when it was diminished by the imposition of the modern legal system, althougiahgesment
was initially perpetuated in British India. The personage of Paramouet €l exists today,
but is confined to ceremonial duties and minor disputes (Hockings, 1999). Baal@gaow
participants in modern governance as legal professionals and politiciaes. d6y some
Badagas preferred the village headman to the moldgal system because they respect
elders and tradition, resolved disputes timely and effijioften on the same day), unlike the
modern legal system which could take several years, and were nsaxpeompared to high
legal fees (Mantramurti, 1981Another reason is to protect a village’s reputation as a police
investigation and gossip dishonour (Hockings, 198DaHeidemann (2014) notes there are now
two types of Badaga leaders: ‘Traditional’ leaders who preside over councils and have a hold in
the villages, and justify their legitimacy based on local needs, and ‘modern’ leaders who belong
to political parties with experience of dealing with local amdesgovernments or are successful
entrepreneurs. The traditional panchayat system is stilleattimany parts of the community,
and in the late 1980s played a key rolaoordinated large rally to hand over a memorandum
to the government with several demands to improve their quality ofHéedemann, 2014).
Many of the kinship rules were preferences rather than prescriptions, arelahotated
sufficiently to account for every eventuality; they were modifiedoeting to personal
considerations, and there were many alternatives and exceptions; inteeastimalies are
detailed by Hockingg19&, 1999). Nowadays it is becoming more common for people to
choose their own partners, although arranged marriage still exists; thehagxer reveals
young people are confused by traditional marriage rules. The above accalsoat iisfluenced
by Hockings’s training in Radcliffe-Brown orthodoxy, which unfortunately followed a trend of
kinship terminologies, marriage rules, and authority, whilst neglectimghip practice in daily

life.
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Hockings (1980b) published a medical ethnography about Badaga folk mediedeohdss
research in the 1960s which implies a distinct approach to healthillaeds. Lay
understandings of ill health were often deduced by logic and reasoning, forlexateg, burns,
and stings, and linked to diet and uncleanliness, played out in social poolsilzind taboos of
certain foods and behaviours. Health issues with no rational cause, égpreiaial health,
were attributed to the supernatural such as astral influence, pewik,ssorcery, and sins
committed in previous carnations. For example, chickenpox, measles, rubellsmalholox
were attributed to the goddess Mariamma, and they celebrated arn fastival to please the
goddess with offerings (sacrifice) of goats and sheep, recitation of cunatiy@@tective spells,
and fire-walking activities whereby devotees walked across glowingada(Harkness, 1832;
Ouchterlony, 1865; Stokes, 1882). Badaga therapists, mostly women, diagnosatthliainel
prescribed treatment, and there were three categories: Midwife, rddpoiasi prenatal and
postpartum care of mothers, children, and animals; herbal therapist, vbatgrepared and
administered medicines using a large variety of freshly-gathered hddigside other
approaches such as dietary recommendations, management of wounds and brokemdbones, a
massage; and exorcist, men that cast spells (mantras) and msartalto ward off evil
influences. It was also believed evil spirits could be exorcised yBadaga exorcists during a
séance with trance, spells, singing, and either throwing the pa$gems®n into a river or
inducing the evil spirit into a lock of hair which was then cut off aaitked to a tree or corked
in a bottle and buried. Case studies of spirit possession and exorcises@ibet! by Hockings
(198M).

Hockings (1980b) estimated the existence of 50 to 100 practisiagists in the community
Each phratry had several therapists but most villages had none. Heethaley practiced
idiosyncratic folk therapies rather than a common medical system, fdoltb@ing reasons:
Virilocal residence meant local health beliefs were passed dgwnab tradition as there were
no medical texts or schools; therapists were secretive as theydaethe efficacy of herbal
remedies diminished when disclosed; and each therapist worked cyediweldoesit mean
caution is needed when interpreting Hockings’s research, based on one village (Oranayi), and
therefore not generalizable to other therapists? Also, Hockings dikplairewhy a therapist
unwilling to disclose her secrets to other Badagas was willidg o for him. It should also be

noted the other tribes in the Nilgiri consulted Badaga therapists defoutparticular cures, and
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similarly Badagas consulted their therapists (Rivers, 1906; ThurstorRamgiachari, 1909
Hockings (1980b) attributes the marked population increase of Badagas from 5603i to
2207 in 1812 to their indigenous medicine.

Badagas also performed health-related life-cycle rituals for pregnbirth, childhood, old-
age, and death (Hockings, 1980b; Sastri, 1892; Thurston and Rangachari, 1909). E@hmples
rituals included: Pregnancy diagnosis, when a woman with symptomslyfpeagnancy did
not wear clean clothes as comfort was thought to cause a miseamaging ceremony, to
name a baby before his fortieth diy symbolise transition to a social being; head shaving
ceremony, whea child’s hair was shaved within one year of birth; first tooth ceremony, when
the firsttooth appeared on a boy’s jaw; and buffalo milking ceremony, between ages seven and
nine, to introduce a boy to adult work (Hockings, 1980b). Badagas also badaééadeath and
funeral rituals (Hockings 2001; Hockings, 2010). Examples include a customnkasw
‘watching the sickwhen relatives stayed with a dying Badaga and sang epadbal gold or
silver coin covered with butter put in the persomouth or tied with a cloth to the arm when
death was immineng symbolic fee for the soul to cross over to the spirit world (Gover, 1871;
Harkness, 1832; Hockings, 1980Bchad 1911; Thurston and Rangachari 1909) and drops of
milk and butter putn to the corpse’s mouth to symbolise permission from the relatives for the
soul to depart (Hockings, 1980b). Hockings (1980b) noted differences between Badaga,
Ayurvedic, and Sidda medicine, as only 49 of more than 120 species he idantifievillage
were mentioned in books of Indian medicine, and they had a different usagevetolmethe
time Badaga folk medicine was studied by Hockings in the 1960s,aohbndful of elderly
therapists remained in the community. My enquiries in the Nilgiri stggeir folk medicine is
extinct or never existed. Biomedicine is now available, filsbduced by missionaries and the
government hospitals founded in Kotagiri in 1832, Ootacamund in 1834, and Coord@&39i
(Basel German Evangelical Missionary Society, 1849; Karl, 1945;eMsil|1854; Shortt and
Ouchterlony, 1868; Sawday, 1884; Simon, 1940). There has been no recent rdsmatrfbila
medicine expect a few studies of chemical properties of medicauatisplised by Badagas with
potential therapeutic benefits (Madhunisha, Gayathri, Nirmaladevi, amardbeana, 2012
Sashikumar, Karthikeyani, and Janardhanan, 2001), but the research is methdijolegata

and in its infancy.
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Concluding summary

The introductory chapter has introduced Badagas and their representation eralheréit Since
the work of Hockings, they have not attracted much serious acadéemtion as the majority
of writings concern Kotas and Todas. Even so, the main themes appatentiierature show
advances in understanding have been made on several fronts includingvaplthave been
well documented.

There is agreement among writers that Badagas are a diskimedt group sharing a common
history and culture framed in terms of categories of similarity or oteermes shown above,
numerous markers have been used to differentiate thelonding caste, customs, economic
organisation, folklore, folk medicine, house design, kinship, language, limitedctamith
‘lowland peoples oral tradition, religion, responses to colonialism, ritual exchanges,
territoriality, village government, and so forth. Taken together, therous and meticulous
description and analysis in the literature documents a rich culture d@ad/heéworking sense
of their character and distinctiveness. Howetae, picture is also simplified and misleading
Established on the style and trends of social science in tharfadatter halves of the twentieth
century, writings follow a certain genre which underpins the reification ofdadzaidentity
This is rooted in the earliest writings by adventurers, civil seryami$ missionaries in British
India penned in a language and mind-set characteristic of colomsksragists when
anthropology was evolving as an academic discipline with origikslonialism, diffusionism
evolutionism, and primitive socie(Breeks, 1873; Buchanan, 1807; Buhler, 1849, 1851, 1853;
Francis, 1908; Grigg, 1880; Hodgson, 1849, 1856, 1876; 1832; Jagor, 1876, 1879, 1882; King,
1870; Marshall, 1873; Metz 1864; Oppert, 1896; Prichard, 1844; Shortt and Ouchterlony, 1868
Thurston and Rangachari, 1909). Later anthropological work signalled an improvenegnts
of research methodology, but was still influenced by then-dominant functicswadisgtructural-
functionalist perspectives. This is clearly shown in the analytibced of reports reviewed above
which emphasise a collective view of Badagas from the top downxamimation of thi
general arrangement in a close-knit and geographically bounded comnthaityis
institutionally defined and controlled, a framework that draws boundaesid Badagas and
their society as a complex system with parts working together to promote soltarisyability
The simple representation, essentially Radcliffe-Brownian, imagiadada society as a large

organism consisting of systems and structured organization with conséleenents, namely
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customs, norms, traditions, and institutions with specific functions that wogthtrg The
writings also contain a limited sense of agency, as people cno&sas puppets acting as their
role requires. As anthropology was isolated as an academic disciphmédtb philosophy and
sociology until recently, the literature portrays relatively fixed eodcrete notions of reality
which neglect shared subjective experiences, meanings, and livedeagpsrin daily life. Té
functionalist stance is evident in previous reports which impute as riggrasigiossible each
custom or practice and its position and effect in a supposedly cohgsibke system. Examples
include the primitive systems of kinship terminologies and ritual @mhomic exchanges
which ascribe appropriate behaviour and relations and linkages beteens categories of
people, the organization of a Badaga society around descent groups cdlsachtgicommon
purposes such as marriage and administering property (Lounsbury, 1964a, 1964b; Radcliffe
Brown, 1952) gift exchange and reciprocity among the Nilgiri peoples, influenced no dgubt
the work of Maus$1923) the portrayal of rituals in terms of their social functions arldevéo
society as a whole over the individual; and the practice and assenmpf the classic model of
single-site ethnography which regarded Badagas and the Nilgiri alsdod bounded in an
isolated region contextualised through macro-level constructions of ar laggial order,
namely the British Raj and its capitalist political economy, broad foouke social structures
that shapa primeval human society.

Thus Badagas have been characterizeddistinct and fixed society ia microcosm that is
patterned, structured, and stable. These representations are disabbppo the writings on
other peoples in the Nilgiri such as Todas, which, similarly allieé tparticular kind of
comparative and empiricist method, come across as much of the samengegsdentially
repeating common themes despite their apparent focus on distinctive gsupshe authors
had to organise their work in a similar fashion to apply principles and ¢dwsperation
presumed applicable to all societies in order for their work to accegteshthropology and
ethnography (Glucksmann, 2Q1%each, 196). Although these perspectives began to wane in
the 1960s, and are now effectively dead in anthropology generally, it is sugpheware alive
in the literature on Badagas, and even come across as a staplditfrahee. Yet many of
these representations are second order theorisations devised and imposedstesn We
arthropologists rather than Badagas, a major limitatibme downto-earth, normalized, and

unquestioned vision of being Badaga by previous scholars shows a completeealb$
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grappling with epistemological issues, as complex and multiple snoti@entity have been
reduced t@ simple notion— ‘the Badagasas a culturally identical people in terms of similarity
and difference with others. In many respects, the literature, for the nrostrggen by white
men visitinga strange, isolated place who took an exotic people as their speemaphasises
the characteristics ol primeval human socigt (see, for example, Hockings’s 1980b
descriptions of ‘exotic’ customs such as exorcism, sacrifice of goats and sheep, and fire-walking
activities), and still comes across as if the anthropolsgistlie is auxiliary to the colonial
administrator. Questions about whether observed phenomena really comsttityeor aco-
production in the minds of anthropologists writing in certain genres and acaf@simizns ha
never entered academic writings on the Nilgiri. This common representdt reified Badaga
identity in the literature raises more questions than it answerg)yldrgcause it takes identity
as so straightforward and unproblematic, an illusion that has more weightstlzatually
present. It overemphasises social order and the organization of sdcitty axpense of
downplaying contradiction, independence, social change, and variation (Kupej, /888
discussions with Badagas revealed they certainly do not conform todtli@sbioned style of
Euro-American thinking which depicts them in simple, objective, andrsopal terms living
in asealed bubble of space-culture isomorphism.

My initial fieldwork also showed other accounts in the literature anachronistic, as
previous in-depth research dates to the 1990s and earlier. Not surpridamgygas, like others
in India, have been experiencing and assimilating profound changes as aswpideucts, and
ways of living have become widespread. An increasing number of young @eepi@grating
to cities in search of education and employment and are finding thegr iplarban culture, and
the use of technologies such as new media influence howctimesunicate, interact, and
understand themselves. Migration to urban areas and overseas, and thec drisenabif
technologies such as new media, grounded on broader transformation of Indian soegety, ha
shaped multifaceted changes among Badagas which warrant further hreJeatnderstand
these changes, the thesis is about their experiences of liviogntemporary India as they
navigate a society in flux, the extent to which change incrdgspggmeates and influences
understandings of self and life, amportant case study of the impact of India’s social and
economic transformation on its people, and a timely update of the antiquatee pf Badagas

in the literature. As a starting point, the next chapter takesi¢he that there never has been
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such a thing as a distinctive, reified Badaga identity and culand,then scrutinizes the
literature on identity to call for a more nuanced approach. It begimeviewing the diverse
ways ‘identity’ is deployed in the social science literature, and then turns to the varied, loose,
and contradictory ways scholars have represented the identities ojaBadgimilarly, the
remaining sections explore the varied meanings of quality of life,wgsievious studies of the
concept concerning Badagas, and then elucidate its convention in ke Ithierings a fresh
perspective to bear on the meaning of being Badaga, and sets the sseibsdquent chapters

which offer an empirical and theoretical revision of its portrayal in the titeya
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2. Being Badaga: |dentity and life quality

What does it mean to be a Badaga in India today, and hivany different to being another
person in the Nilgiri, South India, or beyond? How do Badagas live, and hbeirigjuality of
life? At first glance, answers to these questions might seem obammlistraightforward as the
previous chapter reviewa rich literature about their culture and history. They have been
characterised in the literature as a rural community in the Ndg@about 160,000 people with
certain cultural and historical traits, a working sense of an iderity answers are not so
simple if we step back and think in terms of human diversity and contempuoittugal change.
Badagas are a large and diverse group of people, and cannot be lumped toget$ibr. Shey
are engaging new social landscapes. For examaplecreasing number of young people are
migrating to cities in search of employment, and are using noviehaéxgies such as new
media which influence how they communicate, interact, and understancethesndMigration

to urban areas and overseas, and the dramatic rise of technologies swemesliae grounded
on broader transformation of Indiaaciety, have shaped Badagas in multifaceted wakmas
the meaning of being Badaga is much more nuanced than implied in theutée and that
previous research conducted up to the 1990s is in need of revision.

This leads to further questionsthe distinctive identity of Badagas reported in the literature
anachronistic or still being upheld? Have they given rise to new formdenfification? Or
perhaps they only really existed as an artefact in the litePafigra starting point to explore the
meaning of being Badaga in India today, this chapter introduces the divayseidentity is
deployed in the literature. It then turns to review the varied, loosecamiuadictory ways
scholars have represented Badagas which reveals no clear definition eptoatization. As
any future attempt to study thadentity must, by necessity, be selectitealso clarifiesthe
ethnography’s theoretical grounding on symbolic interactionjsthe sociological tradition
which underlies most research on identity. Similarly, the remainddrecthapter explores the
varied meanings of quality of life, reviews previous studies of the coaceptg Badagas, and

then elucidates its convention in the ethnography.
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Representing identity

To situate the present study in social science ideas aboutydérstsection reviews the main
research traditions apparent in the literature although they are not @pastscholars have
weaved the concept into their writings in many different ways. Ideméisya long history in the
Western literature, and first appeared in philosophical writitse time of the ancient Greeks

It is now topical in contemporary analytical philosophy, particuldméyperennial philosophical
problem of permanei amidst change. The term ‘identity’ is derived from the Latin root idem
which conveys continuity and sameness. In an academic sense, “oheesi ento one of the
most widely studied subjects now central to current social sciermeudse (Appiah and Gates,
1995 Brubaker and Cooper, 2000u Gay, Evans, and Redman, 2000; Jenkins, 1996). This is
perhaps not surprising considering the fundamental goals of anthropology, sociology, and
cognate disciplines are to explore human diversity, the meaning of ln@ngn, and the ways
individuals and collectives understand and construct themselves ansl &ten so, academic
usage of the termidentity’ is a recent occurrence, and is typically attributed to Sigmund
Freud’s work on psychoanalysis in the 1920s, andrik Erikson’s work on human development

in the 1960s. Since then, interest has increased and diffused acrossndiscimundaries for a
variety of reasons, for example the progress made by African Americachiaving civil
rights, topical issues such as ethnicity, immigration, racismpauiticulturalism, integration in
Europe and further afield, and the expanding range of social and political idemntityrns. The

rise of feminist, post-coloniagnd post-structuralist scholarship since the early 1990s has also
contributed to the shift in the literature from similarity to difference.

As identity has been approached in myriad ways in the literature isheetack of clarity and
consistency in its conceptualisation. To some extent, the manyohadentity reflect the
concerns and diversity of disciplinary paradigms with distinctive eogbiand theoretical
traditions. While it is difficult to characterise the burgeoningditere, in general terms identity
studies are organised around either notions of personal identity, the quladitiesake a person
distinctive (anindividual’s sense of oneself as a separate person based on their unique own
attributes), or notions of shared and social identity which emphasisa sategory or group
membership based on a shared sense of self and sociality, essentaliyp of people
designated by a label that is commonly used by either theessahd others. Anthropologists

tend to focus on shared and social identity, and many themes exist litethire. Those
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reviewed in the next section concerning the writings about Badagas include cdéotiy, the
distinctiveness of the group in terms of its cultural attributes;epkatd spatial identity,
perceived images of places such as the Nilgiri based on their urt@uacteristics ranging
from localto regional and beyond; and identity politics, political activitydasaen claims that
prioritize their particular group identity and experience, particularly by those whihégehave
been disadvantaged within dominant social structures. Another concepstiactain of
identity studies concern relation and context. Social identity isioe#tin the sense they are
produced in interaction with others as representations of real or attribiffie@rates, the
establishment of criteria by which people represent themselves, anohéegtaal in the sense
that they are socially constructed differently in different cultucaitexts. Yet there are many
research foci in the literature surrounding identity and the various fatdrsocial contextsf
its production, maintenance, and transgression. These include, for examplalifferénce,
class, consumption, corporate identity, diaspora, economic change, etli@mityian, gender,
globalisation, global warming, health status, language, nationaititiderace, religion,
sexuality, social class, social movements, social inequaditiynblogy, terrorism, and so forth
(Banks, 1996; Billington, Strawbridge, and Hockey, 1998aib, 1998 Edensor, 2002
Giddens, 1990Jenkins 1996). There is also a flourishing literature on collective igevitich
delineates dynamics of groups and their cultures, politics, and sociahmantg which stems
from classic sociological constructs like collective consciousn@dsrkheim), class
consciousness (Marx), Verstehen (Weber), and Gemeinscaft (Tonnies) (Me@8%;i Nagel,
1995; Taylor & Whittier, 1999 Prentice, Miller, and Lightda, 1994). In India, given its
diverse population, considerations of identity can be complex and multidimahsion
encompassing caste, ethty¢regional, and religious memberships which have been especially
important in shaping the country’s politics. Indian post-colonial identity, the representation of
nationhood in colonial and postcolonial contexts, grounded on postcolonial studiasgdeat
prominently in writings about the post-independence nation-building effort ayatyleof
imperialism and globalisation, although not so much in the Nilgerature (Gottlob, 2011;
Mondal, 2010.

While it is not possible here to systematically review allthed themes, frameworks and
theories that underlie identity studies, in general terms they algm either classical

conceptualisations which take essentialist perspectives of satégjoy and rigidity and thie
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underlying structural and institutional forces, or contemporary social constnstti
understandings which emphasise the dynamic and fluid nature of identigt dh
contradiction and contestation, something that is constantly evavidghanging, as meaning
is continuously being negotiated and revised. The latter theonge®mnity as endlessly
adaptive, and underscores recent work on the formation of cosmopolitan amnohltoce
identities in which ideas of rigid group boundariesengiven way to fluidity and hybridity.
Extreme versions of constructionism, associated with postmodernism, idgatily as not
clearly and unambiguously defined but as inherently performative amsiemd and
continuously changing; in other words, some scholars consider it togpheely a theoretical
construct imposed on the social world (Cohen, 2000; Giddens, 1987; Larrain, 1994; Rosenau,
1992 Sarup, 1996 Postmodernist constructions concerning fusions of multiple incoherent and
unstable selves is often seenaproduct of the formation of sociological notions such as
diaspora, globalisation, post-colonialism, and transnationalism, and asutsorsdo the
essentialist idea of an innate and stable identity that has been vigorotisisecki

These examples are only a taste of the many flavours of idesiithh have been weaved
into the literature in recent decades. The abundance of studidsed traces of identity are
sprinkled across almost all topics of anthropology and sociology and cogneifdirdis—
means it isa difficult and perhaps impossible concept to review. Some scholars dware
called for the concept to be abandoredt has become unworkable (Brubaker and Cooper,
2000. Though the burgeoning literature is remarkable and often enlightening, its vastisdope a
complexity certainly poses a challenge for the present study, abatlre review shows identity
has been applied widely, loosely, and in contradictory ways, the productiorecde meanings
with no clear definition or conceptualization. Therefohe,present study’s attempt to study the
identities of Badagas must, by necessity, be selective, and hustiinography does not
attempt a comprehensive analysis of the vast literature. Insteagsearch is grounded on the
sociological tradition of identity (symbolic interactionism), a ongperspective within social
science that underlies a great deal of interesthartopic, which is introduced in the following
paragraphs as its theoretical underpinning.

The sociological tradition of identity research originated in the Unitate$ around 1870 in
philosophical ideas about pragmatism advocated by John Dewey, Wikenes, Sanders

Peirce, and James Tufts. It was advanced in the academic workycfagaal scientists such as
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Charles Cooley, William James, and George Mead, to name a few (Cool2yMexx, 1934).
For example, William James’s (1890) analyses of multiple social selves, and Charles Cooley’s
(1902) looking glass self, which both refer to the ways identity is shapsdcisi context and
the perceptions of others, are well known to social scientists. Aamesociologist George
Mead is regarded as the founder of symbolic interactionism, and, eadeg American
Pragmatist, also furthered the pragmatist movement with distincomeepts of sociality.
Mead's theory of the mind and self, the notion that the self emerges out of saxakpr waa
major contribution to understanding identity. In contrast to earlier indivsticatheories of the
self which approached human experience in terms of personal identityflayode Mead
conceded that arises in the process of social experiensgeadally communication (‘symbolic
interaction’), and then develops as a result of the totality of social experience and social
relations with others; therefore, society is a processual whole inhwheople come to
understand and define themselves through social interaction (Mead, 1934).

Mind, Self and Society(1934), credited as the basis of symbolic interactionidetails
Mead’s conceptions of the social self, notably how the mind and self are diildlionly in
terms of social process and interaction between people and theiresograhment, and cannot
be understood as independent of socialitymmunication, forms of ‘symbolic interaction’
(social interaction) that take place via shared symbols such astide§, gestures, language,
rituals, etc., presupposes a social context within which people interdog gse to meaning.
In other words, there is no meaning of an object independent of the individlitleir social
interaction. Therefore, Mead posited that mind and self arise out of ongaingpa&ion in
social process, and rejected both the traditional view of the minghasase from the body and
the behaviourism approach which reduces the mind in terms of physiologprditianing. In
contrast to functionalism and behaviourism, symbolic interactionism retgagdself notasa
mechanistic or structurally determined object but as a fundamemtaflexible structure of
human experience that arises through interpretation and negotiation in eegpotiser people
and intersubjective relations. Self emerges out of "a special setiaf eelations with everyone
involved in a specific social project (Mead, 1934, p. 156).

Mead (1934) also developed ideas dhibe distinction between two aspects of self, 'I' and
'me’, a concept first introduced by William James. This illustrsgéfsas a product of both the

individual and their social situation, an active response to thalsearld rather than a passive
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reflection ofit. As Mead posited, "The 'I' is the response of the organism to thelestiof the
others; the 'me’ is the organized set of attitudes of others whithimself assumes" (Mead,
1934, p. 175). In other words, thae’ is the social self, the socialised aspect of the individual
based on the internalisation of social processes such as other petpldissashaped through
intersubjective symbolic processes, and the ‘I’, in contradistinction, is the individual’s response

to its situation, the part of self which respondshto‘me’. As the active aspect of sethe ‘I’
means the individual is creative and flexible and not imprisoned bglessly following social
prescriptions, and it is this flexibility of alternative courses dioacthat "gives the sense of
freedom, of initiative" (Mead, 1934, p. 177). THé and the‘'me’ exist in dynamic relation to
one another, a reflection of the dialectical relationship between thedunali and society.
Taken together, they form the self in Mead's social philosophy, aated 8both aspects of the
1" and the 'me' are essential to self in its full expression‘af{iM&934, p. 199). These ideas are
elaborated further in discussions of identity and reality in The Philosophg étct(1938). For
Mead, the individual is not merely a passive recipient of socifiience but an active
participant constantly reconstructing their relationships with the soordext. Reality is not
simply out there, independent of the individual, but the outcome of theireiatttons with
socety, and is socially defined; therefore, self cannot be understood as independeaiabf
process. It is this reflexivity of self-consciousness that shapes the objaotificaself.

Another prominent contribution from a symbolic interactionist perspectivasascated by
Herbert Blumer at the University of Chicago, also known as the Chicago S&hawler, in a
series of articles and other works brought together in the book Symbolicchidarsm (1969)
coined the termsymbolic interactionism’ and developed it into a cohesive theory with specific
methodological implications. Blumer’s symbolic interactionism centres on the processes people
use to constantly create and recreate experiences in dynamic stecedtion, the construction
and negotiation of meaning and social realities by social acsor® elements of human
communication (Blumer, 1969). Echoing Mead, Blumer posits that individuais aaself,
something which they make of themselves, and that identity refers to the meanalgothat
one attributes to the self and the social expectations tie@no fherefore, Blumer argued that
self emerges from human association, and that the creation of s@iil i a continuous
process through collective and individual action. Self is regardadediexive process, and not

a structure, which means the individual actively interprets objacteei world and does not
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merely respond in an automatic manner (Blumer, 1966). Self and society are continuimgsly be
created and recreated during ongoing social interaction, as commoningseaand
interpretations are developed and manipulated by those engage&aciety, viewed through
the lens of symbolic interaction, is an outgrowth of communication and soigaction based

on meanings, and, reciprocally, society is also basic to the develomhaetf, as social
interaction shapes society which then plays back on social interaetd self, each constitutive

of the other. Self and society, then, are seen as pluralistic and reciprocal.

Stryker’s (2000) work, referred to as the Indiana School of symbolic interactionism, puts
importance on the role of social structur€ommonly known as ‘structural symbolic
interactionism’, Stryker’s approach attempts to bridge gaps between micro- and macro-
concerns, and counter critiques since the 19f@symbolic interactionism’s neglect of social
structure and broader societal issues, and therefore provides significant ¢aeorsihts to
expanding symbolic interactionist concepts. According to this perspeictdreiduals identify
themselves and others in the context of social structure, and thegdical@ons become
internalized parts of self which build up as identities over time fronpéingon to the situation
and larger social structure, highlighting the reciprocity of the individual, self, aretysdtalso
takes as its foundation the notion of social structures as durable and repeogatierns of
interactions and relationships, and society as composed of complex mofséarge-scale
structures such as communities, groups, and institutions, and their interaationsole
relationships, cross-cut by demarcations such as age, class, gendeityetand religion
(Serpe and Stryker, 20,1 tryker, 2008). Following in the footsteps of these earlier pioneers,
the work of other scholars have also advanced a number of developmenmholic
interactionist theory and identity, including, for exampkmselm Strauss’s work in The
Presentation of Self in Everyday Life (1959) and Mirrors and Bl§s869), andGoffman’s
seminal book The Presentation of Self in Everyday (1i#59)

Badaga identities

There has been no empirical investigation of Badaga identitiesepdowever, connections
with identity can be teased out of the literature. A key line of enguingerns the construction
of a distinct group-the Badagas-framed in terms of cultural categories of similarity or

otherness. The previous chapter reviews nunszeports in the literature about categories such
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as caste or ethnic identity, economic and ritual exchanges, folklokenéadicine, hamlets and
villages, house design, kinship, religion, language, oral tradition, respansasonialism,
village government, and so forth. When taken together, the literatypleesnBadagas are a
social group with its own distinct cultural identity. Hockings (1968, 1988, 1993) specttifeey
were very much aware of their distinctiveness as a caste ghhaeir own language, culture,
and oral tradition about their ancestors’ migration from the Mysore region to the Nilgiri,
separate to the other local peoples.diso wrote Badagas identified themselves as Backward
Class—an official classification conferred by the Indian governmenhich they regarded as
‘culturally superior to, or not as primitive as’ the socially disadvantaged Scheduled Tribes
(Kotas, Todas, and Kurumbas) living in aboriginal conditions in the junglesr @iktinctions
Hockings thought they were aware of included same-caste marriagg dragndogamy; ritual
purity and impurity which forbid intimate relations and intercaste marneitfe other local
peoples; characteristic dress and tilaka; birth and residence in rexb@aidaga hamlets with
distinctive architecture and place-names; and the ability of togtrs of the same phratry to
trace a tentative kinship connection between themselves ifwbesed at the problerin this
way, a reified cultural identity of Badagas has been stamped ontefaure during the last
century asa hallowed method of identifying a particular social group in termsustamary
characteristics shared among its members.

The literature’s emphasis on kinship terminologies, marriage rules, and customary authority
has also been pertinent to the construction of Badaga identities. Basewinah analyses of
kinship in the tradition of Morgan and Levi-Strauss, which was in fashitimeatime kinship
research was conducted in the Nilgiri, the literature emphas$isesdetherness of Badagss
having blood ties, same-caste marriage based on endogamy of caste, antigorafiintimate
relations and intercaste marriage with other local peoples. Kinsapeovides a distinctively
relational mode of identification which implies feelings of genetiateglness and family ties to
the group. Mandelbaum (1970) notes Badaga villagers tended to refer toeltfemmin
conversations and dealings with other Badagas by the name of their @sathe unit was
paramount to much of daily life, but the Kotas he studied tended to Vildadagas as one,
regardless of phratry, a human tendency to make finer distinctions whgarnghips are more
intimate, although people were sensitive to individual differences suctveatth. This

representation can be reinterpreted as showing two fundamental aspdetgityf and kinship,
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one in terms of the exclusty of the group as different from its neighbours based on the type of
kinship system as well as genetics and common descent, and thalitierelates to actual
networks of relationships on the ground which people use to distinguish each othkar, (Pa
1997; Hutchinson, 1995; Brubaker and Cooper, 2000).

However, these principles of descent described in the literaturbaaesl on old styles of
thinking about primitive societies when blood, descent and territoriality a&sumed to equate
with race (Kuper, 1988). Even though Badagas and other South Indians had the sarhe sort
descent system, which basically consisted of patrilineal and séggnkneage systems with
ultimogeniture, and the chronologically junior line having status prioritnast respects, the
literature tends to separate rather than unite tieship systems. Its kinship system has been
written about as if it is rooted in a bounded tribal social system eigtbrete properties
(Hockings, 1980a; Holy, 1996; Parkin, 1997). It is a theoretical approach taydesdied on
the idea that group membership is fixed and based on blood ties, and complethent
unifying criteria proposed in the literature such as culture, languadeteaitory. Put another
way, it’s the same logic as claiming someone cannot be British or English or identified with a
particular community or village simply because they were not borhdget locations. The
literature portrays Badagas as one large family united by thégvadtitionary origin, genetics,
and shared descent) and the future (descendants not yet born, and kinship rulas such
inheritance patterns), even though such a group is too large to maingaimse of shared
kinship, and not everyone is interested in or have access to informationcaboubn origins
and descent and other criteria included in such operationalisatiorderdfty Some early
writings by adventurers and missionaries prior to the professionalizatethradgraphy in the
twentieth century even mention ideas of genetically transmittgdigaii differences between
the peoples in the Nilgiri.

Applying the concept of kinship to identity is also probéic for other reasons. In earlier
periods of human history, groups often intermingled, which means objectintficdgion
based on genetics and hereditary is unworkable. Also, there has beearnasvigse of kinship
to debate Badaga identities,astings do not incorporate the theoretical theme of identity with
ethnographic derived notions of kinship, unlike recent and explicit approachdmteasince
been published on other cultural groups (e.g. Bestard-Camps, 1991; Bornemann, 1992;
MacClancy, 1993; Parkin, 1997; Sutton 197
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There have been reports of incidents when Badagas upheld and empth@ssadarkers of
cultural identity. Reflections on these events are useful because gikiey a greater
understanding of how Badagas self-identify as a culturally autonomous grouany
example reported in the literature is when several Kotas decide@tdwdeans associated with
Badagas, and were bullied to stop copying the habit (Mandelbaum, 1941).hEweeshanged,
however, as my own observations show many young Badagas today do nairdoessve
differently to the Tamilian majority, and share a wide range of attribwiths other South
Indians, as theyre not distinctly ‘Badaga’. Another example is large rally on 15 May 1989
which involved a procession to the Districsléctor’s Office in Ooty and the submission af
memorandum addressed to the Chief Minister of Tamil Nadu with demsnds as
classification as Scheduled Tribe and minimum prices for agricultural gsofideidemann,
2014). Since the 1990s, the date of the rally has been desigBattafja Dayto celebrate their
culture, history, and political unity with activities such as comrhioad, dance, gatherings,
prayers to the goddess Hette, processions, public speeches, and worship dfahélbBs Ari
Gowder (Heidemann, 2014).

There have also been subsequent demands and protests such as memoranatag sange-
scale gatherings, and delegation visits to government departmehthiea Tea Board. These
events, organised under the auspices of a reified Badaga identity, confirm that maeyspkopl
identify and align themselves as a unifying collectivity basedubtural distinctiveness of real
or imagined shared beliefs and practices, boundaries based on some oétizerevitewed in
the previous chapter. According to Heidemann (2014 xetheents serve as public platforms
which unite the community as a whole with feelings of oneness andepedisentation, and
mark their presence and visibility as a distinct group to theranggience locally and further
afield. ‘This cultural display identifies groups, highlights cultural markers, and underlines
political claims. Culture is externalized and becomes a thing that can be sensed’ (Heidemann,
2014, p.92). Heidemann contends the central feature of the 1989 rally and memoveasium
the experience of oneness, as the majority of Badagas congregatédmb@m®genous whole in
one large space in close proximity and with coordinated behaviour, anchéhaseant can be
regarded as a consensus among Badagas. Even years after the rallgs Badlagpeak
positively of the event because of its symbolic meaning of cultutanamy, harmony, and

solidarity (Heidemann, 2014).
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Heidemann (2014) also emphasises the role of the state in self-represendéidagzat the
rally. The memorandum was handed over in a meeting between lezidéhe Badaga
community and the state government, and the document cediadjectified descriptions of
Badaga culture which were incorporated into government files, a hybrid dfianal and
modern aspects of Indian society. Similarly, he interprets BadagadDag & celebration of
both the cultural self and the state, as government representativesel@med and honoured
at the event which symbolised traditional aspects of Badaga culture. fGilegr@adagas
constitute a distinct group with their own cultural values and infretstre but at the same time
are integrated into the statAnother example is Badagas working as public servants and
government employees, thereby representing both Badagas and the goverrarsamgle form
and place. However, an inherent contradiction of this interpretation of hydriditieidemann
is the reification of two forms of bounded cultures coming into contact lmsadsumptions of
distinctiveness as separate aesitperhaps inconsistent with hybriglit

These events represent more than symbolic displays of identityemamice and promotion.
Cultural autonomy as Badaga is also constructed as a politicaitydénts political because
some people argue they should be designated as Scheduled Tribe, andudtilis such as the
rally to try to achieve this goal. It is an attempt to advance witté political system based on
distributive justiceone of the key principles of social policy in postcolonial India, ancetbey
can be regarded aglentity politics’ (Appiah, 2005; Chatterjee, 2004; Taylor, 1994). Through
recognition as Scheduled Tribe, they hope to secure special provisions such as quotas for jobs in
central and state governments and reserved seats in educatiatationst parliament, and
provincial legislative assemblies (Hockings, 1993; Singh, 1994). Alsieeiif demands are met,
the group's political strength in terms of its representation, and ptowenfluence the
Government to claim preferential entittements and resourceshevidkserted (Arora, 2007)sA
indigeneity typically connotes occupation of a specific terrjt@myother implication of the
Scheduled Tribe designation a& assumed innate connection with the Nilgiri. The proposed
lumping together of Badagas with other Scheduled Tribes in the Nilgiragkdtodas, and
Kurumbas) based on the essentialist notion of an autochthonous cultural tistddy also
create new demarcations between them and other South Indians KKamdid_ewis, 2004;
Plaice, 2006; Robins, 2003). As an indigenous group, clearly separated from otherieginorit

they would then be seen as deserving of distinctive rights (Barber). 20@8current image of
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Badagas as being intimately integrated with the general castdd be changed as Scheduled
Tribes are generally portrayed in India as geographically concentradeidadated in the hilly
and forested terrain of éfplateau regions of central and eastern India and in the north-eastern
states (even though the populations grouped utlkercategory are extremely diverse).
Demands for designation as Scheduled Tribe can also be interprggegples with self, such

as questioning the value of being Badaga, and desiring identity changs. derhaps
contradictory that Badagas concurrently construct both positive and neigadéiges of their
caste at events such as the rally, the former based on feelings oaipddegetherness, the
latter on disadvantage and desirability of a new identity to clgovernment entitlements,
privilege, and recognition. Thus the perceived worth of being identified as Baglagae to
others is ambivalent. At a general lewtbk identity politics shows how Indian society revolves
around highly contested and dynamic notions of identity such as caste, (B298; Beteille,
1965 Dirks, 2001). Scheduled Castes and Scheduled Tribes tend to be mkmenkeminant
groups as ‘others’ or ‘different’, a consequence of the Hindu Varna System which excludes
discriminates and isolates groups in the population on the basis ot#séd;, ethnicity and
religion. Though equality is guaranteed constitutionally, and discrimmatgainst castes is
illegal, implicit discrimination still exists.

Yet Badagas are not alone in this endeavour. Since the categorifaBcheduled Tribe in
the 1950s, the number of communities listed in the category has intmasehe years. Many
groups have been reclassified as Scheduled Tribe, and there are cweential hundred
groups clamouring for tribal recognition and special entitlements and poote¢Arora, 2007;
Baviskar, 1995; Galanter, 1984; Heredia & Srivastava, 1994; Jenkins;, R@p8a, 2004
Karlsson, 2001; Sengupta, 1986; Singh, 1994; Unnithan-Kumar, 18933n be situated in
recent discussion in other countries about issues surrounding indigenousesleotistructed
at global and local levels, and the growth of indigenist advocacyalitccs (Barnard, 2006;
Geunther et al. 2006; Harris, Nakata, and Carlson, 2013; Harrison, 1999; Merlan, 1998;
Povinelli, 2003). As in other cases, indigeneity as an identity has bexqowerful tool that
Badagas deploy for self-affirmation and political mobilization toukfice the distribution of
resources and power. The politics of being and becoming tribal in Indig, tgadaunded on

constructions of caste, tribe, and indigeneity in colonial and post-ebldiscourse, have been
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the subject of intense debate but requires further elucidation in teeot&adagas (Appiah,
2005; Dirks, 2001; Mahias, 1997; Taylor, 1994

Another representation of identity in the literature concerns place giod,releas about the
meaning and significance of the Nilgiri with implications for hdaw inhabitants are also
portrayed (Cresswell 2004; Hague and Jenkins, 2005; Jones, and Garde-Hansen, 2012; Relph,
1976; Taylor 2010).These representations are grounded on the traditional emphasis in
anthropology on spatially localized sotéstand cultures as objects of studyhe Nilgiri is
typically characterised as uniquegultural enclave of more than a dozen hill tribes that have
inhabited the mountains for centuries, and isolated until recently frorfowes plains bya
harsh environmentsteep escapements, thick blankets of subtropical forest, dangeroutsanima
such as snakes, tigers and leopards, diseases such as malaria, and lKaroerbss—which
permitted only brief and sporadic contact with the outside world and fewldstigg
connections (Fenicio, 1603; Hockings, 1989, 1997, 1999; Rivers, 1906; Walke), TAg&6
description in the literature comes across as something out afzanTfilm! Other aspects of
the Nilgiri, steh as its climate and ‘environmental peculiarity and individuality’ (von Lengerke
and Blasco, 1989, p. 62), are also regarded as distinctive within South Ihdiaommunities
in the Nilgiri have also been spatially separated by researchéhgugh any village of one
group was within a short walk of the others (Mandelbaum, 1941), it is cldinegdwere
territorially distinct: Todas lived on the western side of theiNiRjateau at elevations ranging
2000 to 2400 metres; Badagas mainly inhabited the eastern hidf/atians ranging 2200 to
1200 metres; the small Kota population was interspersed among Bada&sjrambas lived
mainly on the steep slopes of the Nilgiri at elevations ranging 1660Qanetres (Bird-David,
1997; Hockings, 1980; Kapp, 1978; Walker, 198&)own diagrammatically in Hockings
(1989, p. 366). Another separation is the Nilgiri Plateau, the top of the mountgsaad its
communities of Badagas, Kotas, and Todas, and the Nilgiri-Wynaad ajrduiss of Badagas,
Chettis, Kotas, Kurumbas, Nayakas, Paniyas, and Todas on the lowemvaspes a dozen
kilometres down. Bird-David (1997, 16) even regards them as ‘two regional social worlds’
with significant differences, although almost all studies of Badagasecn the plateau and
disregard the Wynaadrirer-Haimendorf, 1952; Misra, 1972; Bird-David, 1997).

The hills versus plains narrative, an extreme contrast of the highlandowalzohds,

portrays the antiquity, peculiarity, and geographical separation of ddsnhigland-like region,
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and, therefore, the disconnection of its peoples and their cultures fromwthosaordered it.
Singling out the Nilgiri along these lines stems from the ratioobtbe earliest known written
account by Fenicio (1603), an Italian Jesuit priest who ventured intodhetamns to search for
rumored long-lost ancient Christian communities (Whitehouse, 1873; Rivers, 1905mithi
was sustained in the early writings of British officials and visitorenthey portrayedhe
Nilgiri as a European discovery, a remote and static place thatamig alive in British India,
and romanticized its inhabitants as primitive tribes with pacétatures untouched by modern
culture and society. For example, the Todas, a group of former pastorallstsNiigiri, have
been likened to the Romans, Sumerians of Iraq, and lost peoples of IseedigF1908
Hockings, 2008; Peter, 1963; Walker, 1991).

Later on, academic writers also regarded the Nilgiri as developintgegpetiphery of Indian
society, and not integrated with the state or peoples in the lowlanaved by South Indian
culture (Fox, 1963; Mandelbaum, 1989; Walker, )9&®blonial rule and early anthropology
attempted to map peoples with some putatively common characternistioeat and tidy
spatially-bound entities, thereby producing rigid identities. The evolutiorh®fothering
process of civil servants and visitors in the Nilgiri in the contéxhe history and development
of anthropology during the 19 and 20th centuries has been nicely summarised by Mahias
(1997).1t is important to reflect on the dangers of these simple reprasestathe construabf
the Nilgiri as isolated and unique framed Badagas and other peoplenas/@riribal groups
separate from théowland peopleswith bounded communities, extraordinary features, folk
beliefs of separateness since ancient times, and intertrib#ibnsl fixed to narrowly-defined
and formalised socio-economic activities, simple stereotypes wiaictentuate their
distinctiveness from each other and other South Indians. This reduciive neffies Badagas
as culturally identical in terms of similarity with each othead difference with others through
imposed identifications that developed within a specific history of Eunerfcan styles of
thinking which then became a staple of the literature. The framing of Badagas inrétteréten
terms of these markers to differentiate between in-group and out-group mecnbated
complementary group identity boundaries and divisions which correspond to and ef@wceei
one another to imply a distinct and specific entity sharing a common hastdrgulture, styled
in the literature as ‘the Badagas’. For these reasons, authors have tended to relegate the

identification of Badaga® simple terms such as “there is hardly any doubt as to who is and is
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not a Badaga”, “they constitute a distinct community linguistically, culturally, and socially”
(Heidemann, 2014, p. 94), afithe community is a grouping where potential membership is the
same as actual membership, no problem arises in practice over who is a Badaga and who is not”
(Hockings, 1988, p. 2).

The scientific value of assumptions about antiquity and primitivenesepadiscussion of
nineteenth century evolutionism, as the cultures of the Nilgiri pspale their languages and
jumangi-type relationships, were regarded as prototypical, represemhthe original type or
model of South Indiasy which could give insights in to earlier societies, as anthropolaoafists
that time were searching for autochthonous, unknown races (Rooksby, 1971; Walker, 1989
Zagerell, 1997). Indeed, the choice of Todas of early studies in the firstypéact engage
evolutionary theory (Stocking, 1988). One example is the suggestion intehatulie that
Badagu is a variant of Old Kannada retained from migrant ancestors frovfyoee region,
albeit mixed with recent innovation and assimilation of linguistiaracteristics of other Nilgiri
languages (Agesthialingom, 1972; Emeneau, 1938, 1939, 1967). This perspedivevad
partly from the nature of conventional ethnography which focused on singlausderstood as
containers of particular sets of social relations, bounded islands of tdistmactiveness. Yet
the convention and its assumptions have undergone shifts in anthropologikaigthirmich
need to be examined further in relation to Badagas and Nilgiri.

Applying geographical isolation to the peoples in the Nilgiri cieaenumber of other
difficulties. In an increasingly connected and globalized world, it is cdiffito think of
communities as geographically bounded. Althoitgmight seem truer today than ever before,
the Indian population in times past was also mobile and cathe@obalization is not
necessarily a new phenomenon but a historical process which has octweednsient times
(Scholte, 2000). The authorities in the early colonial period often pedrthe population as
fixed and immobile, and much of the literature on the Nilgiri makes tlse fésumption of
sedentary patterns among Badagas and indigenous peoples as the norm, aatibrpopul
movement as an exclusivelynoderri phenomenon, even though historical research shows that
most of the Indian rural population was highly mobile at that time, as gtopuimovement was
the rule rather than exception (de Haan, 1999, 2B@bib, 1963; Washbrook, 19p3These
portrayals of Badagas are essentially artefacts created by wihiterggh being identified as

“other” to something else, to serve their own needs. A fundamental problem with these
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representations is the implication of mutually exclusive groups, tvisiah of the Nilgiri
population into discontinuous groups, thereby supporting, albeit tacitly, a comepalised
view of human diversity. Identities which portray the Nilgiri andpeoples as isolated and
unique and potentially biologically constiéa are open to the accusation of assuming or
exaggerating homogeneity within each group, and focusing on contrast hethesimilarity
between groupsa neglect of mixed or multiple identitie$he artificial division of people and
locations as discrete societies based on cultural, historical anchgbkimgl grounds highlights
differences, some of which are not significant or worth emphasising, and dowsiphégsities
and togetherness as one diverse group, and therefore ignores nuanced noéadéerggy. It
should be noted, however, the sentiments of Western culture and its take onityoelegate
the local peoples to a passive voice with no agency of their otiough the local peoples also
recognised the Nilgiri and themselves as distinctive, evidencedxtonpme by their oral
traditions of origin myths, territorial divisions, village exogamy, awmd ferth. Thus the
construction of the Nilgiri as a regional space and identity ulélpainderpins representations
of Badagas. The value systems that upheld these early perspeoctitiaue to influence the
ways people think about the Nilgiri, and the ways that social structypegte. Perhaps
surprisingly, the Nilgiri as a geographically-isolated cultural arelis still the prevailing
perspective in the literature, and is even repeated in recgimgs (e.g. Nielson and Pritchard,
2009; Hockings, 2013). It is this imagined distinctiveness which has piquedico interest
from scholars and others over the years.

Conversely, a minority of writers have emphasised the similaghéddinkages of the Nilgiri
peoples and wider South Indian context, although they too emphasised the unigumehess
apparent scant cultural diffusion among the Nilgiri peoples. These includeafopke, fluency
in Dravidian languages, kinship systems, Saivite Hinduism, empbag®llution and purity,
and gift exchange in previous times (Mandelbaum, 1970, 1989; Rivers, 1906; Walker, 1989;
Zagarell 1997). Rivers (1906) commented that the assumed differences bdtedgitgiri
tribes could be slighter than initially thought when compared to custrdsceremonies
elsewhere in India. Mandelbaum (1989) also changed his perspective améea know
Indian society betterAn underlying theme of Walker’s recent update of the Todas was
consideration of the Nilgiri within the Hindu world of South India (Walker, 1986, 198f#se

linkages are not recent, however, as there is evidence that the &hdibordering areas in
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ancient times had extensive and long-term relationships, and wegeatatk into state society
(Zagarell, 1997), and archaeological research shows prehistoric culturesNigihiedid not
develop in a vacuum (Zagarell, 1997) despite earlier excavation repbith wiaim its
monuments diverged from the types typifying much of South India during thdithiegaeriod
(Breeks, 1873; Hockings, 1976; Leshnik, 1970; Naik, 1966). Other linkages reported in the
literature include trading expeditions in Tamil Nadu by Badagasy patling of merchandise
in the Nilgiri by Chettis (Fenicio, 1603; Francis, 1908; Zagarell, 199@9, ienmigration
throughout the preceding centuries (Richards, 1932). Another point to consider here is the
supposed migration of the ancestors of Badagas from the Mysore region todiniesileral
hundred years ago, and the subsequent founding of the Badaga community, a keg tirame
tradition and academic literature. If the migration had really happeresthgBs have been
displaced from the lower plains by only a few centuries, and therefore might retain sone aspec
of their residual identity, although it also seems possible they would have |lost omegitons
with the plains; indeed, they lost their allegedly former Mysordéecakentity as Vokkaliga
(Hockings, 1980a). Unfortunately there is no consideration by previous scholare of
similarities and differences between Badagas and Vokkaligahanatacess of identity change
from the former to the latter. In any case, these presumed linkagesnatadities dispel the
notion of isolation and difference, and instead paint a picture of theililgl its peoples as a
piece of a jigsaw that has been part of Tamil Nadu and South Imdi@ ancient times. The
degree of similarity and difference between peoples in the Nilgiri and artba&s of South India
seems to be a contentious issue in the literature, and it isutlifio find a balance between
these perspectives as they are both representations by Western, aunttia@ame to coexist in
the literature through attempts of observation and epistemological construction to cdgie a N
space.

There is a marked reluctance in the Nilgiri literature to adcéomndynamic aspects of
identity. However, there are exceptions. Although not noted in the literdh& establishment
of the Badaga community in the Nilgioy migrants of Vokkaligas from the southern plains of
the Mysore region suggests their identities were highly fluid ataptable, and capable of
absorbing outsiders easily, inclusive rather than exclusive. Accordirgal tradition, o
reaching the hills the women wore facial tattoos and dressed in elbtites to resemble Kota

women, while the men wore Toda shawls for warmth and as an effort to resémbilill tribes
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(Benbow, 1930; Karl, 1945; Hockings, 1980). As Hockings (19999 pnotes “they represent
perhaps the only well-documented case in Southern Asia of a former oagbeaglopting a
tribal social model for emulation, since usually cultural change has be an opposite
direction: Tribes there emulate and sometimes entae society”. Another exception to the
ethnic essentialism and absolutism portrayed in the literature gsilapen of identity change
among Badagas in the 19th and 20th centuries set against encourtitersgnaints and British
India’s meddling with sovereignty, social reforms, infrastructure, transportation, agriculture,
population surveillance, land taxes, and so forth (James, 2000; Wolpert, 2009). Hockings (1989)
believes the changes, concentrated in the towns in the Nihgfia)ly had minimal influence on
Badagas as they continued their way of life as usual. However, thdyatjyacame in contact
with the new peoples and regime which shaped their orientations tolfardsmd ways of
living. Mandelbaum (1989) wrote the British carried certain legitimacy as tbey regarded as
the Kshatriya Varna, the social division of Hindu society synonymotistihwe ruling elite. He
also reasoned #t Badagas readily adopted the ways of Tamils and Kannadas &sotliethe
modernising Hindus when they met as models of cHaiM@ndelbaum, 1989, p.15).

It has been suggested Badagas were the first in the Nilgirhaoge—for example, to
intensive cash-crop cultivation, employment in local businesses, temuga children in
missionary schools where they learned English language and ideasieamstablishment of
authority by British officials which undermined the panchayat headnvemereas the other
tribes maintained their subsistence way of life for several moraddsc(Mandelbaum, 1941,
1989; Hockings, 1999). Reasons hypothesised for their readiness to change includé cult
similarities with other South Indians, as removal frdowland society by only a few centuries
meant they had common ground for interacti@specially religion and village culture
(Mandelbaum, 1941, 1989), and the remoteness and geographical distance of otkeirqgaopl
the changes taking place (Mandelbaum, 1989; Hockings, 1999). However, Mand€li9€dm
reasoned the Todas had been exposed more to the British overtureg aerthene of the
famed sights in the Nilgiri, and were also subject to intensisgsionary efforts, although it is
claimed they reacted to the changes by isolating themseHasdiey, 1911) and British
administrators expressed impatience with their refusal to follow dffici@ers and cultivate
cash crops (Mandelbaum, 1989). These discussions, although in the style of old antizapolog

thinking and writing, reveal important insights into identi®ythough not explicitly stated in
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the literature, the speculation of cultural change shows the idemtitibe local peoples were
subject to change and contestatiarldpictsin-betweerforms of identity whereby Badagas are
described as being between two cultures, and resonates to some véiteniotions of
hybridities, a central term in post-structuralist cultural theory Wwidcugs on the movement
and mixing of identities as the product of creolization and fusion. For exampteththa
migrants identified as a new group upon settling in the N#gihe Badagas-shows the
production of something new rather than only the assimiladibmther people’s cultural
traditions. Whileit is an exception to the static and essentialized notions of idertiighw
dominate the literature on Badagdts still has epistemiological problems. The discourse of
change in the literature reifies two forms of bounded undifferentiated cultorasg into
contact—the Badagas’ and ‘the British’. Also, the analysis of change locates Badagas as
colonial subjects who assume an identity ascribed by the colonimtrtharefore regarda
hybrid Badaga identity as a product of the colonial experience, amatitg narrative of
cultural domination (Bhabha, 1994). It mirrors old-fashioned views when sociolbgigsed
that minority groups adopt the culture of the majority society (cultwssimlation). Identity
change among Badagas is taken to be a one-way imperialisticpoféasreasing assimilation
or integration within mainstream society in which the British wessuaed to be theormal’
majority culture and Badagas thexotic’ minority. In these analyses, then, minorities are
compared against the ‘white British’ group as the index category, implying that the latter is the
majority and the normal and desirable experience, as if identity cliamcgons to celebrate
privileged access ta hegemonic British culture, essentially a racialised research agénela
representation of the displacement of Badagas and other Indian peoples dumalisol in
favour of the culturally dominant group lays claim to epistemologicallgge. For example,
there is no consideration in the literature of the response of the Brstig, as their
incorporation of cultural productsom the Nilgiri peoples, which implies the latter has nothing
of importance to contribute to cultural innovation. Also, the underlying presesfsidentity
change among Badagas were not mentioned in the literature, and requireidelineat

These speculations in the literature are insightful but only bcthte surface of what it
means to be Badaga, and how meanings have changed in relationptraleand societal
change. The above review shows a great range of proxies have been exdpioasiarious

dimensions of identity, and it is not clear if they are measuhagame qualgs which makes
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comparisons fraught with difficulty. The identity categories used in previous research are
unsatisfactory to capture the complexity of being Badaga and the contelich it is played

out, both in theoretical and practical terms. Identity is too complex fairi@e classifications

of previous studies, and fresh thinking is needed to develop a more meanmby&éreitive
conceptualisation othe Badagds(or to refute its existence). Moreover, it is important to note
the changes taking place in India and among Badagas are not simplgetootic standards

as often assumed in writings, but also represent a cultural and personal processjipealple

and their lived experiences and constructions of change envisaged weihiodhl settings and
resources. In other words, identity and its change are not objective or ahivetrsactively
constructed and produced by people, grounded on their judgements of social Thaliefore,

the ethnography fillsa void in the literature by examining the human experience of being
Badaga in contemporary India to gain an appreciation of the ways people defthmlamdbout
themselves, and the ways they make sense of their lives and rdhamgiumstances, to
determine what being Badaga really stafms This attention to human self-expression as
Badaga broadens the scope of the literature to permit a more completstanding of identity
which takes in to account personal experiences in relation to contemporaristorical

change.

Quality of life

Anotheraim of the ethnography is to explore the quality of life of Badagas, whictkentto
refer to the general circumstances of the people and community, andoliSons to the
challenges they face. It is an important endeavour becausetdhaulie reviewed in the
previous chapter is dated and spotty and portrays both positive and negpict®me of life
guality which need to be further elucidated. Social scientists have made invaiatioieutions
to understanding quality of life and its context; indeed almost all Issciance deals with
quality of life in some way, and it is the desired outcome of spubties and programmes
(Ferriss, 2004; Sirgy et al. 2006; Mathews and lzquierdo, 2010; Selin and ,(Z0/E3).
Precursors of quality of life research can be identified in thg saciological literature, largely
concerned with views on morality and society and social progressr rdidin the empirical
research that it is today (Veenhoven, 2000). Notable contributions inbleisdetks of Auguste
Comte (17981857), Emile Durkheim (1858917), and Georg Simmel (185818 Pl'e,
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2000; Zingerle, 2000; Vowinckel, 2000; Rehberg, 2000). The classical literabmeeras
interpretations of the social problems ofitheme which differed markedly among theorists
(Veenhoven, 2000). Quality of life has also been a topic of interestlospphy, which shows
it is as old as civilization, although these contributions have beeulapee (Depew, 1980;
Smith, 1980; Sirgy et al. 2006). Philosophers in Asia have written extgnsiveut the topic
(Dalai Lama and Cutler, 1999).

Although people’s living conditions have been a concern of social scientists since the
beginnings of the field‘quality of life’ per se as a term or concept was not considered until
recently. In one of the first analysef quality of life in a sociology journal, Gerson (1976
interpreted it as an elaboration of Mead's (1934) ideas of self andysax@sipects of the same
social process, which he likens to individual and community quality ofrdipectively. The
former, according to Gerson, stressndividual freedom, dominance of the individual over
society, and the achievements despite imposed constraints.f&teral law' and 'natural rights
philosophy that certain rights or values are inherent by virtue of huntarepapon which
American political theory was initially based, is the preemirexa@mple of the individualist
approach to quality of life, and is grounded on the work of classical tlseestsh as John
Locke, Thomas Jefferson, William Blackstone, and Adam Smith. The, latt@munity quality
of life, is a transcendental approatthquality of life, and concerns the extent to which the
individual carries out their place in the larger social ofdeithe interests of community and
societyat-large, the primacy of the social over the individual. Gerson strédssésadequacy of
the dichotomy between 'individual' and 'society’, and proposes a new app@saattention
must be focused on the interaction of self and society, based on ideassidnctirom the
classical work of Marx in 1844 and 1846 (Marx, 1964; Marx and Engels, 1970), tradists
(Dewey, 1920, 1922, 1929; Mead, 1934) and symbolic interactionists (Glaser and Strauyss, 1968
Hughes, 1971; Rose, 1962; Stone and Farberman, 1970). Gerson (1976) exemplified his
theoretical framework with particular reference to health-related qualitife, although he
pointed out it can be applied to any setting.

Despite Gersdsm (1976 attempts to ignite interest in quality of life among sociologisis
ideas were not taken furthek decade later, Schuessler and Fish@m985)extensive review of
the status of quality of life research found the concept seldom entezetiterature, and

Sociological Abstracts first used it as a category of sociologesdarch in 1979. However,
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several components of quality of life figured prominently in the liteeatior example concern
with the good life under other rubrics such as ‘happinegs’lbag been a sociological interest
Quality of life research at that time had limited utility todgiithe formation of social policy,
and Schuessler and Fisher provided suggestions for further research. Two tktegdesrriss
(2004) re-examined the presence of quality of life research in sociologgoantlided it was
still largely missing from the literature, and that there is ocaogcal theory specifically
about quality of life, although articles frequisrdddress its components.

Although it is reported that quality of life as a concept is not camlyntaken up in
sociology, and that few sociologists have recognised its value, ¢bastisions might be an
artefact of the ways people socially construct meanings of acad#suiplines and fields
within arbitrary and narrow boundaries and terminologies, as quality of life rceséa
interdisciplinary, and sociological contributions are not always distingulistieom literature in
other disciplines. The assumption that purely sociological contributiongdifeiolt to isolate
(Ferriss, 2004; Schuessler and Fisher, 1985) depends on the meaning of socicdogy as
academic discipline which differs among people and cultures. Researcbondwcted under
the banner of quality of life research was actually being done byeradinerations of
sociologists but under other labels. For example, quality of life figures prottyire social
psychology, which can be regarded as a topic of sociology. Therefore, it igymetosaassume
that sociology and cognate disciplines such as anthropology have overtpalieg of life. A
great deal has been written on the circumstances of the world’s peoples since the establishment
of anthropology as an academic field in the nineteenth and beginning ofethigettv centuries.
Anthropological studies are now conducted everywhere, and from the lateettver@ntury
onwards there has been increasing interest in thealkal- ‘high civilizations’, including
‘modern’ and ‘Western’, and contemporary issues such as globalisation, indigenous rights,
poverty, and virtual communities, and anthropologists and sociologistsriae away from
neoclassical economics and structural determinism to focus instead on people’s experiences and
social constructions of reality, including quality of life (Elder-Va2912 Mathews and
Izquierdo, 2010; Veenhoven, 2007Indeed, anthropology’s position as the broad and
interdisciplinary study of peoplecovering an enormous variety of topics at the crossroads of
humanites sciences, and social scienrebas helped to understand the multiple ways quality of

life is experienced and expressed. Also, anthropology’s four-field approach, alongside
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specializations such as applied anthropology in non-academic settiohgscday groups,
businesses, development agencies, human services, governments, non-gaaernme
organizations, and tribal associations), has potential to understand aedseate of the
world’s most pressing problems.

Quality of life research gained momentum in the last century wibrte by governments
and other organizations containing data and analyses of social changenaisd In the 1930s,
sociologists were instrumental in advancing reports and quantitativeuresaof living
standards, and some early examples include Chapin (1933), Sewell (1940), McKdalterd
(1939), Cottam (1941)and Cottam and Mangus (1942), as reviewed by Ferriss (2004) and
Sirgy et al. (2006). Important conceptual contributions include Ogburn (1933) and Odum
(1936), precursors of the social indicators movemgfitarts to collect and organise such data
became more systematic around the 1960s with funding and support by govermment
prominent sociologists; important landmarks mentioned in the literahglede the U.S.
President's Commission on National Goals (The American Assembly,,1B60r's work
(1966) on the effects of national space programmes on society, and sypihartRussell Sage
Foundation (Bauer, 1966; Bell, 196%rriss, 2004; Markides, 2000; Moore and Sheldon, ;1965
Panel on Social Indicators, 1969; Sirgy et al. 2006¢ work led to developments in analytical
and data gathering approaches (Sirgy et al. 2006).

Developments in scale construction and measures of life satisfactiy@d @alarge role in
this direction of quality of life research (Campbell, Converse, and Rogers, 1976s,F2004;

Liu, 1976; Schuessler and Fisher, 1985). As an academic research fbeasnie collectively
known as the social indicators movement which concerns measuringisdiators in survey
qguestions which evaluate individual, family, community, regional, amidn& circumstances

in a range of areascrime, environment, health, housing, and so on. Social indicators are
measures opeople’s perceptions of their living circumstances in their cultural or geographic
unit, and can be used to evaluate how well the lives of people areig@irspciety, proesfor
quality of life and social welfare; a wide range of variables Ha@&n measured and studied
(Diener and Suh, 2007T.he research area gradually became institutionalized with landmarks
such as the launch of the journal Social Indicators Research in the 8¥@sunding of the
International Society for Quality of Life Studies in the 1990s (Ferriss, 4G0%, 1983; Sirgy

et al. 2006; Veenhoven, 2007), and the publication of books such as Socialorsdafat\vell-
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being: Americans Perceptions of Life Quality by Andrews and Withéy6) and The Quality
of American Life: Perceptions, Evaluations and SatisfactionsCampbell, Converse and
Rogers (1976). The growth of the social indicators movement was fuellguhrin by
dissatisfaction with economic indicators that were prioritisedeae#pense of social objectives
but not sufficient to understanthe entirety of a person’s life conditions. The post-war
economic boom was followed by disenchantment with economic growth wdigdd questions
about the meaning and advancement of quality of life. Ineceascognition of the need to
understandpeople’s judgments of their circumstances rather than only those of academics,
economists, policymakers, and others, and mounting evidence of discrephatiesen
objective and subjective life quality, were also important drivers (Gims) 1995; 1996; Diener
& Biswas-Diener, 2002; Diener and Seligman, 20Diener and Suh, 200Birgy et al. 2006;
Land, 1996. In social science, quality of life research largely arose outeofdicial indicators
movement.

Quality of life issues have also been considered in other acadeeas auch as the
Sociology of Health and lliness and Medical Anthropology. Improveniemablic health such
as changes in causes and patterns of major ilebase shifted focus away from infections and
disease to the growing impact of chronic illness, and have put socehslons of health and
the everyday experience of illness at centre-stage (Bury, 2001; Pogayidiams, 1996).
Since the end of the last century, the influence of the biomedical modehedical dominance
(Friedson, 1970) has waned, and biomedical practice has become morevesdosikiy
viewpoints. The need to understapebple’s constructions of health and meaning-making in
their everyday lives is now well-established in sociology and hismedical research and
practice, evidenced for example by the rise of patient-centred me@&tewart, 2001), shared
decision-making (Elwy et al. 2016), patient-friendly communication (Prior, 2003
incorporation of public views in research (Entwistle et al. 19€8Rer, 1995), and sociological
investigations of contemporary health problems and inequalities (Popayidiais 1996).
There are also sociological perspectives on social quality (Fatinee 2001; Sirgy et al. 2006
work life (Gallie, 1966), housing, and family (Schuessler and Fisher 1985; Fy€id¥. Other
research traditions apparent in the quality of life literature includgriheing area of Positive
Psychology, an extension pfychology’s traditional emphasis on negative states and mental

illness to include positive human functioning, and Happiness Economics wbiobines
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economics and other fields such as psychology and sociology (Diener anua®el2004;
Diener, Suh, Lucas, & Smith, 1999; Kahneman et al. 1999; Liu, 1976; SeliDawsy, 2012
Sirgy et al. 200%

The above summary shows quality of life research is fairly new, inteiscy, and
consists of numerous overlapping traditions. There are diverse views &abontetining of
‘quality of life’ in academic and popular writings. The term has become a catch-all which is
elusive and difficult to pin down-a clear, precise, and agreed definition appears to be absent
from the literature. There are substantial differences in the ptuade approaches,
methodologies, and data collection in quality of life research, aotiecirsuit. Quality of life
Is a broad multidimensional concept, and researchers have proposed differghbmefand
approaches to categorising research (Sirgy et al. 2006). One way of sulgditieliconcept,
which is adopted in this ethnography, concerns objective quality of liferingfdo tangible
criteria measured independently by experts, especially standardingg &nd income, and
subjective quality of life which is a more personal evaluation byéwple under study of how
life is going and the circumstances in which they live, subje@peraisals including their
beliefs, emotions, feelings, opinions, perceptions, and life experiencessamielj grounded
on interaction between the external conditions of life and internaedepgons of thos
conditions (Cummins, 1995, 1996; Sirgy et al. 2006). The latter can alsegheded as
subjective well-being, an umbrella term concerned wiglerson’s subjective experience and
various types of evaluations of their lives. Thus the Badaga igxpert here and not the
scholar. Its popularity is based on the claim that it must be sesses any adequate
measurement of wellbeing, as people react differently to the same stetw®s based on their
personal attributes and experiences, and reflects societal trendsriing the value of the
individual (Diener and Suh, 199Diener, Suh, Lucas, and Smith, 1999).

Much of the research relies on data collected with survey questiomtspeople’s happiness
or satisfaction with their lives overall, or with particular domainsheirtlives such as “how
satisfied are you with your life in genérabr “how satisfied are you with x, y, and z”. These
approaches paint a colourful picture of life quality around the world and itsrdesats and
mediators (Diener and Biswas-Diener, 200%ittersg, Rgysamb, and Diener 2002). One
interesting finding of surveys such as the Gallup World Poll and World Values Survey (WVS),

Is that people in India score just above average on a wide range alfisdwators, and urban
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residents report higher scores than rural residents; these values, althoagligbtas in many
other countries, are positioned in the positive range which indicatdsdiz population is
generally satisfied with life (Biswas-Diener, Tay, and Diener, 20123e&eh shows general
populations in most countries are on average above the neutral pointf-oepsdkd life
satisfaction (Diener and Diener, 1996), and when data from various countrieslead from
lowest to highest, India is in the middle to lower portion as pewoplmore industrialized
countries report higher scores, and some Indian respondents report chalenbgess
inadequate food, unemployment, and shelter (Biswas-Diener, Tay, and Rii#ringlehart
and Klingemann 20Q0These studies show countries differ in subjective wellbeing whieh to
large extent is explained by the wealth of nations (Diener, DiandrDiener, 1995), although
scores also differ when income is controlled in statistical modadthas explanations are also
important.

These kinds of surveys reveal valuable insights, and currently domindigy aalife
research, but also have limitations. Although anthropologists do of courageeny cross-
cultural and quantitative methodology, and acknowledge cultures are raityegood at
enabling people to be content with life, the trend of quality of life resaarappraise cultures
and societies based on statistical analyses of survey scoes cdigcal questions about its
appropriateness. Also, a great deal of quality of life research id baseross-cultural studies
of similarities (etic) and differences (emic) across cultures and greuph as comparison of
mean survey scores. However, anthropologists tend to approach culture ia$ @osstruction
grounded on cultural relativism. The good life, subjective and culture-boundnadie®an the
same for all people, and it has even been suggested its conceptuaiis#ite literature might
be an artefact invented by social scientists (Mathews and lzquierdo, 2010). Anotlaiokmnst
the assumption Indias @& single cultural entity, a premise that Indian respondents have shared
experiences and common histories separate to other nations, which oveHeoksltural
heterogeneity of the country and the similarities and cultural influemicie) extend beyond its
national borders in the globalising world. Also, quality of life resedatbely focuseson
Western countries and cultures, particularly Europe and North America, and far less informat
is available elsewhere (Selin and Davey, 2012). There is only amdiseature on the quality
of life of smaller communities in India (Biswas-Diener, Tay and Di@@42; Selin and Davey,

2012) which justifies the present study of Badagas.
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Fortunately, a great deal has been written on the objective qoifdiity of Badagas, valuable
information about their life conditions. These originate in the first refyrtSenicio and East
India Company officers who initiated social research in the Nilgiridhecting information on
agriculture, customs, population, religion, and trade. Census de¢abban compiled simc
1812, although Badagas have not been enumerated separately in The Cdndis sihce
1981, and no recent census or quality of life survey has been conducted. Biabetteers,
compiled first in Madras in 1853 and then other districts in the late C8ntury, contain
comprehensive catalogues of data used by Collectors and Officialsh@pters on the Nilgiri
describeits administration, agriculture, communication, education, forests, land reviecaé
government, occupation, people, political hisiguyblic health, and trade. Some states such as
Tamil Nadu continue to publish versions of these gazetteers, althoughatitg of information
varies widely, even within the same state, &adaccuracy is a subject of dispute. Efforts to
collect and organise data continued with the anthropological researeWwedvin the previous
chapter. An excellent exampleHsckings’s (1990) demographic analysis of social change over
three decades concerned with the development of Badaga songkthoasehold life,a
combination of anthropology, history, demography, and linguistics. He conducted a longitudinal
study consisting of censuses and surveys about the changing structuatriaotes of the
Badaga population such as death rates, fertility, household structure, kinstiipgepanedia
usage, schooling, and various other aspects of contemporary life. Hockings deporte
improvements in life quality including a move away from subsisterrceirig to commercial
farming, increased access to school education, and the emergence of ssedniadhile class,
and he preseetl a general model of the modernization of Badaga economy and societg. The
Is also literature on specific areas of quality of life such ashesited quality of life. For
example, Hockings (1980b) wrote extensively about aspects of life intercahmétitehealth
including lay understandings of health and illness, diet, traditionales, tobacco and other
drugs, sexual activity, childcare, mental health, and death.

However, the majority of writings are evaluations by anthropologadtge¢tive quality of
life), and have not capturggtople’s own perceptions and evaluations of their life conditions
There have been no reports of the views of Badagas (subjective quéiiey,qgferhaps due to
previous trends in social science such as structural determinism.affeermany years of

research experiencthe most reputable source on Badagas stated “the goals of daily action are
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not often stated, and have to be inferred from what people are seen to lueaashdo say in
conversation. It is difficult to be sure that the pursuit of happiness, dalywwalued in our
modern world, is perceived as a worthwhile goal by theaBad (Hockings, 1989, p. 209).
Unfortunately, this gap in knowledge was not explored further. While theremarey
advantages of studying objective aspects of quality of life, #reralso disadvantages (Diener
and Suh, 2007 These also apply to previous research on Badagas. Perhaps themtaiiot
stems from the fact that objective indicators may not accurately reflect people’s interpretations
and experiences which are far more complex than assumed (Andrews drel, 976
Campbell et al., 1976Diener and Suh, 2007). The basic premise is that to understand the
quality of life, it is important to directly measupeople’s evaluations and perspectives of their
circumstances (Diener, 1984; Myers and Diener, 1995). Therefore, the ththesetinography
is to examineBadagas’ subjective quality of life-their own perspectives of life and
experiences that are importatat them, attention to subjective processes and meanigs
permit a more complete understanding, an approach hitherto neglected in the litBraticeis
research on Badagas is still useful as studies of objective and tsbjgaality of life are
complementary, and therefore the present study provides important additimnadation to
make morelefinitive conclusions about their quality of life.

As a number of reviews have already discussed the conceptoalizaig measurement of
quality of life in social science, | sidestep these issues by appngdt in the ethnography as
an umbrella concept to represent in general terms the wellbeing ddg&a and their
community, the circumstances in which they live, and their undeistandf those
circumstances—being well physically, psychologically, and materially. This definition serves as
a starting point in the ethnography on which Badagas can build withotiie interpretations as
| have tried to be sensitive to local constructions. However, although some anthropekmgists
reluctant to write about the people they study in ways that coutdrmstrued as evaluations of
cultures, as the values and meanings of any culture should be seernr iowthecontext
(Mathews and Izquierdo, 2010).

There are other limitations of the literature. In my view, previgagk is somewhat biased
concerned with imperial history and Western culture to speak for Baddgagyhtit is
important to put this criticism into context by pointing out studies of\itgiri began when

anthropology was emerging as an academic discipline and derived m#&kef notions from
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colonialism. The recent literature is less prone to the gross ethnseemf its nineteenth
century forbearers, but still on occasions comes across as a nostalgicdaodhe colonial past
an idyllic sojourn of the U.K. An example of imposing a British identity Badagas is the
usage of concepts such as ‘development’, ‘modern’ and ‘success’ to portray the colonial period
and its influence on tlrequality of life in posiive terms. Mandelbaum, for example, believed
Badagas ‘flourished’, ‘took advantage of” (1982, p.1460), and ‘benefited from’ (Mandelbaum,
1989, p. 15) the changes taking place, and Hockings (1999) even concluded Badhgas in
1990s represented‘auccessful South Indian community because they had changed markedly
over several centuries from several hundred refugees to a ‘powerful” and ‘wealthy’ community
in South India, which he attributed to thgirogressive attitudégo accepting British customs
and techniques such as agriculture (1999, p. 18). British civil servantsbbawelabelled as
‘revolutionary’ and their actions as a ‘cultural revolution’ (Hockings, 1989, p. 334). Hockings
(1997, p.3) wrote “The Nilgiris...had been an isolated backwater vis-a-vis the militaristic
neighbouring states in the plains until in 1820 the British founded Ootacamurizbgaul to
settle in the hills”. These expressions, reminiscent of the cultural, economic and political
aspirations of the West, position the changed way of life in thgiriNafter the arrival of the
British as superior to the past, as authors tend to speak as ifatislonandits large-scale
cultural diffusion is what past and present is all about. This & influenced the constitution
of recent writings about Badaga culture and society. Examples intledeays they have been
characterised with labels likparamount chiéfwhich refers to the head of the panchayat, the
British colonial designation for the highest-level political leahea regional or local polity
administered with a chief-based system, and the recent accourditbmea dispute resolution
(e.g. Hockings 1980a, p. 171) which bears remarkable similarity with thermiedml system
even though authors claim Badagas avoided the legal system and abtdioperate their own
customary system until the end of the century.

| also take issue with the meanings of designations suttadision’, ‘modern’ and ‘success’
which seem to be constructions of academics and not Badagas. Who is to say whadangssta
for Badaga culture and suasmight be? Previous scholars espoused the conventional thinking
of their day when modernisation emphasised an evolutionary trajectory of grisgrashe so-
called ‘traditional’ (underdeveloped) societies, a short-hand way of referring to the experience

of agrarian societies before the impact of the recent West, to ‘modern’ (industrial) societies, a
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way of referring to societies after the impact of the West in ecangpoiitical, social and
technological terms. Discourses on modernity in India were initalhcerned with application
of European theories and models, and the literature on the Nilgiri ditsott,sensus. However,
recent Indian and Western literature has explored and interrogate@ribes meanings of
modernity,a complex and multifaceted concept thatedmot lend to such easy definitions,
especiallyin newly modernising societies in Asia with different responses to the ‘modern’
entangled in cultural and social differences. Indeed, modernity is noghly lsontested topjc
and recent theorists have challenged classical models with-dpédfic orientations, giving
rise to alternative claims and a rethink of classical disegwi$hough these developments are
not reflected in the literature about the Nilgiri.

Misra (1999) reminds us that quality of life is not only about academimgbst concerns
real peopleThe British took away the land of the ancient inhabitants and imposes daxe
them making the local inhabitants realize where the power washé&umselves they created
conditions of luxury and pleasure in home-like conditions. The normal engagenfetite
Europeans in the Nilgiri were picnicking, dancing, partying, hunting, dniatang, dating,
etc...The non-white inhabitants of the Nilgiri worked hard under the most oppressive conditions
to run the colonial-plantation structure. The Whites over the years lsathbeaccustomed to
luxury as they were carried on rickshaws from the plains of Coimbatore regioa heights of
the Nilgiri pulled up by local inhabitants, most of them the Badafdsra, 1999). Misra also
argued these conditions were attractv&uropean ethnographers, and enabled them to conduct
their studiesn comfort. While | am not aware of a history of harsh mistreatment dflillgei
peoples in British India (which could be the case or an artefact oftéhature), it is fair to
conclude their way of life and social and natural environment were catypdetd irreversibly
changed forever without their consent, replaced with a capitalist onectenesad by money,
domination, and social inequalityloreover, the policies of the British Raj were exploitative, as
the region was ruled with considerable povigr relatively small numbers of British. It is
unfortunate much of the native forest was cleared for plantations and othéreactoonfined
nowadays to small protected areas including three national parks—Mudumalai National Park in
the north, Mukurthi National Park in the southwest, and the Silent Vidbi¢gipnal Park in the
south. Also, the opening of the Western Ghats by the Bftisplantations involved land grabs

and relocations, and plantations in colonial India are well known for croaiidinvg conditions
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and hardships which were integral to nationalist struggles (Macéadad Macfarlane, 2003
Moxham, 2003; Neilson and Pritchard, 2Dp0By the time India gained Independence from
British rule in 1947, and became a republic with a new constitution in 19®8@sia deeply
impoverished country, and even today it is to some extent under the ecaminpolitical
domination ofits former imperial powers, a situation coingteocolonialism These negative
aspects of Western colonialism and modernisation in the Nilgirilrzaid have been glossed
over in earlier writings on Badagas to portray some kind of path to utopia.

Even if the conclusions afsuccessful Badaga community atsdunderlying caussare to be
taken at face value, they still seem difficult to acceptightlof hardships people have
experienced since the 1990s. As noted in the previous chapter, tHebwdsliof the Badaga tea
producers have been affected by issues in the tea industry. ThegdhHedship and poverty
So do Badagas really represent a successful South Indian community, agepoitr the
literature? Although the switch to cash-crop cultivation improved living standards,sante
Badagas enjoy a high standard of living, especially the middss cthere is a marked rutet-
urban socio-economic divide in India, and rural residents such as &adegy perhaps among
the poorest in society, a situation explored further in the following chapters.

The intention here is not to debate the wrongdoings of British cokmialr to undermine
previous work as the situation is undaedly more complex than can be appreciated here.
Indeed, every anthropologistinfluenced by their own cultural relativistic assumptions as well
as the academic trends when they write, which is also evideim¢ iethnographylt should be
cautioned that although this monograph is critical of previous resaaidn be a mistake to
engage in arguments involving the superiorityoné’s favorite theoretical or methodological
approach over others. They are regarded here as complementary as heifr@vibus nor
present research is exhaustive, and in fact each captures diffepents of identity and quality
of life. It is also important not to overlook the positive aspects of colsmah the Nilgiri such
as the introduction of agricultural methods, hospitals, schools, and othecesgeran

improvemenin quality of life.

Concluding summary
To set the scene of the empirical research of the thesis, whigirically and theoretically

elucidates the meaning of being Badaga in India today, this chapiened the diverse ways
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identity and quality of life hae been deployed in social science generally and Nilgiri studies
specifically. Unfortunately, as shown above, the majority of writings on dgedalign with
classical essentialist conceptualisations of fixity and rigidftcultural and social criteria and
their principal structural forces, simple researcher-assigned reptesenthathavecome to be
perceived as scientifically-recognised and academically-constituéhe Badagas as a
category has been framed in terms of homogeneity as a bounded group, differetcer
groups and isolation in a unique regioa failure to offer terms with which to understand the
complexity and diversity of Badagas and their unison with other Indvhge there has been
speculation in the literature of cultural and identity change, which reesotasome extent with
recent notions of hybriditiesit mirrors old-fashioned views of bounded undifferentiated
cultures coming into contact, namely a minority group adopting the culture widjogity, as if
change among Badagas is a product of the colonial experience. Igimiggarding their
quality of life, the majority of writings are concerned with impehigktory and Western culture
to speak for Badagas, which positions the changed way of life in thiei idftgr the arrival of
the British as superior to the past. Previous research on qualitfeobriy focuses on
evaluations of economics and living standards (objective quality ofwite)no consideration
of the views of the people (subjective quality of life), in linehwgrevious functionalist and
structuralist trends in social science.

It is perhaps surprising these ideas of cultural identity and geocmbpdolatedness and
remoteness are still prevailing perspectives in the literatune. répresentation of Badzs)
although a rigorous and meticulous attempt at documenting ribe culture and history, is
unsatisfactory in both theoretical and practical terms when it céonesderstanding identity
and life quality. Anthropological thinking about culture and identity has undesjofte which
need to be examined further in the context of the Nilgiri to develop meaningful and
sensitive conceptualisations that are not taken for granted asiab@ctiniversal but actively
constructed and produced by the people under study, grounded on their judgementd of socia
reality. Badagas can no longer be characterised as a bounded and mistincbmmunity in
the Nilgiri of about 160,000 people with certain proxy measures such asatalhd historical
traits framed in terms of similarity or otherness. Rather, Baddeyatities are much more

diverse, complex, and nuanced than previously suggested.
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The following chapters aim to provide fresh thinking and greater flexibility
conceptualising Badaga idem# and quality of life, a break away from the essentialist and
isolatedness approaehof the previous literature to explore the concepts in their multiplic
The methodology of the monograph, outlined in the next chapter, providest@mporary
social constructionist approach to iron out many of the epistemologicalepreldiscussed
above. Specifically, chapter three begins with an overview wiulti-site approach (Falzon,
2009; Marcus, 1995designed to overcome the limitations of previous studies which regard
Badagas and the Nilgiri as local and bounded in an isolated region colitexitusy macro-
constructions of a larger social order. Multi-siteness also removegagdoal barriers to
understand Badagas as dynamic and leplo capture new forms of identities in flux in
multiple situations that transcend bounded spaces, with focus otcaurdlan migration.

Chapter three then continues with an outline of the theoretical or@ntstthe monograph,
symbolic interactionism (Blumer, 19371969; Mead, 1934), a major perspective in social
science which underlies a great deal of sociological interestmiitideSymbolic interactionism
is useful for examining the shared subjective experiences, meanings, ethexperiences of
Badagas, avoids a deterministic understanding of society describedvioupreritings, and
enables the researcherget inside’ the minds of people to see the world as they perceive it on
the basis of their own particular meanings (Blumer, 1962). This departs feotrathtion of
studying Badagas from the top down, the notion of a Badaga society withceo-level
institutions and social structures, by shifting the focus to micro-jenaelesses to conceive the
individual as agentic, autonomous, and integral in creating their swordd. Similarly, to
understand quality of lifethe methodology described in the next chapter aims to measure
people’s evaluations and perspectives of their lives and circumstances (Diener, 1984; Myers and
Diener, 1995), as the literature’s previous focus on objective indicators such as economy and
standard of livingmay not accurately reflect their interpretations and experiences which might
be far more complex than assumed (Andrews and Withey, 1976; Campbell et al DiE$ES;
and Suh, 2007). Thereforthe thesis examineBadagas’ subjective quality of life—their own
perspectives of life and circumstances, and attention to subjectivesses and meanirgan
approach hitherto neglected in the literature.

The final sections of chapter three overviews the conceptualsatid operationalization of

identity in the present research, as well as the methods of déatioal and analysis, and
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ethical considerations. Attention to the human self-expression ag@adaadens the scope of
the literature to permit a more complete understanding which takesaiccount personal and
lived experiences in relation to contemporary and historical chamgeslh as recent workm
cosmopolitan, hybrid, and multicultural identities and their intersediipna which ideas of
rigid group boundaries have given way to fluidity. Such an approach meankehatanges
taking place in India and among Badagas are considered a cultural and Ippreceas
involving people and their understandings envisaged within their locadgsetind resources,

and are not simply about social and economic standards as often assumed in writings.
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3. Methodology

This chapter reviews the concepts and theories which underlie the methodology ofish& thes
explore the social identities and life quality of Badagdhs, thesis draws on two connected
locations in a multi-site approach (Falzon, 2009; Marcus, 1995), the firsednlian Internet
forum, and the second in the real world with ru@lirban migrants in Bangalore. The
analytical and methodological frames chosen during fieldwork and ethnogveiting hinged
on multisite ethnography, thematic analysis of forum discussions and exesyvand reflexivity
from a symbolic interactionist perspective as the theoretical underginiihe approach
provides fresh thinking in conceptualising and operationalising the meanifigadaga, a
break away from the limitations of the literature. Every stagieimethodology is explained

and justified below with clear reasons for the choice.

L ocations: Multi-siteness

Multi-site ethnography was employed as both the methodological framewmdrknal product

of research, namely this monograph. Multi-site field work has receatiyed wider recognition

in response t@ growing interest in fully understanding contemporary issues such as aslvance
in media technology, movements of people, and relationships betwedoc#heand global
(Coleman and von Hellermann, 2013; Falzon, 20@8rcus, 199% It is markedly different to
previous studies of Badagas and the Nilgiri which involved conventiorhtagpology in the
sense they regarded peoples and cultures as local and bounded in an isgated
contextualised by macro-constructions of a larger social order, nangeBritish Raj and its
capitalist political economy, discussed in the previous chapter.rdsed throughout the
monograph, Badagas cannot be understood through sole focus on their distinctarghess
community in the Nilgiri, the assumptionathculture is an enclosed and self-constrained
construct. Also, as they are moving around India and the world, and are ynsiliiggited, the
single-site barriers of previous research need to be removed to undenstaltydndamic, mobile
population and associated phenomena such as identity and life goalityanscend bounded
spaces. As the ‘natural habitat’ of Badagas now includes the city and the Internet, which have

become important in their lives for the creation and reproduction of identiicesvays of
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living, the ethnography considers these multiplg&cess—geographically, socially, and virtually.

A multi-site approach was adopted in the research, then, to lift Badagas$ their traditional
anchoring in a particular locality. Multi-site ethnography is also suitable fontrelisciplinary
nature of the research which does not have a clearly bounded disciplomagyand transverses
foci such as anthropology, identity studies, Internet studies, migration sstsd@ology, and
quality of life. Since the approach of the thesis diverges from the psasiand practices of
the classic model of single-site ethnography, and involves numerous methodolodleabelsa
there is a reflection of its meaning as an ethnography in the fiaplter which also counters
potential critiques of readers (Finlay and Gough, 2003; Hannerz, 2003).

The research focuses on Badagas in urban areas—the online and offline inhabitants of Indian
cities—and not the people in the Nilgiri, although they do make appearances. The primary field
sites, an Internet forum and Bangalore, were chosen based on the resesmtobng and
opportunities for comparison, as discussed below. Yet while the thesisimemeatraws
arbitrary lines between the online and offline worlds, it is impor@iear in mind this divie
does not actually exist as people live concurrently in these multpéelapping spaces. Also,
in addition to the primary field sites, parts of the study took placevketse, for example pilot
work in the Nilgiri and an interview in Hong Kong, as the reseaish attended to the ways
Badagas positioned themselves relative to far-flung and global faatodiscussed throughout
the monograph. The first study explored the portrayal of identities and qudiity iof a virtual
forum community of Internet users. The forum was the field site in whiehiegsearcher spent
an extended period of time getting close to the community and its m&nfdy@m posts. It isa
specialized form of ethnography to analyse technology-mediated
communications—cyberanthropology, digital ethnography, virtual ethnography, or
webnography, to quote the various neologisms in the literature (Denzin and Lincoln, 2005; Hine,
2000; Kozinets, 2010). Specifically, the study examined an Internet forucatedlito Badagas,
an online website with discussions in the form of posted mesgagesplore their usage of
new media, the nature of the new type of community, and online underswntlidgntity and
quality of life, a lens through which to examine their lives in contempdralia. Selection of
the forum as the study site was considered carefully (Waldstein, 2003)ineoided a

comprehensive computerised search of potential sites using web segiohs and popular
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Internet services (Facebook, MySpace, Orkut, YouTube) and key words andetiaters to the
research questions.

A number of relevant sites were examined by carefully reading messages and pastings,
some cases preliminary coding samples of discourse to narrow the chwecsitelselected for
the study appeared to be most suitable and informative, as prelimnadygia of forum posts
suggested a sense of community and identity among forum members, aasl éasgily and
publically accessible at all times, and satisfied ethical iderations. The site is a kind of
community space primed to facilitate communication and connectebe®sgsen people, a tool
for storytelling and narratives. Unlike other social media such as FacabhddknkedIn, which
are particularly focused on facilitating personal self-presentatienforum’s interface caters
towards the need for individual and collective expression, and therefore was ideal for examining
discourse about identity. The forum was also a source of information abouditigs-gn of
Badagas, their past and current circumstances, including new rnaitbeato undocumented in
the literature, and thus an analysis of the information is pertinent to umdigngtaheir quality
of life. The forum consists of discussion boards onto which registered membemnsgssages
in English at any time subject to moderation, which anyone with an Internet conreauti web
browser can access. Participants can interact with one anothdickipg on and reading
threads, textual conversations that are organizeghelugically on the forum’s webpages, and
forum members can add their own voices to the conversation if they choose. The study therefore
was essentially archival research of an existing public record of forunusdisn and
interaction. The archival dataeaparticularly valuable as they refer to personal writings from
multiple viewpoints, subjective opinions of Badagas. As the forum postsbdak a decade,
another advantage is the opportunity to examine long-term perspectiwedl as change. The
sample of forum members is particularly noteworthy in terms of itsagiderepresentativeness
of cities. The Internet study began in 2009, and continued to 2014. Due tcitted ahd
practical issues applicable to Internet methodplatjscussed below, namely to ensure
anonymity of the forum members, the name and address of the website fordatanektracts
such as quotes will not be published along#igewrite-up.

The second study was conducted in Bangalore (Bengaluru) withtorwgban migrants to
gain an appreciation of their experiences in the city and to paint a dempiee picture of

what it means to be Badaga in urban areas in terms of both idemtitylity of life
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Bangalore was the location of the study for several reasons (Davegh)2@s the capital city
of Karnataka State with a population of about 8.42 million, amdajor economic centre in
India playing a leading role in the country’s information technology sector, it is a major
destinationfor Badagas and hundreds of thousands of other migrant Indians; over two-thirds of
the city’s population are migrants. Therefore, it is a fitting location to study the experiences of
migrants. That Bangalore is an ethnically diverse city with adofusf cultures and
cosmopolitan lifestyles provides fertile ground for exploring identity and gualifife and
their change. During pilot research, I met migrants living and workirpimgalore, and they
shared rich experiences about their migration and urban living in whichtydantl quality of
life were salient threads, who confirmed Bangalore was a populadiolodar Badagas because
of economic opportunities and its relatively close distance. Tihieipants of the study lived in
a range of areas in the city, and they chose the location of their interviews (coffeehsihogs
and public places). The study began during a two-month residence in 2010n&nded with
follow-up interviews in 2012 and 2013. In the study, migration is taken to theaimae-or-
less) permanent movement of individuals or groups across geographical besinebeaimined

from a social science perspective.

Theoretical Framework: Symbolic interactionism

Symbolic interactionism (Blumer, 1969; Mead, 1934), grounded on social constrstctioni
epistemology, is the theoretical orientationtled thesis, as its tenets are useful for examining
the shared subjective experieagmeanings, and lived experiences of Badagas in contemporary
India. Moreover, by aligning the methodology with symbolic interactionig is possible to
acknowledge the interaction between the researcher and researched wibh@fcaes the
construction of the findings. In this section is an overview of symidoleractionism and its
alignment with the approach of the research; further detail aboutyifgr&ponents is presented

in the previous chapter. Departing from the tradition of studying Badagasthe top down,
the imposition of macro-level institutions and social structures on pesybolic
interactionism was applied in the present research to shift the tioooisro-level processes to
emphasise social process, subjective experience, agency, and indetermiodigctess, and to
regard individuals as autonomous and integral in creating their social, woddntrast to the

deterministic stance in previous literature that social insiitgtidefine and impact people
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(Blumer, 1962). In other words, unlike the structural functionalist view of Badageety,
symbolic interactionism values the capacity of each individual to act indep#y with distinct
interpretations andxperiences, and to respond reflexively to anticipate and coordinate with
others. Meaningsuch as ‘Badaga’ are not inherent but constantly perceived, negotiated, and
reinterpreted among people in an interactive process of shared consamugBiamer, 1969;
Denzin, 1992; Mead, 1934). From this perspective, being Badaga is the product of an
intersubjective process among people as they interact, and therefore is comstantly

Symbolic interactionism has several basic tenets which formfdbedation of the
ethnography: (1) individuals interpret and create social reality withbslan(for example,
appearance, body language, expression, and language) and through sociabmtaratistrive
and act towards objects either individually or collectively on theshafsthe meanings they
represent for them, (2) meanings and interpretations of symbols arise dotah isteraction
with others and society, for example based on expectations, norms, and rulemed s
understanding of meaning, (3) meanings are continuously created and modified thkingh
into account the situations individuals confront and interaction with o= interpretive
process, or on the basis of anticipation or imagination, and (4) interaction octtunsspecific
social and cultural contexts in which physical objects, people, amatisiis are interpreted,
which, notwithstanding freedom of choice, is in some way shaped by c@hdaocial norms
(Blumer, 1969). In this way, symbolic interactionism locates meaningtrooted by
individuals within social experience, and emphasises the sharednggeand social realities
which people construct and negotiate through social interaction and o okemxonstrating the
importance of people’s perspectives and meaning-making in everyday lives. These tenstale
symbolic interactionism a suitable theoretical framework for understarB@t@agas on a
micro-level.

Symbolic interactionism is a popular approach in social sciencecoAtemporary
understanding is characterised by a wide diversity of topics and methodblappications
(Reynolds and Herman-Kinney, 20@andstrom and Fine, 2003). In particular, there have been
major contributions to understanding the self and identity. In symboli@atienism, self is a
very important object which individuals make of themselves, and identity refersreetirengs
and labels that one attributes to self and the expectations ofiaghtigd to those meanings

and labels (Mead, 1934). Symbolic interactionism contends that sslbrebiuman association,
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for example the ways individuals interact with others andetmeen evaluated and treated
socially. As noted in the previous chapter, Mead (1934) emphasised takysoanstructed
nature of self. Mind and self are regarded as social phenomena whichirtonbeing and
existence through the identification and communication of symbols, as peaké sense of
their world from their unique perspectives and work together as collettiv&sve problems
Therefore, people’s self-conceptions emerge from social interaction (Denzin, 1992). Self and
society are continuously being created and recreated during ongoing isbeiattion as
common meanings and interpretations are developed and manipulated by rthagedein
social behavior (Serpe and Stryker, 20Ihe process of becoming aware of one’s self through
reflection and appraisal is a core assumption in symbolic interastiorsociety, viewed
through the lens of symbolic interaction, is an outgrowth of communicationsaoidl
interaction based on meanings; reciprocally, society is also toagie development of self, as
social interaction shapes society which then plays back on soteshdtion and self, each
constitutive of the other.

The monograph also aligns with the perspectives proposed by Stryker (2000) piddeh
importance on society in understanding self and social interaction. Comrkoalyn as
‘structural symbolic interactionism’, Stryker’s approach attempts to bridge the gap between
micro- and macroprocesses, partly to counter critiques of symbolic interactionism’s neglect of
societal issues. According to Stryker, individuals identify theneseand others in the context
of social structure, and these identifications become internalizexigfagelf which build up as
identities over time from the person to the situation and largealssioiicture, highlighting the
reciprocity of the individual, self, and society. It also takes dsutsdation the notion of social
structures as durable and reproducible patterns of interactions and relationshipsciaty as
composed of complex mosaics of large-scale structures such as comsphugritiups, and
institution, and their interactions and role relationships, cross-cut by deioascsuch as class,
age, gender, ethnicity, and religion (Stryker, 2008; Serpe and Stryker, 2011). iEipiscpige
will assist to tease out the meaning of Badaga identitietedela broader rural and urban
contexts, and to undertake a nuanced analysis of modernity, globalisation, and iderilities i

Symbolic interactionism also helps to understand specific weyspg are defined by
difference such as culture and ethnicity, namely the micro-levehutiens between members

of these groups and others in social context, rather than only structural aésliéference.
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From a symbolic interactionist viewpoint, the intersection of differesces as culture and
ethnicity are important sources of identity. Symbolic interactionisrmaes how people learn
to become members of their culiiand other groups as they learn through socialization (the
internalization of social norms) different aspects of their identiiesccurs primarily through
the communication of symbolic meanings among members of their caeethich transmits
the experience of the group to its members and underpins the acquisitiaftuné @nd
understandings of difference (Anderson, 2000; Lal, 188&ad, 1938 Self, then, is a reference
to others by means of socialization when the individual is brought intowlitie accepted
symbolized social roles and rules to "assume the attitudes of thase group who are
involved with him in his social activities" (Mead, 1938, p. 192). Thkective understanding
and exchange of symbols and meanings through social interaction represent the group’s culture,
and can be perpetuated by socializing the next generation into thesengseand beliefs.
Furthermore,Stryker’s structural symbolic interactionism views socialisation as pghexess
through which people learn normative expectations for actions as they telatele
relationships, building up from the person to the situation within the laogéal structure as a
reciprocity of the individual and society (Reynolds and Herman-Kinney, ;2868e and
Stryker, 2011; Stryker, 2008Symbolic interactionism also accounts for cultural and identity
change as new meanings of objects are created, even over and against their preaailings,
which can lead to change (Mead, 1934). That symbolic interactionisphasises social
process rather than social structure suggests that any analysis of anlurgentity should
consider context, historical and social settings, to understand the enwvitommevhich
collective experience and action takes place (Blumer, 1969; Tonkinpid®, and Chapman,
1989).

In addition to culture and identity, other substantive areas of inquiry lmasegmbolic
interactionism include collective behavior and social movem¢Btgt and Heise, 2000;
Lofland, 1996; McPhail, 1991; Morris and Mueller, 1992), cultural studies and pdstmsm
(Denzin, 1983; Gergen, 1991; Lemert, 1997; Sandstrom and Fine, 2003; Maines, 1996),
emotions (Rosengren, 1961), deviance (Becker, 1953), dramaturgy (Goffman, 1959), family
(Stryker, 1959), gender and feminism (West and Zimmerman, 1987; Deegan ariD8iit,
Thorne, 1993; Schilt, 2006), semiotics (Manning, 2003), social problems (Best, 2003), neo-

Marxism (Schwalbe, 1986), online environments (Robinson, 2007), political ideology (Brooks,
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1969), role-taking (Stryker, 1957), and social interaction (Glaser and Strausy, th9t@me a
few. Symbolic interactionism’s emphasis on the production and expression of culture and
identity, as well as wider values and ideologies of society, wicpkarly useful for
understanding groups such as Badagasl the theory’s supposed inseparability of the
individual and social context makes it a powerful framework to guide tleemranalysis of

people as they transverse social contexts through migration and Internet usage.

Operationalising identity

The previous chapter reviewed academic discussions and meanings ¢f,idedtrevealed the
diverse, contradictory, and unsatisfactory representations of identities daig&a and the
Nilgiri. Therefore, it is instructive to clarify the present approtxlinvestigating Badagas as
people defined by difference (Aspinall, 1997; Bhopal, Phillimore, and Kohli, 1992; &tanfi
and Dennis, 1993). In the most generic form, previous studies describgaBataa form of
social or group identity, drawing on notions of shared aspects such as ancektmal
commonality, beliefs, geographic origin, and so forth, conceived as clearly ldixéel and
stable characteristics which position them as different to othetgha peoples in the Nilgiri as
also belonging to discrete groups. As discussed prdyiotieere are many shortcomings of
constructing these fixed categories and groups, including overemphasis of hertyoggthin
groups, focus on differences rather than similarities between groups, productamiatied
categories, and failure to use concepts and terms with which peopldyidertientiallya
reification of Badaga society as a constraining entity (Aspinall, 2B€ddbury, 2003; Ellison,
2005; Gunaratnam, 2003). This leads to the issue of how to conceptualispesationalis
identity inthe present thesis. As a start, it should be noted the research is undelyirthed
theoretical perspectives summarized above, symbolic interacticimsemedy the weaknesses
identified in the literature, namely top-down appraivhich define the Nilgiri peoples with
over-socialized macro-level stereotypes originating in the cultuteedBtitish colonial era such
as historical political economies of colonialism, the capitahstrld system, and market
regimes, perpetuated by anthropologists during European expansion and colonizdtien as
study of native peoples in colonies who were merely regarded as peinitithis monograph,
while macrotheoretical concepts are acknowledged, and dualism beindd@dualist and

structuralist approaches avoided, the meanings of identity are notemssanbe inherent in
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Badagas or other objects but the product of intersubjective pes@@s®ng those who regard
themselves as defined by similarity and difference. Consequently, Baldarjdies and society
are not regarded as concrete, structured, patterned, or stable, asdagsi® the case in the
positivist stance of the literature on the Nilgiri, but as dynaamid constantly in flux, which
gives rise to the possibility of multiple Badaga identities. fideeis of the present monograph
then, is an exploration of iden@s as they are experienced, the perspectives of Badagas
themselves rather than the theoretical and social orientation riehB colonists and
anthropologists, based sgmbolic interactionism’s intersubjective and interactive conception
of identity as a social process of shared conscious reflection neddijateeople constantly
engaged in action (Blumer, 1969; Denzin, 1992; Mead, ;188dltzer and Petras, 1970;
Shibutani, 1988

In other words, the ethnograptnes to avoid presenting categories as natural or tééen-
granted, explores similarities as well as differences, and considerdyimglelimensions of
identity and their relevance. Unlike classical conceptualisatiotise literature, which tend to
take the essentialist approach that emphasizes the rigidispaidl categories, the present
research is grounded on social constructionism which emphasises idsritgamic and fluid,
something that is constantly evolving and changing. Its focus on suibyebelps to tease out
the shared meanings among Badagas which they create and maintairh trepegted
interpretation and interaction which make up their society. Therefore, @ie fotus of the
present research will be on diversity and how Badagas understand tlemm#aiough
engagement in social interaction, how interactional dynamics shapesense of who they are,
and how identity is formed by cultural, economic, and social factors. ftetd the human
self-expression as Badaga broadens the scope of the literature to6 @emore complete
understanding which takes in to account personal and lived experiences ancpocatg@nd
historical change. In this sense, tlBadaga identityreified in the literature is reinterpreted as
an artefact concealing multifaceted and fluid identities in a continualo$téiex.

Despite the above championing, it is necessary to tighten up the definition of ideteitys
of its usage in this monograph, and to clarify the object of study. Aanitteor of the research
is an endeavor to understand how people who regard themselves as Baulifgahdenselves
and understand their lives, the thesis takes the position that wimteBedaga is not fixed and

immutable,it also canot be simply dismissed as ideological fiction, as it haslieamheaning
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which people experience and understand in the world around them. Thus, a middle-path
approach to the conceptualisation of identity will be adopted which &skasstarting point the
premise that wile it is important to guard against reifying the notion of ‘Badagas’, they
represent a separate reality in the minds of people who self-iderstifpadaga based on
subtleties of their culture, community, style of living, and so forth.

A contradiction in this starting point in understanding identity is th& ascribed to the
participants rather than elected by them, and seems to suppaledhdat there are boundaries
which reify and separate Badagand other social groups (Aspinall, 1997; Brubaker and
Cooper, 2000Smith, 2002. There are several important justificatidios the approach. As the
aim of the monograph is to conduct a thorough investigation of theityabtl the current
Badaga classification in the literature, the continuingafiske concept ‘Badagas’, as a starting
point, seems sensible. Adopting the generally accepted categoryliterthtire will facilitate
comparability and consistency, especially when undertaking secondaggianail previous
studies. Also, pilot work undertaken in the Nilgiri prior to the ethnographweatidhe use of
the Badaga category. Thereforeconstitutes appropriate terminology from the viewpoint of
participants, as their everyday talkout ‘Badagas’ is real and important to them, and so the
thesis lays claim to sensitivity to the way people desdhbenselves based on enquiries that
ensured its acceptability and meaning. Indeed, usage of the Baddgddalraws on previous
studies of self-identity which showed people were very much aware ipfdikgnctiveness as
Badagaby having their own language, culture, and oral tradition about their ancestors’
migration from Mysore to the Nilgiri, separate to other local peopleskidgs, 1968, 1993,
1988). Thus it is not a matter of intellectual sloppiness but refleetdension between the
essentialist and constructivist approaches in producing fixed identiggarages that are
inherently complex and variable. As Brubaker and Cooper (2000) argue, the prevailing
constructivist stance on identity stipulates they are ambiguousywctest, fluid, and multiple,
which leaves no rationale for conceptualizing identities atfatffentity is fluid, how can we
understandt as a hard, crystallised concept? As the aim of the tleegisgenerate data on the
important dimensions of the meanings of identity and life quality aragngup of people from
the Nilgiri, at least some kind of foundation of self at the individual and group leveldsdes
a starting point:Badaga’ seems to have greater utility than alternative categorisations such as

Indian, South Indian, South Asian, and so forth which may struggle to accotensaple
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who identify as a small minority group among other Indians. While ghtréeem sensible to
throw away the label ‘Badaga’ and other imposed categories as a starting point, doing so might
havemeart the participants gave complex and diverse understandings otydéati could not
be brought together for the aims of the study, as experienced in studiesettboaity in
censuses (Malesevic, 2004; McAuley et al. 1996; Rankin and Bhopal 1999). Thetle¢ore
necessity of tightening up definitions of Indian peoples as social groups cannot be avoided. It is
also important to point ouhe monograph seeks to discover underlying meanings and processes
rather than simply infer their existence, and the ‘Badaga’ label is not applied prescriptively or as
clearly bounded, fixed or stable but inductively to offer a rich and diverse sétisepeople’s
perspectives and lived experiences. Steps were taken to avoidnmposesearcher-assigned
identity and essentialist explanatory power; otherwise the resesgblh have done more harm
than good, especially if the imposed character was at odds witldesedity. Thus the term
‘Badaga’ was applied loosely as an ice-breaker, as the participants in the research were asked to
categorise and self-assign aspects of their own sense of ieteribt mitigate these
categorisation difficulties, for example by permitting fluid and hybrid itiestto be expressed
(Aspinall, 1997; Bradbury, 2003; Smith, 200Zhe stance that the individual is the arbiter of
their identities gains credence from the almost universally pgedenotion that ways of
understanding groups defined by difference are intrinsically sociallyrootest and subjective
(Aspinall, 1997 Bradbury, 2003; Smith, 2002

However, there still seems to be emerent contradiction in the above reasoning, &s th
inevitability with which the label ‘Badaga’ is used seems complicit with fixity and the very
notion of cultural essentialism that the study tries to resolvadBaically, the ethnography, as
an investigation of Badagas, reifiesithdentity by drawing a boundary around their existence
a symbolic declaration of distinction to others, while also claimingribque ther simple
portrayal in the literature. Therefore, it is important to recognisedbuble-edgedness. The
middle path approach of the ethnography attempts to weigh up thess ssacknowledging
the problematic nature of the common notion of Badagas as a group, whil@reatlg
accepting identity as an analytical categoryagselude tomake sense of a loosely connected
group of people in India. It should be accepted for what it is: An initrapldied and
generalised stereotype based on the commonalities reported in thbdpstr such as ancestry,

culture, migration, language, place of origin, religion, and so forth (Modood, Berthodd,
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Nazroo, 2002) which paves the way to delve further in to the complexity of Badaganégs in al
possibilities.The approach attempts to conceptualise identity in a fashion thatrsngéul for
the research, reflects people’s lived experiences, and avoids the dangers of reifying difference,
flexible enough to remain relevant to Badagas and scrutiny in the thesis. So it would seem that
we cannot do without refeng to ‘Badaga’ in a way that assumes its coherence as a distinct
group, even though doingp perpetuates its presumed ontological stability challenged in the
research.

Despite this tension, the following chapters report an investigafi lay understandings of
identity among Badagas, the beliefs, common sense understandings, and geqsenahces
of the lay, ‘ordinary’ people untrained in academic studies of identity, and their basis in the
various micro- and macro-level factors which constitute the fabm@ibf life and society. Lay
understandings can be contrasted with theoretical and professional peespettacademics
and professionals reviewed previbyysalthough it is now recognized there is a diversity of lay
and professional knowledge with complex relationships, for example lay undengstehd to
be imbued with professional rationalisations. The thesis can also be ckegerde desire to
establish good practice in conceptualising the peoples in the Nigavoiding the self-serving

and oppressive ideologies of its forebearsylafor greater precision in defining identity.

Data collection and analysis

The data collection and analysis correspond to the theoretical requisemie symbolic
interactionismto throw light on the subjective views and experiences of Badagas and their
social groups to uncover a range of meanings. In the Internet study, the fortsmwpos
archival data consisting of comput@ediated communication since the forum’s conception.
The dataset comprised more than 1500 Internet forum posts written in Eagisbximately
2000 A4 pages when saved as text-readable files (single-spaced, 12gpbintand was
amenable to empirical thematic analysis. Other types of comntiamida the forum (audio,
audiovisual, graphical, textual) were also considered when relevant tesié@ch questions,
for example hyperlinked material and images, audio information (iTunes)) uigaamation
(Flickr), and audiovisual information (YouTube), and websites mentioned by forembers
were accessed by the researcher to contextualize the forum discuSp@amsand unsolicited
messaging in the forum were excluded from the analysis as thegaesielered to be different
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to members’ posts and interactions, although the amount was low and did not interfere with
online conversations. Communication in the forum was mostly text-basedndutied
nonverbal cues such as paralanguage, capitalization, font colours, andoemdgraphic
depictions of facial expression using punctuation marks, letters and pictuedsijttother users
to the mood and tone of their posts, and the most common were s#ileyd:sad faces(:-
which conveyed social emotion and meaning. Some interesting trendappament in the use
of emoticons. In general, they were used more in positive than negatitexts to express
positive emotions, and in conversations than single posts. | took an dioseivaand
unobtrusive approach to the online study as | was not involved in creatprgmpting forum
discussion; therefore, | did not reply to members, post messages, or d¢entabforum
activities. My decision to be a non-participant was considered carefully, anddeappropriate
as the data were mostly archival interactions, although it shauldoted some researchers
advocate a participative role (Kozinets, 2010). The methodology wastdsmed by previous
studies of online interactions in other forums (Jones, 2002; Kendall, 1998; Nawiag
Rafaeli, 1996).

In the second study, in Bangalore, a sample of 24 Badagas wasdsbleconvenience and
purposive sampling initiated through contacts made in earlier triggetdlitgiri when | talked
to villagers about their migrant relatives. Ethnographic interviewwag employed to gather
detailed data from the participants in the social worlds under gBuiygs, 2007; Skinner,
2012). Ethnographic interviewing is set apart from other interviewing stgl@snonly used in
research for several reasons. The interviewing was aligned with theaoibgical tradition
since it was conducted over time with particular focus on the imgsaBadagas placed on their
life circumstances and experiences. The interviews were pregatleéxtensive preparatory
work including trips and pilot work in Bangalore and the Nilgiri when | liwgith and talked to
migrants and villagers, and established connections with potential iénters and their
families. The interviews were conducted on-site during a lengtsigerece in the city, and
continued with follow up meetings and theoretical sampling through atfghelong-term
relationships. The participants helped to determine the importanmiation to share, as
guestions and topics, although based on a literature review and pilot woekflexeble and
open-ended, and participants had freedom to discuss topics not ardidgdiee researcher.

The interviewing method also took into account the the interviewer/intezeieglationship and
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the co-production of knowledge during the research process, discussed further finat
chapter. Therefore, the interviewing heard from Badagas directly tostane the complexity,
nuances, and particularities of being Badaga.

The sample consisted of men only, as they represented the ajastynof rural{o-urban
Badaga migrants encountered; it was difficult to recruit femalbswah | tried to do so. Each
participant satisfied the following inclusion criteria: (i) identifisichself as Badaga; (ii) born in
the Nilgiri, and brought up in an agricultural background; (iii) within theragee 1865 years
(working adult); (iv) able to converse verbally in English; and (v) gafeemed verbal consent
to participate in the study. Also, to minimize confounding, the reseemacerned Badagas
from the upper portion of the Nilgiri to the east, the Nilgiri Plateagpase scholars (e.g. Bird-
David, 1997) believe they differ to people in other areas. The averagd e sample was 35
years, and half of the participants were in the age-range 18-30 ye#isyawere easier to
recruit (the majority of migrants seem to be young men). Two-thirds ofsdneple had
completed secondary school, and one-third tertiary education. The inteegievere employed
in a range of professional occupations in the city such as businessseriiite, education,
engineering, and finance. Sample size was determined by data satustsampling of
participants ceased when dimensions and gaps in each theme otalenalysis had been
explicated (Strauss & Corbin, 2008).

Purposive and theoretical sampling were employed to probe topics appatbatimitial
analysis, facilitated by concurrent data collection and analgiita were transcribed and
analysed promptly to guide subsequent data collection; Glaser andsStr@6%; Corbin and
Strauss, 2008). The thrust of theoretical sampling was follow-up interviews with gartgipa
telephone and Skype, and recruitment of two new participants towar@sdhef the study.
Although the research focused on migrants born in the Ni{fjmst-generation migrants), a
conversation | had with a second-generation migrant (the daughter of aneumgsvin
Bangalore) revealed interesting perspectives of identity and qoélitfe which | decided to
follow up by meeting two second-generation migrants in Bangalore angl Iikmmg. They had
grown up and lived in several cities since adulthood, for example Bmaga&hennai, and
Hyderabad. The interviews were conductedrefine and saturata theme (‘Becoming City
Badaga’, page 152) in the emergig thematic analysis rather than as a separate in-depth study o

second-generation migrants.
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As the prime concern of symbolic interactionism is to analysaingsaof everyday life, the
data collection took place in participants’ preferred settings rather than alternative settings such
as a university, and we met for several hours according to their preferehmwesstablish
empathy and rapport, the interviews commenced with an introduction and wactmatip
followed by guiding questions based on the theoretical direction of the: sfviugt is your
background and current situation? How do you identify yourself, and how do otherfyident
you? What sorts of things come to mind when you think of being Badaga? How daegou s
yourself as Badaga with the knowledge that some people in thareitgimilar or different?
What personal and social factors influence you being Badaga? How isfgaamd quality of
life in the city? What aspects of city life do you like andike? Are you happy in Bangalore?
The concept of boundaries was also used as an analytical tool to understeimahteability of
identity (in this study,‘boundary’ refers to distinctions constructed by the participantsto
separate and categorize themselves and others based on feelimgsaoitysi difference, and
group membership). We discussed their understandings of any boundaries sodlaitives
such as characteristics, conditianswhich they existed, permeability, and processes such as
boundary crossing and boundary-work. Standardised questions were kept to anmanichu
broached loosely to explore the men’s own viewpoints without overly directing predetermined
routes, a balance between maintaining an open mind to discovery and usirignpwledge of
the literature to ensure concepts of theoretical significanceidemnéfied. These questions, and
follow-up questions in response to initial replies, explored how the migusmadlsrstood and
thought about themselves, their sense of idesti rural and urban areas in relation to social
others (e.g. Badagas and non-Badagas), quality of life, and the processeshaped these
meanings. In doing so, the monograph attempts to paint a comprehpitsive of what it
means to be Badaga in contemporary India among migrants who depantedlldges and
community in the Nilgiri to live and work in the city.

In line with the symbolic interactionist orientation of the study, ‘meaning’ was the core of the
data analysisnot only the specific meanings interpreted by the participants muhais they
actually function as a core element in identity and quality of lifdodth studies of the multi-
site ethnography, the data were analysed by coding and thematysignal widely-used
gualitative approach. The dataset of each study was analysed elgparad produced themes

which characterize the forum posts and interviews. First | immdensgself in the forum
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commentary as well as my fieldnotes from Bangalore to apprebgitebreadth and depth and
to highlight issues of potential interest with preliminary jottingsvas followed with anin-
depth coding process whereby the data were read and searched numerotssiteregy and
sort similarities and reoccurrences in the participants’ discussions (codes), repeated patterns of
meaning which captured something important to the overall résgagstions as descriptive or
explanatory ideas. Collections of codes were divided and groufzedare topics (categories)
and those sharing similar characteristics were linked and intelg(ttiemes) to consolidate

meaning and develop explanation (estr categories>themeg. The coding process was

recursive which involved moving back and fore throughout these steps withrearicdata
collection and analysis, and codes and categories become more refined aptuednand also
reflexive as | carefully considered my decisions. All coding was done manually usipgpde
and-pen technique, coding by hand without assistance of a software progheagla the
datasets were large, it enabled a virtuous closeness. The themes,cahpared and
consolidated with each other, furnish a rich picturBafagas’ experiences which are discads
in the thesis with analyst narrative and illustrative data estiaterconnected to the literature,
as the analyses go beyond simple description and exploration. Thetslatdsen together
represent a description of collective interpretation and action #ex tato account individuals
and their social and historical settings in which they exist (Tonkipdviald, and Chapman,
1989).

Ethical considerations

The research underwent ethical review and risk assessment in aceosidrihe University of
Kent’s research governance procedures, and was approved by the School of Anthropology and
Conservation. Also, parts of the research were discussed beforehand withrsneimbee
Badaga community, an eminent specialist on Badagas (Emeritus Brd?ass Hockings), and
Indian social scientists. | consulted various ethics and best pragticgelines for
anthropological and Internet research produced by the Association of Sothiabpgologists of
the UK. and the Commonwealth, Association of Internet Researchers, cAmeri
Anthropological Association, American Psychological Association, Buitish Psychological
Society (Birnbaum, 2004; British Psychological Society, 2009, 28t@wnlow and O’Dell,
2002; Cassell and Jacobs, 198Biéwson, Yule, Laurent, & Vogel, 2003). Reporting guidelines
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(COREQ) were also considered where appropriate to ensure that the studsgoedesl in the

best possible way. In Bangalore, the participants gave verbal infaromsent for participation

in the study afterts purpose and expectations of participation (anticipated uses, benefits, and
consequences of the research, confidentiality, right to withdraw fremsttidy, and voluntary
participation) were clearly explained. Regarding confidentiality, fredtles were locked in
cabinets in the researcher’s office during data collection and analysis, personally-identifiable
information was anonymised, and electronic data were password-profEoéed was no use of
incentives such as payment to encourage participation, althougtealiewees were provided
refreshments (tea, coffee, snacks).

In the Internet study, additional ethical and practical issues ablgicto Internet
methodolog were considered very carefullyfirst judged whether forum posts were private or
public by considering distinctions between public and private commumesatand concluded
the forum was publicly-available informati@sit was easily and openly accessible by anyone.
Forum posts were a permanent record for any website visitor to acedgsdrel there was no
indication of privacy in the forum, which suggestsmembers would have expected their posts
to be accessible and observable by others. Indeed, the forum posts had therameéimes
before the study began, as indicatedabysitor counter on each post. | also consadeilhe
difficulty or perhaps impossility of contacting all of the forum members; my absence of
interaction with forum members; and whether my own collection, reportigpablication of
the results would be intrusive or have other and privacy implicafamghe forum and its
membersAfter considering all of these issues, it was apparent the stutye dorum was an
unobtrusive analysis @ public space, essentially archival research of an existing public record
of texts, and therefore did not constitute human subjects research forinfioicned consent is
required. Although the aims of the study meant identification of forum mambeas
unnecessary, steps were still taken to ensure anonymity. Personaliffaldieninformation
such as real names or online pseudonyms was not recorded, the addressebisiteefarum
was not published alongside the write-up, and forum posts, traceable through seabdhb
engines, have not been quoted verbatimsummary, | carefully considered from an ethical
standpoint my involvement with Badagas, and the outcomes of thecteskaaddition, | was
reflexive of my own interpretation of the data by realising my findinggresent a co-

production between the researcher and the research processedisttss final chapter.
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Concluding summary

The chapter reviewed the methodology of the thesis including its guajppgoaches and
theoretical framework. It answers three main questions: How were the data dbkiomewere
they interpreted? And, what reasons justify the methodology? The fitgirsewervieved the
multi-site framework of the monograph, and its departure from previous resdaBeliagas
and the Nilgiri which were conventional single-site studies, to explore contempEsaes such

as migration and new media usage embedded watbomplex and globalising India (Falzon,
2009 Marcus, 1995). The intention is to avoid culture-bound misapprehensionsasssaaih

the ethnographic style and theoretical assumptions (such as functionalisanhief single-site
ethnographies. The next section con®dehe monograph’s theoretical orientation, symbolic
interactionism (Blumer, 1969; Mead, 1934), grounded on social constructionist epaigm
which was employed to examine the shared subjective experiencesngseaamd lived
experiences of Badagas in contemporary India with emphasis on agen@f, ocess,
subjective experience, and indeterminateness of action, a deliberaéeaway from previous
macro-leveland functionalist trends in the literature. The remaining sections othapter
described the conceptualisation of identity in the thesis is enipigsaarch, data collection
involving forum posts and fade-face interviews, analysed with coding and thematic analysis,
and ethical consideration§he chapter also discussed the problems anticipated in the design of
the research, and the ways they were minimized, for example tehmbmeen the essentialist
and constructivist approaches. Tthesis’s methodology, then, is an interpretative group of
complementary methodsmultisite ethnography, symbolic interactionism, thematic analysis
reflexivity—focused on analytically disclosing the subjective knowledge and mearaking

of Badagas to understatiste phenomena under study in a comprehensive and holistic way, in
contrast to the previous literatisdocus on positivism which essentially ied Badaga society

as a fixed, structured, and patterned entity. The approach providesr gileatbility in
conceptualising identity and quality of lifas dynamic and constantly in flux, to account for
contradictions and social change. While macrotheoretical concepts are ackmolwladgnings

of these objects are not assumed to be inherent and fixed but the prbéhtersubjective
processes among those who regard themselves as defined by siraiaritiifference. The

focus of the research, then, is an exploration of being Badaga aexpesencedrom the
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perspectives of Badagas themselves. Ovataltesents a credible methodology which bolsters
the value and interpretation of the findings.

Grounded on this methodology, chapters four and five explore the identity and lifi @fua
Badagas in two connected locations in a multi-site approach (Falzon,Magdis, 1995), the
first online with Internet forum users, and the second in the real wotld raralto-urban
migrants in Bangalore. Migration to urban areas and overseas, and thaticlrase of
technologies such as new media, nestled in the broader transformationiedy s India
develops and globalises, have shaped multifaceted changes in cultlreoaiety. To
understand the changes, the following chapters explesple’s experiences of living in
contemporary India, especially migration and new media, as theyatauite persistence of
their cultural heritage in a society in flux, and the extent to wthely increasingly permeate
and influence understandings of self. Specifically, the next chapter exardardgy and
quality of life of Badagas in the context of new media usage. It exptbeeportrayal of
Badagas and their lives in a virtual forum community, an online webghediscussions in the
form of posted messages, the nature of the new type of community, and onlhaggi®rnd
understandings of identity and quality of life, a lens through which to exaimgirelives in
contemporary India. It begins with a discussion of the paucity of medigisual studies of the
Nilgiri and its peoples, the need for further research, and the role oamasda prime
information source and facilitator of cultural change. As the forum wasaphna source of
information about the goings-on of Badagas, including their past and curramnhsiances
which contain new material hitherto undocumented in the literatui piimarily a thematic
analysis of the quality of life, although there is also an analysis of Badagastittes as a

prelude to a more thorough analysis in chapter five.
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4. Badagas going digital

Many people today would find it hard to imagine themselves without amk&ttconnection, an
inseparable part of daily life. Technology-mediated communicasidreing incorporated into
ever more aspects of life, and the distinction between online and offlitgsvi®now less clear
as thg merge and transform each other. Since the beginning of the ethnography in 2608 the
has been an appreciable rise of new media usage among Badagas,|\espeaia
professionals and students. | have interacted with them through electaih{email), social
networking services, and mobile apps. They use the Internet for the sameepuaposther
people—such as access to information, business, communication, entertainment (e.g. watching
films, playing games), social networking, and shopping—and there are numerous personal
webpages and blogs created by Badagas, insightful information and mubimgs liée
supplemented with photos, music, and videos. Changing language use alsotrshayip
digital spaces now have on life, such as the need for acronyms sudi@gdd my god),
LMAO (laugh my ass off), and LOLlaughing out loud or lotsfolove), which people
incorporate into everyday communication. These examples are located iarbroatmporary
social change concerning the rise of digital and communications teclesol&arney, 2004
Castells, 2000).

As new media increasingly frame the lived realities of Badagas, lagid ¢ontemporary
social lives increasingly include online interactiotiss chapter considers an Internet website
where they reside and interact. Specificallyexplores the representation of Badagas and their
lives in a virtual forum community, an online website with discussam interaction in the
form of posted messages, and explores the nature of the new type of comespetally
online understandings and portrayals of being Badaga, a lens through whicimineeizeir
lives in contemporary India. It begins with a discussion of the igao€ media and visual
studies of the Nilgiri and its peoples and the need for further researalellass the role of
media as a prime information source and facilitator of cultural chdhge.followed by an
analysis of the content in a virtual forum community created spdbjiffce BadagasAs the
first study of new media usage among Badagas, it reveals important findings.

There is a paucity of media and visual studies of the Nilgiriiem@eoples. Some visual

documentary exists, especially photography. The photographer Albert Thomssn\V¥enn
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(18491926) travelled to the Nilgiri at the age of 16, and later set up basm&otacacamund
where he lived for thirty-years until his death. His work was commisditorethe first editions

of Edagar Thurston’s Castes and Tribes of South Indi&09), Frederick Price’s Ootacumund: A
History (1908), and other works. The numerous photographs constitute a significant visual
record of the social history of the Nilgiri, as documented in anllextebiography researched

and written by his great grandson, Christopher Penn (Penn, 2008). Photography of Baslagas
also been published in acadenworks, for example Hockings’s (2001) detailed analysis of
funeral practices can be regarded as a photo essay.

The impact of the development of media on cultural and social changelia is well
documented (Singhal and Rogers, 2006), although not among Badagas. Hockings studied med
consumption in the Badaga community, described in his book chapter Educedss Mddia
and the Future (Hockings, 1999). In 1963, Badagas in four villages were aski&ongussout
their news-gathering habits, and they replied the main sources of neresfuends and
relatives, newspapers, and officials. Radio broadcasting was not a mairso@ws in the
1960s as it was at an early stage. However, it would have beemeipformation source for
Badagas in the 1970s onwards, and therefore a key facilitator of cultural chdhgedia
Radio, officially known as Akashvani, tmeain public radio broadcaster, aired news only twice
daily in the 1960s. In the late 1960s onwards, transnstations and broadcasting services
expanded across the country, and personal ownership of radios increasedialijypstéuen
relatively cheap sets became available. Consistent with thaisopolicies of the Nehruvian
era, All India Radio produced education serials dealing with topick ssccommunity
development, education, environmental protection, family planning, literacy,naarriage
(Singhal and Rogers, 20p@®adagas’ low socio-economic status at that time meant they were a
likely priority audience for the rural development messages carried bgdddl Radio (in 1963,
for example, 29% of men and 65% of women were illiterate; Hockings; 1999). Retmileer
media would have also introduced different lifestyles and orientatiorsrdewife including
aspirations of upward mobility. However, radio programmes specificaljhéNilgiri and its
peoples became available in 1994 when the Ooty Radio Station, a locaktatibn of All
India Radio, was established to provide local news alongside national programrapsafdash,
2000). In 2013 it began broadcasting a daily news bulletin in Badagu titled ‘Seemai Suddhi’

(local news) with newscasters from the Badaga community, and announnsdradually
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include other local languages (Business Standard, 2013; The Hindu, 2013). Priot39Qkge

then, Badagas only had access to national and regional radio programregsiorelvas not

available in the Nilgiri at the time of Hockings’s study, although his survey respondents
reported watching films once or twice a month, especially films wiiehdescribed as
mythological and semi-historical melodraméasaditional dramas with dancing and singing),
and modern social dramdsnoderri comedies, romances, and tragedies).

Television was introduceb New Delhi in 1959, and its popularity grew slowly until the
1980s when the launch of Indian satellites and large-scale telewsiasmitters improved
broadcasting capabilities (Kivlin et al. 1968; Singhal and Rogers, 2006agBsa probably
encountered television in the 1970s and 1980s following the expansion of broadcasting and
ownership, especially when cable and satellite television chanitblemgaging programmes
and linguistic plurality became availabldowever, its uptake in the Badaga community was
slow. For example, Hocking$1999) notes that in 1990 Kiy Odeyaratti village had one
television set per 159 people; Oranayi had one per 104; Hullada had one pdrl&Keti
Torekeri had one per 49. There was also differential access to gblesrdff communication
such as telephones, post offices, telegraph officed roads. Television would have sparked
further social change among Badagas. Television broadcasting in tlyedeaades was
characterised by education and development programmes until the earlyvii#9®st was
commercialized, spurred by economic referprivatisation of state-controlled media, removal
of government regulations, and access to global markets. Doordarshan, tletglabision
broadcaster, and previously the sole provider of television servidedia) was joined in the
market by a host of foreign and private broadcasters such as STAR-TNVZesnd MTV.
Financed by commercial advertising, they propagated Western valdesasuapitalism and
consumerism through adverts and the lifestyles of actors and actidgselkservations in the
Nilgiri suggest almost every Badaga household now has a colouisiwtevpartly due to
political reasons. Dravida Munnetra Kazhagam (DMK state political party in Tamil Nadu
and Puducherry, won parliamentary elections in 2004 and state assemiiyelec2006, and
formed the Government of Tamil Nadu as a coalition with Pattali slakKktchi (PMK). The
leader of the DMK, acting in his role as Chief Minister of Tamil Nafdifilled his election
manifesto promise of a free colour televisimm every household, and the state government

spent about Rs. 1.62 crore (16.2 million) on television sets. Although the schame

94



subsequently suspended by the Election Commission of India, which ruled dteh gi
inappropriate influenes on votes in favour of the party in power, many Badagas had already
received their free televisions.

Until the 1980s the media were primarily print and analog broadcasthgas newspapers,
radio, and television. In recehimesthere has been an emergence and rise of digital and new
media which many observers consider to be fundamentally changingaisepeople live and
communicate; a voluminous literature has debated the positive antiveegelications (Best
and Kellner, 2001; Lievrouw andivingstone, 2002; Hiltz and Turoff, 2003; Singhal and
Rogers, 2006 Demand in India for computers, Internet services, and mobile technology has
increased substantially in recent years with technological advandessing incomes (Singhal
and Rogers, 2006). As of the writing of this monograpB0fh5 there were ove?43,000,000
million Internet users in India accounting f6®% of the population, although minority groups
such as Badagas are less likely to use the Internet compahedn@jority population. Despite
these changes, no other media or visual studies of Badagas have beenedorsdumst
Hockings’s research in the 1960s, and his study was only exploratory and preliminary.
Hockings intended to replicate his study in the 1990s with the sameapiopuand survey
guestions to discover changes in media usage over one generation but Img fwodosal to
the National Science Foundation was rejected, ‘aved are thus left to guess at how much
attitudes may have changed since T9@&®ckings, 1999, p. 232T.he paucity of research is a
marked contrast to social science generally as Cyberculture or indendees have blossomed
since the 1990s when the Internet began to make its presence felieenddw exists a huge
body of research on technology-mediated communication including classiessaldiut online
identities and virtual communities (Dibbell, 1998; Rheingold, 1993; Turkle, 1995),
cyberculture-related anthologies (Jones, 20&Mmith and Kollock, 1999), and critical
cyberculture studies (Ho, Kluver, and Yang, 2003; Miller and Slater, 20@€ha®i, 2008
Silver and Massanari, 20D6T herefore, ¢search about Badagas’ usage of new media generally
and the Internet specifically is long overdue.

The increasing popularity of these technologies among Badagas, arslioldiva literature
that they are fundamentally changing daily life, raises interegtiegtions about how and why
people are using them and their implications, which is the overardmagion ofthe research

The study is an analysis of an Internet forum dedicated to Badagasx@oces its usage and
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portrayals of identity and quality of life. The not-profit discussion forum was created by
Badagas, and geardd thar specific experiences, a uniquely Badaga space where sharing
experiences and perspectives was the major attraction to users. Thewasupopular for
communication and expression, and for making connections and community budding,
important a source of information about the goings-on of Badatie& past and current
circumstances—which permeated almost every post including new material hitherto
undocumented in the literature. For this reason, the study is primarilyretibeanalysis of
Badagas perspectives regarding their lives and quality of life. It also prevadéch source of
debate about identity in contemporary Indig,tlze forum participants interacted in a space
specifically created to attract and support discussion about being Bddegatore, the forum
provides specialist cultural knowledge pertaining to individual and ciokeeikperiences ad
large-scale social category (Badagaand yet also concerns the construction of diverse
identities among people who identified as a member of the catedmrycould come together
and interact regardless of what form the affiliation took, and could experanemymously
with the ways they presented themselves without the same kindg®tHat might exist offline.

The changing media landscape and its implications the necessary backdrop for asking
critical questions about being Badaga online: How do Badagas use eda such as the
Internet? How are representations of being Badaga created and shaped throegblatfidrms
such as the forum? How do these features enable and constrain thexgafipticollective
persona? And, what are the consequences of new media in terms of lsacgd @ he study
analyses how identity is played out at the level of the Internet fadenonstructs strategies of
identity work, and theorises their implications, particularly the relesaof claims in the
literature that new technologies could radically change dailyahfé society (Best and Kellner
2001; Hiltz and Turoff, 2003; Lievrouw and Livingstone, 2002; Singhal and Rogers,. 2306)
noted above, television and radio were probably instrumémtahange among Badagas for
much of the twentieth century, but the significance of new media isutiffa evaluate without
empirical research; therefore, the study examines positive andwveegaplications of new
media for Badagas, a starting point for an extrapolation to the future wvkelh be more
popular and could sharpen their ability to resolve quality of life challenges.

The methodology of the study and its theoretical underpinning (symboliaativaism) are

detailed in chapter thre@he forum discussions spannedwide array of topics relevant to
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Badagas which have been groupedhe following main themes: The Badaga community past
and present, Pride of being Badaga, Tea growing and poverty, Socialityeouthe Nilgiri,

and Social activism. They are discussed below.

The Badaga community past and present
There was discussion in the forum about the characteristics and histohe dBadaga
community in the Nilgiri. Forum users estimated its population sizetbetween 250,000 and
350,000, about 20% of the Nilgiri population, and the number of hatties to be betweamd300
500, based on census data, logical reasomndorum discussions, and their common
knowledge. For example, a forum member asked others to post names of all Radaga
hatties and they replied with lists of hatties and debates abeirt completeness with
argumentdgor and against the addition and deletion of names. Forum users expressed feelings of
resentment and injustice about the unavailability of precise populattbrdemographic data
which meant the status of communritguch as its economy, people, public services, and social
issues—was unknown. They also criticised the underrepresentation of Badagas in government
and tourism literature and websites exemplified with the following: Tiaenil Nadu
Government’s website (Www.nilgiris.tn.gov.in) included information about people in the Nilgiri
but not Badagas, and the Census of India grdtipem with other Indians that speak Kannada
in the ‘Kannada, Badaga and Kodagu’ sub-group of the Dravidian family. Forum members
accused the Government and others of weakening the distinctiventbes Bdidaga group by
neglecting them in official records and media which blurs the boulsdbe®veen them and
others, interpreted in the forum as a threat to their authenticity xsterece. While they
acknowledgedh social unity of Badagas and Indians based on common beliefs and gractise
they also regarded themselves to be distinct based on their comnowsityms, history, and
language, and they reassetthe perceived distinctivenegy writing aboutit in the forum and
calling for recognition of Badagas as a separate group in websites and official réldueds
discussions show the forum members under the auspices of their group came tihresd
posed by the ‘other’ as jeopardising its distinctiveness and survival.

It was suggested Badagas could collect at least basic dgyhmginformation about the
community through initiatives such :a¥oluntary censuss of residents;a ‘Directory of

Badagas to record and organise contact details of everyone (names, addressasi cont
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information) and genealogical trees of residents and their ancestors, desceaddnfsmily
relationships, which could be constructed by asking elders to recaly fagfationships. They

also discussed the potential of the Internet to gather information alwothmunity. For
example one forum member created a page on Wikipedia and then usethpiékian online

map and satellite imaging resource of locations around the worldraduce his village; other
forum members subsequently used Wikimapia andeddstks in the forum to their villages
They also posted links to other types of information about Badagas hosted owelbisées

such as photo albums and family details. Another idea was to reseagen#ie genealogy of
Badagas using DNA testing. Several forum members reported theykeaddh A tess to gain
knowledge of their ancestry, and they shared the test results fartime to shed light on the
origin of BadagasThe tests taken by the forum members were Y chromosome or Y-STR tests
for paternal ancestry which analysed DNA sequences for genealogy purpose®siE had
become affordable and available in India, typically marketed to consumepsint and
television advertisements. They involved taking a buccal swabeotheek to collect a DNA
sample which was mailed to a laboratdéoy analysis and interpretation in a written report,
directto-consumer genetic testing for genealogy purposes. However, the forum members
struggled to understand the meaning of the test results as thelaygeople with no training

in genetics. For example, one persotest results showed a high frequency of the Rlal
Haplogroup and microsatellite Y-STR variation which he argued could denetic marker of
Badagas. Others thought the test results implied relatedness to Q¢magsas), a community
from Kodagu in South India, as they alsovéndhe same Y chromosome Haplogroup, or an
origin in Europe as a significant number of Europeans also have that gemater.
Counterarguments to these propositions included the existence of the Rlalrdtgpliog
populations across large areas of Asia and Europe which shows it is nbt spdtadagas; to
evaluate the claim, | consulted scholarly studies of Rlala whiglgest it most likely
originated in South Asia, and is present with high frequency in a numbaenodgraphic
groups, and is widespread in Tribal Southern Indians (Kivisild et al.)20®3esponse to
speculation in the forum of a European origin of Badagas, it was pointedabalitancestors

of the Indian population would have migrated from Europe, known among biologists and
evolutionary anthropologists as the African origin of modern humans (Out of Africa hypothesis)

which asserts modern humans originated in Africa and then migrated outeid&frican
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continent to the Middle East, Europe, Asia, and the Americas; italgasnoted the European
migration theory might have been invented by missionaries in colamas tas a strategy to
promote religious conversion from Hinduism to Christianity. Forum membersagéatlhe
speculative nature of their discussions which did not make any useful botiotmi to
knowledge. They also noted no other information was available about thecgerfidadagas,

and so they advocated for more research. These discussions in the forumealetias gnd
evolutionary origin also portray an effort among forum users to construct a strong group identity
based on biological hereditary, and the lack of genetic-testing aeatity-based problem. In
other words, the forum users perceived Badagas to be a large relatedufaitedlyby genetics

and shared descent.

Forum users expressed their appreciat@nacademic research which has been done on
Badagas and advanced knowledge. They thanked several scholars, antbrcathete kind of
honour or recognition to be bestowed on them by the Badaga community. tulpartihey
singled out Paul Hockings for devoting his academic career and lifegitAadagas. His books
Counsel from the Ancients: A study of Badaga proverbs, prayers and ¢ttsekings, 1988),
and Kindreds of the Earth (Hockings, 1990), were regarded by forum membeldezsfdi
Badagas. However, they complained the academic books were expendjvéherefore,
inaccessible to many people; some forum members were restricteg foréviews on Google
Books, an Internet service that stores extracts of texts imgitaldlatabase. They noted books
had been authored by Badagas, such as Paamé by B. BalasubramaniamdplopliSh®n
Animations (Balasubramaniam, 2009). The forum was also used to promote iéagapers
for a new academic journal about tribal studies founded and edited bglageBarhe Dawn
Journal (www.dawnjournal.com).

The history of the Badaga community was also discussed. A forum midtaétgend about
its supposed origins during the reign of Tipu Sultan, the Muslim ruléhefKingdom of
Mysore. The legend was summarised as follows: A family of seven brothers atet dvad in
a village called Badagahalli in the Talaimalai Hills médysore. Tipu Sultan, riding on
horseback in the vicinity, wasesmerised by the young woman’s beauty, and desired to marry
her. Consequently, the family, staunch Hindus, fled their home during the night, and migrated to
the Nilgiri where they established the Badaga community. The yowmgavis disguise of

covered and tattooed forearms and forehead, whietle her unrecognisable as she fled,
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subsequently became the distinctive dress and tattoos of Badaga.Wildredegend represents
a popular belief among Badagas about the establishment of the cognimutiie Nilgiri by
ancient migrants from the Mysore region in 1500 AD to 1600 AD following th&hrpaf the
Kingdom of Vijayanagara, discussed in chapter one. Forum members déleapdaiisibility of
the migration. A key reason they put forward in support was cultural similarities of Baatajas
the ancestral caste in Mysore at the time of the Vijayandgamaire. While they could not
unequivocally confirm the ancestral caste, such as its name, religidn]ifastyle, they
speculated on possible peoples and locations. These included the Kodsed®maerceived
cultural similarities with Badagas, especially thena of the Gram panchayat (‘Badaga’) in
Kodagu district in Karnataka; Lingayats in Karnataka, as they fdf@w.ingayat tradition as
well as other similar practices; Badaganadu Balliga communitiKarnataka which they
presumed had originated in north Karnataka and later resettled around Baagdldfdgsore
Mallavalli in Mandya District situated between Mysore and Bdo@, based on similar house
designs; Bhoj villagen Rajasthan, based on a forum member’s family stories; and, Punjab in
West Bengal, as Badagu words such as jogi and nandhi are also use@umjti@ language.
An alternative argument put forward in the forum was Badagas are indigenthes Nilgiri.
Reasons against the migration included the absence of a writteguBsatgpt which could rule
out a relocation from a place such as Mysore with scripted languagesbability of a small
migrant population being able to establish and flourish in the Nilgivit the high incidence of
Sickle Cell Trait among Badagas and other Nilgiri tribes, regarded as an evolutidapigtan
among native peoples.

There was also discussion about Badaga associations, small groupsds &md volunteers
in the Nilgiri and other locations which represent the interestsadé@as and promote cultural
and social welfare activities. The majority of associations are opghBadagas but a minority
are private and closed to public membership, and some places had mavadtassociatian
The oldest association is the Young Badaga Association which wasdfanmi®61 under the
Society’s Act 1860, and was granted half an acre of land in Ooty by the Government to conduct
activities for the community. Other Badaga associations in thgiriNihs listed in the forum,
included Aruvankadu Badaga Association, Badaga llignar Peravai jOBgdagar Peravai
(Kotagiri), Coonoor Badaga Associatio@oty Town Badaga Association, and Naakku Betta

Nala Sangam (Ooty). Associations in other parts of India inclu@adlaga Association
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Thudiyalur (Coimbatore), Badaga Gowda Welfare Association (BangaBaelaga Welfare
Association (Chenngi Bombay Badaga Association, Covai Badagar Sangam (Coimpatore
Hyderabad Badaga Association, Karnataka Badaga Association (Bagpgarichy Badaga
Association, and Tiruppur Badaga Association. The Dubai Badaga Assoocias the only
overseas association mentionetie Federation of Badagas Associations, according to forum
posts, represeed all Badaga associations, although it is not clear if the cleasitrue. Forum
members wrote it was difficult to obtain the details of local aasiocis, and not all Badagas in
a city or locality were aware of theexistence. The majority of posts about the associations
wererequests for details, and replies with the names, locations, and telephonasomthe
organisers, although representatives of Badaga associations also usadirthéo advertise
their details and events. Forum members also discussed their expedtatending events
organized by Badaga associations. They enjoyed the oppmsutot meet others, share
experiences, and partake in cultural activities, especiallyedamc meals; however, they
criticized the infrequety of meetings, low attendance by young people, and limited action by
the Badaga associations to improve the quality of life of Badagahes tended to be small
groups of volunteers with few resources. However, several Badaga asssoiatre praised for
their social welfare activitiesor instance an association in Coimbatore which operated an
ambulance service to transport residents from the Nilgiri to hospitals atyh&here were also
reports of in-fighting between Badagssociations, labelled in the forum as ‘political factions’,
such as one group in the Nilgiri which forbid another to use its prem@&@gestions to
improve Badaga associations incdgithe compilation of a list of associatigreollaboration
and merger of associations in the same townitgrto pool efforts and resources and reduce
conflicts; establishment of a physical presence with buildings, effexed leadership structures
to strengthen them and showcase Badagadhers, as existing associations were regarded as
weak and transitory with low visibility; and a moreogartive approach to the provision of
education, health, and social welfare services rather than only sooralexcti

The forum—a kind of Badaga association or communityas also praisedor creating
opportunitiesfor Badagas separated geographically and socially to meet andssgcéafplace
where they could drop in, have a chat, seek or give advice, debate &stigstieract with
others, although there were varying levels of personal involvement rafigimgfleeting to

enduring. The forum connected Badagas outside the Nilgiri to pursue commontsnaeres
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purposes, namely information-sharing and sotied which they perceived as personally
meaningful. Sociality in the forum centred on posts and responses, many of davieloped as
chains of social interaction, the glue that held the forum commuogsther in its electronic
space. They appeared to be a committed group of people in close &wsoaidt each other
and some interactions over time rendered a strong sense of famwdnith led to the
subjective sense that they belonged to the online group, althougdethigies and social
collaboration that bound the forum members also involved the Nilgiri,rarsdimcluded both a
new place in the Internet and the original Badaga community. Forum meembeedlished the
forum as a platform on which they could express their thoughts, and freely debate topics with an
open mind, and some discussions were characterised by strong senancat polarisation of
viewpoints on issues that divided them around their different meanings of Badaga.As
shown throughout this analysis, these debates among forum members shoayshéhey
constructed us-them distinctions which underpinned their beliefs aboutd#ergnt to other
Indians.

The diverse and clashing views illustrate the ways forum membestracted images of
Badagas, and aligned themselves with understandings of idemiftich they then defended
contested, and negotiated by engaging in discussion, typically dabate traditional and
modernr—the extent to which being Badaga was regarded as a set of irldecdpatinies
versus having to change in response to living in contempbnaeg—was a defining feature of
the online debates which shows substantial disagreement about whatissnbeing Badaga.

It was possible because the forum could not be dominated by argulaarpoint of view, as
there was no restriction or control of people’s voices, unlike in the next chapter which reveals
Badaga rurate-urban migrants carefully balanced conformity to different competing Badaga
identities. Therefore, while the forum users certainly incorporated their offie online
behaviours, it seems the online self was also an expression that weasssibte offline. These
claims and counterclaims show that Badaga identities develop frooomisgant ebb and flow

of interactions between peopkend that those interactions are frequently sites of contestation.
Individuals laying claim to particular identities find that othelnallenge those claims, and it is

in this context of claims and counter-claims in which new Baddegatities emerge. These
discussions also show the viewpoints in the offline world were reproduced iontime

environment, and are therefore far from being removed from everyday redldyefdre, the
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forum as a connector of dispersed users, and as a group largely excluded froam#teeam

in India, was more than just a new media outlet.

Pride of being Badaga

A sense of pride and worthiness of being Badaga was portrayed in the faalogue.
Badagas were described as dignified, diligent, ethical, generous, hardworkirig, henest,
hospitable, humble, and intelligent. Forum members revered traditiongfléfesd customs, a
simple way of living within means; family and community connectesineourteousy and
hospitality towards strangers and visitors in the Nilgiri; amdlage Buddhism’ which has
unique features such as the worship of minor deities regarded as heroes of the torfimemi
were also proud of being born in the Nilgiri.

They wrote about the achievements of Badagas. The development ofrttneir@ty in the
Nilgiri—from a small group of migrants to a sizeable population with geograposddin
India and overseaswas regarded as a major accomplishment. The founfiéne community
were praised for their brasg herosm, hard-work, innovation, and communication skills, as
evidenced by their folklore which was described in the forum asi@eanspirational, and
intricately-detailed. They also admired their folk medicine Wwrgared ill-health, and village
architecture and design with benefits such as houses facingnelasteat to ensure sufficient
natural light, location next to water sources, terraoedconomise on building materials, and
drainage systems to prevent flooding. They also admired aspects of folkictethey thought
have since been supported by scientific evidefice example the phrase ‘Sandirana Sarpa
Maadi Dhadu Papa’ in the funeral prayer ‘Karu Haruchodhu’ was translated in the forum to
‘sleep after seeing the moon being swallowed by sniokein’ and interpreted a®bserving
the sun during a solar eclipse could harm the’eyes

Forum members also shared news of recent achievements by Badagal,as their own
achievements. Individuals thought to be of good standing were named in theirfictuding
academics, agriculturalists, doctors, elders, entrepreneurs, entertamesg)ngent officials,
journalists, ministers, politicians, and scientistaostly professionals and experts with
specialized knowledge, and people dedicated to serving the communityalBleelysted the
names of people believed to be the first Badagas to have achievdt spgards and job

positions, such as author, army officer, athlete, doctor, graduate (undergradugtedpass,
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PhD., D.Sc), golf champion, journalist, judge, politician, novelist, school head teaShieon
Valley (USA) entrepreneur, and university dean. However, doubts wered raisout the
authenticity of the lists as some names were based on speculaftbmad official
documentation, and some posts questioned whether the titles were worthygoiitren. It was
also argued the handful of success stories did not generalise to Badagadole. The overly
positive characterisations in the forum were challenged, for examphesctd honesty and
hospitality were counterbalanced with examples of cheating, hostility, and misbelsgbuas
alcoholism, real estate fraud, and a murder case.

There was discussion of artists, entertainers, and people working behiscketigs in the
entertainment industry: actors, singers, musicians, cameramen, djr@ctaiscers, and song
writers. Musicians and singers have eata living by performing Badaga music and songs, and
producing digital media and (formerly) non-digital media such as cadsgis and records.
Forum members discussed the performers and their music, wrote catgratolessages, and
posted web links to audio recordings and video diypsthersto access onlineand producers
of music and films posted information about their wdBadaga music listed in the forum
included Haa Akka, Hosa Kunnare, Nenjuga Nimadhi, Raaga Maal®&athiya Barey. There
was also news and reviews of Badaga films about Badaga culturaraguhge films with
Badaga actors and actressaesn-Badaga films with Badaga actors and directors; theatrical
performances and movies in production in the Nilgiri, including details and locations iogfiim
and opportunities for forum members to meet in Ooty to watch newly-relaasetks.
According to forum discussions, the first commercial Badaga film veda Khappitha Payilu
released in the 1980s in the ATC Theatre in Ooty, and was shorthwéall by the film
Kennanju. The first colour movie was Hosa Mungaru produced by MKV Fiforsim
members debated the meaning of the title ag@ed on ‘new spring’” because the word
Mungaru means light showers and gentle breeze in the month precedirsputievest
monsoon, rain in the spring season between the summer and rainy seasatsin&nsten
previous times such as reputed singers of ballads prior to the advent aif ahgitnon-digital
media were also mentioned in the forum. However, concern was expréssddBadagas
working in the entertainment industry. Singers and producers had encountered id#ficult
releasing music and films commertyaland amateur singers had incurred monetary losses

because of high production costs, limited sales, and profits lost due tal piogiees. Other
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barriers to entertainment careers included a lack of support from eldersrantsfoat young
people’s singing and acting ambitions, and few music or performing arts schools in the Nilgiri;
forum members praised Badaga entertainers for their determination to oretbese
challenges. Another complaint was the misrepresentation of Badagu aalagjeBdance and
dress in films. For example, the Tamil movie Azhage Irrukai Baydmakkithu was criticised
for its inaccurate portrayal of Badaga culture by non-Badaga actors from Mgnibhavas
argued in the forum that only authentic Badaga culture should be showavies and in public
to protect its authenticity, although others pointed out they should be prdadgd3ahee been
showcased in the media despite the misrepresentation. These disewdshow Badagas are
represented publically reveal alternative beliefs among forum membeus lhow the group
should be portrayed to others. Forum members regarded the performing arts tioded aay
of imparting knowledge about culture to both the next generation of Badagasraidagas,
and called for more Badaga film and music to serve this purpose.

A strong sense of a reified Badaga identity was also reveal@dscussions of specific
customs and folklore such as Badagu, blessings, ceremonies, clébbihggames, jewellery,
recipes, rituals, music, prayers, temples, and so forth. Forum memberseatkacidbexplained
various cultural traditions. Examples include Hethai Habba, a feftivalorshiping a goddess;
Blessing of Elders (Doddavakka Harichili), a ritual whereby a yqergon seeks the blessings
of elderly people; wedding and funeral practices; Badaga Day, which hascbksbrated
annually on May 18 since the 1990s; and traditional dishes and their ingredients, seaipd
preparation, for example Avarai, Bathaku, Erigi, Gaasui, Ganjikke, Keerai, andi.SThere
were also requests for guidance on the formalities of specific custochgraditions. Forum
members wrote personal accounts of their participation in festivals incloeibegt and past
events and reminiscence of childhood memories; they posted links to photetleos of
festivals as well as news about future events in the Nilgiri.

Discussion about Badagu focused on its uniqueness and declining poptlaatyregarded
as a distinct language with definitive sounds and words and no script; forum members compared
it to Tamil to demonstrate its exclusivity. Thus, language seaga marker of their group
identity. They proposed the adaption of English, Kannada or Tamil stripgproduce Badagu
phonetics, and each was weighed-up in forum posts to identify the most agierophe

Kannada script was ruled out because it was unfamiliar to most peoplenot taught in
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schools in the Nilgiri. Limitations of the Tamil script include diffites differentiating 'K' and

'‘G' or 'T" and 'D' when Badagu is written in Tamil, and the absehé¢a' in classical Tamil.

The English script was regarded as most suitable becauseuniderstood by the younger
generation, schools in the Nilgiri are either English- or Tamil-medium, and #&lglme use as a
scriptfor Badagu and other Asian languages. Examples of English scripts for Badagu were cited
in the forum, notablyPaul Hocking’s work, and the UCLA Phonetics Lab Archive
(www.archive.phonetics.ucla.edu). However, forum members also pointed out theckawba

an English script, for example some Badagu plsasetten in English are difficult to
differentiate.

They were concerned about the apparent declining popularity of Badagu.p®aplig now
communicate and conduct matters in English and Tamil. The utilityada@u was said to be
very limited outside the Nilgiri. Some people in rural and urban aeparentlyspoke English
and Tamil rather than Badags they thought doing so displayed to others they macderri
lifestyles; one forum member even claimed some Badagas pedtdrel did not understand
Badagu which they perceived to be backward. Young people desire taene ifh English
which is required to secure professional jobs in India and abroad, and thusnithéy tocus on
improving English rather than Badagu skills, amete encouraged to do so by their parents
Badagas with excellent English proficiency living in cities avdrseas were said to be role
models and reference groups to which young people aspired. These concerngidesteire
forum discussion about typical Badagu names for boys and girls, and thepogulgrity of
non-Badagu names. In times past, children were named after theiasi¢astially a deceased
grandparent) to remember the dead and differentiate Badagas and other grebplesp after
villages and seemai to identify place of residence and restdcriage between villagers
(endogamy). Traditional male names listed in the forum included: Aa, B(h)oja, Bellie,
Bela(Mada), Bella, B(h)eema, Bidia, Bulla, Chenna, Dhali, Dimba, Doedd& Gujja, Hala,
Hiriya, Hutcha, Jevana, Jogi, Kada, Kakkamalla, Kariabetta, Kiéflagi, Kari, Kulla, Linga,
Loga, Madha, Madhi, Madiya, Masi, Moracha, Nandi, Nanja, Nanji, Pada PPokka, Raju,
Ranga, Sevana, Sele, Shaja, Thatha, Thippa. Female names litiedoirum included: Beeki,
Bulli, Chenne, Chinna, Doni, D(h)ali, Gange, Gangamma, Gauri, Giriji, Halilarima,
Honni, Hui, Jevani, Kade, Kangi, Koli, Kuniki, Lingi, Madi, Mariki, Masi,asthi, Pomai,

Michi, Nanji, Nimmi, Panne, Paru, Pooji, Rukki, Seethi, Sevani, and Sing(a)wltioreal
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names of villages were often linked to nature, such as Bikka Mora (Bditte Tree Village),
Hubbathale (Chinese Pagoda Tree Village), and Osa Hatti (Neag¥)ll In recent times,
English and Tamil baby names have become more common. Forum mempsrssed
concern about the declining popularity of traditional baby naming practices, and argued for the
preservation.

However, some forum members had limited knowledge of Badagu. There vearg m
requests in the forum for explanations and translations of Badagu names,, git@aaebs, and
songs to which others responded with answers and commentary on the amituhastorical
aspects of the language. For example, a forum member recalled biserzp at a funeral
ceremony in the Nilgiri when nobody in a crowd of nearly one thousand KaswHarusodhu
a prayer repeated several times before burial or cremation for theosbelftee of all sins
Replies to his post confirmed other forum members also did not know ther @iag many
other sayings, and they expressed feelings of embarrassment anthgudisengagement with
Badagu was perceived negatively as a failure to connect withctiiuire and values, and as
threat to the survival of the languagthey feared it could become extinct. Yet Badagu was
regarded as crucial to being Badagasome expressions and feelings can only be expressed
through th@ mother tongue, a sense of uniqueness which could not be experienced when
conversing in other languages. They suggested Badagas continue to usacanBatdagu to
ensure its popularity and survival, for example adults living insciiied overseas could make
an effort to speak and teathto their children, and retirees could convey their knowledge to
young people. These positions construct the story of a Badaga identihe agctim of
globalization and modernity. However, other forum members wrote in support of larequige
cultural change which they regarded as unavoidable and necessary foriaadptatodern
times. They argued Badagas should embrace rather tharedppdanguage shift, for example
by improving their competence in the English language. To counterargicism in the forum
about children growing up in cities with limited understanding of Badagu, they reasoned
migrants often have to adapt to new locations, @asstheir forefathers had done when they
migrated to the Nilgiri and underwent subsequent cultural adapttidinnovation. They felt
proud to belong to a community which embraced change to survive anegduttceras also
pointed out Badagu is not static but constantly changing; its voecgbslanow a mix of

Badagu, English and Tamil as numerous wordsehafiltrated daily conversation. The
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flexibility of Badagu was evident in discussion about proverbs: Forum meiigiedsproverbs
in the forum along with Paul Hockings’s translations in his book Counsel from the Ancients, and
they debated his interpretations, discussed alternative meanings, ahaledrmoore than one
version of a proverb was possible, modified and interpreted differentlyffieyedit people and
villages.

Identity was also brought to the fare discussions about the legal and political status of
Badagas. The Government does not designate Badag8shaduled Tribe, a special title
conferred by the Constitution of India to afford economic assistance to tribaluwdties such
as reserved places in educational itngbns, government jobs, and parliament and state
assemblies. As some Badagas want to be a Scheduled Tribe, feunbers weighed up the
benefits and costs. The benefits hinged on: Government support which coutd$elihe low
quality of life in the Badaga community, especidtly people in need of financial support to
change their lives: reserved places in the civil service arehgducation; and resources such
as fundingfor rural healthcare services and small- and medium-scale enterpirfsg also
believed reclassification as Scheduled Tribe would strengthen thétydef Badagas as a
community separate to non-tribals in the Nilgiri as the current peabtiche Government and
othersis to club them together. The perspective was salient in a forum thread about omgws s
published in The Hindu (Radhakrishnan, 2007) which reported the inclusion of the iNilgi
list of parliamentary constituencies reserved for Scheduled GasteScheduled Tribes under
the Constitution of India (the Delimitation Commission allocatesssé@atparliament for
Scheduled Castes and Tribes based on their proportion in each Stateylidg to the article,
the news had evoked a mixed reaction in the Nilgiri, as Scheduled @astdke Scheduled
Tribes (Kotas, Kurumbas, Paniyas, and Todas) had welcomed the move wWhadz=ams
argued they had been denied representation in parliament. In the articdBywheament was
accused of politically isolating and marginalising the Badaganuamity, and misunderstanding
the demographics of the region as Badagas had less weight in pdésp#e being the
numerically-dominant community. The article also reported local Baéagkels considered the
decision to be an injustice, and representatives of Badaga asstciafid sent letters to the
President, Prime Minister, and Chief Minister urgageconsiderationThe news was situated
in changes since the late 1980s whereby an increasing number of candiddResand MLA

elections have been recruited from other communities whereas pagh¢he candidates were
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exclusively Badaga. Forum discussion of the news story largely codowitie these views,
and blamed politicians fansufficient support for Badagas. A forum member posted a letter
template he had sent to the President of India to urge the Govertonestonsider their
decision, and requested others to also send it. Identity as Badaga, tteshatiachment to the
Nilgiri and the belief in the right to political control over that territory.

However, there were also arguments against reclassificatioBclasduled Tribe. The
suggestion that Badagas as a whole deserved assistance wdsd egaabsurean unfairness
of affirmative action. As the numerically-largest and wealthgrsup in the Nilgiri, on the
whole they were not regarded as the neediest of assistance, and maeyresidpht outside
rural villages were financially comfortable. Also, as a Backward<|Badagas are already
eligible for assistance with economic, educational and social resobut only a small number
of people hge benefited, and thus their entitlement to further assistance wasogeesin the
forum. For example, in reply ta forum member’s complaint that Badges in Bangalore were
not on a list of Backward Classes entitled higher education admission quotas, it was
counterargued that most students eligible to attend colleges and univezatti¢s be from elite
schools and wealthy families and, therefore, less deserving of finaassatance, and that
admission to university should be merit-basedservations tied ta student’s academic and
other achievements and not caste criteria. However, others pointedaoyt people had
financial issues and needed assistance from the Goverr$@riduled Tribe’ was regarded as
a demeaningag indicative of a socially-backward community, as it is commontisedn
India to look down on it as one of the most disadvantaged groups, a reflectatigrha of
government support as well as the Indian caste system in whichepeopl socially-stratified
and ranked as higher or lower, a practice which dates to the historicahlofésignation in
British India which labelled some tribes as 'criminals’ under the iQainTribes Act 1871.
Despite anti-discrimination laws and proactive policies, nsigsation and discrimination
continue in employment. Therefore, forum members warned reclassificatBoheduled Tribe
would tarnish their reputation and image, and hinder rather than faaigptatunities. It was
also pointed out reclassification as Scheduled Tribe did not guaraidémraal support for
Badagas as the Government’s pledges had not always been realised. They also reasoned the
Government would not reclassify them as Scheduled Tribe because thegirbady bee

campaigningfor decades, anthcked the support of politicians in the regional and national
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governmerg. Some forum members complained the fight had dedattention and effort from
real issues, and they urged people to instddckss the community’s problems rather than fight

to rely on government handouts, a change in attitude rather than Htatas.also claimed the
majority of Badagas were disinterested in the matter. A forum meméated an online poll
for others to votefor whether or notBadagas should be Scheduled Tribe, and 53% (26
respondents) voted in favour, 42% disagreed, and 3% were undecided. Although theuftoll re
might be an unreliable representation of the larger population and publiomggirshows an
ambivalent attitude and highlights the potential of online pollsig aiseful tool of analysis.
These arguments also show government-sponsored classifications haed gaidibility
among some Badagas, and so play an important role in constructingll @s wnforcing and

challenging ethnic identities.

Teagrowing and poverty

Tea production, the mainstay of the local economy, was another tinethe forum posts
although other crops such as cereals and vegetables grown by Badagesse mentioned
with reference to low yields and bad weather conditions. Discussion @emtrthe demise of
the tea industry in the Nilgiri since the 1990s, and its negatigdidations for quality of life
The incomes and living standards of farmers had declined. For examplemaposti cited a
newspaper article published in 2005 which reported the average price of teéhewasest
since the 1990s, and another post quoted an unpublished study by students imiS&sity
which found 32% of Badaga households reported a monthly income of less than Rs. 2000, and
16% earned over Rs. 10,000. To escape hardship, Badagas had migrated tconees laynd
cities, labelled by forum membeis the ‘second wave of migration’ in recognition of both its
magnitude (one estimate put the number of migrants at 8000 familieshamnidely-held
belief that the Badaga community in the Nilgiri was founded by migr&moim the Mysore
region. Fooum members discussed the rutaldrban migration andts consequences for the
community. They were concerned about the sale of houses, land, arsiates by Badagas
which violated tradition because they were considered to be irthenité intertwined with
family history, passed down generatidmg inheritance customs. It was claimed some out-
migrants had sold their land at absurdly low prices because they did not umdi¢asic value

or were desperate for money. Demographic change in relation to the outmigvas another
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concern; it was severe in some villages, and {h@pulations had dwindt—empty houses and

a conspicuous absence of people marked the landscape. Also, some people Hi€irsold
property and land to non-Badagas who theneskiti the community and brought a different
way of life, a stark contrast to several decades ago when only &adegided in villages
another concern was that Badagas outside the Nilgiri were alselyrtikuphold the Badaga
way of life. Forum members were also worriedsthehanges might destroy the community, and
they questioned whether Badagas would continue to exist, a pessimikiakdot the future.
To justify these concerns, they cited examples of children living outiseldilgiri (second-
generation migrants) with limited knowledge of Badaga culture, and urmabpeéak more than

a few words of Badagu. Some argued for the conditional sale of landaagdrteens whereby
buyers and sellers give assurances of future ownership by Badagas, andremptifyBadaga
labourers, although others counterargued doing so was illegal and alsoasiBantagas had
bought land and property in other communities outside the Nilgiri. Another stugg&vas the
provision of cultural and learning activitiessuch as Badagu lessons, trips to the Nilgiri, and
get-togethers in the cityto impart Badaga culture to children and young people.

However, the arguments in the forum tended to be against rural-urbananjgaatd were
one-sided and protectionist, even though the majority of forum members weresigdents.
The construction of themselves visA&-the ‘other’ also has a racist tone, and the emphasis on
the Nilgiri gives the impression of a ‘sedentary’ bias in terms of their understandings of being
Badaga. Yet whereas much of the literature makes the falsmpson that sedentary patterns
among Badagas and other local peoples in the Nilgiri are the nammigration which has
occurred in recently times should be seen as just one of many examplest énd ttequently
a two-way process in which people have entered and exited thei Milgr a much longer
period than is frequently assumed, and is likely to be the norm rather thaptime of normal
patterns of society. The drawbacks of the migration were not aeigh with its potential
benefits, the most important in this case being a reduction of the propoftthsadvantaged
and unemployed people in the Nilgiri, money pumped into the Nilgiri econtamgmittances,
which presumably improve quality of life, and impeaMinks between the Nilgiri and outside
areas.

An alternative and more positive interpretation of life in the Nilgas also portrayed in the

forum, albeit in a minority of posts. In some respects, quality of liféhen community had
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improved over time. Most homegere deemed to be comfortable, and each hatty took care of
its residents, an informal safety net of social security. Also, som@ebave professional jobs
and high salarieBadagas were placed above the bottom rung of India’s poor, as conditions in
their villages were said to be better than many other places inimdra and overseas. For
example, one forum member compared the Badaga community to places tnaviefed in
India, South Asia, and the Far East, and claimed Badagas enjoyeddb@nhdards of living.
Life in the Nilgiri was weighed up with challenging conditions andsstri@ cities such as
competition in society, environmental issues (overcrowding, pollution), aatkrigism.
However, they were also reminded that most villages in theriNmigd residents who struggled
to make ends meet, and some homes had no basic amenities suitdisaartd portable water
and were in need of improvement.

Concerns were expressed about the quality of tea produced in the Nilgiri which had hampered
its reputation, popularitygnd market value. Forum members mentioned reports in media which
described the tea as substandard, for example coarse and low-grade Aeaveding to news
reports pasted in forum posts (e.g. The Hindu, 2008, 2010), recent tea inspettiestiag by
the Tea Board of India, a government organization which regulates the lediandustry,
uncovered fraudulent practices in some tea factories in the Nilgiri asictihe mixing of
reconditioned tea and waste leaves during processing, and tea grownNigthehad not
always met the standards of the Prevention of Food AlteratianThet Tea Board and other
organisations had taken action such as: Remintdiadprokers and factories of the rules and
specifications of tea production; suspension of manufacturing licences, anck absseveral
factories and seizure and destruction of thousands of kilograms of sub-standard tealidhich
not meet mandatory requirements. However, forum members clainssidie exceptions and
not representative of Nilgiri tea as a whole.

The prevailing opinion among forum members wagglect of tea growers. They criticised
politicians for lack of concern about Badagas, and the Tea Board for uteftol remedy the
crisis in the tea industry. Government assistance for farmers widstosédbe limited in
availability and scope, and also bureaucratic with stringent conditibieh vexcluded many
farmers from eligibility Although previous assistance was appreciated, the forum members
complained solutions had still not been found for tea growers. They indigte@dolvernment

should initiate measures such as agricultural initiatives, bank lodrastructure improvement
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and tourism promotion to jump-start the local economy. As well agdatio solve problems in
the agricultural sector, politicians were criticidedother issues such as corruption, favouritism
towards the interests of the upper and middle ekssnd unfulfilled election promises
Politicians were described as dishonest, incompetent, and inexperienced usersrwere also
annoyed about political campaigns in the Nilgiri to influence thésaecmaking of votersfor
example popular but relatively unimportant election promises, for examplardpfrae colour
televisions to households which a forum member likened to giving a smeed pf chocolate to
stop a child crying. When a forum member posted news aBatagapolitician’s promise to
Increase tea prices, another scorned the news as a publicity stunt to atdsct vot

They discussed strategies to coax politicians to take actionsugestion was to conduct
regular evaluations of the politicians, for example scoring their perfoemagainst attributes
and objectives similar to the United Progressive Alliance’s (UPA) Report to the People, a report
card published every year by the Government which lists its actlitytéor governance.
Forum members also proposed tactical voting strategies whereby thgaBzldatorate could
scrutinise candidatefer government positions based on their commitment to the community,
and elect only Badagas as only a small number had been MemtibesRdrliament (MP) to
serve the Indian Parliament and Members of the LegislativendggMLA) to represent the
electoral district in the Legislature of the State of the GoveminfForum posts discussed the
details of Badaga politicians including their names, backgrounds, progexisachievements
and failures while in office. Considering the size of the commurRy% of the electorate in
the Nilgiri according to a forum pestBadagas were regarded as a political force which could
influence election outcomes. Others reasoned that venting blame amatinsat convenient
targets such as politicians was not a substitute for accepting and dealing wéthlities of life
These discussions of identity politics, political mobilization around ijeas Badaga as
opposed to ideology or class reveal that being Badaga was sagotastial tool and strategy
of mobilisation in India’s electoral democracy, a form of collective action to change state
politics relating to social justice, inequities and the redistributforesources; when Badagas
castavote, they vote their caste.

Forum members suspected unethical business practices in the teg.ikdusters were said
to be vulnerable in the agricultural system as they had limitedrstaohding ofits workings,

and were exploited with inadequate and fair compensation for their work. ity jineir
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suspicions of exploitation, forum members summarised the business chaanpsbduction in
the Nilgiri, channels through which tea moved from growers through marketbugeds to
consumers. At the beginning of the chain were the Badaga farmersewaamnd harvested tea
crops, mostly smallholders although a few edbigger tea estates. They sold their tea leaves
to agents or collectors which then sold them to tea factories @aafacturers). Tea factories
then processed the tea leaves into ‘made tea’ (ready-to-drink tea) which washen sold to tea
buyers through intermediaries such as auction centres and brokers inspleltes Coimbatore
and Coonoor. Tea buyers represehhational and international tea companies which had
blending, packaging, and trading facilities and sold the final productaiters and consumers.
The existence of about 150 tea factories and eight brokerage firms indghievids estimated

in the forum. According to forum members, the livelihoods of the tea growers were at the mercy
of auction centres and brokers which controlled the price of teata#ttaeng and grading and
considering market trends; permitted buyers and suppliers to purchase hkneasahd
controlled money flow as they authorised payments to sellers (farmers)daftection of
commission and charges. In contrast, the farmers played a more passias tiody @l not
directly sellteaor negotiate prices. Forum members made allegations about ahaleigh of
price-fixing among brokers which manipulated tea prices and buyer and brokiabiitgi
resulting in low incomes of small growers. They also claimed soan&attories in the Nilgiri
were debtors to brokers, and owed as much as several lakhs of Rupees tenaulrs
borrowed money with high interest rates such as 36% per annum. An examptk ipdsie
forum was a factory that had borrowed 15 lakhs of Rupees but later owed $@ildkaccrued
interest; apparently, 100 factories had closed as a result of thlilitinto repay loans. It was
also claimed the factories in debt to brokers were less able to riedotjaerteaprices or seek
alternative brokers and buyers, which forum members describdmaded labour They also

accused the Tea Board of ignoring the situation.

Saocial inequality in the Nilgiri
Another theme which characterised forum discussions was social inggDalftarate access to
education, healthcare, income, and goods and services; unequalnteztmemen; and debate

about the need for equal opportunities.

114



Forum members noted the marked divide in economic prosperity and lieindasds
between rural and urban areas whereby the Nilgiri and Badagas had sloeio-economic
circumstances. Many farmers were living in poverty with low incqrdebts, unemployment,
poor infrastructure such as roads, and limited opportunities. One complaietueation and
schooling. The majority schools in the Nilgiri are government-owned @tesdance)and
concerns were expressed about the quality of their teaching and resourceasVéhetents
from affluent families benefited from private education reneevfor higher exam pass rates
and university acceptance, children from less well-off families atigovernment schools and
more likely to have a below-average level of education. Forum merobenslained that few
Badaga students in government schools continued to university, and highag students
tended to come from private schools and wealthy families. Anothecigmitiof education
provision in the Nilgiri was the presence of unaccredited and unreputstiteitions, labelled
in the forum as ‘diploma mills’, anda lack of awareness among students at these institutions
Despite these complaints, forum members also acknowledged progersth@wears in the
education of Badagas, regarded as a contributor to their economic andiseciassential for
improving people's lives. Previous generations of Badagas did not hawpgbgunity to
attend school whereas education has become compulsory and free fotdadinchp to age
fourteen. They were proud of Badagas who had graduated from colleges and ursyersitie
they cited examples of graduates. However, a minority of forum users were not convinced about
the merits of the education system which they blamed for the Badagaunity’s problems.
An alternative viewpoint they put forward was entrepreneurship by scha@réewvas more
important for growth and innovation in the community and its economy. Thaga@egucation
did not prepare youth for the real world, and had distracted ambitious amedateople from
the pursuit of agricultural and business development; unemployment of gradaateited also
as support for their views.

There were also complaints about limited access to healtlcathe Nilgiri. Although
general medicine was readily available through primary and commubeigyth cenes
advanced medical services such as specialists and diagnogtiesawere limited. Residents
in the Nilgiri had to travel to the city for some aspects of secorcdar, However, there were
barriers to accessing health services in urban areas such asl mepkcses which meant some

people had sold assets or incurred debt, and limited transportation options flare&zbour
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journey from the Nilgiri to a city hospital. Specialist healthcaes wnavailable in the Nilgiri
becauseét was sparsely populated, and staff were reluctant to work in rural axeasBadaga
doctors trained in modern medicine tended to work outside the Nilgogiti® comments
about healthcare in the Nilgiri emphasised important contributions #ormange of non-
government organisations, such as charitable trusts and voluntary ongasizahich arranged
for doctors and medical staff to visit villages, and the natural enviranmbkith forum
members believed maintained good health, especially the clean air and dwakeng

Forum members also commented on ineqaalwithin and between villages. There were
income and wealth differences, and wide gaps between rich and poor, whiel fiaomg
people in poverty with limited amenities (e.g. no piped water and holagswilets) to wealthy
owners of luxury consumer products; in-between these extremes peoplenligedainge of
circumstances. The variation in household incomes reflects the divefrgtyployment in the
community as some people were agriculturalists whereas others engslyed in non-
agricultural professions. It was claimed some Badagastbd&wn on the less fortunate, for
example residents in towns and cities hadierogatory attitude towards rural folk, and
professionals in Information Technology in Bangalore regarded themselveges®isto their
counterparts working in less prestigious companies and occupations, tkeobasatus
identities.

Another topic discussed in the forum was gender equity. On the one hand, feespeaten
was regarded as a tenet of Badaga culture, supported in forum postgamibles of folklore
such as ballads, festivals, and legends. The festival Hethai Habba portrggddiess Hethais
the ideal Badaga woman and guardian of health and agriculture, and the pienexiri
mannogiri (the curse of a daughter or sister will turn the soil barreg)ides the supremacy of
women and their close relationship with the laflkey also discussed recent changes to some
Badaga traditions which have presumably improved the lives of women, such as itinaddol
a dowry, as in times past the brigdéamily was expected to give jewellery and money to the in-
law's household; minimal stigma of divoeseand widows, unlike elsewhere in India; and
Hengava Nadathodu, a tradition of emotional and moral support to daughtessseand.
However, some traditions continue to hinder gender equity, for examplerestrictions for
womenat the Hethai temples at Beragani and Pedhuva hatties during Hietblaa, based on a

social taboo of menstruation which is perceived to be ritually uncleaited participation in
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the religious festival. Badaga society, like India generally, seéd to be characterised male
dominance and the subordination of women. Badaga women continue to experieqea une
treatment in many aspects of life, and face pressure to conform tbssoc@gender roles. For
example, women are expected to be primary caregivers in familieselamglish educational
and career goals to marry at a young age and raise children asvhass it was estimated in
the forum that 90% of Badaga womerade career concessions to accommodate marriage and
family needs. Consequently, women are underrepresented in higher educatiomeand t
workforce, especially in professional and senior employment. Badaga women iwribte
forum to that they could only be successful in the male-dominated satigtey were
determined, independent, and willing to make sacrifices; one saskifisemarriage, as it was
easier for single women to pursue career and education ambitions becaiese \wamen were
consumed by family responsibilities. It was difficult for women to conatigrepursue an
education or career and marriage because the bride was expecteab® I#td23, and older
womenwere deemed by some people to be unsuitable for marriage. An examplé/arasng
the forum of a man and his family that liked everything about a potential bride exceptlasr a
she was older than 24 with a college degree and employment expekiémmen felt pressured
in to marriage in their early twenties, and sacrificed careeednzhtioral dreams; an example
cited in the forum was a young woman who had discontinued her PhD studsesédder
neighbours questioned her single status. One solution chosen by some yoneg was to
pursue short-duration education programmes which could be completed more quickly.

The male-dominated society was condenmasatchaic and a violation of women's rights, not
in line with contemporary ideas of equality and human rights. Forum members called for a more
egalitarian and inclusive society with the reralof existing inequalities, and provision of more
opportunities for women. They also warned gender inequity could tarnishptitatien of the
Badaga community as an indicator of its backwardness. However, itouaiterclaimed the
standing of women in the community had improved in recent times, and exarhplexessful
women were mentioned in various careers and professional fields sucklueatoes
government officiad, journalists, scholars, scientists, and social workergxample, an article
was posted about the first woman graduate from the Badaga communityjngudibed
politician and social worker (Wyatt, 2006). The role of women in Badaga sezstgaid to be

changing as they took on positions traditionally reserved for men, and & cases had
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become the primary or sole breadwinner in households affected by the ctimst@a industry
which had reduceehen’s incomes and jobs. It was also notedaacent women’s movement
was challenging the status quo of male dominance, as many matielsave Magalir Kuzhu

an organisation which advocates women’s rights and welfare. Others pointed out the examples
of successful women were exceptions rather than representative of thetyna] Badaga
women.

A minority of forum posts written by men defended the gender inequalBgdaga society.
They arguedt is normative and widespread in India, and not specific to Badagas, dand tha
perfect equality il not exist in any society in the world. They also ckiithat women in the
Badaga community are better off than women in many other rural places. [Bumts even
blamed women for their disadvantaged status, putting it down to theudattand lack of
determination. For exampl@) reply to a complaint abow young woman unable to continue
her university studies because of her husbadidapproal, a forum member counterargued the
woman should have chosen a different husband! Some men in the forum descrdeed car
women who sacrificed marriage and family, a key structure of Badaggstysaxs abnormal,
freaks, and misfits, applied in a negative sense to assert the notiomoofian going it alone
and defining her existence individually rather than in terms of theyasmailates social norms.
Therefore, these dialogues in the forum show Badaga women and men argulgbexism,
and have made progress, but there is still a long way to go to géader parity. Forum
members realised change would be difficult to achieve, and discussedogheappropriate
ways to bring it about, for example by obtaining endorserfremd prominent Badagas and
Badaga associations.

There were also clashing views about wedding practices: Arrangedgearersus intercaste
marriage and love marriage. Badagas, like India generally, had amgexdranarriage system
whereby the bride and groom had little or no say in the matter as the ohpex¢ner and other
arrangements were decided by their parents and older family members. However, logemarria
a term used to describe the free choice of partner by bride and groom based on mutual affection,
with or without the consent of their parents, was said to be increaspapularity, especially
among urban residents. Also, although saade marriagewas an important criterion of an
arranged marriage, an increasing number of Badagas had married prthitfesent castesi

lively debate ensued in the forum about an advert in the Classiietiors of The Hindu
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written by a Badaga woman seeking a marriage partner of arey éa&irum member copied
and pasted the advert into the forum, and asked others to air theirorientgrcaste marriage
and its implications, a deliberate attempt to incite debate. Forumbers in favour of
adherence to traditional beliefs and practices argued intercastageanas unacceptable and
shameful. The case for upholding same-caste marriage centred on a perceivetb didy
so—respect for Badaga culture which was regarded as a cornerstone of adaggBlinked

to concerns about cultural change taking place, a view that tradgtomdd be upheld to
prevent their demise. Other reasons they put forward included the ptssibiing people
might choose unsuitable partners because of inexperience and emotional immetictiythey
argued justified arranged marriages by parents and elders, and stigeogiety towards
intercaste marriage, for example one forum member wrote villagers hatti refused to attend
the wedding celebrations of an intercaste marridge.strong support for same-caste marriage,
in combination with other portrayals in the forum of being united by blocdainel genetics,
show that for many people being Badaga is understood as ascribed ratherodem and that
it is almost impossible to join the Badaga group.

However, others in the forum were more accepting of intercasteageaand love marriage
They argued marriage customs are flexible and evolve over timeh wWigg exemplified with
the recent abolition of previous practices such as child marriage, exogachypolygamy;
intercaste marriage and love marriage were regarded as recent exavhgihange. They
criticised people who followed customs uncritically without thinking akibeir suitability in
present-day India, a delusion of an ideal world which had never reallycex@&ipporters of
arranged marriages were branded as hypocrites because they did not mphgldbther
customs but supported marriage customs. They suggested that people fead onsmore
pressing issues to help Badagas. The forum discussion of the newspaper matrimaniadsadve
also criticised as interference with people’s private affairs such as marriage, although others
defended the importance of the debate among forum members to understand different
viewpoints. They also noted the Hindu Marriage Act 1958 does not prohibit intercasteyma
One forum member in an intercaste marriage wrote she appreciategpietunity to learn
about her husband’s community and culture and vice versa. Another perspective was that
intercaste marriage increases the genetic diversity in thegBaaapulation which helps to

reduce the prevalence of inherited disorders such as Sickle Celbmdahirth defects among
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children of first-cousin marriages. Customary marriage rules for cross-cousirageaand
reciprocal bride-exchange between hamlets were regarded as confusingngittated, as
young people and their families were unsure about eligibility accordikigsbip rules, which
had encouraged them to seek non-Badaga partners. The customs were afevecbhsne-
consuming and restrictive, and single people preferred to communicatdydiwgetpotential
partners rather than through intermediaries. Also, nowadays people had atdixectations
of potential partners which took priority over customary marriage rulesxéonge social and
financial status; it was claimed urban residents with good jobs founteparnore easily than
rural folk. The customs were also interpreted in terms of gender indxyuftyrcing women to
follow unjust rules imposed by male oppressors. In arranged marriages, for @xdnamhoice
of groom served the preferences and interests of the groom and famiigreasedik elihood
of a mismatch of bride and groom with negative consequdoceisar wellbeing. A case was
made in the forum to refm arranged marriage to improve women’s rights. Other forum
members sought a middle ground in the debate and hesitated to choosn libemsvo sides:
They reasoned intercaste marriage and love marriage were aceeptabitain circumstances
such asfor divorcees and overseas residents who encadidifficulties finding Badaga
partners, although both sides in the debate could have done morebislesame middle
ground.

Social activism
As well as trending topics, Badagas also wedrogether in the forum to improve quality of life
in the Nilgiri. They brainstormed ideas, and took action to implement them.

The forum was used for charity fundraising on behalf of a social service sayami A
request was postddr monetary donations ttmund medical treatment fa young man witha
health condition, a poor farmer. The forum was used to introducendine predicament and
health status; arrange a meeting with his family; discussmesdtoptions such as choice of
hospital; appeal for forum users and Badaga associations to transfer m@nspecific bank
account number; plan and coordinate the receipt of donatéor provide updates of the
fundraising. Forum members raised funds among themselves and acquaintanqesstead
messages with details of their donations, alongside offline fundraisirthebgocial service

organisation. The donors were Badagas in cities such as Bangalordatwen and Chennai,
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and overseas (Dubai Badaga Association). At the conclusion of the fungraisore than
100,000 Rupees was raised although the proportion of the amount donated by forummsmembe
was unclear. The fundraisers conveyed their appreciation on behalf of the y@amgnd
Badaga community, and the donors and other forum members expressed gratitudeéeaoid pri
their collaboration.

The forum also facilitated the arrangementeye camps(free eye tests and operations) in
the Nilgiri by outreach services of charities and hospitals. For exaraplevent was held in
Jagathala village by the NandiSeva Trust in association Wé&tShankara Eye Foundation in
Kovai and Rotary Club of Ketti Valley. The forum was used to arrange cdaredtese the event
and provide an update on its outcome. Posts in the forum reported 82 people had i
tests, and four had surgery. Other charity and social welfare eventamwanged in théorum:

A cancer awareness and screening progranforeraising for elderly people with chronic
kidney disease; charity work by Badaga associatiand efforts by forum members such as
news about donation items and offers of financial sponsorship for people in need.

Other ideas to improve the quality of life of Badagas were alsodewadi by forum
members: Educational resources such as scholarships and monetarjopigis-performing
students; careers advice for young pepggricultural development initiatives such as
diversification and agricultural co-operatives to reduce costs through econonusatedfish as
combined purchase, storage, and distribution of farm inputs; financial dmdcedcsupport for
farmers to upgrade inefficient and outdated agricultural methods (forum memdnezs g
examples of unprofitable farms sold by Badagas which subsequently begatessful under
new management); proposed education and degree courses about agricdltuoeational
skills training related to trades such as carpentry and manufactuec@nomic and
infrastructure improvement in villages such as job creation and imistaliz running water and
toilets; lobbying of politicians to take action to improve theuaibn in the community;
arrangements for Badagas with expertise and skilg. architects, builders, lawyers, financial
advisors and retired government employe@sshare their knowledge with others; construction
of Badaga-specific institutions and facilities such as a Badagd hospital, medical camp,
school, and public health initiativeand a proposal to create a team of overseas Badagas or a

charitable trust to lead community development.
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A faceto-face meeting of forum members was organised to discussitieas. The date and
location of the meeting was agreed in theum, andit was attended in Ooty on #3ugug
2006 by five peopldor 3 hours in duration. An outcome of the meeting was discussion about
the next steps needed to create a charitable trust for Badagas intéudexg@mption and legal
registration, creation o& business plan and mission and vision statements, bank account
application, appointment of a management team, and agreement alboog-tsrm goals such
asthe creation of an educational institution, health centre, and organicAaanum member
prepared the deeds for the trust, and posted them online.

However, these goals were not accomplished. At the end of 2006 onfwauds discussion
lost momentum. Subsequent posts questioned the inaction as severbbgepassed since the
forum thread and the fade-face meeting had takengue Reasons given for the failure to
follow through on the ideas included disinterest, concerns about the safekekepiogetary
donations and funds, residence outside the Nilgiri, limited manpower to dgrahedwork,
lack of consensus on projects, and uncertainty about the legality ahgreatl operating
charitable trust, especially legal liability. An example of a higptital legal problem was
postulated whereby medical assistance was given by the proposedotrasBadaga who
subsequently died which might put the trust and its volunteers legadlyfinancially liable
Also, forum members questioned whether the creation of a new trust wasargcas others
already existed and efforts by forum members would be more appropriate and effective.

The forum was also used as a platform for activism to bring about sociaéconomic
change, the first documented case of Internet actiignBadagas. Forum members raised
awareness in their posts of what they perceived to be unethical money lepthegdaauction
centres to tea factories. They claimed that high interest ratesios thad indebted tea factories
to specific brokers and reduced their ability to negotiate higher teaspoicseek alternative
buyers. Brokers and buyers were also accused of forming illegal price-Gamef to lower
market prices of tea. Forum users regeeshformation from the Tea Board about money
lending from brokers to factories in the Nilgiri in accordance with ThétRalnformation Act
2005, which obligates public authorities in India to retain and publish recamdspermits
citizens to request the information. In accordance with the Act, ancapplcould expect to
receive a reply to thieenquiry within thirty days, and agrequired to pay fee® file requests

(Rs. 10), receive information (Rs. 2 per page), and inspect information at recoed R 5
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per hour). Forum members requeskinformation from the Tea Board about: Rules and records
of money lending; action taken by the Tea Board against its offistatsdid not take action
against the tea brokers and illegal money lendimancial records of all tea brokers in the
Nilgiri; and other agricultural issues such as the Tea Qualjpgraflation and Product
Diversification Scheme based dorum members’ suspcions of corruption and financial
irregularities. Thg also lodged First Information Reports about the suspected money lending,
written documents prepared by the police when they first receive infonraiout a crime, to
set in motion the criminal justice process which begins ajiblice investigation, based on the
Tamil Nadu Prohibition of Charging Exorbitant Interest Act (2003) which prohibits and
punishes lenders with unreasonable interest rates on loans.

The activists posted details of ithactivities and instructions and templates to assist otbers
lodge similar applications to the Tea Board and police to join tlnisaot Details they posted
in the forum included reference numbers ofrtla@plications, names of tea brokers presumed to
be involved in unethical money lending, and names and addresses of ptiices sthere they
had lodged First Information Reports; subsequent forum posts gave updates on ttss pfogre
these efforts. Replies they received from the Tea Board, copiegastdd in the forum,
confirmed money-lendingy teabrokers to factories and estates was prohibited in accordance
with the provisions of the Norms for licensing of Brokers in Public Tea dustiThe forum
members interpreted this admission to be a successful outcome ofwvtr&irwhich they
reasoned paved the way for the next steps of their activism whict cwilide obtaining
documentary evidence of money-lending, requesting the cancellatiaokets’ licences, and
court action They also believed their activism had put pressure on the Tea Boaaothansl to
investigate and remedy the issues they had raised. However, fephiethe Tea Board also
stated it was unaware of money-lending in the Nilgiri tea induatmg, had not received any
complaints from factories about brokers charging exorbitant interest Tdtesactivists later
wrote in the forum they had heard anecdotal reports since the onlinenadiiggan about
increasing tea prices and cautiousness by brokers when dealings wathe$aets they no
longer gave advance payments, which they regarded as evidence siicttess of their
activism, although these claims were neither evaluated nor substantiated.

In summary, then, the activism was essentially a movement foriln@ to advocate farmers

rights and improve their standard of living based on perceptions of an urgtesthsy which
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they were mistreated. | categorise tlivism in the forum as follows: 1) awareness raising,
when the activists publicised their cause, exchanged information tfy jtreir claims and
activities, and tried to persuade other forum members to take al}ianalysis and discussion
including debate and weighing-up of the issues as well as contradi@tatyopposing
viewpoints; 3) coordination and mobilisatioas some of the activism was group-based with
alliances of collaboration and support among forum members, and; 4) action anddpbbch

as First Information Reports and applications for information under the Righfaianktion
2005. Identity was clearly a resource strategically deplayettie activism, as being Badaga
come to the fore when they diagnosed and addressed issues, recdgiiggoup’s suffering,
and &cused those thought to be responsible for the problems, boundaries between them as a
group and others. However, the scope of the activism was limited.

Only a minority of forum members participated while the majority ondglrer commented
on posts and did not engage beyond discussion. A search of the Integads e online
activism took place only in the forum, in other words only among Badagtmat particular
online space, as there was no cross postihg act of posting messages to other
outlets—which would have increased awareness of the activism and its tcaaseuch larger
audience. The activism was a small group effort on which a minorityrain members pinned
hopes, and not a social movement that achieved any real changehdlactivism had a short
life-cycle that began when the activists wrote the first posts to frame themsotfiey critiqed
and proposed Internet activism as a desirable solution, an initiatng which sparked a chain
reaction of posts and replies in the forum as well as offline aesvithich gained momentum
as others joined the activities. But interest and action gradiediyned and waned. It implies
that although identity as Badaga unites people, it was not a pantycaffective tool for
mobilising the general population. Even so, the activists had bigtiamghi They suggested
collective actiorby mobilizing Badagas in villages and cities, as they thought a mass movement
was needed to turn the tables around for the community; several ieearbers volunteered to
visit hatties to raise awareness of the issues and encourage peqmpietest They also
suggested collaboration with Badaga associations and charities arsdexpstienced with
logistics such as the Annai Trust, Blue Hills Education and DevelopAssociation, GAVA
trust, and Sadhuragiri Trust; some of these are organised by Baftagaxample the Annai
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Trust, a non-profit social service organisation which focuses on educatiotincheal and the
empowerment of women.

However, forum members complained the activism was burdensomgmaadonsuming
Their motivation was dampened by slow and non-replies to their enquinieb they situated
in the inefficiency and slowness of the Indian judicial system. They etperienced hostility
from public authorities, for exampeforum member described a reply he received from a local
government office that required a large photocopying fee (Rs. 238&8&d0additional costs to
provide the information requested in is his application under the Right to ktfiormAct 2005!
Some activists did not understand the replies they received betteaysdad limited legal
knowledge and skills. For example, ardiscussion of the Norms for Licensing of Brokers in
Public Tea Auctions and other rules, which according to forum posts forbid ®roken
lending money but permitted advance payment with interest thaeysdesd the legal definitions
of advance payment, borrowing, and lending but did not reaclnsensus. An activist
submitted an application to the Tea Board to request clarificatidheoissue, and the reply
confirmed a brokerage firm was not entitled to lend monegy tea factory but could pay an
advance against future supply if requested by a factory, and anytirtecaesed on the advance
should be governed by local laws. Several forum members reported theyehaf@ciory
owners to raise awareness and persuade them to file complainteevitea Board and police
but they were reluctant to do so as they depended on brokers for business. Adodiating
posts, several factory owners had filed First Information Reports but they interpreted by
others as cunning attempts to default on their advance payments, antiethdice were
reluctant to accept them. The brokers, as powerful stakeholders in the tea industagonseel
in the forum of delaying the investigations of these applications.

Although forum members mostly posted supportive messages concerniggvisenasome
guestioned the allegations of predatory lending by brokers which were not dresifie
evidence. They reasoned money lending was a common business peactitea prices were
determined by an arrayf other factors such as quality of tea, mismanagement of tea factories,
and inefficient farming methods, which the activism did not targeé dctivism also did not
target other quality of life issues in the Nilgiri. The activisgplies with the Badaga proverb
‘Uttithama thindhalaey ota bendhara nannama thindhalaey nan yenthara’ which means ‘they

want nothing to do with our community but they will work to improve matters elsewhere’.
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However, the criticism of the activism did not outstrip it, amek¢ was no counter mobilisation
in opposition to the activism.

The forum was also used to report news about activism taking pld&adbagas in the real-
world Nilgiri and nearby areas. For example, news and links to newspaméesagbouta
demonstration by hundreds of Badagas protesting the construction of a churdiianiBatty
Village which they claimed would have threagdrthe unity of the village, denigrate their
culture, and create social problems (The Hindu, 2012; Radhakrishnan, 2012). The
demonstration took place at the Collectorate, the office of the Districed@mil (District
Magistrate) responsible for the implementation of government programnties Nilgiri, and
representatives of the villagers and other members of the Badagaindynheld talks with the
District Revenue Officer and the Deputy Superintendent of Police. Foembers condemned
the arrest of eighteen protestors at the village following a rotv thé villagers who proposed
the establishment of the church, demanded the unconditional releaseroéskeea, and sought
assurance that churches and religious propaganda would not be permitteel Badaga
community. They supported the activists, concurred with their viewpanttile construction
of the church would have negatively affedBadaga culture and community, and referred to

the proposers of the churel‘traitors’ and ‘parasites’.

Concluding summary

This chapter explored a virtual Badaga community and its online pdstrafadentity and
quality of life, a lens through which to examine the lives of Badagesritemporary India. As
the first study of new media usage among Badagashowed they now have an online
presence, and reveal other important findings. A new type of Badaga social collective, a
virtual community connected by online social interaction and notions afreuls documented
for the first time. Regarding identity, a strong sense of being Badagaewaaled in forum
dialogues, as the study analysed how members of the Internet forumageticaihd expresd
different understandings of their castdaeTorum members regarded themselves as Badagas to
beadistinct group as an identity category with a shared sense of community, ¢ustiomisty,
history, and languagepllective identifications that separated ‘us’ from ‘theni. They reasserted
their perceptions of distinctiveness and an identity divide by wrélmgut them in the forum

with a sense of pride and worthiness, calling for recognition of Badagasesarate group in
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websites and official records, and accusing the Government and otherslexftinggand
blurring the boundaries between them and others which was interpretechr@satata their
authenticity and existence. The forum members also perceived Badagas to be distinttidérom
groups on the basis of blood ties and genetics, which show that for many peiogl®&adaga

Is understood as ascribed rather than chosen, althoeigihghsoning was not linked to ideas of
genetically transmitted physical or mental differences. Sociaraation in the forum was
essentially identity-promoting in the sense forum users focused on conitresnaither than
differences, fostered allegiances among Badagas, and legitimiseth@mcased them to the
world via the website which was accessible to anyone with amkttconnection. Identity was
also brought to the fore in discussions about the legal and political efaBeslagas, and in
collective action to change state politics relating to inequities and redistnilmf resources, the
notion that being Badagaawa potential tool and strategy of mobilisation in India’s electoral
democracy. Identity was also deployed strategically in actigenterning low tea prices and
life quality among farmers when forum members diagnosed and addressed theassued
those they perceived to be responsible, constructed identities of Badsgeistims of
marginalization which solidified theother against which they became relevant and
meaningful, and then worked together to bring about change. Taken together, the forum
members constructed boundaries to mark ttegritory—who is part of the group and who is
not—which reveal perceived meanings of being a member of the group.

While thesefindings seem to support, at least from the perspective of the forum members, the
reification of an overarching Badaga identity as something tangibtistiact and specific
social group with its own culture and markers in essentialised tarlosk beneath the surface
of these simple constructions in the forum regddheir abstractness and diversity, as many
forms of Badaga identities were portrayed in the forum which highlight tieedgeneity of the
population. This was particularly evident in lively debates and dismus about different
images of their caste, sometimes characterised by a polariptstrong sentiments on issues
which they contested, defended, and negotiated, a deconstruction of thiegnaabeing
Badaga which shows some consensus as well as substantial efisagfre This antagonism
largely revolved around the issue of authentieityho is a ‘real’ Badaga and who is not. While
authenticity itself was not an objective category, definitions of wheatic Badaga largely

hinged on notions of upholding long-standing traditions and core values amongwihose

127



wankedto set narrow parameters onmganng, in contrast to other forum participants wha d
not consider adherence to tradition as a requirement for being Bad&gy asitocated change
and new ways of living. Also,tiinvolved claiming and challenging assumptions of being
Badaga from within a set of prevailing discourses already circulahbogt stereotypical
customs and traditions as well as discussion of alternative pevsgedepending on the
biographies and the conditions under which peoplechaa to affiliate with the forum. These
interactiors in the forum enabled people to construct meaningful identities and ¢ultura
boundaries which involved maintaining allegiances but also creatidglefending new ways
of being Badaga grounded on the original community in the Nilgiri, the méwalvcommunity
and the changing situation in India. In other words, the forum, as a megtiog ®r people
who have very different experiences and perspectives about being Badagameaium that
facilitated conversations which challenged and defended the reaificafi rigid boundaries
between those who support traditional beliefs and values and those whed reduslentify
themselves in such terms. However, none of the forum members, regardhess \wéwpoints,
rejeced the Badaga label; indeed, most embraced it and exprpade doing so. Collectively,
these findings revealed a diversity of Badaga identities and predéssagh which they were
established and played out in the forum, and show the cultural boundariesuatly acirous
with little or no restrictions placed on the types of images of beiada§a that can be
portrayed.

Forum discussions spanned a wide array of topics concerning Badagasbéesource of
information about their lives. Unfortunately, the depiction of a negativetyjeé life in the
Nilgiri was a salient theme which centred on the demise and low profifadfilagriculture. The
livelihoods of farmers were characterised as low incomes and listagdards, debts,
unemployment, limited opportunities, and out-migration to nearby cities. Theremyd®sis in
the forum on the tea growers’ vulnerable position in the tea industry in which the overwhelming
proportion of economic returns flowed to other stakeholders, namely middlemenrgmdela
corporations. Other aspects of low life quality in the Nilgiri inctigeglucation, healthcare,
infrastructure, and socioeconomic inequalities. The unfortunate realityawaappreciable
number of people struggling for satisfactory living resources. Howeveforima was utilised
as a tool to improve quality of life. It empowered Badagas to forrmaéimand work together

across geographical boundaries to raise awareness of issues, proposeussddistons, and
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coordinate and take action. It is also important to note e-philanthropy tomk ipléghe forum.
These findings reveal a novel form of social action by Badagas not documpreedusly in
the literature which for some changed the nature of their advocacy amstipigpt and had
potential to shape Badaga culture and society in the coming yeaess ishich are discussed
further in the final chapter. There was also interaction betweeatitidand quality of life, for
example the reification of a group Badaga identity was effectiveoatlising people to work
together to challenge perceptions that ‘thier posed a threat to thegroup’s quality of life
and survival. Whereas the literature emphasises objective agfeldis quality, especially
economy and standard of living, this chaptered conskidisctive quality of life, Badagas’
own perspectives of their circumstances. This analysis, then, sldpart the deterministic
trend in the literature which imposes macro-level institutions and social staiotupeople.
The discovery of the virtual Badaga community and notions of diversditiee among
forum members is a starting point to dispel the classic representatthe literature of a
homogenous, spatially-bound, and static caste of more than 160,000 peopl&lilgitheThe
existence of the virtual community contradicts previous assumptions anct@isations of
the people and their culture as local and bounded in an isolated regiogy asstimow multiply
situated and moving around India and electronic spaces, an interlinking @feBddatities and
communities which show they can no longer be understood by sole focus oilgihe INis
important to note the online community was markedly different to thewadd community in
the Nilgiri, an alternative way of understanding Badaga sociahigh turns previous literature
on their apparent culture and society on its head. The virtual communityoivgsographically
circumscribed but a differentiated form of social space glued ®gbthnew media-mediated
social interaction and no longer bounded by time and spaa#t of the forum members resided
outside the Nilgiri without physical propinquity. Online and offline life cappged in multiple
spaces with meaningful social connections such as forum memberagnaétne, and while
the forum complemented fateface interactions it did not replace thenheFtudy’s focus on
people’s actual experiences and perspectives enables the readett inside’ the minds of
Badagas to see the world as they perceive it on the basis of their oiwalg@anheanings which
revealed diversity and disagreement about the cultural markers and hesiioddéeing Badaga.
Overall, the study supports a symbolic interactionist conception whichssBadaga identities

and life quality are thoroughly in flux, and contested and negotiated acragslenspaces, as
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the evolving local and global realities of the twenty-first centligitdundamental changes in
their meanings and expressions, not only new forms of sociality but alternations of self-
understanding.

However, the findings are also limited as an exploratory study. Téarcesr had no control
over the key issues addressed in the forum posts, as the study wasdasedata analysis of
archival data, and there is an absence of data extracts for issuesmith dmonymity of
participants. Therefore, the thesis requires the consideration of addititaal daxplore these
issues further, the next chapter builds on and complements the online study by reporting another
study, conducted in the real world with rutelurban migrants in Bangalore. It begins with a
discussion of migration in India, especially among Badagas, and then othksasly’s aims.

It is followed by an analysis of interviews conducted in Bangalotle miralto-urban Badaga
migrants grounded on symbolic interactionism and social constructiorsgtmpiogy (Blumer,
1937; Blumer, 1969; Mead, 1934) which offers rich data to tezlpe out the extent to which
Badagasrespond to the upheaval of leaving the Nilgiri and living in the @tpcesses of
identity change, contextual determinants of new identifications, atedia by which Badagas
construct distinctions between themselves and others. There isr@ed & explore further the
quality of life of Badagas in the city, and its intersection with idgnas the forum data only
touched orthe issue briefly. The second study, then, gains an appreciation of the espewé
Badagas in the city to paint a comprehensive picture of whatahsn® be a member of their
caste in urban areas, and the processes which shape these meanmrgsn-alepth approach
to understanding their identities and quality of life. The combination oftweempirical
studies in a multi-site ethnography enables a critical conceptiaiis# these concepts in the

final chapter informed bigs theoretical underpinnings.
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5. Migrant stories: Becoming ‘City Badaga’

Sensationalist images and stories of people abandoning their homelaveding across
countries, and living in refugee camps appear regularly in newspaper heaallideon
television and electronic screens, an unrelenting stream of reporting whkiplithaigration in
the public consciousness. India, the world's second most populous country, hasheneast
diverse and interesting migration histories, and there is now alieagiora spread across every
continent. In non-Western countries, ru@drban migration is a defining feature of the
twenty-first-century which has consistently drawn attention in ttexature (Bhagat and
Mohanty, 2009). One-third of the Indian population are now migrants, and about half of them
are ruralto-urban migrants-around 100 million people. Rur&d-urban migration has resulted
in the growth of cities such as Bangalore, Kolkata, Mumbai, and Neli, part of a national
and global phenomenon as halfthé world’s population live in urban areas. As demographic
change continues, India is likely to have a majority of urban residentdheinfuture
(Montgomery, 2008; United Nations, 2015).

Badagas are also on the move. A prominent topic in the previous chaptérewasreasing
number of people taking migration journeys to seek a better life in townsitaes] fuelled by
disparities in life quality between rural and urban areasvave of the urbanisation sweeping
across India. The literature only briefly mentions rdcalrban migration and the growth of
non-agricultural employment among Badagas (Hockings, 1999, 2013). Thus &ahditbeen
said about the migrants such as who they are and how they live, aacatbeno studies of
Badagas outside the Nilgiri such as in urban areas. Yet migratimmt gmply about headlines,
numbers, and social economibut concerngeople’s personal experiences and interpretations
of change. Migration needs to be seen as a personal and social prazebsasas demographic
and economic process. Atle is known about Badagas moving to and living in urban areas
and the ways they are finding their place in urban society, researdeded to explore their
ruralto-urban migration experiencesherefore, this chapter contributes to understanding the
migration of rural Badagas to urban areas, and gains an appreciation ofyth¢hesa make
sense of their changing circumstances in relation to being Baddgayints with a brief review
of the literature about migration and the Nilgiri. The next sectoani analysis of empirical
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evidence using primary data from rutalurban migrants in Bangalore to understand more
about their experienceshe final section concludes.

Migration is a prominent theme in writings on Badagas. As discusseldei previous
chapters, their oral tradition describes successive waves of migiatitime sixteenth or
seventeenth century by the Vokkaligas, presumably the ancestors of 8ddageathe southern
plains of the Mysore region, and the subsequent founding of the Badaga comimuhity
Nilgiri (Benbow, 1930 Emeneau, 1946; Francis, 1908; Grigg, La88arkness, 1832; Hockings
1980a, 1999 Nambiar and Bharathi, 1965; Rhiem, 1900; Sastri, 1892; Thurston and
Rangachari, 1909). Several authors published detailed analyses of these fadk(Bemlsow,

1930; Emeneau, 1946; Francis, 1908; Grigg, 1880; Hockings 1980a; Nambiar and Bharathi,
1965; Thurston and Rangachari, 1909). As some stories portray people fleeing from Muslim
soldiers, it has been suggested the ancestors of Badagas migmigeated to the Nilgiri to
escape war and persecution, for example following the Muslim invasion Ii¥ Ke&fur (Belli
Gowder, 1938-41) or The Battle of Talikota on the 26 January 1565 and the subsequent
destruction of the Vijayanagar Empire (Belli Gowder, 1923-1941; Burton, 1987; Bmene
1946; Hockings 1980a, 1999; Sastri, 2002). For this reason, Badagas have leekem styd
literature as ‘refugees’ (Hockings, 1980b). It is thought the early arrivals established several
homesteads in the NilgirEenicio’s recording of 500 Badagas in three villages in 1603 may be
indicative of a recently-established settlement (Fenicio, 1603; Hockli9@8a), which then
increased in number to 2207 people and 350 villages according to the firsth Bahsus in

1812 (Hockings, 1980a). However, the migration hypothesis remains hypdtlstitzere is
insufficient evidence. There has been too much reliance on folklore emdufh observations

of Fenicio and early British census officials, and academic amsalgbeoral tradition are
rudimentary. Also, the migration has been regarded as a one-way movem#mreais no
information about the exchanges and links between origin and destinatiom pvegumably
would have continuedor a much longer period than assumed in the literature. Importantly,
there is no information about identity construction, for example the cHemgeVokkaliga to
Badaga. Therefore, whether Badagas are indigenous or nonindigenous to theeXilgins an
unanswered question. Despite the uncertainty, the supposed migratioredmagaken for
granted by scholars and Badagas without any real critical thinkiogt és validity, although

the analysis of forum discussions in the previous chapter shows some gisaglee with the
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migration hypothesis and posit an alternative proposition of Badagas asradolidhighlights
the need to explore the varieiyd nuances in people’s views rather than follow academic
perspectives of migration ascribed in the literature.

There has also been discussion of labour migration to the Nilgiri from neigh@dalistricts
in Tamil Nadu and provinces such as Coimbatore, Malabar, and Mysore dh@xganding
economy in British India created employment opportunities (Heidemann, 198 mifrants
took up all kinds of jobs alongside Badagas and other local peoples. Esampbrted in the
literature include labourers in coffee and tea plantations sincel83s and 1840s;
infrastructure construction such as buildings, roads, and telecommunicationsstidoend
other workers; and petty trading of merchandise and the opening of stalmzaars
(Heidemann, 1997Hockings, 1999; Richards, 193Zagarell, 1997). A notable study is
Heidemann’s (1997) analysis of migrant labourers in the Nilgiri including the demographic,
economic, and social changes following their arrival. They becangnéicant proportion of
the population, and the backbone of the economy. The influence of the migrants on Badagas has
been speculated in the literature, for example the introduction ofdeas and relationships are
thought to have replaced the former gift and commodity exchanges (Heidel®&idn
Mandelbaum, 1955, 198%hortt and Ouchterlony, 18%8The impact of colonialism ro
migration and social change in the Nilgiri, a reoccurring theme inlitd@ture, has been
overemphasised by previous writerdiele has beera tendency to divide the history of the
Nilgiri into three periods (early, colonial, and post-Independendeckings, 1999
Mandelbaum, 1982, 198%hich puts British India as centre stage, based on biased assumptions
by writers that colonialism was a time of development and sucsepsrior to the past, even
though the economy of India was stagnant under the British Raj, and did not undergo
industrialisation in the nineteenth century in the way that Britid. The economic impact of
British imperialism on India remains a contentious issue among histpaad is probably not
as bright as the picture painted in the writings about the Nilgiri.

The literature on Badagas and the Nilgiri also aligns @wikdentary bias in anthropological
thinking of static, ageless village communities and social structures afjpé@reken up during
the nineteenth century, an old colonial notionawf immobile rural Indian population, in
contrast to more recent views of a highly mobile Indian society reth@dgsigonary by colonists
(Breman, 1990; Haan, 2002; Lucassen and Lucassen; \M#shbrook, 1993). The authorities
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in the early colonial period often portrayed the population as fixed and inenahbitl argued
for enhanced mobility. Thus much of the literature on the Nilgiri makefatbe assumptioof
sedentary patterns among Badagas and indigenous pasfitesnorm, and portrays population
movement as an exclusivelnoderri phenomenon, although some evidence shows the Nilgiri
and bordering areas had extensive and long-term relationships throughout mestodyng
migration (Richards, 1932), and were integrated into state society (dad£@¥). Much
historical research in other locations shows that most of the Indiarpapalation was highly
mobile at that time, as population movement was the rule ratheestption (Habib, 1963
de Haan, 1999; 2002; Washbrook, 1993). It seems likely that people in ldie Bind
surrounding areas were engaged in labour migration and trading activitiesntories by
bringing and taking farm and manufactured products to and from neighbouring saneach
longer period than is assumed. Thus it is necessary to move awath&@@dentary bias of the
literature to understand migration as a central aspeddadfigas’ lives. Also, rather than
isolating migration events in the Nilgiri as something out of thdanarg, an alternative
perspective in this chapter emphasises their normality and interlinkage.

Another migration topic in the literature is the relocation of Srikieen Tamil refugees, also
known as Ceylon Tamils or Jaffna Tamils, Tamil people of Sri Lankan osigose ancestors
were recruited in the 19th century from the Madras Presidency to work ontiplasta British
Ceylon. Recent ethnic conflict in Sri Lanka has resulted in migratidmdia since the 1980s,
although there has also been recent repatriation of refugees from li8tidLamka (Dasgupta,
2003). A large proportion of Sri Lankan Tamil refugees resettled in the Nilgiris District, and ha
since become one of the largest groups of migrants, estimated by Herd€87) to have
numbered over 100,000 in 1984. Despite the general trend of essentialising ethnic identity in the
Nilgiri literature, Heidemann (199 describes the Sri Lankan Tamil refugees in Tamil Nadu as
a heterogeneous and complex group with regards to caste and place of oridgiandihsladu
Government placed the refugees in the Nilgiri on the assumption thag Wind employment
in the tea industry, as they previously lived on plantations in Sri LéiHkakings 1999).
Another reason is an ethnic and linguistic connection between Sri Lankaits Baad Indian
Tamils (Valatheeswaran and Rajan, 201f)s claimed ‘these generally unskilled people have
made themselves deeply unpopular with local inhabitants by their engreaton Badaga and

other farmland, squatting in Badaga villages, aggressive politiciamdjevident liaisons with
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and protection by Tamil government officials in the district’ (Heidemann, 1997; Hockings,

1999, p. 266). Hockings (1999) questions whether Badagas can maintain a strong ethnic identity
in light of the economic and political pressures of the increasing pmmdaof migrant
communities, as they have not been the numerically dominant group inlgire dNiring the

20th century.

The repatriation also created complicated issues for the refuggesling identity and
quality of life. These include coming to terms with displacement framL&ka, and its
consequences; citizenship, as the children of the refugees born in India stexedqs citizens
of Sri Lanka and not India as the Government has refused to give refiages permanent
resident status, or citizenship because it expects them to agpdand, in some cases, birth,
marriages, and deaths have not officially recorded in refugee camps)viangditi refugee
camps (Dasgupta, 2003). Many of the younger generation born in India iden8fy laankan
Tamils but consider themselves culturally and linguistically im@ia they follow Indian culture
and habits, regard life in India as routine and normal, and have iegn&d local society
(George, Kliewer, Rajan, 2015; George, Vaillancourt, and Rajan, 2016;n@Giteo, 2010;
Valatheeswaran and Rajan, 2011). Some refugees have expressed a desnairt in India
whereas others intend to return to Sri Lanka. Many factors contribtie &onbivalent attitudes
including the complexity of the repatriation process, connections anly fatationships in Sri
Lanka, duration of stay in India, educational and livelihood opportunities, iypedcgafety in
Sri Lanka, social relationships within the Tamil and Sinhalese coitiggjnand economic,
political, and social support from Sri Lanka (George, Kliewer, Rajan, 2@énrge,
Vaillancourt, and Rajan, 2016; Giammatteo, 2010; Valatheeswaran and, R@jel). The
younger generation born in India are more likely to express a preferencedin s they feel
socially connected even though they regard Sri Lanka as their moth€Bandye, Kliewer,
Rajan, 2015; George, Vaillancourt, and Rajan, 2016; Giammatteo, 2010; Valatreesand
Rajan, 2011). These studies highlight the need to explore understandings ity @i®oing
migrants in India (Canagarajah, 2008; Dasgupta, 2003

The analysis in the previous chapter of online discussions by Badegeals they are
currently undergoingheir ‘second wave of migration’ as they relocate to nearby towns and
cities to escape declining incomes and living standards. As thdifelis no single reason

which can explain the motives behind itheuralto-urban migration, other changes not
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mentioned in the forum might also be important such as a labour surplus bgegdultural
intensification, livelihood diversification, and rising population dgnsit India. The forum
members were concerned about the consequences of the migration sam@snment and
neglect of customs and traditions, especially by Badagas |lamggrowing up outside the
Nilgiri; demographic change in villages; increasing numbers of non-Badsettling in the
community with different ways of living; and the sale of houses, land,tea estates which
violates inheritance customs. These changes were regarded ledlemge to established
lifestyles, and forum members worried they might lead to the deshiBadagas, a pessimistic
outlook for the future. The forum members were largely against thetoandban migration
with one-sided and protectionist arguments. While the existence of m®bbe rural and urban
areas as a result of migration cannot be denied, it should not be viewptbhtea per se. It is
important to accept thdtis probably inevitable, has benefits as well as drawbacks, and that the
meanings of both the migration and being Badaga are too complex for such thmonoli
classification. Therefore, further research is necessary to accotemsdae of the
complexities glossed over in the forum debates and literature.

The study reported here attempts, with sensitivity, to fill the gagffiering a comprehensive
account of the current situation and life experiences of Badagas iitythie gives voiceto the
myriad experiences of ruréd-urban Badaga migrants in the city to unpack the complexity of
their journeys from the Nilgiri to Bangalore as they attempt to uphold semse of autonomy
and heritage as Badaga while also becoming functional members of arcultbas and social
setting while in search of a better future. Specifically, the stodght answers to the following
guestions: What was the background and situation of the mig@idaots dd they self-identify
and understand themselves as Badabisv was their life and quality of life in the city? What
happens when people leave the Nilgiri, the social context in wheshidentify as Badaga, and
move to a new place with a complete change of environment whelfi@ither supports of their
identity and life quality no longer exist? What opportunities and chakedgehey face when
they migrate? Answering these questions through examining the livedemqeeriof migration
should paint a comprehensive picture of what it means to be Badaga inavelan an entry
point to reach a deeper understanding of their identities and life quidiigyfindings also have
broader implications. Rurab-urban migrants experience the changes associated wiilisind

development and urbanisation over relatively short time periods whichesichlainges in life
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to be examined, insights into the associated changes that will gcadually in the Badaga
community in the Nilgiri in the coming years. As migration haplications for quality of life

in origin and destination locations, the study will help to identify msues and assistance
neeckd and how positive impacts of migration and urbanization can be maginnbéde
negative impacts minimised. For those involved in planning for the fatutee Nilgiri and
cities such as Bangalore, understanding the situation oftoduaban migrants is crucial for
successful social policyThe study, then, is also an attempt to understand the complex
relationship between migration and quality of life, an important emdeaconsidering that
India holdsalarge number of urban dwellers and will continaelo so.

The research focuses on migrants born in the Nilgiri, although sevweraiews were also
conducted with second-generation migrants to refine and saturate e ithéne data analysis
(‘Becoming City Badaga’, page 152). The methodology of the study and its theoretical
underpinning (symbolic interactionism) are detailed in chapter three. Thassisns with
Badagas in Bangalore spanned a wide array of themes which havediegarised as: (a)
Departing the Nilgiri: Social mobility, (b) The Promised Land: hiyiin Bangalore, (c) Being
Badaga, and (d) Becoming City Badaga. Collectively, these themes andldkeriptions
comprise an understanding of the migrask&red experiences and interpretations as Badagas
living in the city, particularly in relation to identity and qualdy life. Below is an account of
each theme which represents a broad consensus among the participantdesdaebsd

otherwise, with examples of quotes from the interviews.

Departing the Nilgiri: Social mobility
All of the migrarts had grown up in the Nilgiri, and relocated to Bangalore as adulte Sath
previously lived in othercities for example Chennai, Hyderabad, and Mumbai. Length of
residence in Bangalore varied among the sample, one-year to more than thirty.

We discussed the reasons why they had left their ancestrgésiilathe Nilgiri. Agriculture
as a profession did not sustain a decent standard of living. It was noti@am foptthe men
because of low incomes, unpredictable costs, drought, and pests. Tgationltand the
running of tea estates were described in the interviews as ‘a struggle’, ‘doomed’, ‘unguaranteed

income’, and ‘not worth it’. A migrantdescribed his family’s circumstances:
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“My family’s tea plot in Ooty is not running well. Ten years ago, we earned 25 Rupees
per kg; now it’s only 2! How can we survive on that? Barely enough money to make
ends meet. It’s dreadful for me to continue in those footsteps. I love Ooty, but I can’t
stay...there iS no job, no money. | keep telling my parents thayuid leave too”.
(Male, 36).

The above extract describes the financial difficulties experiencebehyiterviewee’s family,
the prime reason for his migration to the city. Similar to the atiterviewees, he interpreted
his relocation to Bangalore as inevitable, so although we talked thigonrotives of migration,
he conceded that ultimately there was no alternative but to leave.

The interviewees complained about limited employment opportunitithee iNilgiri which
they attributed to its economic backwardness and sluggish agricudeotr. Although the
local villages and towns were not devoid of business activitieg,témekd to be small-scale
family enterprises employing family members and non-locals wiliingrork for low wages
and few were owned by Badagas. They also complained about limitexhig@ré and private
sector initiatives supporting business development, economic growth, andnelatgmn, as
they thought the Nilgiri and Badaga community had been side-linethe country’s
development plans. However, they also blamed the Badaga comraumtyssed opportunities
over the years. A contrast was made between Badagas and Tilvetidnes Nilgiri, a small
community which arrived in Ooty in the 1970s. As traders of Tibetan hafididtzey
established the Tibetan Market (near the Botanical Gardens), vehprofitable and reputed.
They complimented the Tibetan pedplability to establista thriving community and business
from scratch by taking on the challenges they faced. Said the oldegjaBad&e sample (age
61):

“We [Badaga] are poor compared to what we were and what we could have become.
The outsiders came and settled and have more money than us. We hawevnahg
the same way. They are doing well in Ooty, but look atws scratch our heads, and
slave away on farcical farming. They bought up all the land right undenoses! If

we had showmore initiative, things would be much different”. (Male, 61)
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He attributed the dire situation of Badagas to their reliance onu#igrie and disregard of
entrepreneurship. Whereas other people in the Nilgiri were admired fiimgget in life,
establishing businesses, and acquiring resources for living, Badagas were portrajes axsina
unable to change. The quote above referred to non-Badagas generally.

The interviewees described their migration as social mobilityesare to improve their
situation by moving forward in life to new and exciting possibilities. Wigs in the Nilgiri
were menial and unskilled. The city offered a wide array of professicaaers and
employment, especially for graduatea key reason for their migration. Thehad not
encountered major difficulties finding work in Bangalore, and enjoyed higlcemias. The
majority of the sampléhad sought career and personal development prospects in the city’s
booming business and financial sectors, and several were empioyedding Indian and

international companies. A migrant summarised his career progression in Bangalore:

“I got a job as a Customer Service Rep in a call centre. Six months later, | was in
training workshop to be a supervisor. After probation, I got promoted to be my team’s

manager. Nw, I am a middle manager. I am not stopping here!”. (Male, 26).

The above quote describe8adaga man’s career progression in Bangalore, and his ambitions
for the future. Such opportunities—promotion from an entry-level to middle-management
position, and access to a management training programme—were said to be almost non-existent
in the Nilgiri.

The interviewees willingly disclosed their monthly earnings Wwhianged 20,000 Rupees
(recent college graduate) to 100,000 (senior manager); in comparison, farnteesNilgiri
typically earned less than 5000 at the time of the initiahmgers in 2010, relatively poor in
economic terms. Farmers made hardly enough profit to live, and someodosy &s their tea
plantations were financially unviable. The quality of life of the fasneas a cause of concern

for everyone. A migrant described his feelings about problems in his ancestral village:

“It makes me sad when | think about the greatness we fell fromhanidote we are

now languishingn. Things are getting worse by the day; it is depre3siale, 49).
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The situation at the time of the interviews was compared to theTpes1980s and 1990s were
labelled by the interviewees the ‘The Good Old Days’ when agriculture was profitable, and
Badagas enjoyed a comparatively high standard of living in ternmmecommie level, availability
of employment, and ease by which they were able to satisfy their ae@dgants. Said another
migrant:

“My father graduated from a top university when few of us went to university. He

declined a job offer from the city government to returhit father’s tea estate. Believe

it or not, profits then were much higher than working in Bangalore! Baclsitihe he
made so much moneyas much as 10,000 [Rupees] a wedk didn’t know what to

do with it all!”. (Male, 22).

The above comment by amterviewee contrasted his situation to the past when tea cuhvati
was profitable. The quote also reveals temporal changes intatrddan migration. While the
he had migrated to Bangalore for economic prosperity, his father hade@ to the Nilgiri
from the city for the same reason several decades previouslyoliskadsvs rurato-urban
migration is not a recent phenomenon among Badagas.

They could not explain the details and causes of the agriculturakisBhey said incomes
had been hampered by low market prices of tea, high production costs, andemesicall-
and medium-size farms, but were unable to elaborate these exqiandiiey blamed farmers
including their own families, for failure to critically examine and imgroagricultura
procedures, lack of planning for the future, and unresponsiveness to changing ecamdmi
societal circumstances; many people simply continued their old @fagtleing and took no

notice of the bigger pictur&@he following reflection by an interviewesims up this viewpoint:

“A long time ago we used to boast we were the greatest. We were certainly the
wealthiest. And, my generation was the first to become teachersrslaad alike. But
those good times were filled with naivety, an idea they were forever.néler
imagined it would have become this bad. Frankly, it’s shocking...embarrassing even”.
(Male, 55).
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However, not everyone wants to leave the Nilgiri. Some Badagtes poestay to continue the
status quo, as agriculture has always been their livelihood andfWidg, and itis difficult to
find alternatives; another reason is respect for ancestral lanttaatiion. We also discussed
positive aspects of life in the Nilgiri. They reasoned Badagas stdrerelatively well-off
compared to many other rural communities, especially in states sBtmaasMadhya Pradesh,
Orissa, and Uttar Pradesh. They saithb-holders in other tea-growing communities in India
survived only with hand-outs from central and state governments, and thetypeove child
labour in the northern states of Assam and Bengal did not exist in lgig. Nihough many
Badagas struggle to make ends meet, the vast majority areoadddisfy at least their basic
needs with sufficient resources for living—food, water, basic necessities, education, healthcare,
and housing. Families were able to grow their own vegetables for consaopgid, at the time
of the interviews, rice was available throughout Tamil Nadu at lowegribecause of
government subsidies (about one Rupee per kilogram), and electricity ardchatges were
low. Also, Badagas, unlike many Indians, tend to be home- and land-ownt#rsyaisherit
ancestral land and property, although not everyone has. A wide range of inexo®is
were available in nearby shops, markets, and towns. But expensive goodsiina&reeacHor
many people, and prices had risen in recent years. Quality of life ilNithei was also
captioned as beautiful natural scenery: abundant nature, fresh air, neagrditdscapes, and
multiple sides of weather. Therefore, while the interviewees congaladf challenging living
conditions in the Nilgiri, they also reasoned Badagas fared bettenthay other Indians. As

one participant put it:

“Well, here’s my list: We have roofs over our heads, rice on our tables, and clothes on
our backs. We have colour TVs with a 100 channels! No Badaga begeps slethe
streets!”. (Male, 31).

They also valued the strong sense of community in the Nilgiri, antptHiat everyone matters,
and, by being a member of the Badaga community, they were contributisgntething
worthwhile. Everyone in surrounding homes and areas considered themsddigedamily
which they cared about and felt engaged and connected with. Beingf patfose and caring

community was conducive to enjoying life, and enabled them to cope \iregs bbecame
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difficult. These meaningful social relationships were also saireftteir lives in the city, yet
they also valued the freedom, independence and individualism of living there.

Some of the men had moved to Bangalore for further and higher education opporaundties,
stayed in the city after graduation. In their view, the availgtaind quality of its colleges were
superior to the Nilgiri and surrounding areas. Bangalore is reputed throughoutfdndlis
educational institutions; some have global acclaim. Coimbatorgy 228 kilometres from the
Nilgiri, with more than 150 colleges and universities, is another popularecfimicstudents.
Even so, the majority of Badagas study in local or nearby collegelei Nilgiri for the
following reasons: Low tuition and living expenses were unaffordable in Baeggiublic
perceptions of local colleges as satisfactory; concerns about the isfamban environment
and ways of living; and even ignorance and disregard for education by soifiestaiihose
interviewees who had studied in Bangalore said they had supportive parents includingagome

had borrowed money to fund their child’s studies.

The Promised Land: Livingin Bangalore

Our discussions painted a picture of contentment with life in Bangaloréivedalk of the city
emphasised employment and career opportunities, convenient-living withalahtgil of
amenities and products, and leisure activities. The migrants wereciatly-independent, and
material goods had become important to them. Disposable incomes andhgpmwier, along
with availability and diversity of consumer products, had led to the amopfi a consumer
culture among thenen A different notion of living characterised by new types and sites of
consumption, and everyday displays of modern goods and wealth, a materialsation
disconnected from their previous hold on frugality. Consumption in the city hadedldo
novels forms of leisure, aBangalore’s department stores, shops, and shopping malls were
attractive not only because of the goods on sale but also the clegauspand air-conditioned

sites for social experiences. Said one participant:

“Bangalore leads the way in glamour and glitz! Forum Mall on Hosur Road has become
vital in my life. | go with friends several times a week; walga coffee or McDonalds,
stroll round, chat. It’s good ‘brain medicine’ to deal with the stress of my job. There are

no mals in Ooty”. (Male, 25).
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His consumption sites had shifted from visits to small stores iNilb&i to trips to shopping
malls, coffee shops, and fast food restaurants, a prominent feature of hidifeoirighe city.
However, these sites meant more to him than consumption and irsterthey were new
social spaces and forms of leisure. He also regarded the shopping maiitpob&nt for his
emotional health, thereby connecting consumption to wellbeing.

Although their consumption habits had changed, they made it claBdldagas, including
themselves, were not adherents of materialism and wealth. Theyw daatimark of being
Badaga was a simple way of life and disinterest in materialBadagas in the Nilgiri were
described as a content and happy community because they embraced fastyplesli and were
satisfied with what they had. Conditions in rural villages, although a vaer&y from the city,
were said to be sufficient to uphold satisfaction with life. Evemerisism in an abstract
sense-the existence of the material world external to the perstid not come into the psyche
of being Badaga, as they said happiness is not something one has bbhtrgpmied one isa
perspective of looking spiritually inward and outward through contemplation and inne
reflection rather than in material goods which were regarded as illugiamar relatively
unimportant. The perspective was entwined with Hindu beliefs, especially Karma.

However, a contradiction was apparent in this explanation. Thepdwited a consumer
culture in Bangalore yet upheld Badagas and themselves as detractoatenélism. When
asked for clarification, they interpreted their consumption as different tosath8angalorea
distinctive type of‘Badaga consumerismincorporating aspects of Badaga and Bangalorean
consumption. Its distinctiveness was underscored by strong views hbawership of goods
as necessities of living rather than symbols of wealth, socialigugsiand status. The
interviewees disapproved afonspicuousonsumption’, and did not regard themselves as being
at the forefront of fashions and brand names as status symbols. IndeéthalBadagas | met
in Bangalore were dressed casually and plainly, and they appearea typaverage in their
appearance with jeans, pullovers, sneakers, and sandals devoid of brand nahigk-and
consumer goods, although they all adopted Western styles. Therefore, althmgh t
experienced a shift from subsistence to multi-dimensional consumptionoasdmer desires
and behaviours, there was a lack of conspicuous consumption, explained byrtihewats as

a marriage of city and Badaga values. Even so, they did not ateepmownplaying of
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materialism without qualm, as it was pointed out their migration had ba attempt to better
themselves in a material sense.

There was, however, a downside to life in Bangalore. Cost of livingraorest, to some
extent, their choices and experiences of the city, especially expgmsperty rents. Only three
of the migrants owned an apartment or house; the others rented accommagaitaily a
single-bedroom in a shared house at a cost of Rs. 5000 to 10000 monthly. As esénmplife
complaint below, while their incomes were sufficient to financialpport daily-living, as
everyday necessities were affordable, high-end goods and activérestoo expensive. Even
so, all of the interviewees acknowledged their standard of living initilen@s higher than in
the Nilgiri, and about half of the sample saved money to remit money tdatmiies, typically
several thousand Rupees monthly. Moreover, although they complained of afftyrdtisly
did not consider themselves in poverty, and none lived in squattemseitle shantytowns or

slums even though these types of housing exist in Bangalore.

“Things can be cheap, things can be costly. The price tag on imported items will blow
your mind. Prices have gone up a lot. My salary is not low but | hatr@rto twice
when buying...I don’t spend much when | am with my friends, I just window shop. It’s

possible to live here cheaply, though...I have just enough to get by”. (Male, 19).

Shops and services (auto-drivers, bus conductors, landlords, and street vendotigdesome
charged them higher prices than Bangaloreans, prejudice directed at migrsetison the
stereotype that they were professional workers earning comparativelgdiagies. However,
discrimination and inequality were not perceived to be major problerBangalore, as they
rarely encountered unequal treatment, and considered themselves taabig-asomepted by
others. They held favourable, positive attitudes towards Bangaloreanspraisdd their
acceptance of differenc®ne interviewee even claimed Bangalore’s position as a cultural
melting pot was an exemplar for other countries such as the #Jl&rn how to achieve social
harmony within their multicultural communities. However, they had vedecomplaints from
elderly localsabout the city’s dramatic change from its former status as a peaceful and quiet
locale, criticism targeted at migrants generally and not Badagasifically. Another

interviewee said Badaga migrants in other places, for example Kavpats@m in
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Coimbatore, had created tensions with local residents, but | dewatdéd investigate the point
further as it was beyond the scope of my study.

Working in the city was challenging with long commutes and workingsh@mphasis on
performance such as meeting targets and deadlines, and relationshigvisgsgeieagues such
as rivalry and clashes of personality. The migrants talked about watkdegressure, burnout,
insomnia, and the impossibility of a work-life balance. About one-thirdletample said their
job was exhaustingsthey spent all of their time either working or resting from work, and had
limited time and energy for other activities.

At the time 6 the initial interviewees in 2010, Bangalore’s economy had been affected by a
global financial crisis triggered by valuation and liquidity problemthe U.S. banking system
and housing market in 2008. A recession hit Bangalore in 2009 with subsequeaiafiaad
job losses, especially in the information technology industry following Bnéeio demand for
exports and services. Two of the men had lost their jobs, and several expergenced
reductions in salaries, working hours, and perks. The interviewees fearesggobty, and
several had cancelled or postponed financial plans such as a mortgage applicatidmgngset

a business. One man described his unemployment duahitie:

“I was an engineer for G.E. It was a good job, but we were laid off at short notice in
early 2009. I couldn’t find another job for three-months. | tried my best, but few were
recruiting. I was in a difficult position. I didn’t return to the Nilgiri...I was too ashamed

to tell my parents. Thank god my savings covered my rent. Now | worRdtis

Royce; it’s okay, but not as good as before”. (Male, 28).

Another topic was an intention to reside in the Nilgiri in the futurethasmigration to
Bangalore was not considered to be permanent; living in the cityagasded as a home away
from home, transient and secondary. Some of the men were optimistic abwutabke to
return in the near future; others envisioned a lengthier wait. The desire o the Nilgiri was
based on several reasons: A sense of belongingness to the place Hregdegs their
motherland; to be with family, friends and Badagas; and to datgayatural environment and
scenic beauty, conducive to a fulfilling and satisfying life. But theye unable to support

themselves in the Nilgiri because of limited incomes and em@oynHowever, three of the
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men residents in Bangalore for more than a decade, made their preferenag ito the city
very clear. They felt settled in Bangalore, and thought the Badagmwaity had changed
markedly since they had left. They were concerned about the limitddlaMgi of goods and
services in the Nilgiri as their lifestyles and needs had shifteely said they might not be able
to readjust to a place different to when they had left and differentetio likes in Bangalore.
Even so, they still visited regularly, had not sold their inheritedstradéand and property, and
paid village tax (an honorary, informal tax). These continuing ties weyertemt in their lives;
they did not reject the salience of the Nilgiri in their lives thaty also felt a strong sense of

belongingin Bangalore. One of them said:

"I think of myselfa Bangalorean now, granting a large part of me will always remain
there [the Nilgiri].Jeez...I’ve been heredonkey’s years, a family and house here now,
my birth place is less on my mind. But | am still a Badaga, dwp upto-date with

my village’s comings and goings". (Male, 57).

Other challenges in Bangalore were regarded as typical frustratiotalyofife: inadequate
services, poor roads, electricity outages and power-cuts, water-gsrtagstruction work and

noise, pollution, traffic jams when commuting to work, and lack of greemgnomic and
population growth had put considerable pressure on urban infrastructure and resources which
had not kept up witkthe city’s development. These issues impinged on quality of life, as shown

in the complaint below, but were regarded as minor inconveniences:

"The power blacks out a few times a day. We’ve been without power for an hour today.
It’s a short time, but we can’t do many things. I sometimes work from home, and can’t
do my work; my wife cannot prepare dinner. We’casmen go out because the shops
are left high and dry!". (Male, 42).

Being Badaga
Being Badaga was the essence of who they were, the fundamergaifdasng human. It was
central to their sense of self: how they understood themselves and titbigrsiteraction with

the social world, and ultimately how they made their way throughlitifgas also expressed in
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relation to others, a notion of “us-ness” with other Badagas. In this way, being Badaga was
described as both an inner feelinthe foundation of thinking and state of mindnd an
outward feeling of engaging with the world at large, which imbued thes Wwth meaning and

the capacity to enjoy and embrace life, as illustrated in the quotes below:

I love being a Badaga, it’s really who I am...my mind, my thoughts, my essence, my
life. But | want to state categorically that | am also proud [t@ #adaga] because |
was born there [in the Nilgiri], it’s my motherland, a special place where we are the

same and love each other. (Male, 31).

This isa real issue. I am a Badaga, and will always be a Badaga by heart. It’s my true
character, deep in the depths of my soul. It comes from God, my ancestqsophs.

Us Badagas are a big family...and we are all on the same page, so-to-speak. (Male, 37).

Distinct lines ran between ‘Badaga’ and ‘non-Badaga’. Perhaps not surprising, being a native of
the Nilgiri, and‘belonging’ to the Badaga community, were important as they saw themselves
as part of a collective. Thus, being Badaga was ascribed atibivintue of being born in the
Nilgiri, as the interviewees expressed a strong emotional accord with theiranaéages and
community, regarded as their ‘motherland’. Though they were living in the city, their
identification with the Badaga community in the Nilgiri remained strong andatentr

Another anchor was family, especially parents and siblings, althougmig@ning of family
extened beyond immediate members to include villagers and ancesBadagas past and
present. The interviewees explained they were family- and comnumetytated, as their
feelings, thinking, and behaviour were embedded in the social, valued gsraeslient of a
fulfilling and satisfying life. They regretted separation from famalgd friends while in
Bangalore. The men visited the Nilgiri monthly or bi-monthly, and trigsewplanned to
coincide with family events and days of festivity, and their relatives occasgiorsated them in
Bangalore for several days to weeks at a time. For many intesgwhe round trip to the
Nilgiri (Bangalore-Ooty-Bangalore) was completed in a weekend, deganti Friday evening
after work and returning on Monday morning, and was exhausting because ofrthightJzus

journey on Sunday which meant they went directly to work after arriving on Mandaning
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at Bangalore’s Kempagowda Bus Station, Majestic. The monthly trip was signifieauct
meaningful, the ‘highlight of the month’, as the meaning of life hinged on the collective
Family, village and communityThey talked about ‘collective happiness’, a shared and
combined sense of wellbeing of Badagas as a group, from individual tg,faonhmunity and
beyond. ‘Collective happiness’ was defined as the general mood of the community, a
collaboration among family and friends in which everyone worked together farothenon
good. Individual happiness also staedfrom this social footing, as to be happy was grounded
in the happiness of others. Similarly, any problem which impinged omdividual was
interpreted as a problem of the family and community. However, thectie# did not negate
the notion of free will, as each Badaga made sense of their ownrlivektion to their own
situation, although these too were embedded in shared experiences.

As the interviewees made reference to their ancestry, | askattheir knowledge about the
history of Badagas. They recalled limited understanding of the topameie history of their
immediate families, but were familiar with historical aspects efdd®a folklore. They
concurred with the common belief of a migration of their ancestors fronorglye the Nilgiri
several centuries previously. However, they were unable to descriliplaimethe legend, and
seemed to know almost nothing about it. Even so, the migration was ftakgranted as
factual. | also probed their awareness of the literature on BadagasoMiostmen were aware
of the existence of books about Badagas, but only two could name one of the bagkes; a
and only one had read one. An interesting comment came from the daughtentehaewee
when her father, a participant in the study, asked her to fetch Kindréus Barth from their
bookshelf:

“I was born in the Nilgiris, but never grew up there...I know nothing about my heritage.
My husband is not a Badaga. | came across the book last month. ldleamtwhere |

come from. I am very lucky these books are available...they have really moved me”.

(Female, 28).

Although the young lady was not a participant in the study, her camiméntriguing. As a
second-generation migrant (she had lived in Bangalore since early childhood), her knowledge of

Badagas was very limited. The book was an opportunity to find out more, saed hgr
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profound meaning and joy from discovering more about her heritage. Based on owi@isgus
| decided to conduct several interviews with Badagas who had growatsiple the Nilgiri as
second-generation migrants, described at the end of this chapter.

Also important were morals, principles and personal values which meprates of thumb
for how they lived their lives. Badagas were singled out by the ieteees for their unique
philosophy of life: ‘Doing the right thing’ was said to be th& guiding principle, defined as
‘doing one’s duty of being good’, ‘honesty and truthfulness, ‘meeting social responsibilities’,
‘friendliness and hospitality’, ‘going above and beyond the call of dutynd ‘accountability to
oneself’. The philosophy imbued direction for the choices they made about howep i
desirable ways of living through assessing the moral quality of éloéibns. However, it was
also seen as a struggle between good and bad, purity and pollution, and ddgsiaedas
‘doing the right thing’ was not always easy to do or judge, especially in Bangalore where they
faced an inordinate number of difficult decisions. But while a principlednifecordance with
these personal convictions did not guarantee perfect integrity, asitgaeided them to do their
best and avoid feelings of guilt and shame. Regarded as a kind of Bpd#égsophy of life,
these principles also etched out a roadmap for living the good lifatisgastion with life was
linked with doing good, antlving the ‘right way’ was synonymous with being content and at
peace with oneself. The interdependence of morals and wellbeing tveamsest a background
of their relationship with God and Hinduism, and the Indian religious contdéf#rma, as they
believed a life of contentment fitted into place for those who genuingbected and did good
deeds for others. Thus, happiness and health of a Badaga were seen assaittioentotality
of their actions in the past, present and future, some of which were shapdekeforg they
were born, through cycles of birth and death. Thus, being Badaga being health and happy
—was thought to be destined and fated. However, it should be noted ousidissus religion
and philosophy were general and superficial, as the interviewees andeimégrwere not
theologians nor philosophers, and did not discuss the topic in detail.

Fluency in Badagu was put forward as another building block of the Badagar€iogun
the language differentiated Badagas and non-Badagas, and was regardad agrnomymous
with coming from the community, although literacy in English and Tavas also common.
Badagu was the principal means of communication in homes and villagdsdeemed

necessary for full participation in their culture and society. It enabled them to trulgexmmer
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feelings and thoughts, and nurtured common and social understandings, a sense of gasunding
Badaga. For these reasons, Badagu was put on a pedestal as arcatbecgntral aspect of
being Badaga. However, the migrants were living in Bangalore where they usesh lEnghily
life and the workplace. | asked them to weigh up the utility of Badagmil, and English in
their lives. Badagu was primarily for communication with family andd&ms, and
participation in community events such as ceremonies and festivasgas English and Tamil
were for communication with non-Badagas, and essential for living outsedilgiri; all
languages were seen as necessary and complementary. Fluency sh Bagliimportant for
cultural competence in Bangalore and beyond, and for this reason thesethedie Badagas
should acquire a good command of English; poor language skills limitegrcand life
opportunities. English has gained popularity among youth, and Badagu wasgidtdatside
the home environment (unlike Tamil which was taught in schools aderedsby the Tamil
Nadu government). The interviewees had mixed feelings of thesgediaOn the one hand,
Badagu was very important to them, and they cherished opportunitiesdrythe converse in
it. They expressed regret and disappointment of its rarity in the cdwevér, another
viewpoint was acceptance of its declining popularity as an adgdeitconsequence of living in

modern times. Said one interviewee:

“Are we losing our Badaga ways, or are we just finding new ways of living in India?
It’s sad, I want things to stay the same, but, you know, coming here [Bangalore], |
realised | must accept these changes to survive. Swimmingsagae tide will deny

myself the chance to make something of myself”. (Male, 24).

The above comment was typical of thetjapants’ weighing-up of the changing popularity of
Badagu and English. On the one hand, they argued for the preservation of Badaghea
aspects of their culture and heritage, but their lives in Bangalore Hwadh sthem a good
command of English was also essential.

The interviewees elaborated on their experiences of being Badagagal@a. Living in the
city, and thus rurale-urban migration, was conveyed as a vehicle of personal change. They still
maintained a resolute foothold with the Nilgiri but had also develapszhse of attachment to

the city, a new place which had gradually become more personal. Thusrtieyated
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identification as Badaga as flexible and changing, as concurrent conneatioheth rural and
urban had given rise to a hybrid type of Badagaminority subgroup with similarities and
distinctions to the Badaga in the Nilgiri and non-Badaga in BangalThis new type of
Badaga, which some of thelabelled ‘City Badaga’, was characterised as a collective of like-
minded people with similarities in their backgrounds and changing citanoes based on
assimilation of urban culture and lifestyle. Further discussions aboumehaings of being a
member of the group revealed they considered themselves subtly difteatagas at large
by having a bicultural understanding of the customs, social norms, and veslg of both
rural and urban, a dual grounding on the Nilgiri and Bangalore. They felt abdeigate and
maintain their lives and relationships in both cultural worlds withawiny to choose between
them. Thus, being City Badaga was viewed positively, as an enrichecstamdiéng of life and
the world.

In Bangalore, they put on their ‘City Badaga’ hat which embraced the urban way of life;
however, in the Nilgirijt was juxtaposed with ‘Nilgiri Badaga’, a way of doing aligned more
with the rural community and its norms regarding attitudes, behayiand choices. They
justified the identity flexibility as a strategy of self-pret#ion to others through regulating the
image they thought they needed to portragachlocality to address the relevant expectations
and needs in the Badaga community or Bangalore respectively. Belovexsaple of identity

flexibility by a migrantworking as a financial advisor in the city.

“I’m a City Badaga here all of my waking time, seven days a week, maimingyht.

My job is a financial advisor. | wear this suit, this name tag, and act like | am ors! Mo
people just see me as another city guy;clients just see me as ‘the financial advisor’.

But when | return to the Nilgiris, | put on my Badaga clothes, speakgBadad say
the things..behave the way.they expect. | return to my old ways, completely different
to here!”. (Male, 28).

City Badaga was also objectified in terms of material digtins, a geographical separation
from the Nilgiri, and differential access to income and consumption. Mene also cultural
distinctions: Urban culture and Westernised lifestyles in the @tgus greater emphasis in

rural areas on traditional practices. Individualism and individual autoneyngater personal
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freedom to pursue one’s own interests, goals and personal choice of lifestyle—were central in
Bangalore as they tended to put themselves first and made detigamselves, in contrast to
their former selves in the Nilgiri which were more cooperativé iaterdependent with others
around them as family activities and goals were synonymous with their own.

The interviewees found it easier in our discussions to articulatenéaming of Nilgiri
Badaga than City Badaga which suggests the former was more delanlyated in their minds
and the latter was abstract and ambiguous. Although both were separaithleaor terms
(either ‘City Badaga’ or ‘Nilgiri Badaga’), their differences were subtle, overlapping and
blurred rather than absolute. Cultural continuities between Bangalore aridilgive were
emphasised, as they thought Nilgiri and City Badaga were unifiesinfilarities more than
divided by differences. These similarities enabled adaption to ifgtydnd also legitimised

‘City Badaga’ coming to the fore, as reflected in the following comments:

“There is no written rule which tells us what we should do or believe in. Yes[Qity
Badaga] have our quirks, our points of viewt b don’t think we do things that
unusually. You know, most of us Indians are Hindus, not much differences, jitilst. a li

Actually, it helped me to settle in(Male, 31).

“Any gap or likeness is only in our heads. Anyone can be different depending bn wha
you look at. Only after leaving Kotagiri didbegin to question who | am. You see,
Badaga in my villagés nothing special, everyone is the same. But in Bangalore | feel |
amdifferent, but also the same. | also feel likeaow whenever | visit my home [in the

Nilgiri]. I am seeing myself in new ways. (Male, 30).

But the differences, although subtle, were important. Being City Badagat e shedding of
long-standing practices. In Bangalore they continued morning prayers, speaéamguBanong
family (daily telephone conversations with parents), and listening to somysnusic. Also,
they returned to the Nilgiri as often as possible to participatanmlyf and community events.
However, most Badaga practices were not easily conducted outsidenihbehome; they were
said to be interlocked with village, society, and the totality ofNHgiri. For example, homes

have shrines or clearly demarcated places of worship, and religious eweoitze the
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participation of the entire family and community. Also, limited leistiree hindered the
practice of time-consuming traditions such as preparation of Badaga dikies nequired
several hours, unsuitable for fast-paced city lifestyles. DiscontintiegBadaga precedent
while in Bangalore was described as a sense of loss, accompani&tinysfef anxiety, guilt,
and shame. They regretted not being able to participate more ofteremnocges, which they
interpreted as failure to live in accordance with Hinduism. Howevergwhédy acknowledged
the urge to uphold traditions which they constdessential to being Badaga, they also made
an effort to embrace the protocol necessarysuccessful living in the city. They also realised
some aspects of the Badaga way of life were archaic and unnedesga\city, as shown in
the quote below. Thus, living Bangalore had enabled them to experintlemew experiences,
challenge prior conceptions, and sift through the past to uncover new wagslerstanding

themselves in the present.

| love living asa Badaga, but | also have to match Bangalore. Let me give you an
example. Let’s say you got a job here, in this coffee shop. As an employee, your
opinions should match those of your company. Your work duties should be in line too,
say to meet your targets. If not, you will be fired. It’s either kill or be killed. Yes, you

can have your owmvays, but they have to do what you have to do. It’s same as my life

here. You need to give-and-take to get on in life (Male, 50).

Some of ke interviewees desired to facilitate change among Badagas, to ‘bring them in to the

21st centuryas one put it. The migrants, culturally grounded in the Nilgiri, and yet armed with
experience and understanding of the,a@gognised their strengths and potential to improve the
community’s standing. They wanted to be mediators to forge links between the Badaga
community and outside, and apply their experience and skills to taskles. Thus, leaving the
Nilgiri was not just to better themselves but also Badagasrge,l and thus crossing the
boundary from Nilgiri Badaga to City Badaga had motivated themséotheir new skills and
position to improve the Nilgiri side, a kind of cross-border economics. ¥etldkire to better
the community seemed to be a future vision than a reality, as onlyteveiewees had taken
action to serve the Badaga community, namely helping to orgashiseldrips for children to

visit Bangalore, and sponsoring students’ college fees.
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Becoming City Badaga

| asked questions about the experience of becoming City Badaga, acquistiemefv group
membership. Identity change or flexibility was articulated as an ongwmgess of personal
growth, new ways of thinking and living and making sense of themsehdeghanworld.
Becoming City Badaga was just as much about exploring awareness’ofself as it was
about acquainting with the propositions of urban culture. It did not take ptaeecoercive
effort to change but through subtle shifting perspectives of life, beginning biékyehad
arrived in Bangalore by bringing into awareness that which was drotigon, followed by the
migration and then exploration of the new environment by testing for comidrtsafety.
Through participating in city life, dealing with the surprises they encoeshteand honing
attitudes and life skills during the initial months in Bangalore, thel hold of their new way
of being—a realisation that they had to live and think in different ways toivaurand
succeed-and moved from feeling out of place in the city to feeling comfortable. Gradtizly
self, as they saw it, became enriched with a new awareness ofraheglgtions with societyg
better understanding of how, and why, they were Badaga. The change wagplacement of
old with new, but a reframing of previous experiences with novel perspectvesw
understanding and philosophy of life. As the city and its peoples gainedegpnominent hold,
they were able to dig deeply in to their inner selves by questioningheywunderstood and
went about life. As they accepted the realities of who they weoeniag, from an
understanding they once had as Nilgiri Badaga to a new understanding as city folk, they came to
acknowledge and accept themselves as ‘City Badaga’. Thus, becoming City Badaga was
described as a journey through different perspectives of self-understandingdiscestery
process that had changed their view of themselves and the world, andthig cdme the
emergence of a new sense of self fully invested in both past and preséuty-fledged City
Badaga, they felt grounded on their new understanding of life, and proud of gainiethisgm
valuable, not only new skills and confidence but an entirely new way of.bEegefore, the
bounday in-between Nilgiri Badaga and City Badaga was constructed and surmasded
process of changing self-definition as Badaga, an interface of reflentil negotiation with
oneself in different social contexts, and not necessarilige of division as the interviewees

acted out both identities in either Bangalore or the Nilgiri:
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Man, I used to be a sleepwalker...on autopilot. Not good, uh? I shifted to B’lore, | was
asking myself why | do things this way or that way. The more | nstoled, the more |
got on with guys here. We are all from different places. What makesistg-eyed is
how my different thoughtsame together. The ‘me’ that has always been me is still

here, but | have improved, | feel different, | feel like a new man. (Male, 25).

Come to think of it, it was tricky. It [the migration] triggered me tolinthings over. |
think the change-over in how | see myself is arswpy on my life. It’s difficult to
express, but basically | now live in a conscious mode, | now have com&gomy life.

| feel connected to my inner selwho | am, what | stand for. | have enjoyed the ride
sofar. (Male, 30).

However, becoming City Badaga was difficult. Leaving the Nilgias a sad time of parting
and separation, the ending of a deep and personal relationship with a plaak toruke
meaning of life. Also, all of the interviewees experienced chalkaggusting to the city and
letting go of the familiar and entrenched ways of being, at leéstlly. The realisation that
becoming City Badaga was irreversible played on their conscience. tBmaafamiliar in
Bangalore became familiar, they were in a position of not being @lgle back to their former
selves but also unsure of the outcome of going forward, as if one foot wasgasthedal and
another on the brakes. They toyed with the moral convictions of whetheh#inge was right
ard moral, even though they had no choice. However, these concerns turned out to be
unfounded as only a few of the men had experieagrdjor struggle to come to terms with the
changes, partly because they mairgdia foothold with their residual culture such as regularly
visiting the Nilgiri and socializing with Badagas in Bangalor@odgh they were initially
apprehensive of identity flexibility, it later came across asadttnereaction to their migration
as they came to see City Badaga not as a threat but as nerimatisity life, as if to say
‘modern living is the thing to do’. Also, negative aspects of the migration were counterbalanced
with its opportunities, as their time in Bangalore was cherishealaarece to better themselves
and experience new situations which made life enriching and excitiogedver, as the
changing self was construed as a gradual and natural occurrence of mgces@areness and

contact in the city, they distanced themselves from the notion iwklgctisowning Badaga
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culture or behaving wrongly for economic self-interest. They also pointedheumove to
Bangalore was for good reasons, and that non-involvement in the new surrsumdsgot an
option. Thus they posited an alternative notion of right and wrong which hingedhether
they were wearing the City Badaga or Nilgiri Badaga hat: img8bore, being City Badaga was
‘right” to fit in to its way of life (put in their own words, they would be social misfithey
were to live as devout Badagas in the city); whereas the oppa@stéhes case in the Nilgiri. In
other words, they reported positive and negative connotations of both idegjiesding on
social context, rather than one being right or wrong.

The key to being content with oneself in Bangalore was opennessvtexperiences and
change. It was important to accept and embrace different ways ofdredng/ing, even if they
did not fully agree with them, and to work around difficulties, which meant ngaki
compromises and reaching a common ground between their new livdseaamstimptions they
challenged. Feelingsf ‘us-ness’ with other Badagas in the city were important for coping
successfully with challenges which helped to ease the transition rircah to urban. Each
migrant had a small circle of close friends in Bangalore and nearby cities who carethabgut
and whose company they enjoyed. Being with other Badagas who understood their predicament,
afforded a sense of emotional comfort and reassurance. The social suppogpsented a
safe space in which they could be City Badaga and experiment withaogwities and
behaviours, essentially validating as a legitimate existence. It also shows how their
understanding of identity was intersubjective, perceived and interpreted rad st@nscious
interaction. Friendships in Bangalore with non-Badagas were regardaedrascomplex and
diverse than in the Nilgiri, and invadd a wider range of social groups and contexts, and social
acquaintances were mostly people of other castes and regions urtlileeNiigiri where they
were predominantly Badaga- and family-orientated.

Family support was also important. Living in the city was fraught aihotional challenges
which intensified when the men became aware of being in a transatbsitween Nilgiri
Badaga and City Badaga,; they knew they were continuing down a one-thaytba point of
no return. Support and reassurance from family were interpreted as permissionhatelew
was needed to make a life for themselves in the city. Whereasofthsir family members
held positive views of urban lifestyles and modern India, some were lw@s traditional-
minded which they interpreted as forbiddenness to fully partake in urbaAbibeit a fifth of
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the interviewees had encountered hostility and negativity from parentandy f@members
concerning some aspect of their new lives in the city, the extemthich they imbibed
individualism. They criticised the older generation for a contradictiohaim wants: On the one
hand, they wanted to see their children succeed, but they also wangsdtd remain the same.
Conservatism by family and others put them at the centre of a tugroésvthey found it
difficult to satisfy the expectations of both family and the adgntity flexibility was a way to
balance these opposites, although it did not solve every issue. Thebglamte for example,

reveals a mismatch between the expectations and interests of an inteavielVes parents.

"l love my family to pieces. But when | told them | wanted to studjifan design,
they persuaded me to do something else. To please my father, | am dnismess
diploma But I really love fashion. Life there is simple and closed...my family is not in

the ‘real world’...they just don’t understand...geez, my family has really screwed me
up!". (Male, 18).

The young man had his own hopes and dreams but he was also expecteditdosihisn
family’s expectations. He sacrificed his education and career goals to please his parents, which
he told me he regretted. Yet disobeying his parents would hawvéedl$o guilt and worry. &
abandoning his career dreams of being a fashion designer was countecthalammrsonal
satisfaction of respecting his parents and performing duty for its own saike life in
accordance with one’s dharma and not only individual interests. It also served to keep the
family together in a state of harmony rather than discontent. The fiatBogshows migration
decisions are not exclusively taken by the migrant but alsoftmaily.

Though the interviewees embraced life in the city, they had &d warefully. That they
considered themselves different to Badagas in the Nilgiri carried skeofi being over
identified with the outside. Some elders were described as coimgervamid, and fierce
defenders of the status quo who crigécisnodernity as a destabiliser of tradition, a kind of
border control by symbolic guards monitoring the boundary between Nilgiri Basah&ity
Badaga. Some of them were worried they might be excluded from Badagas at largédateg
the fringe of society through stigmatisation and marginalization, edlyedi they were to

distance themselves further from long-standing Badaga beliefs andgsaddentity flexibility
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buffered the threat by showcasing their continuing affiliation with theiiNdgd its way of life.
However, rather than an illusion of harmony, they came to accept irfiaddadifferences
which involved treading a fine line. But was there really a boundary, and was it being monitored
and protected? They referenced only a possible outcome and not an expesammee of the
men had experienced hostility or marginalisation, although cases of moddancoent and
social exclusion were recalled by the interviewees to supportcihreterns. A notable example
was intercaste marriage among friends and family, a major conflicteeetwadition and
modern. Badaga practises, grounded in Hinduism, forbid marriage of different eapesally
higher and lower castes, and intercaste marriage is taken to masta and spiritual
contamination, out of tune with the workings of Karma. A marriage betBadagas involves
an elaborate set of religious customs, including substantive consultattrofamily and elders,
which are severed in intercaste marriage. Badagas believe the pollution iropantjntercaste
marriage causes permanent misfortune for the bride and groom and theesféon future
generations. The interviewees knew of intercaste marriages amonyg &ardi friends, and

described the emotional toll:

“I have seen it with my own eyes. My brother married a Tamil women he met at work

in Chennai. Folks in our village did not agree to it. Why? Because gailigaa union
joining us [Badaga] and them [other caste]. When my brother and his sifdtkie
Nilgiri], they [villagers] give him them thécold shoulder My parents have a tough

time dealing with the gossip; when neighbours visit, it’s the first thing they talk about,

again and again. Every so often he asks foropigion. But what can I do?”. (Male,

36).

The above quote exemplifies disapproval of an intercaste marriageh whiolved the
interviewee’s brother and a non-Badaga. His family lost respectability and social standingsn hi
village, and were teased and ridiculed. Collectively, the dssousshow the majority in the
Badaga community does not accept lightly the claims of difference by minority ielerdind is
unlikely to do so without a strutgy

Theoretical sampling probed the possible long-term after-effects of K&ty Badaga.

Specifically, | conduad interviews with two second-generation migrants who had grown up in
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Coimbatore and had lived in several cities since adulthood, notablyaBasmgChennai, and
Hyderabad. They had also lived overseas during short-term work placemehitding the
U.K. Similar to the first-generation migrants, they regarded thenssedge Badagas and
members of the Badaga community in the Nilgiri. However, unlike the towaban migrants,
being Badaga did not seem as central in their lives; itsgagething they reflected on from
time-to-time, but was not at the forefront of their minds. Other identities were mleatssuch

as being Tamilian, an ethnic group who speak Tamil and trace tlegistanto Tamil Nadu;
when others enquired about their lives and where they were from, they weyddikeply they
were Tamilian and from Coimbatore. When | asked one of them to arbitamhythe order of
importance of his identities, he put ‘Badaga at the bottom of the list, as being Badaga only
came to mind when he ta#l to his parents and family, met other Badagas, and visited the
Nilgiri. Moreover, they did not regard themselves as a different subgroup of Badagasthelike
ruralto-urban migrants who regarded themselves as City Badaga.

However, they expressed a strong accord with the Nilgiri, thiaitivess, ancestral village
and villagers whom they considered to be extended family. Thegd/sitce every three or
four years, and yearly when they were younger. During these visjtsvére welcomed by the
community, and felt as if they were being treated as Badagaddexsvillagers remembered
them and their families. Although participation in the rural way ofdifieing these visits was
not easy for them, they still tepart the village and its people. They had not experienced
hostility or negative reactions from others in the Nilgiri, except domplairis about their
infrequent visits and non-participation in village events. They also expathanging their
actions to satisfy the expectations of others; however, unlike thetowrgban migrants, the
change was played down as tengrgracting’, similar to portraying a character in a play, and
not identity flexibility, asthey did not perceive themselves as bicultural; rather, they bedai
feeling of being a foreigner or outsider in the Nilgiri, even though itales regarded as their
home. They certainly did not express a strong desire to live thetbgysould only bear
visiting for several days, in contrast to the majority of the -fissteration migrants who
expressed a strong intention to reside there.

They regarded Badagu as their mother-tongue and first-language whidtathkarnt from
birth asthe principal language used at home when they were growing up amducacating

with their parents. Badagu played an important role in their lives as the laripagidanew best
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and with which they could truly express inner feelings and thoughts, even ttimyglwvere
trilingual and rarely conversed in the language as adults. One oftémeiewees said he often
had to translate his thoughts from Badagu to English or Tamil becausayhisf whinking in
Badagu was different to thinking in other languages, even though he ugkshEnost of the
time. Thus he reasoned that he probably thinks more like a Badaga thamliari, although he
could not explain the difference. | asked him to clarify whether thinkifdaoagu contradicted
his comment that being Badaga did not come into daily thinking. Agaifoumel it difficult to
articulate the meaning of thinking in these two languages, but eggldhat feelings of being
Badaga rose to the fore when he met or spoke to other Badagas. Both of them had fewer Badaga
friends than the first-generation migrants, and their close friends wareraBadagas. One of
the men had married a Badaga from Coimbatore, and another was plangetgrarried to a
Badaga in the near future. The reasons for choosing a Badaga pattrdegdmespect for their
parents, and concerns about criticism from the Badaga community in Ihe ofi intercaste
marriage. The unmarried interviewee had spent considerable timemptatiag the
possibilities of his marriage, especially finding a suitable partne@chmwas a challenging task,
and at the time of the interview his parents and relatives waretsngfor potential suitors. As
he wasconcerned about his future wife’s adaption to city life, he preferred someone who was
fluent in English and had studied or lived outside the Nilgiri for several years.
BeingTamilian influenced how they identified themselves in Indian cities, evem winey
resided outside Tamil Nadu. All members of their close friendship groups Taardian,
although in the work place they interacted with Indians from all ovecdhatry. A key reason
for the distinction between Tamilian versus non-Tamilian was a |sdorade they had
experienced in Tamil Nadu while growing up, underpinned by political factors which date to the
anti-Hindi agitations of Tamil Nadu. For the same reasons, they dikkarwt other languages
such as Hindi when growing up in Coimbatore, another reason for their preferyesumatiise
with Tamilians. They each had a small circle of Tamilian frieasut 5 people) who lived
together in a shared house and worked in different companies, and they spgmfiGant
amount of time together, supporting each other in the new places. These teietes to be
contacts made in Coimbatore prior to moving to the city, and not colleaghbe characteristics
of the social group were described as: Tamilian, close friendship, likdediness, and similar

experiences and interests.
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In contrast, their social grosimad diversified when working overseas to include Indians
from various locations, and not only Tamilians, new friends they had neetaafiving in the
country. They socialised and lived with Indians in the same compspgcially those also on
overseas placements, unlike in India where their close friends and hoesenrae not
colleaguesThey had preferred to befriend Tamilians but there were none in their work and
living places, and so the composition of friendship groups was less cdrgpllalike their
situation in India when choice of social acquaintances was retgetise. The mairn-group
when they had worked overseas was essentially a work group with sexiektending beyond
work, socialising and living with Indian colleagues. The experiend®ing and working with
non-Tamilians nurtured feelings of indifference and appreciation, and changed idvesr of
people from north Indiait also meant they tended to identify themselves to others when
overseas as Indian and not Tamilian. Prior to going overseas they tenaleoid contact with
Indians from other states (and foreigners), whereas upon returning to Indiaatheyan effort
to befriend them. However, they described distinct differences betlmedean- and overseas-
born Indians (people overseas with ancestral roots in India but not Indian-Bloendifference
was mostly cultural, for example they said the actions and behawb@stish Indians they
had met reflected the culture of the U.K, and so they were regardeds@garate group to
themselves. Even so, they had changed some of their habits when they lived in the U.I§., such a
eating breakfast cereal rather than an Indian breakfast, and participatiegfitness culture in

the U.K. by enrollingata gym. They also took weekend trips which they did not do in India.

Concluding summary

This chapter has detailed my discussions with naralban migrants in Bangalore about their
experiences of leaving their villages in the Nilgiri and livinghe city, personal meanings of
being Badaga, and the journey of becoming City Badaga. A thread tyitigethes together is
a deep personal sense of being Badaga, and on this common background resigdatiders
flexibility. The study shows the various ways in which Badaga itlestand quality of life
change under the impact of migration. A key finding was changing notionbaifinmeant to
be a member of their caste as they engaged the city, asBalaga was malleable to changing
context and social and economic concerns, and therefore in a state of flesedéd a new

identity and collective, City Badaga, characterized by shared erpes of living in the city as
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Badagas, a phenomenon unique to their caste and not reported in thediteramigration in
other parts of India or elsewher€he study also uncowved the criteria by which Badagas
construct distinctions between themselves and others, and tiécspecesses and contextual
determinants of identity construction and change. The migrants put togetieneanings of
self through negotiating and reworking their understandings and social praafidesng
Badaga, leading to personal change and new formulations of identities, the vanguand of |i
a cosmopolitan urban setting. The point here is that symbolic interaction aBaalagas and
others in the city represented unique relationships between self ang sdtt nurtured new
understandings of who they were, new images of similarity and differencedrethemselves
and others. Important here was the existence of identity flexibility,aiveeadaptation to deal
with new challenges and unforeseen contingencies; the migrant Bastafiad from their
home setting to the cityt allowed them to preserve some aspects of their heritage in exchange
for new allegiances to the city. Yet while all of the migrants wiemt to the city underwent
some kind of identity change, the all-encompassing Badaganess remgitiexy maintaied a
strong sense of being Badaga while concurrently adjusting to and incorpdesdinres of
urbanity, and so their understandings of self were both persistent and chengeabl
connections between new and old aspects of their identities wenelex and mutually
constitutive. The study shows the lived experience of being Badajeomgly influenced by
social context, bound up in a give or taker one’s place in society, and thus cross-cultural
comparison of identity is vital. These findings are discussed further in the nexrchapt
Self-understanding of being Badaga imbued the capacity to enjoy life. illgortant to
quality of life were meaningful social relationships with family asttlers, and they talked
abaut ‘collective happiness’ as a shared and combined sense of the wellbeing of Badagas as a
whole, the general mood of the community in the Nilgdoing good in life according to
morals and desirable ways of living were also deemed important. gsiveegepiction of life in
the Nilgiri continued to be a salient theme, although the migrantgedaa picture of
contentment with life in Bangalore, particularly with employment, ingotoavenient-living,
and access to education, grounded on notions of social mobility and personal gtbgith, a
balanced with downsides to city life. There was no evidence of misconmtesurrounding
migrants which are sometimes reported in the migration literatureasulslrriers to healthcare

or other essential services, anti-migrant discrimination, ster@gtypsocial exclusion,
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substandard housing, xenophobia tlar abuse of migrants’ human rights. There was also no
evidence of any interference with their social and economic integrati limits to their
opportunities in the city. The migration contributed to livelihoods in tHgifNby alleviating
unemployment and providing remittances which presumably improved qualityeofThe
migration was circular as they continued to maintain strong linksttatiNilgiri, and described
an inter-connectedness of place of origin and destination. Overall, ti@paats reported the
migration experience had changed them. New understandings of self whichoc&noé
experimenting with their Badaganess and new ways of making sense ofere viewed
positively in terms of personal growth. Thus material gains were anbart of what the
migrants obtaiad from the ruralto-urban migration. These findings challenge the anti-migrant
message by pessimists in forum discussions analysed in the prekimptercwith positive
implications of migration.

In summary, it is clear that Badagas, if such a category easts, do not conform to the
model of a closed and bounded tribal society in the Nilgiri with a deiientity according to
customary cultural prescriptions. Such simplification ignores the complea fealiies of
people with a Badaga heritage who have diverse experiences shapedrdngea of
circumstances. The findings reveal complicated, flexible, and glicahotions of identities
and living circumstances which are thoroughly in flux and negotiated andstemtacross
multiple spaces, characterised by openness and variation. Morgpubslic interactionism’s
focus on people as agentic, autonomous, and integral in creating theirsmtia and thé
own perspectives of their circumstances, shows the need to move beyond pietaomsnistic
and functionalist trends in the literature. The next chapter develops ftinikerevisionist
narrative in the thesis which transcends the old Euro-Americeneosypes and positivist
perspectives in the literature, a fantasy which was first constriostestholars in the 19th
century, to reveal identities that are dynamic, fluid, and liveditatrelated multi-sites, much
messier than conveyed in the literature. This conclusion, explore@rfurntithe next chapter,
essentially redefines the classificatory strucifféBadaga’, and rebalances inequalities in itS
representation in the literature. It also considers the limitagnsell as future directions of
these findings. In doing, the next chapter attempts to paint a hglistice of what it means to
be Badaga in India today which should remove the old fashioned portrayBbaofga identity

from the literature once and for all.

163



6. Conclusion

The previous chapters furnish new insighitso Badagas and their way of life. The ruial-
urban migrants in Bangalore, and Internet users in the virtual forum, nedresources of
information about Badagas in contemporary India and their encounters witimodes of
identity, sociality, and quality of life. At an empirical level, th#hnography unpacks the ways
migrants and netizens negotiated their Badaganess while navigaiitable change taking
place in society and the circumstances in which they lived;t¢oretical leveit deconstructs
and redefines the concept of ‘Badaga’ constructed in anthropological studies, and rebalances
inequalities of representation in the literature. The ethnography asaakimely update as
previousin-depth research on this group of people dates to the 1990s. Therelasibt that
Badagas are living in truly momentous times. Migration to urban amdverseas, and the
dramatic rise of technologies such as new media, grounded on broader traishoofiaidian
society have shaped multifaceted changecultureand people’s daily lives. Being Badaga is
thoroughly in flux, and contested and negotiated across multiple spachs, eslving local
and global realities of the 21st century elicit fundamental chamnyei$s meaning and
expression, not only ways of living and social mobility but alternatstgons of becoming and
self-understanding. These are strafmswhich essentially challenge established viewpoints
in the literature on Badagas, and contribute to social science ggnearall so this chapter
begins with a summary of the key findings from which they are derivedwietl by a
consideration of thelimitations as well as directions for future research.

In addition, this finale reflects on the approach and context of the ediphgg and also
reveals my position regarding the cultures and identiitiatempts to capture. | also take the
opportunity through reflexivity to critically examine the quality of tesearch, and its future
implications. As the research is essentially about self in relation to othess,intportant to
consider my self and how it relates to understanding of Badega®lf-consciousness of my
presence in the ethnography. Through reflective thinking | come to understgnd m
conceptualization of Badagas in the previous chapters was partly shyapegt own social
worlds and the social orchestration of the ethnography. Reflexivity naarlen approach to
research on Badagas and Nilgiri, and remedies some of the criticisheslérature about the

distance in some writings between the researcher and researched.
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Badaga identities

A key finding of the ethnography concerns the ways Badangde sense of identity, changing
notions of what it means to be a member of their caste as thagesngvel milieu in
contemporary India. ABadagas and their community in the Nilgiri de-territorialize and sprea
out to multiple places in an increasingly networked country and wibrky, are questioning
who they are, how they live, and what kinds of social groups they b&domg the midst of
these changesjew forms of identity and sociality have come into beiRgralto-urban
migrantsin Bangalore identified themselves as City Badaga, an identity torant and
collective of people with similarities in their backgrounds and egpees such as chady
circumstances, assimilation of urban culture and lifestyle, and sheaidstgne long-standing
practices—an alternative to Badagas in the Nilgiri and Bangaloreans igityeSimilarly, the
study of Internet forum users also reveatedew type of Badaga social collective, a virtual
community connected by social interaction and notions of online culturedentity, as new
media reshagd sociality and self-identification as well as pathways for ctilleanobilisation

to improve quality of life. Social practices and identities are dhgres online spaces become
more important and influence how people build communities no longer edinydtime and
space. For example, the forum facilitated the building of a communityddadas who were
geographically separated, and participation online and offline sinealtesly. The discovery of
these novel Badaga identities and communities, documented for tharfastn which self and
sociality had undergone radial shifts, dispels the orthodox standpoint in tirepmhbgical
literature of Badagas as a homogenous, spatially-bound and statiofcasiee than 160,000,
and the Nilgiri as an isolated cultural enclave of indigenous pedpleskings, 1999
Mandelbaum 1989 Nielson and Pritchard, 2009). Thus | propose an alternative
conceptualisation of Badaga identities as dynamic, fluid, and sitdti-much messier than
conveyed in the literature.

The significance of these findings perhaps dampened by the stubbornness in the literature
of the prevailing yet simplistic reification @ Badaga identity based on stereotypical criteria
such as birthplace, culture, language, localihd so forth—the common sense and popular
understanding of a group of people who hail from a particular region of Indi&, speeticular
language, and behave a particular way. The simple representation andgignpefa rigid

and stable idertiy and community (reviewed in the initial chapters) can be trheed to the
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colonial and early literature which portrays a strong positivist etawfc straightforward
understandings of the world, tied up with cultural relativism. It is agfaaot of the othering
process of British and American writers, and originally evolved in theudlise of East India
Company officers who initiated social research in India by collecting irfoom on
agriculture, customs, populatioreligion, trade and so forth, practices later institutionalised in
censuss gazetteers and ethnographic surveys, an identity inscribed as staradasmagithen
taken for granted by everyone, even Badagas themselves. The sienpteypical description
of Badagas in the literature, dating back to the social institutions and mind-seBoitigteRaj,

IS a misappropriation of difference producédough being identified as being “other” to
something else based on a series of antiquated, fictitious, if often romaotions by early
colonists and travellers, a constraining entity that ultimateliines individuals as having a
fixed identity. | would go even further and interpret the early literadsrethnic cleansing or
institutional racism that made such imaginary acceptablesaamahingly natural, as the claims to
a Badaga identity by Euro-Americans pivot around articulations of power dfetedice,
especially race, gender, class, the very conditions which helped lbeist and early
anthropologists to legitimate their roles in the Nilgiri. Racigicsiltures are historically close-
knit community-based groups that socially construct a subculturgkimithemselves vis-a-vis
the ‘other (Leonardo, 2009; Zickmund 2000).

The present research, then, can be regarded as a response tonitecamai positivist
perspectives on the Nilgiri and Badagas that dominate the literalin@. monograph
deconstructs the illusion of a Badaga identity in the literature hMioes not and never has
existed, and removeas from the agenda of anthropology and social science once and for all.
Departing from this tradition, grounded on symbolic interactionism as its theoreticaWoaky
the present study shifts the focus to micro-level processes of Baltagdies which conceive
individuals as autonomous and integral to creating their social world, @arbafi perspective
which focuses on thesubjective viewpoints for making sense of their social groups. In other
words, the study unpacks how the subjective meaning of Badagas and énaations come to
define the makeup of self, and is less concerned with the objectivaiggrimposed by foreign
writers which dominates the literature. To some extent, the ifiidings ofthe ethnography
concur with the homogenisation of Badaganess, as constructions of ithgniiity migrants in

Bangalore and forum members depended to some extent on shared commoesatnibotced
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by the ways most people tend to think of human culture and sgdcsributed in neat and tidy
spatially-bound entities. It is based on beliefs among people thaathegifferent from one
another based on numerous markers which differentiate in-group and out-grougensiem
complementary us-them boundaries which correspond to and even reinforce group diwisions
imply a distinct and specific entity sharing a common history and culture. It is nat Endeng

as previous studies have also shown the peoples in the Nilgiriesdegnised it Nilgiri and
themselves as distinctive, evidenced, for example, by their oralidresddf origin myths and
vilage exogamy (Mandelbaum, 1989). The basic assumptions of the illbsioa been
contradicted by the findings of this ethnography which reveal that beid@gBavas nuanced
flexible and pluristian multiple spaces. For example, regarding language, the literaturky simp
categorises Badagas as people who speak Badagu, whereas the ethrograldome people
had limited knowledge of the language, city residents tended to cadcatesand conduct
matters only in English and Tamil, some rural residents apparguake ££nglish and Tamil
rather than Badagu to imply they livédchodern’ lifestyles, and young people foced on
fluencyin English rather than Badada improve employment prospects in India and abroad.
Second-generation migrants regarded themselves to be Badaga butaavelgsed in Badagu
even though they regarded it as their mother-tongue which played an impoi&ain their
lives as the language with which they could truly express innengseind thoughts, even
though they used English most of the tirfibe simplistic reification of the Badaga identity in
the literature based on stereotypical criteria, which in essence godraylturally identical
people in terms of similarity with each other and difference with gthera fantasy which
shows a complete absence of grappling with epistemological issueharwbrhplexity of
multiple identities.

Thesefindings also provide different take on Badagas’ demands for Scheduled Tribe status.
While they might on the surface seem like a call for change, wieterpreted in terms of the
conclusions of the present research, they come across as a de$img to the past. In the
forum, essentialism was being employed as a strategic tool fontydentitics. Although the
term ‘tribe’ in India is complex and contested, in many people’s minds it still denotes a distinct
social group with cultural and social homogeneity based on archaiocotgpes which
originated in the early literature about indigenous hill peopleB digtinctive and primitive
ways of life, and habitation and territoriality in remote and inaibks areas, a general
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‘backwardness’ that reveals more about the biases and prejudices of civil servants in British
India, and then the ethnographies and reports of anthropol@@ats 1987; Dirks, 2001; Pant,
1987; Pels and Salemink, 1999; Sissons, 2085)eturn to the past is evident in extensive
guotations from 19th century scholars and writers in recent memorandums byitBadagas
to support their call for indigenous stattise uncritical acceptance and internalisation of the
tribal identities created and inscribed by British colonit®e political identity and ideological
concept of Badagas as Scheduled Tribe reduces the complexity and ityexibiBadaga
identities revealed in this ethnography to a reified political andirastmative category. A
argued throughout the monograph, an essentialist approach to Badaga sdentitiesensitive
to the multiple shifting contexts in which they live. While there may be good re&sakvell in
the past, such as going over the past to learn from mistakes, andka&wgdge gained in to
the future, there is no evidenitas happening in Badagademands for Scheduled Tribe status
While the adoption of Western stereotypes of indigeneity might offéerrahrewards, it is a
double edge sword. The migrants interviewed for chapter five were embracing the wider context
of South India, integrating into the Stas@d maximizing their benefits from it, and yet at the
same time their counterparts are holding on to a, archaic status that in itsetf tieeopposite
direction. They come across as not being able to move on from the colificial processes of
creating and imbuing cultural and racial categories. It is perhaps notssugpas they have
become part of state policies and the common-sense worldview aidiaa Ipeople, but it is
ironic that the demands for recognition as Scheduled Tribe perpetulitealdistinctiveness
come at a juncture when their assumed distinctive way ofdlifess evident than before, and
when cultural criteria and boundaries are evidently porous. Another inherendaditralies

at the core of the demands for Scheduled Tribe status which empharstgesgain how
troublesome the concept of identity is, as they promote aspects demiityi inscribed by
colonists and scholars to demand changes to other aspects of the saimedindentity. It is
also an irony that anthropologists are busy debunking the colonial essergiabnnected with
identity, and yet Badagas (and the scholars who study them) are apprgpiiee same
essentialism in order to reconstruct a colonial identity in the prékamisson, 2001 Xaxa,
1999, 2005)Thus the oppressive authenticity that was integral to the Britislcétdjnues to
haunt the Badagas and seems likely to continue.
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It should also be noted tlallsfor Scheduled Tribe statusVebeen continuing for decades.
Like a vinyl record, the issue is continually going around and around isathe groove, and
getting nowhere. Those Badagas fighting for the status might findfitl useunderstand more
about the tate’s criteria for recognising a community as Scheduled Tribe. It isimdgortant to
acknowledge that‘Scheduled Tribe’ and ‘indigenous’ may at first appear relatively
unproblematic but are actually highly ambiguous and contestable, aredhthe been no real
debate or consensus overitheriteria (Kenrick and Lewis, 2004; Xaxa, 1999). Although not
clearly spelt out in the Constitution, in my opinion claims for tribal status measutednieria
such as animist or totemic religions, closeness to Hindu ciwdiza distinctive culturg
economic backwardness, geographical isolataxk of relationship to the majority community,
shyness of contact with the community at large, ‘@nidnitive’ traits (Kapila, 2004), means the
demands by Badagas are unconvincing. It is not clear if they can desm@nmique traditional
customs. At the least, the architectsBaidaga’ demands for Scheduled Tribe status should
critically examine how and why other groups in India have been succesgfeisuading the
Indian state to reclassify them as suthey should also clarify the grounds on which Badagas
more tribal than other groups residing in South India. They seem to basecdbe of
indigeneity on anthropological and colonial administrative discoursesviaenced by the
content of memorandums written by Badagas which have extensive quotationsloth
century anthropologist-administrators (Heidemann, 2014), but fail to reeogthiese
attributes—hierarchy, kinship, purity and pollution, distinctive language, and positionality at the
margins of the state contrelare artefacts of colonists and scholars, and do not really mean
Badagas are more tribal or indigenous than their South Indian neighBsulscussed in the
forum studied in chapter four, the uncritical use of the t&oheduled Tribe’ by Badagas
could have dangerous political implications. Alsb,the designation signifies a level of
political assertiveness and empowerment, and recognition thereof bstatee the unmet
decades-long demand by Badagas suggests they are politicatlyaneta@isempowered as they
have not succeeded in obtaining the recognition, rights and entitlenssatsiased withit.
Finally, e shown in the analysis of the forum, not everyone desires to be a Schedbéeh3
Badagas express both claims and counterclaims with regards to is appre@®sa Therefore,
their demands for an indigenous identity represent a site of contestatienthatn the oneness
portrayed in the literature.
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While City Badaga and Nilgiri Badaga were described by the ist@pgsas opposites
based on beliefs about the sort of person one is and should be in Bangalore dgithe N
respectively, and urban and rural cultures and lifestyles turned intod difeerentiation, they
were actually mutually constitutive. Therefore, it is important nairiply a false dichotorg
that only plays out distinctiveness. For example, both identity atiens were acted out by the
same person as a negotiation with social corttexegulate the type of Badaga they thought
they needed to be to fit in and uphold social accord. They peafésdy positive views of both
identities and heritage and host cultures rather than regarding omgea®isor inferior, as the
idea of being BadagaCity Badaga or Nilgiri Badaga—was a positive and powerful sense of
belonging and connection. They did not distance themselves from the philsf to secure the
present. The migrants declined to make a binary choice of identifying sele rural or urban
as it could have led to problematic trajectofi@stheir future lives and wellbeing, and instead
they constructed flexible identities to maintain identification withhbdts identity change
rested on the continuity of existing identity elements compatibile mew ones honed in the
new setting, the migrants managed to maintain a strong sense of Badaga while
concurrently adjusting to and incorporating features of urbandifd so the identities were
both persistent and changeable. Put simply, the migrants in Bangaogetrying to uphold
being Badaga while responding to the upheaval of leaving the Nifgirliving in the city; and,
similarly, the Internet forum users, as Badagas in urban areas outsidNilgiri, were
maintaining their allegiances while also creating new online wayseing Badaga, grounded
on both the original community in the Nilgiri as well as the nesual community. While
Badagas who went to the city and forum underwent identity change |l#Becampassing
Badaganess remained. Indeed, the wo@ity Badaga’ symbolise a linkage of the individual,
Nilgiri, and Bangalore: The wortBadaga’ in this label assumes continuity and commonality,
andthe qualifier ‘City’ implies difference and tension. Continuity was also shown by the notion
that the signifier ‘Badaga’ alone, whatever its meaning, was sufficient to differentiate
themselves and others, and also emphasis on similarities ratheditfeaences between
Badagas and otherdfor all their imagined distinctiveness, Badagas follow a familhdian
pattern.

Although the idea of identity as malleable and not immutableow widely accepted, the

mechanisms through which identity changeetklace, especially among minority ethnic
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groups, is unclear in the literature. The present research offers anisamdlyke specific
processes of changepntextual determinants of new identifications, and criteria by which
Badagas construct distinctions between themselves and others. The fisldawgdow City
Badagas and Internet forum users became members of their new migresuds they
negotiated new aspects of their identities which members of theacttedls understood as their
social world regardingwho is whd. In the context of symbolic interactionism, the migrants
and forum members put together new meanings of objects in their lives tmeggfiation and
reworking of their understandings and social practices, ways of living in thencitgnline over
and against prevailing meanings which cross-cut conventional bourdégating to cultural
change and new formulations of identifyne identity change process is likely to be similar to
the universal story of migrants, but also unigsthe subjective meanings documented in the
study occurred within their particular cultural and social contexts] were continuously
created and recreated during interactions with Badagas and non-Badhgsashe findings
cannot be generalised across all rural Indian societies. The tessaphasised symbolic
interaction among Badagas in the €itthe distinctive and peculiar meanings and interactions
that occurred between thera unique relationship between self and society which provided its
members with the new definitions of who they are and how they should belsealgpattern
which, although not characterised by boundaries or rigidly defined groups, cneatethages

of similarity and difference between Badagas in the city and Nilgirese specific contexts
experiences, and interactions make City Badaga distinct to othertcumddan migrantsa
social construction that occurred within specific experiences commtretBadaga rurdb-
urban migrants in Bangalore and not migrants of other castes. They s@nenajue because
their specific historical, cultural, and social situation and encounterseftahe reshaping of
their identifications.

It should be noted that identity change and cultural contestation anaolag#s is not a new
phenomenon. For example, Mandelbaum (1941, 1989) described factional differences when
some wanted to eliminate Kota musicians from funeral rituals betaegeanked very low in
the caste system, but more conservative Badagas saw the change a threavay thfdife and
stubbornly retained their relations with Ket#abelled by Mandelbaum as ‘a fight between the
pro-music and anmusic party, one striving to effect the change, the other resisting it
although since the 1930s all Badagas subsequently reformsctigtoms. Other examples of
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cultural contestation include competition for precedence in the hierarchplohg among two
factions of Badagas, and factional disputes played out in electorastorfMandelbaum,
1989). These scenarios in the literature resonate with many of the debttedorum posts
about continuity versus change, amgest the category ‘Badaga’ has been the object of
intense contestation for some time. However, the present reseascfudber by documenting
the actual process of identity change, and by reporting the existence of identity flexibility
wherdoy the line between us and them can no longer be drawn, as City Badagilgamnd
Badaga are indicative of the porousness of Badaganess. In agreemensymuiiblic
interactionism, the identity flexibility shows the new experienae the city necessitated
creative adaptation to meet the challenges; stated differégnilgs a novel solution to living in
the city by adapting existing meanings and behaviours to deal with wegaresntingencies. It
is interesting to note that while the identity processes identii¢ide forum and real life were
similar in many respects, only the second study in Bangaloreleevibee existence of identity
flexibility. It might be because the ability to be anonymous on the fagnabled people to
present themselves and express and play out their views withowntigekinds of fears that
existdin the faceto-face world, as a forum member could simply avoid or ignore anyiaegat
reactions that might accompany less anonymous circumstances (Turkle,vil9&®as in real
life they adoped identity flexibility to mitigate negative reactions from othéfghen Badagas
in the city went about their lives and inteeattvith one another it was important for them to
appear authentic and normal in order to fit in, for example by dressing or speaking certain ways,
whereas those in the forum, although able express some level of stytenobidentify others
in such embodied terms. Faced with the diverse beliefs about Badagesiamd the lack of
faceto-face concerns about each other, forum users were less concerned abauth#reince
to an identifiable lifestyle, an alternative conception of identityctv associates the ephemeral
and anonymous aspects of being online.

In conclusion, it is instructive to summarise what it means todsaga in India today, and
how it is any different to being another Indian in the Nilgiri, South India, or beydfieen the
migrants and forum members discussed the meanings of being Badagasaidhnt was
important to have been born in the Badaga community in the Nilgiritaahdve ancestry and
family, although current (and length of) residence was not importantkiBgeBadagu was

regarded as vital to being Badaga, even though its popularity wasinigchs were folk beliefs
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and ideals which imbued direction for how peolpleed. Also, the meaning of being Badaga
was emotive, invoking feelings of pride, worthiness, and admiration of ffloetse and
achievements of ordinary men and women, yet humbled by the perceived failures of Badagas.
thread tying these strands wasdeep personal sense of being Badaga, the basis of their
existence. However, on this common background rested diversity as being Baaflexible

and in a state of flux. Also, as shown throughout the ethnography, thexechashing views
about what it actually constitutes, multiple understandings which e@eatmfended, contested,
and negotiated as they engaged debate about traditional and modern. Teel gogied
thought of themselves concurrently as Badagas and city residents omiemirers, a sense of
identity rooted on both original and new social contexts. These detetesBadagas shared
common sense of belonging but with substantial disagreement over iticspeadbeit still
embedded in a strong bond with the Badaga community in the Nilgiri, arefdfres builds on
previous scholarship in the literature by pushing further its guiding concepts. Thisusd#ta
meanings of being Badaga, constructed during symbolic interaction, sa@ d¢wa the subjective
interpretations of each Badaga and their interactions with other Badagas.

However, these conclusions do not generalise to the second-generatiantsntgat had
grown up in Coimbatore, as they did not describe such a strong sense of &gagg B both
rural and urban contexts, and were not typically involved in Badaga-oriestatiedl networks
outside the family and Nilgiri. Although they still regarded themesels Badaga and members
of the community in the Nilgiri, other identities were more saliertheir lives such as being
Tamilian, and they did not regard themselves a different subgroup of &adalike the first-
generation migrants who identified as City Badaga. It was probablgubecthe second-
generation migrants described less attachment to and experiencer @nitestral homeland
which exists more as a memory and legacy, and therefore less incedpiotat their personal
understandings of selfThe attachment to history and locality is a powerful yet complex
phenomenon with different possible modes people’s sense of self. In summary, it can be
seen Badagas do not conform to the model of a closed and bounded tribal society and customary
cultural prescriptions, but instead are characterised by variation andtoalitg, although
their identities were certainly interwoven acommon culture and history which serveditas
anchor. The findings of the monograph reveal complicated, flexible amaligtic notions of

identites thoroughly in flux and negotiated and contested across multiple spacef, mcki
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and forth between the personal and the social. In other wakd#bel ‘Badaga’ is fixed in
name only, as it seems to be primarily a process of being and becampérgto negotiation
with moment and context, and groundedhaiman experience in the many and varied ways it is
lived—not a fixed entity reduced to simple criteriBhis revisionist narrative transcends the old
Euro-AmericantBadaga’ stereotype in the literature

However,an inherent contradiction is apparent in the above conclusions: Whilguitigy
and multi-siteness of being Badaga can be taken as an implicit piatitique of the
literatures simple and territorial portrayal of the Nilgiri and its peoples,inst$ also lie in its
own simplicity and boundedness. Badagas, Bangalore, the Internet forurno, farith €an only
exist by drawing boundaries around them. Similarly, it is not cletr any certainty where
Nilgiri Badaga ends and City Badaga begins, as they represent asyegpelic declaration of
distinction based on a few simple criteria which the migrants thowhthem apart from
others. Therefore, it is important to recognise the double-edgednessaiiave conclusions
which perhaps confirm the very notion of cultural essentialism thempatt® resolve, not the
best solution to challenging the homogenization stance of the liter@dng 2014). The
inevitability with which Badagas (and the researcher) use tewumnh as‘Badaga’ seems
complicit with essentialised fixity, a heuristic device for understapdifference Any attempt
at constructing categories such &@adaga, however justified, will not circumvent the
fundamental tension that exists in reifying identity as a bounded olgectis this a
contradiction to claims of fluidity and plurality? While acknowledgihg tirawbacks of fixed
categorization and then superseding it wiibre of the same may seem like a contradiction, it is
an irreconcilable issue. The researcher and Badagas also faltopteg same cultural and
ethnic essentialism of simplified mental images to makeesehthe bewildering complexity of
the human and social diversity in the world, even though doing so islp&ieesotypical, and
troublesome. On the one handing able to have a feeling of an autonomous existence of one’s
self, and to make common sense understandings of life, means being at ease with the £onstraint
imposed by human cognitiehas human and not superman, we cannot easily go about life
trying to measure up all of the similarities, differences, and hylasdibetween peoples,
although some appreciation is obviously achievable. It seemsitydées perhaps just too
complex for the simplicity needed for human cognition,‘Bsdaga’ may be a theoretical

concept thatloesn’t really exist. People still need to be able to identify concrete localdsrwit
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their social world where the object they are interested in can lgdb@abbserved; otherwise it
would be a case of anything goes. But does it then follow that weatcept the common and
simple notion of Badagas? The findings of the ethnography show it is inecoaraccount of

the substantial heterogeneity it conceals but alssseful starting point to make sense of
similarity and difference between people and others in India. It shoulccbptad for what it is:

An initial simplified and generalized stereotype which is esakibicalized, and fixed, but also
inherently complex and variable, which paves the way to delve furthertiretcomplexity of
Badaganess in all its possibilities. So it would seem th&aat in this monograph, we cannot

do without referring to ‘Badaga’ in a way that assumes its coherence as a distinct group, even
though doingso perpetuates its presumed ontological stability that has been cleallengs

complicated position manifested in the previous chapters as a careful baktcing

Quality of life

Another endeavour of the ethnography is to explore the quality of life of Badaghsphutions

to the challenges they face. The research in Bangalore and eheetntorum revealed a rich
array of information, a timely update as previouslepth research was completed in the 1990s.
Whereas the literature emphasises objective aspects of lifeyquadilably economy and
standard of living, the present research considered subjective cpfality which tookin to
account Badaga®wn perspectives of their circumstances and lived experienceddtasise
the conditions of Badagas, whether or not they face difficult times, andimpaivements are
needed, if any, depend in part on what they actually think rather thantranlyiews of
academics which were stated in previous research.

The findings shed light on the meanings of the good life aiddadaga perspective, as they
are notthe same for all people and contexts. There was no single key godidgelife, but
several important ingredients were thought to support a happy and da&aflaga. At the core
was self-understanding of being Badaghe essence of who they wergvhich imbued the
capacity to enjoy and make their way through life. The good life uss embedded in
meaningful social relationships with others, especially family, whigteneled beyond
immediate family members to include villagers and ancestoesjeagone in surrounding areas
in the Nilgiri knew and cared about each other. Thus, being an affdiatithe Badaga

community was a key ingredient of a fulfilling and satisfying lifedded, they talked about
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‘collective happiness’, a shared and combined sense of the wellbeing of Badagas as a whole, the
general mood of the community, and collaboration among family and friends waookjether
for the common good. Individual wellbeing was said to stem from this docithg, as to be
happy was grounded in the happiness of others; similarly, an indiiddurrablem was also
interpreted as a problem of the family and community. Badagas in itggi Mere also
regarded as a content community because they embraced simpleebfeatydl satisfied with
what they had. Happiness was interpreted as something that one ighatheomething one
has, a view of looking spiritually inward and outward through contemplation and inne
reflection, rather than in material surroundings regarded as illusiondryransient. Another
major cord of the good life was a relationship with God and Hinduism. Doing igolie
according to morals and desirable ways of living, set on the Indigioted concept of Karma,
as Badagas believe a life of contentment and peace fits into fjolateose who genuinely
respect others and do good deeds. From this perspective, the good lilewas @an outcome
of the totality of their actions, some of which were shaped long befeyeatre born through
cycles of birth and deatlit is also important to note interpretations of quality of life inealv
relative standards evaluations (Albert, 1977; Diener et al. 2002; Diedduaas, 2000; Diener
and Biswas-Diener, 2002; Festinger, 1954; Michalos, 1985%emporal comparison in the
interviews and forum posts of current and dated living conditions such as the WB880s
availability of employment and high returfiom tea cultivation provided a comparatively
higher income and standard of living, and a social comparison of the pdeseBadaga
community with rural peoples in Indian states such as Bihar, MadhyasRrddessa and Uttar
Pradesh, perceived to be worse off with economic backwardness. Howevecamgsgisons
by the migrants and forum members seem simple considering the wide o relative
standards past and present, and further research is needed.

Unfortunately, a salient theme in both studies of the ethnographyaveEpiction ofa
negative quality of life in the Nilgiri which centred on the desnand low profitability of
agriculture. Tea farmers hardly made enough money to survive, and somardeas were
financially unviable. Their livelihoods were characterissdow incomes and living standards,
debts, unemployment, limited opportunities, and out-migration to nearigg.cithere was
emphasis in the forum on the tea growersinerable position in the value chain of the tea

industry in which the overwhelming proportion of economic returns dtbvio other
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stakeholders, namely middlemen and large tea corporations, an identity donstwtiB8adagas
as victims of marginalization due to institutional and structural prese$3ther aspects of low
life quality in the Nilgiri revealed in the research included etioo, healthcare, and
infrastructure. The participants also noted socioeconomic inequalgiemarked divide
between the Nilgiri and urban areas, and between and within vill&gesunfortunate reality
was an appreciable number of people struggling for satisfactory liviogroes. It should be
noted, however, inter-village inequality is not a new finding. Hockiregsorted variation
between four villages in terms of what he regardethasdernisatioh (1999). The villages in
his study differed according to accessibility of schooling, proximity t@vent number of
telephone lines, television viewing behaviour, and population data sudhlgadsvoman ratio
and mean household size. Villages ranked according to these criterianfrsirtraditional to
most modern suggest the modernisation of each village was invpreglyrtional to extent of
traditionalism, albeit a preliminary, impressionistic, and problematierpretation ©
modernisation by Hockings. Even so, an important implication is thattyquéllife at the
village level matters, a direction for future research. Regauliadjty of life in Bangalore, the
migrants | interviewd painted a picture of contentment, particularly with employmaobme,
convenient-living, and access to education, grounded on notions of sociatyreotl personal
growth, albeit balanced with a downside to city life such as a@okving, challenging work
conditions, job insecurity, and separation from family and friends. The wellbeirtheof
migrants did not appear to be compromised by any major issue; no terigiddawgaloreans
was apparent; and there was no indicat©ity Badaga was devalued by its members or others
which presumably would have threagewvellbeing.

The research also explored the intersection of quality of life, identitgl, raigration.
Migration and city life were at times emotionally challengimgpecially when the men
relocated and adjusted to the new environment and changing perspetgseds and felt torn
between the Nilgiri and Bangalore. However, only a minority expesgaamajor struggle, and
the repots of negativity are perhaps not surprising considering their lives and seitsntity
changed, as it is well documented the loss of the familiar e&y to stress and ill-health.
Judging fromtheir relatively healthy adjustment to the city, it could be arguedtiigen
flexibility served the migrants welis a novel avenue to express autonomy in the city while

maintaining connectedness to family and native culture in theriNilgiother words to buffer
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potential disruption and hostility, although doing so was a careful balaactrand not risk-
free. Furthermore, rurdab-urban migration, and subsequent identity change, was viewed
positively as a vehicle of personal transformation, a changed viewlfoarsd others which
came out of experimenting with their Badaganess and new wayskinthiand making sense
of life. Also, the shared identity affiliation with the city (City Bada nurtured friendship and
support among the migrants as they were involved with each othepeaislagsoup,a common
space they occugd as Badagas outside the Nilgiri (as was sociality in therriet forum which
connected Badagas otherwise separated geographically and seealpgwerful emotional
resonance among those who felt detached from mainstream Badaga sodeggve them a
unity with others where they know thesere not alone. It seems crucial for people marginalized
outside their community, as the migrants and forum members experiencediltaiffic
connecting with Badagas. Thus City Badaga and the forum were connectdispefsed
Badagas, and platforms for a group largely excluded from the mainstreameseichised its
members, facilitad social gatherings, and encouedgolitical action, more than just a new
identity or media outlet. Mvas also seen in tlreidentity-promoting activities such as friendship
networks and meetings in which they fostered allegiances among thesnsad with the
community in the Nilgiri. Membership of City Badaga also reassuhe migrants to
experiment with the new ways of being and living in the city, and validaggdegitimacy.
Another key finding was that identity served as the basis of coapeeaid collective power
to improve quality of life. The migrants in Bangalore desired to improgeuralcommunity’s
standing, taken a step further by the forum members whoedddgether to bring about
change. Importantly, a new pathway to change was identified, as thme vems utilised for
discussion of social and political issues, as well as e-actaigine-philanthropy, example$
how peoplecan improve their lives with technology, not documented previously in the
academic literature on Badagas and the Nilgiri. It is importanause Badagas face many
challenges which existing circumstances in their current form have been unable $3.addve
they deal with these over the coming decade will signifigambipact th& life quality and
future. These findings concur with previous reseanch number of academic disciplines which
position identity as central to social capital and health andbeallg, although the dynamics
are complex and not elaborated here (Jetten, Haslam & Haslam, 2&)while these are

new findings, previous writers have already postulated that the igapdc Badagas to
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understand themselves as belonging to a cohesive and well-definedggoougial for coping
with changing circumstances in India (Hockings, 1968, 1993), confirmed inththegeaphy
with empirical evidence. Finally, that the migrants reported kimgc experiences of
identification with the city supports some portrayals in the literatdirelentity change aa
necessary cultural innovation to live together in difference in a gésuhlivorld (Ang, 2001
Geertz, 1988 The migrants in Bangalore were generally positive about idefhitybility
which they thought was beneficial, although opinion was more divided in the faithm
support and refutation. Some people also realised other advantagestivf aemge, such as
getting themselves re-categorised as a Scheduled Tribéoratadtical voting strategies, as the
Badaga comprise a large proportion of the electorate, indicative afefileyment of identity
for political advantage.

It is instructive to consideclams in the literature that new technologies could improve
quality of life in India, a country currently busy constructing the necgss&astructure to
meet the needs of its population (Best and Kellner, 2001; Hiltz araff TRO03; Lievrouw and
Livingstone, 2002; Singhal and Rogers, 2006). Digital and new media foadamentally
changed the ways people live, and a voluminous literature discussessitiee and negative
implications. Regarding Badagas, previous studies documented radio andsicelev
consumption and social change in the community which have been mshaltychapter four
(Hockings, 1999; Singhal and Rogers, 1999). The ethnography addks litcerature with the
first look at the potential of new media to shape Badaga culture and society in the geangng
Taking the findings as a record of an early Internet experiment amongd®ada can be
regarded as a starting point to ponder their future engagement online anplitations. It is
clear new media confront Badagas with new opportunities and challdigsscould even be
at the dawn of a new era with breakthroughs in technology that fundamehiztige the ways
they live. But can the case study of new media usage be sgalénl address the Badaga
community’s poverty and social deprivation? Althouglh remains an open question, it is
important to reflect on possible scenarios. As exemplified in chépte, the Internet as a
technology of communication afforded Badagas with access to knowledge amelsdabaut
quality of life issues that matter the most. | beli@vean be scaled-up to empower them to
discover and disseminate information to improve their lives, for exampleet@te agricultural

systems more efficiently, and secure alternative ways of ligaghe findings revealed limited
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knowledge among Badagas of the tea industry, as well as an inaegg@inse to changing
economic and societal circumstances. For example, agriculturadistause the Internet to
access timely and location-specific information about market priteesnatives to brokers,
farming techniques such as location and timing of cropping patterns, irorowaid best
practice, and weather updatea step towards precision agriculture, a site-specific farming
concept which relies on timely information via new technologies tongge business. Mobile
telephonyis being increasingly utilised by farmers in India to obtain rea¢tiraws and advice
regarding agricultural commodities, markets, and weather updates. Esam@ude Reuters
Market Light (RML) initiated by the Indian branch of Thompson-Reuters which provides highly
customized informatiom SMS phone messages sent directly to farimasbile phones; Nokia
Life, a SMS-based subscription information seryioational services such as IFFCO Kisan
Sanchar Limited, a partnership between Bharti Airtel and the Indian Fafediksers Co-
operative Limited (IFFCO); and small-scale local projects. A nurabstudies have examined
the impact of these types of services on agricultural outcomes amdivelrthoods, although
not yet applied to Badagas.

It is also important to consider the advocacy aspirations of igy@amts and Internet forum
users. Activism by Badagas is not a new finding as they havedsganising protests since the
1990s ranging from petitions and small-scale gatherings to large crowhlsawhousand
supporters. The first public protest was in 1992, followed by a rally in Neiwvi i 1993 (The
Hindu, 2007). The findings of my research reveal a novel form of actibisiBadagas not
documented previously in the literature. The Internet forum changed the mdtuheir
advocacy and thus the ways they can bring about change. Impoitaatiypowered Badagas to
form alliances and work together across geographical boundaries t@awaiseness of issues,
propose and discuss solutions, and coordinate and take action to improve afuétty The
potential of e-activism to bring about change among Badagas is perldgs @v recent social
and political movements in which the Internet, especially soctalanking sites, facilitated the
mobilisation of large numbers of people easily and quickly, for example thie 3pring in
2010 and the Egyptian Revolution of 2011 when demonstrations and civil resiptaneded a
popular uprising. While | am not, of course, suggesting these events will od gfemdralise to
Badagas, they highlight the potential of new media to bring aboutctioé action and

changing social practices as digital spaces become embeddesriculture. The Internet is

180



changing the ways Badagas connect and socially interact. Although docughether the
activists attained material benefits or resources is impottamistudy shows identification as
Badaga was a key concept which underpinned their collective gdfielucci, 1985, 1989
1996). And, as identity is ultimately a social process manifested thisyugbols, the Internet
forum as a communication resource was important as it enabled pecpl@ruunicate across
geographical boundaries in ways that challenge the power of the gtatult is clear that the
Internet is changing the ability of Badagas to engage in polibignizing, also known as
‘electronic advocacy. Such rhetoric about Badaga activism also puts a different spin on their
quality of life as their desire for change evokes a sense of opportunity, ancbimes the
victimology of Badagas by empowering them. However, it also evalsnse of concern, as
the finding that identification as Badaga can motivate people tolis®bpeople politically to
support action against perceive threats also increases the likelihoazhfb€tcand social
division.

It is important to note e-philanthropy took place in the forum whictedirBadaga donors
and recipients across national and international borders, and enabledcaisalttonors to
contribute funds to charitable projects easily without going through finamt&ximediaries
such as banks, a kind of pergorperson microfinance. The BadaigaBadaga philanthropy in
the forum could be harnessed further for charitable purposes to support those in poverty—as the
interviews and forum discussions implied some people in the Nilgiriitgufficient funds to
mitigate daily living, and borrowd money or sold land—and as a catalyst for economic and
social development, for example business and health education and imer¢8ntith, 2002).
The Internet forum could be redesigned with microfinance and microcreditiustd develop
credit modés, verify borrower identity, and process payments between borrowers and lenders.
E-business could even be developed for the entire value chain of timelustry. Even so, it
should be noted the suggestions above are underlined by technologicalrdstermihen new
media become more accessible and prevalent, it is up to Badagasrioinke if and how they
will be utilised, and what type of change, if any, will take plea®,they will be the ones
bringing it about and not caught in a wave of change. Though a causansgii between
media and development can exist, it is complex and different inafffeontexts, and shaped
by an array of factors including its social construction; in any ¢hseg are varying ideas in

development studies concerning what constitutes desirable change for a particetgr Ebuas,
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it is important to keep an open mind with a technocultural view ofakatiange whereby
culture and technology intertwine in complex ways.

The accuracy of the claims in the forum of price-fixing and unethical yriending was not
verified with evidence, and difficult to evaluate without further invesiogn. Although the
literature cites similar concerns and anecdotal evidence, stakehwldbe Nilgiri tea industry
dismissed the allegations and counter-claimed they were monitorednyittees and the
Government (Neilson and Pritchard 200howmik (1997), for example, reported exploitation
of bought-leaf factories and leaf agents such as incorrect prices and weighing of seppged |
Factory owners collaborated to decide tea prices and avoid competitioeagh other, and
growers had no bargaining power; the leaf agents were regarded as priespansible for the
low prices growers received as they procured the leaves and soldtdh&autories with
commission. Bhowmik (1997) also found some tea growers preferred to supply tes tieav
factories which provided interest-free loans for agricultural developmentrsonag reasons,
and in return the factories expected a regular supply of leaves from the farmer until the loan was
repaid in full. Although some tea growers had formed cooperatives to efasungrices
corruption and favouritism by their management has been reported suefea®on of tea
leaves and applications for subsidised fertilisers. Bhowmik (1997) also noted studies undertaken
by the Tea Board had shown bought-leaf factories exploited smallré@gerg. Therefore,
further research and action is needed to help improve the quality of life of Badagesfarme

When considering the activists claims, it should be noted thedestry was more complex
than its depiction in the forum, and they were not experts of thentristry or the law. The
simplicity of the business chain they described in the forum is mviben compared to
academic analyses such as Neilson and Pritché@d09 account of a complex system of more
than 60,000 smallholders, 40 large tea growers, agents, brokers, factories (bafight-le
cooperative, estate), public auction centres in Coonoor, Coimbatore, and Koave)l a&s
blenders, distributors, exporters, retailers, and wholesalers. The authorsualisal she system
in a complex interplay of institutions and governance in local to gmbaral, economic, and
political spheres. Forum members misunderstood some aspects of the shusiaes for
example a post allegefdrmers were exploited by price manipulation as retailers’ tea prices
were much higher than the prices paid to Badaga farmers, which overltekeuiocess of

adding value to products during business chains which is eventually pasdedtite end
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consumer (a series of business processes such as manufacturing, padkagoigg, and
retailing which all cost money). Also, the negativity of the farmesws agent narratives in the
forum overlooled positive aspects as well as the fact some Badaga growersmallholdings

also act as agents. For example, agents provide small growersagi#lss to national and
international markets, and tea buyevigh access to a wider variety of sellers rather than
separate tea gardens, and auctions and brokers can help peg prices eto coralitions.
Therefore, the activism might have been based on false premisesidtasatisfied that prima
facie wasestablished in the forum members’ allegations, and more investigation is needed. The
activists exaggerated the level of justification and support for taasge; and some the activism
was misdirected, for example emails sent to the Central Bureau ofigjates (CBI) to raise
awareness of the issues affecting Badagas even thougthe Indian government’s national
security and intelligence agency which investigates serious riinghould also be noted that
crop prices and agents are not new issues for Badagas; for example, the prices of gralich they s
were fixed in British India, and fluctuated yearly, and were affected bgrdie surplus in the
nearby‘lowland markets(Hockings, 1980a; Sarada Raju, 1941). In the period between the two
world wars, many Badagas with small land-holdings experienced difficodts and debts;
some sold land to non-Badagas to pay off outstanding debts (Thurston, 1909; Ranga, 1934;
Pilla, 1937; Hockings, 1980a). Therefore, the issues debated in the forum shaadsidered

in a historical and relative context. Yet while it would be easgnock the misunderstandings
and instances of trivial banter in the forum, taken together the researwnsteates how
contributors can engage in political action to improve quality of life.

The proposition that new media could bring about material and sociacathent of
Badagas can also be challenged in other respects. The Nilgiiipdiieas a nation, is far from
becoming a digital and information society, and online knowledge creatauliatribution is
not yet a dominant cultural and economic activity for the majorithhefgopulation. Badagas
are currently on the wrong side of the Digital Divide, separated freneducated and urban
elite which represent the majority of Internet users, a reflectionsphadties in economic and
social resources. New media are constrained in the Nilgiri by basieis as inadequate
telecommunication systems, high cost of technology, limited mediarsinpgand restrictive
government policies. Support is required for technology to become a ofdifiy-toolkit for

Badagas, and the first step is to increase its availability then identify mechanisms and
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pathways to embrace a technology-oriented futurempditers, 3G/4G technology mobile
telephones, PDAs, and other devices are still relatively uncommie irural community, and
their utility has not been firmly established in people’s minds. Even so, they have increased in
popularity since the ethnography began in 2006. The online community im¢edtig chapter
four does at least characterize the beginnings of an information s@netyhus Badagas have
definitely begun their journey on this path. Although rural and lower income ggeggherally
have less access to computers and technokbgydigital divide is shrinking as thiecost
continues to decrease and public access increases (Wilson, Wallin, aed Z3). That
Badagas recognise that change is beneficial or necessary to impedvesituation should
enhance the adoption of new practices. Also, the analysis of the forums seeumpport the
notion that people who communicate online tend to be more involved Inddlecommunity
(Stern and Dillman, 2006).

Another sidetothe story: Reflexivity, limitationsand future directions

The researclmvolved continuous reflectiorReflexivity took two main directions. First, there
was a consideration of the design and theoretical concerns of thesirulathnography, a
quality control check. Second, the identities and lives of the partisigant researcher, and
their interaction, were proactively explored, a reflexive positioningetif and othernes$o
uncoverassumptionsand bias, inform understandings of the findings, andke the research
process itself a focus of inquirfhus reflexivity facilitated understanding both the phenomena
under study and the research process by helping to situate oneselfiidithgs as well as be
cognizant of personal history and its influence (Alvesson and Skoldberg, 2008ingttre
2004; Woolgar, 1988).

An important aspect of reflexive thinking was consideration of thenexte which the
researcher and researched co-produced the objects under study as sociatiomsst The
meanings of objects such as Badagas, identities, quality of lifesoafagith, are not inherent but
collective and individual interpretations by people and their interackoom a symbolic
interactionist vantage point, then, the thesis can be conceiaegrasluct shaped by the social
worlds of the participants and researcher. Thus | engaged in introspecteiftett on personal
experiences relevant to the social construction of knowledge. One chaitlmgified early in

the research wagK-consciousness of cultural distance between the identities and social groups
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of the participants and the researcher. The researcher was a whsgl &nthropologist, the
type which has been harshly criticised in the previous chapters for tisegpnesentations in
the literature, and also scorned by Indians for power distance in thetpetemabled studies
of the Nilgiri by foreigners at the expense of what colonialism didtgopopulation and
environment (Misra, 1999). As this cultural difference could influence the \dapsities and
life quality were framed in the findings, | felt the need to somehow deagls my own
subjectivity in a way that would release myself from my cultbeajgage and the stigma in the
literature of white researcher privilege.

Data collection was preceded with extensive preparatory work includergtlire reviewing,
and trips and pilot work in Bangalore and the Nilgiri when | lived \B#ldagado learn more
about their lives, potential areas of enquiry, and appropriate approachamclirs with
arguments in the literature that an insider is not necessarilgraber of a community but
someone who possesses intimate knowledge of it (Burgess, 1984; Merton, 8@l Si
1950). Sensitivity and respect were key ingredients in meeting aetitig to Badagas,
analysing their words and worldviews, and nurturing empathy and understanding semepre
them as accurately as possiblée Tneaning of ‘Badaga’ was broached loosely and not defined
by the researcher, as participants were given freedom to conveydiities as they chose,
and the interview questions were open-ended, flexible, and highly dependémioown
preferences. The minimal constraint by formal procedures was intendedtoage authentic
and true voices, and enable Badagas to be involved in the development of the research.

Reflexivity also involved being aware of my thoughts and actions atioakhips with
Badagas, a means for becoming a better researcher. One examthlenentioning is an initial
interview in Bangalore which revealed a participant’s assumptions of authority and power that
led to improvements in data collection. Following the interview, ghgicipant asked if he
could take a photo with me and his family, as he thought | was soroéen@nence and good
standing. It resonated with my earlier trijgsthe Nilgiri which revealed another scholar, Paul
Hockings, had earned a celebrity and superstar status among Badags.it Wbuld be
optimistically argued that the request for a family photo demonstmatesuccess in building
rapport and trust with the participant, it was also problematic. Even tHalgmot enjoy the
same celebrity fame as Hockings, the participant’s comments implied he perceived the

researcher as someone of importanexealing hidden assumptions that could potentially
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undermine the interviewer-interviewee relationship and thus the topars.example, my
position and status as perceived by others might have encouragedgesopie to talk to me,
and some to avoid me, and might have shaped the type of information Vieeygees in data
collection. Also, my response at that tim# agree to the photograph without challenging his
perceived distance between—usiight have implied that | concurred with his assumptions.
Although | acknowledge from the outset an inherent difference between the researchesth) a Brit
Caucasian who grew up in the U.K., and the researched, Badagas whapgre®outh India,
there is no reason not to regard each other as equals. Thus these concerns led to a rethink of dat
collection approaches, a reflexive commitment to paweistribution. Strategies were adopted
to ensure the portrayal of a more equal sharing of power which included consittexing
similarities and differeres between the researcher and researched, scheduling interviews at
times and place chosen by the participants, putting them at ease danmguy discussions,
assuming a relatively flexible and unstructured approach to questioningetdhgisn control
over its direction, and an open stance such as sharing information avetingsquestions. |
noticed during my time in Bangalore that the close, informal, andmershature of the
meetings meant that the perceived distance between us were atsolbmportant here is my
preference for the phrase ‘participants’ who contributed ‘meanings’, rather than alternative
labels in the literature such asibjects’. | realise that | still may never be able to attain a
complete acceptance as equal among Badagas, and the reflexivealst@psould not lead to
the perfect research interview which in reality does not exist. But ad&dgiwg and working
through these challenges enriched the data collection, and made &mssingoid biases
manageable.

The key arguments and findings of the thesis emerged during a gradualingepemsight
as the researcher came to identify his assumptions and preconceptiatismgotto ensure the
participants were not interpreted with the same ‘othering’ identified in previous reports.When
the ethnography began, based on extensive reading of the literaturd as aektnowledging
the standpoint ofthe researcher’s academic and personal biography (initial training in
guantitative psychology), the reified Badaga identity in previous writiregstaken for granted.
This influenced my expectations of what | thought I might find even befdradl started
collecting data, which only began to change following insights gained dtivenghterviews.

The alternative arguments put forward in the thesis about Badegtities came about through
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an analysiof the emergent findings as they unfolded in reflexive practices. Tiheksled
discussions with Badagas about their identitdsllengingmy understandings of self, and
recognizing that being Badaga is open and not fixed. Adopting an inteigirpvadigm, the
thesis focuses on intersubjectivity, individual and collection interpoetand the ways they
are bounded by personal backgroutthe, and place. To enable a closer scrutinisation of my
own subjectivity, | interrogated my understandings of self to a high defresf-awareness.
This is a key tenet of symbolic interactionism whereby the rdseamonsiders their own
categories which capture meanings, and takes the standpoint of theuad@rstudya proxy

to get inside the Badagas to see the world as they percelveegan by interviewing myself
using the same questions given to the participants in Bangalore toligiedn how the
emerging Badaga identities in the findings were situated in élys Malso perceived collections
of people. Interestingly,aene of the themes in the interviewees' discourses in chapter free we
similar to my reflexive interview, for example ancestry, family,dity, language, and locality,
an indication of the cognitive processes by which knowledge was d@reatde research.
Taking the time to think through these mechanisms informing my judgerhelpsd to show
how the identities of Badagas and the researcher were not separatatiiately
interconnected. The exercise was also an opportunity to reflect on the interveneesg from

a position analogous to the participants.

The findings also show my initial concerns about cultural and ethniandist with the
participants might have been overstated. As identities are inhecemtiplex and fluid, the
researcher can never be absolutely inside or outside those of thépaaisicegardless of
whether he is a Badaga or not. Caste or ethnicity are not the ondgrekocial signifiers of
difference, as people have multiple and cross-cutting identifications, foipéxage, education
background, employment status, sexuality, and other dimensions, not one cortinuam
multiple series of parallel ones. A concordance with one or sevethese criteria might be
counterbalanced by discordance with others. For example, being a migrant) autvae
participant on the Internet, as well as having other similaritigh some of the participants,
meart | was well placed to do the research. The consideration of stiegaand differences
between the researcher and participants, elements of being inside endsoemsions and
outside on others, was of considerable value in understanding knowledge productigrarBein

outsider in some respects also made it possible to stand backnmieelearly the full scope
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of the findings to enable some objectivity towards producing better, lesstelistesearch
accounts (Burgess, 1984; Lewis, 1973; Merton, 1972; Simmel, 1950).

Another point to consider is the appropriateness of Western academiesheadi methods.
The thesis began with a critique of the representation of Badaghs iiterature, and then
advocated for a fresh symbolic interactionist appraacfain an insider’s perspective of being
Badaga. Itmight be interpreted as a compilation of intellectual failures by ipuev
anthropologists. But, before being accused of spreading doom and gloom, it should be
emphasised that interpreting identities requires multiple thealdgnses, and the thesis is
designed to complement and build on previous research rather than rubBisthgégrmore, its
theoretical underpinning, although employed to overcome limitations of prewions is not
without criticism. A major critique of symbolic interactionism is ihighly ambiguous,
impressionistic, and subjective stance, an ‘anything goes' appmbaeing Badaga which can
be interpreted differentlyoy different people, an ignorance perhaps of the extent to which
humans inhabit a world not all of their own making (Goffman, 1974). As symbolic
interactionism focuses on individual agency and informality, it mayldss attuned to
understanding larger groups such as the Badaga community in the Nilgits andcro-level
structures such as class, economy, and historical circumstances. séeitbemportant topics
which need to be explored in further research. Similarly, if meaningkenfily are subjective,
constantly reinterpreted among individuals, and tied to time and cqBiexber, 1969; Mead,
1934), they may be reinterpreted differently by the participants astiityiue to adapt to the
city and new media. Therefore, continuing the research, perhaps longitudinally through repeated
interviews, can explore these changes across the life span. Also,yasnenkample was
interviewed in Bangalore, the findings do not represent all Badagas in urbas. &he
meanings of migration could vary among individuals with different backgrowaris
characteristics. Alternative samples of interviewees (for instamiteout a college education,
working in low-paying jobs such as in factories, hotels, restauramdssteops, and resident in
smaller cities and towns) might reveal different findings, probably aiphcilty of urban
Badaga identities. The present study focused primarily on Gauda Badagasumerically
dominant section of the population, and almost all of the participants &efiee FHindus, and
therefore further research can explore the diversity among Badagas ammhnesctions to

experiences of migration. It is also important to note migrants tend to represent grseieof
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people that leave their native place to pursue opportunities in aowety, and therefore might
be more motivated than the general population to embrace chemge,s not certain the
findings will generalise to non-migrants. Similarly, the focus on amlg Internet forum also
narrows the scope of the ethnography, and future research could investigate othsra®rum
well as social media such as blogs and microblogs (e.g. Twittefgrntocommunities (e.qg.
YouTube), e-mail and instant messaging (e.g. Skype), social netwaikasg(e.g. Facebook),
virtual game worlds (e.g., World of Warcraft), and Virtual Learning Environméats.
Blackboard). For example, studies of Facebook, an interface particularlydomugacilitating
personal self-presentation, and LinkedIn, which catersprofessional self-promotion, may
show alternative deployments of self. Despite these limitations, lewwee monograph has
made a significant contribution to understanding the nature and developmeradafjaB
identities, and the above consideration of its weaknesses brings tao$papenness and
accountabilityto this endeavour (Alvesson and Skoldberg, 2009; Etherington, 2004; Woolga
1988).

Doing the research gave rise to methodological anxieties whitadlto grapple with,
particularly its nonconformity to the assumptions and expectations of rooomva
ethnography. Is theesearch approach I labelled ‘multi-site ethnographyreally ethnography?
To consider this question, it is first instructive to clarify thiereotype of conventional
anthropological research. Ethnography refers to both an empirical researdyystiait
gathering data on human societies, and the final product of researclly mamenograph or
book. Summarised succinctly, ethnography is the first-hand observation ofculpartulture,
community, or society, and is more holistic than other research me#isodsincludes an
extensive period of fieldwork (Davey, 2012a). To understand the totality o&l slife,
anthropologists prepare for theesearch meticulously for several years, and then immerse
themselves in the group they are studying by living with the petgaening and conversing in
their common language, and participating in their social and cukweaits (Davey, 2012a).
Participant observation (observation of daily behaviour) is a hallmarkobgtaphic research
alongside other data collection methods such as document analsealapy, in-depth
interviewing, questionnaires, etc. This research strategy developed areverdl sclassic
ethnographiesuch as The Argonauts of the Western Pacific (1922) by Bronistaw Malinowski
based on fieldwork in the Trobriand Islands; The Andaman Islanders (1922) by Alfred R.
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Radcliffe-Brown based on fieldwork in the Andaman Islands; Coming of AGamoa (1928)
by Margaret Mead; Naven (1936) by Gregory Bateson; and The Nuer (i94)E. Evans-
Pritchard. Much anthropological research still operates within this wigetepted model,
regarded by many as essential for being a ‘real’ anthropologist. Defining ethnography in the
above terms perhaps makes the thesis difficult to accept as ephggBut it is important to
note from the outset that multi-site ethnography is not the sarttee aonventional research
model; it is a new mode of ethnographic research that breaks convention, madyinespects,
challenges the status quo (Marcus, 1995, 2005; Hannerz, 2003). There is no deswriptive
theoretical prescription of multi-site ethnogaphy, and even conventidmalgraphy now has
different meanings, especially ifmodern’ settings and other disciplines such as media
studies—both are eclectic methodologies. The design, structure, and form ohnmggedphic
research remains individual and personal, derived from the research itseif treth only
academic literature and theories, as its contours emerged duringcinegsegss multiple sites
on topics that turned out to be relevant in the lives of Badagas. Tthedokgy was not a pre-
determined recipe but an evolving process which required methods thpé@she boundaries
of the local. An underlying thrust of the thesis is criticism of therdtmwearth character of the
early anthropological literature by white men visiting strange, tsdl@laces, which glossed
over epistemological issues with straightforward notions of redlityey driver of the strong
bias in the literature was conventional fieldwork which has long beammasdsto be an
initiation rite for identity as an anthropologist. This expectation, Wwhiaooted in assumptions
of the anthropologist as a kind of colonial administrator, has to sonsmtedtiven the
misrepresentation of Badagas in the literature as a small-seabtic and primitive society ia
microcosm glued together by norms, kinship regulations, and so on (Fortes, L8ksntann,
2015). Nowadays, no place in the world, thanks to globalisation and technobatyeakes, is
far-flung or isolated. As shown in the thesis, all places are comhectaultifarious ways, so
there is no need in an era of extended spatial mobility to se@adtgas as a group apart.
Conventional ethnography seems less appropriate for understanding the icenditieslity of
life of Badagas in their increasingly global and mobile worlds this change in circumstance
and connectivity, the focus of the present research, which means that ethrmograptice in

the Nilgiri must change.
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Another possible criticism is whether the monograph produces the sahte @fudata as
conventional ethnography, especially whether it sacrifices depth for briditb.it is true the
type of data generated is different to single-site resenshyot necessarily in terms of quality
(Horst, 2009). For example, although the time spent in Bangalore wasalgldiief, around
two months, it was preceded with extensive preparatory work including trppikt work in
Bangalore and the Nilgiri, and continued with follow up meetings and tiedreampling.
More time in the Nilgiri would have been of value, but, for practicalaessl focused on the
aims of the study rather than an all-inclusive investigation whigghtriiave meant the multi-
site studies were rushed. Moreover, the online discussions analyskedpiercfour date back
more than a decade, a dataset which comprised more than 2000 A4 pagsswedeas text-
readable files (single-spaced 12-point font). The rich set of data sspnvalent to the corpus
expected of classic Malinowskian fieldwork, and is much more substatiiase other
gualitative methodologies which often involve shorter data collectionaaatysis. | did not
work on the project full-time as | was engaged in teaching and athigities, but many other
anthropologists today are also engaged in professional obligations whichthmd@portunity
to disappear for several years to conduct conventional ethnography. Anwoiitegrdn might be
the absence of data extracts in the analysis of the Internet forumsgioesi to do with
anonymity of participants, as discussed in chafater), but there was not a lack of data nor
analysis, and its inclusion as part of a larger project rather thamdakine study shows the
depth of data was similar to that of an extended stay in one locakiedadk of data extracts in
chapter four reflects the realities of multi-site ethnography sschadation in the depth of
focus from site to site due to the nature of the sites. The preseatek, in common with other
multi-site ethnographies, retains anthropology’s quest for intimate knowledge yet focuses on
specific topics and multiple sites rather traholistic and bounded approach that is typically
seen in conventional anthropology. It was grounded on the need to reform tlyeetgeained
mind-set and culture of research methodology previously used for invegjighé Nilgiri
peoples. | do not claim to have a grasp of the entire lives of Badag the aims of the research
were to explore specific aspects of their lives. In any case, ithap&inappropriate to think of
space- and time-frames as criteria of research quality as #w agitl topics studied were
markedly different to the community in the Nilgiri, for example the Inteforetm was actually

a reconceptualization of time and space as well as what caaatsesearch site, an alternative
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way of structuring Badaga society and reseafidhllet and Barber, 2014). The thesis’s
inclusion of an online space can be regarded as its strength becalise st the Nilgiri have
overlooled the importance of new media, hitherto redg®pportunities which help to more
fully understand the local peoples (Hallet and Barber, 2014). The combination ref anti
offline data resulted in a more complete and nuanced understanding, nevofaderstity and
life quality of Badagas in contemporary times, and shows the omaee smatters and should
be taken seriously. For these reasons, the project involved rigorous ethnogvaghithat
reflects today’s complex global context in which Badagas find themselves (Hannerz 2003).

The research design included data collection from forum discussions lamagregphic
interviews rather than participant observation. The use of intervieastimopology is by no
means uncritical. It should be noted multi-site ethnography tende tmore dependent on
interviews, largely because of the time factor (Hannerz, 2003), so the appfaaehpresent
research is not unusual. Also, there is a developing home for ethnographmsgdige strongly
with interviewing as a research method (Skinner, 2012; Smith, Staples and R2pp5)t Yet
there are several other features which distinguish it from simpleitenatsrviews with men in
cities, anda one site analysis of online discussions in a forum. As a multi-§itogtaphy, it is
designed around a juxtaposition of locations, and with an explicit positedadbgannection.
The main connection between the two sites concerns city residened, @ the Badagas
studied in Bangalore and the forum were resident outside the Nilgirihairdekperiences of
identity and life quality were framed in the context of this experiemamntemporary India.
Therefore, it is not a mere collection of sites but an interconneetmmhthe findings regarding
identity and quality of life in both studies were woven together imtbeograph. Also, it was
not possible to get as close to the migrants in Bangalore as imntiomad ethnography, which
is as much to do with its setting ohodernity as Badagas are dispersed in the city, and do not
live in a community. The researcher visited the Internet forum reguleer several years, and
spent an extended period of time getting close enough to the commurstyffimently
understand its workings. Even so, the aim of the research was not to get to know thpaptatici
intimately but to investigate specific aspects of their livestheir embeddedness in a wider set
of circumstances. These challenges are not specific to thenpresearch but a reflection of

how a multi-site study differs from the single site study of a mitt-2@ntury anthropologist.
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The migrants and forum members were concerned about limited inforroatBadagas and
ther community in the Nilgiri. It is difficult to judge, without furthetuslies, the current status
of the rural community. An obvious starting point is a push for enumeratitmei Census of
India and other surveys, supplemented with in-depth sociological reséawameration of
Badagas as a separate group in the national census would be irvaluabturrently records
population, name, age, sex, marital status, religion, education attenalashdevel, literacy
status, occupation, migration, and number of children, as well as hstirsg-ihformation such
as house size and condition, occupants, ownership status, main drinking ouatey, fatrine
facilities, and media ownership (Ministry of Home Affairs, 2011). Alternativeasures of
quality of life could also be employed similar to the Afrobarometéfiita, Eurobarometer in
the European Union, Latinobarometer in Chile, and international surveys condlatiatlyg
such as The Happy Planet Index, Human Development Index, International Saoiey,
International W#being Index, World Happiness Report, and World Values Survey (Rato and
Davey, 2012). That one of the most evident findings of the monographt iBatlagas are
becoming far more mobile and able to relocate in search of better emplgyrogpécts and a
higher standard of living, there needs to be shifting focus on gathering infamratioultiple
locations. Yet while the changes documented in the thesis seebe tunderpined by
‘modernity and ‘globalisation, it is important to note that they are not objective or universal
concepts but actively produced by people, constructed and perceivedaasesiity, grounded
on people’s judgements about which social practices are important in the present. Thus attention
to these meanings in further research will permit a more completestamting of Badagas in
relation to economic and social change. In other words, the changes takosg gshong
Badagas and in Indiasociety are not simply a reflection of economic and social standards but
also a cultural process involving people’s lived experiences and constructions of change,
envisaged within their local settings and available cultural gmbaglic resources, which is a
fertile ground for future research. Sirthe meanings and uses of ‘tradition’ and ‘modernity’ are
complex and multifaceted, and do not lend #&eyedefinitions, especially when applied to
different cultures and the newly modernising societies in Asia with diffaresponses to the
‘modern’ entangled in local social and regional differences (Eisenstadt 2000, Escobar 1988),
fruitful line of furthe enquiry could be to explore and interrogateirtheeanings among
Badagas.
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Parting thoughts

Interwoven intothe thesis are the threads of continuity and changethA first in-depth
investigation of the human and social experience of being Badagyamines the intricacies
identity and quality of life as people quesgohand experimeed with their place in
contemporary India. It is also an extension of previous speculations litetliéure about the
transition of Badagas from an ascribed status to a mixed community ofaumglrs and urban
residentsasprevious research had not empirically investigated Badagas outside theilgiral N

Badagas expressed concerns about the future such as the decliningitgoptléheir
customs, and increasing outmigration to urban areas, which varied from immadagizing to
ethnocentric denigration, and some even feared tdwnmunity in the Nilgiri was sliding to
extinction. Discourses of decline and hardship are perhaps not surprising in the context of recent
issues affecting the tea industry and national and global economiesiomprantly neoliberal
economic standpoint. Based on the key findings of the thesis, the prgvagw in the
literature of Badagas as victims of the accelerating encroachofemfiobalisation and
modernity which is destroying their cultural identity should be congidetth a good deal of
scepticism. Pessimists should reflect on the key findings of the thbgil show that being
Badagais not reified or fixed but a work in progress, dynamic and negotiated in resfmonse
current cultural and social contexBadaga is actually a process of being and becoming,
grounded orfhuman experience in the many ways it is livedher than a fixed entity reduced to
simple criteria The words‘Becoming City Badagdain the title of chapter five, for example,
capture the dynamic nature of Badaga identities.

The changes taking place in India and globally are a significant faraeating and
proliferating Badaga ident#s—for example, City Badaga and Nilgiri Badaga different
situation to the portrayal of @llective ‘Badagaidentity’ in previous writingsThe thesis calls
into question the very idea @he Badagdsasa unified cultural identity because it contradicts
swch a wide, complex, and contextual range of experiences that renddmiitedl use. The
thesis has debunked the myth in the literature that once upoe theéne existed an undisturbed
and fragile autonomous, distinct, and local Badaga community with wielledetraits and
connections between geographical place and cultural experienceuwitvirgy remnants that

neeckd documenting and preserving.
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That the thesis constitutes an antithesis to conventional thirkandpig epistemological step
forward for Nilgiriology. The new types of ethnographic research employed, mntaltasd
virtual ethnography, are essential for understanding the intricacies of {seloy@s in a country
and world more mobile and connected than ever before and which cannot be captured by
traditional single-site ethnographic approaches (Falzon, 2009; Marcug, Y@89% advances
in technology and media research are obviously not new to anthropolagistsociologists
(Jones, 1998Cavanagh, 2001), Nilgiriologists have been slow to realize their potential.i¥et it
clearthat Badaga can no longer be understood without consideration of such contemporary
forces, a rethink of ways to study culture and society in the Nilgiri. Ethnognapineust
incorporate the Internet and other technologies into their res@drepresent examinatioof
the Internet is particularly important as confirms Badagas, and presumably other Nilgiri
peoples, have formed online communities and identities, and that new med@ their lives.
| argue the forum studied here has immense value to anthropologists becauseaf thehew
(and perhaps first) social networking sites created and utilised byd&am Itribal community
Another strength of the ethnography’s research strategy was application of social identity to
analyse connections between individuals and the social, as geogléo define their sense of
self in terms of social group memberships velfared emotional and value significance (Tajfel,
1972, 1974, 1978; Tajfel and Turner, 1979), an approach neglected in studies of Nilgiri peoples.
Globalisation and modernity tialed to conditions in which Indian society has how become
far more complex and dynamic. As shown in the thesis, they havetedpaations of identity
and quality of life, and necessitate a re-think of how people live tagéthe online Badaga
community was markedly different to the real-world community in the Nilgn alternative
sociality which turns previous literature on Badaga culture and gamietts head. The virtual
community was not geographically circumscribed but a differentiated forso@él space
glued together by new media-mediated social interaction, as most of the forumrsezslued
outside the Nilgiri without physical propinquity, situationally different tee treal-world
community. Time was also different because forum discussion and imdartemk place over
days, weeks, months, and even years, much slower than in the real world, and asynchronous and
time-lagged. Successions of forum posts were highly temporal, demarcatbédoaslagical
narratives connected through a timeline in the order in which they occurobdoraology of

posts and social interactions ordered in linear sequences from pasptesdet (they were also
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located temporally to specific times and dates in the real wordngrstamped headers, and
some posts by their content such as references to events occurrifhg ireal-world)
Furthermore, e online community’s economy appears to be a type of gift economy whereby
information exchange in forum posts took place with expectations of reciproegtye from
others) and new social connections. This type of economy contrasts markbe\atpicultural
and manual labour system of the rural Badaga community, although the literature dochenents t
existence of a gift economy prior to the 1930s based on interdependent gobatge of
products and services. These unique features of the online Badaga commppayt she
conclusions of variation and fluidity of Badaga sociality, and offer intriguing roypities for
future research.

The final line of thought | would like to take up briefly is théhnography’s broader
implication as an important cas@dy of people’s experiences of living in contemporary India.
The research shows identity and quality of life practices of Badagassent a fascinating site
for examining how broader social trends in India and further afield areiaegoat the local
level by ethnic minorities, particularly how change in contemporaryalmsliexperienced
Badagas are at the crossroads of change as long-standing traditiorin@refaced with new
ways of doing. It was exemplified in the interviews dodum with shifting identities and
quality of life. At a societal level itreflects India’s so-called economic development and
integration into the global economy which has led to a capitabistety and the rising
popularity of cultural and material products of the West. One of the unugrtginetsof
multisite ethnography is to combine local practices with the natamdhlglobal world system
as the findings are dependent on context. The present rese@ichng of Badagas across
different spatial and cultural contexts reflects the broader forces shidggindives, and the
kinds of global connections they ameakng between locales, larger social structures, and
further afield. While the analysis relates specifically to Bagagalso constructs a window
through which to explore other people, and the extent to which change increasimgbates
and influences understandings of self, a more intimate and complete undagstahdhe
impact of India’s social and economic transformation. In the ethnography, Badagas played an
active role in unpacking representations around which they organisediédeatitl quality of
life, a more personal evaluation of life than previous research wdtbbed the views of

academics and their objective and stereotypical categories ofpdescriTaking this a step
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further, te issue of what it means to be Badaga in India is ultima@ytabeing Indian-the
new City Badaga identity aa localised ‘Indianness’—and how it is constantly in flux a
pertinentconcern at the forefront of debate about the future, not only in India but the avorl
large. It focuses attention on the fact that in a changing Ipaieple are adopting flexible
identities in an attempt to survive and thrive. TG#y Badaga can be construed as part of a
new Indianness shaped at the local level, the ethnography serves as a temphater $tainding
other minority people in India.
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