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ABSTRACT

Background: This study looks at how Parai drumming which was once considered a caste-
based duty tied to funerals and rituals, is being transformed by Dalit communities in Tamil
Nadu into a powerful symbol of resistance, pride, and self-expression. Historically marked by
stigma, the Parai is now being reclaimed in new ways through cultural performance,
community building, and political action. It also looks at how this change affects the identity,
coping mechanisms, and health of Parai drummers and what it reveals about empowerment

among marginalized communities.

Methodology: This qualitative research is based on in-depth interviews and Photo elicitation
with 20 Parai drummers from different districts across Tamil Nadu. The participants recruited
fall under three broad performance contexts: drummers who play mainly for funerals, those
who perform in artistic or commercial settings, and those who use Parai for political reasons.
The data collected was then analysed to identify recurring themes and patterns. Throughout
the study, I reflected on my own position and worked along with my guide to check and refine

the interpretations.

Results: The findings show a clear shift in how Parai is understood and used. Drummers who
were tied to caste-based funeral performances described experiences of humiliation and limited
control. However, drummers who play in activist and artistic settings mentioned Parai as a
source of healing, dignity, and collective strength. Six major themes, ranging from surviving
oppression to asserting identity, surfaced among these three groups. These changes were linked

to better mental health, stronger social relationships, and a growing sense of purpose and self-
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worth. These changes also map onto the various dimensions of community empowerment

discussed in the health promotion literature.

Conclusions: Parai is no longer just a drum; it has become a symbol of resistance and dignity.
This study shows that when communities resist oppression by reclaiming and reshaping the
cultural symbols, it can lead to real improvements in health and well-being. It calls for public
health efforts to recognize and support such strong bottom-up, culture-based forms of

empowerment as meaningful ways to address inequity and to promote social justice.
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CHAPTER 1

INTRODUCTION

1.1 Background

Dalits in India experience considerable health inequities due to socio-economic disadvantages
and systemic caste-based discrimination (Ramaiah, 2015). On average, Dalit people’s life
expectancy is 4-5 years shorter than Caste-Hindus, along with higher infant mortality rates,
which are mainly driven by factors such as poverty, malnutrition, and limited healthcare access
(Kumari and Mohanty, 2020). Discrimination in healthcare institutions exacerbates these
challenges (Sreekumar, 2023; Thorat and Joshi, 2015). Determinants of health, such as poor
living conditions, lack of clean water, and inadequate sanitation, heighten the prevalence of
communicable diseases, while delayed diagnoses and inadequate treatment worsen outcomes
for chronic diseases, including diabetes. The studies have shown how the caste system, with
its associated social and economic disadvantages, plays a crucial role in affecting the health
status of Dalits. The Lancet Series on racism, xenophobia, discrimination, and health points
out that Discrimination affects health through chronic stress, increasing the allostatic load, and

resulting in diseases like diabetes and cardiovascular conditions (Devakumar et al., 2022).

Mental health impacts, including depression and anxiety, drive maladaptive behaviours such
as substance abuse as a coping mechanism (Selvarajah et al., 2022). Adaptive coping strategies
include community support, where individuals rely on social networks to buffer the negative
effects of discrimination (Selvarajah et al.,, 2022). Amid this discrimination and

marginalization, the concept of resistance becomes crucial. Resistance by subordinated and
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marginalised communities against the oppressive social structures acts as an active response
that helps to reclaim their dignity, identity, and well-being. Nancy Krieger’s Eco-social theory
emphasizes the importance of these resistance strategies, as they are essential in shaping health
outcomes of the communities (Krieger, 2001). According to Krieger, resistance is not merely
a reaction to injustice but an integral process that shapes both individual and community
resilience, aiding in the protection of physical and mental health by reducing the impacts of
chronic stress from discrimination. The coping strategies employed by marginalized groups
often include forms of resistance that are not only social but also cultural. In Tamil Nadu,
cultural reappropriation has led to new forms of resistance through the creation of anti-caste

music and performance practices (Natrajan, 2018; Sherinian, 2009, 2014).

1.2 Rationale

Nancy Krieger argues that any epidemiological study that focuses on health inequity must
examine both the mechanisms by which marginalized communities are more unhealthy and
also the study of resistance to oppression to completely understand the determinants of health
(Krieger, 1999, 2012). She emphasizes that analysis of health disparities focusing only on the
oppressive aspects of social determinants, such as racism and poverty, without considering
how individuals and communities resist these forces inherently carries the risk of portraying
affected populations as passive victims. This perspective not only undermines the agency of
these communities but also obscures the protective effects that resistance can have on health
outcomes. Hence, understanding these dynamics is critical for fully grasping the health
implications of cultural resistance. Historically associated with a Dalit community in Tamil

Nadu, Parai drumming was marked by systemic discrimination, including harassment and
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abuse, with drummers being ostracized, which symbolized their alienation from the very rituals
they contributed to (Clark-Deces, 2006). Over time, Parai, the drum, once regarded as a
symbol of impurity, has been re-signified through efforts to reclaim and celebrate it as a symbol
of Dalit identity and resistance, challenging entrenched caste norms (C Arun, 2007). With
limited research on the health implications of acts of resistance, Krieger, through her research,
highlights the need to consider how acts of resistance, such as the symbolic appropriation of
Parai, might not only serve as a means of asserting identity and dignity but also could buffer
against the negative health impacts of discrimination. Through this study, I attempt to explore
such processes of resistance. In the first instance, I thus propose to explore the symbolic
reappropriation of Parai and identify the various correlates that emerge in this process that can

be linked to resistance and community empowerment.

1.3 Research Question

How does the symbolic appropriation of Parai as a tool of resistance influence the health

behaviours and coping mechanisms among parai drummers in Tamil Nadu?

1.4 Objectives

> To document lived experiences of parai drummers that are indicative of caste-based

discrimination.

> To understand how the responses to caste-based discrimination shape their health

behaviours.

> To explore how Parai drumming as a symbol of resistance influences drummers' health

and well-being.
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CHAPTER 2

LITERATURE REVIEW

2.1 Literature Search Strategy

To develop the literature review for this thesis, an extensive search was carried out using
academic databases such as Google Scholar, Web of Science, SAGE Journals and other
relevant sources. The search focused on key terms including “caste”, “discrimination”,
“Parai”, “Dalit art”, “mental health”, “coping mechanisms”, “community empowerment”,
“Resistance” and “health inequities”. Articles which explored the intersections of caste-based
discrimination, symbolic resistance, structural determinants of health, and the role of art in
community well-being were included. Studies that focused only on the biomedical aspects of
mental health without socio-cultural framing were excluded. Additional sources were
identified based on references from the books, recommendations by the guide, and manual

searches, ensuring conceptual depth and relevance to the themes of caste, cultural assertion,

and empowerment through Parai.

2.2 Caste

Definitions of caste within the literature are very heterogeneous, with debates centering on
Indian specificity versus universal generalizability, its features, and even its hierarchical
nature. While some scholars focus on local histories of caste and its distinctions in India, others
tend to compare it to similar oppressive concepts like race, class, or ethnicity in other contexts.
The scholarly exploration of caste began with British colonial rule. In 1816, Dubois, in his
work, Hindu Manners, Customs, and Ceremonies, first employed the term "Caste” (Dirks,
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1992). The need for this exploration on caste particularly arose from the need to control and
understand their colonial subjects. Even in the 1901 Census British formalised a bureaucratic
approach that intertwined caste with race through methods like anthropometry (Dirks, 1992).
The colonial definition and classification of caste seem to have represented and thereby
augmented Brahmanical perspectives, even as they shaped the dynamics of caste-based

respectability and exclusion (Soneji, 2019).

The conceptualization of caste as a varna system thus began to outweigh all other
epistemologies of caste: the varna system, as outlined in the ancient Hindu scripture Manu
Dharma, organizes society into a four-tiered hierarchy determined by birth, with Brahmins at
the top, followed by Kshatriyas, Vaishyas, and Shudras (Larbeer, 2003; Rajawat, 2004).
Panchamars(Dalits and tribal peoples) fall outside this system and are often considered
"unborn" according to the Manu Dharma, leading to their treatment as less than human
(Rajawat, 2004). This structure justified occupational stratification, ritual purity, and the

exclusion of Dalits through untouchability.

In the early twentieth century, studies identified caste as a social hierarchy deemed to be
particular to Indian society since it was understood to have been established by Brahminical
Hinduism, and therefore unlike, even if somewhat reminiscent of, class. Caste is seen in
relation to the very nature of Brahminical Hinduism(Weber, 1916). Occupation and hereditary
specialization were identified as the main features contributing to the social reproduction of
caste (Senart, 1930). Structural features such as endogamy, commensality, and spatial

segregation became markers of caste identity and marginalization.
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By the mid-20th century, scholars like Marriott (1958) and Srinivas (1962) challenged
scriptural and racial interpretations. They emphasized localized jati hierarchies, jajmani mode
of production and socioeconomic power, ritual honour, and power dynamics over static notions
of purity. Marriott’s interactional model influenced ethnographic approaches, though it was

later critiqued for reproducing traditional views (Fuller, 1996).

With these varying academic and scholarly definitions of caste, the later Subaltern scholars
and the contemporary Indian political debates have increasingly challenged both holistic and
traditional definitions, seeking to address caste's evolving role in postcolonial India, with its

sociopolitical context.

Dr. B. R. Ambedkar was a pivotal voice against caste, calling for its complete dismantling in
Annihilation of Caste (Ambedkar, 1936). He argued for dismantling the caste system and
even advocated for a separate electorate for Dalits to address systemic injustices. He
popularized the term "Dalit" ("dal," meaning crushed or oppressed, reflecting their socio-
political reality) (Azariah, 2000), a bold declaration of the oppressed status originally coined
by social reformer Jyoti Rao Phule, as a unifying identity for oppressed castes in their fight

against caste-based discrimination (Dangle, 2016; Kannan and Gros, 2002).

In contrast, Gandhi advocated reform within varna, calling Dalits "Harijans", a term critiqued
as patronizing (Zelliot, 2001). Their ideological clash culminated in the 1932 Poona Pact,
shaping India's caste politics (Jaffrelot, 2005). The debates between Gandhi and Ambedkar on
caste reform significantly influenced India's modern approach to caste issues, continuing to
shape contemporary discussions on caste, affirmative action, and the rights of marginalized

communities in India (Radhakrishnan, 1996).
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Caste continues to affect occupational segregation, economic deprivation, and social exclusion.
Despite constitutional prohibitions against caste discrimination and untouchability (Assembly,
1950)Discrimination against Dalits persists, as evidenced by frequent reports of violence,
socio-economic challenges, and exclusions (Chakraborty, 2017). These realities point to caste
as a form of hidden apartheid, contradicting constitutional promises of equality, liberty, and

justice (Khobragade, 2023).

2.3 Caste and Health

According to the 2011 Census of India, Scheduled Castes (SCs) make up 16.6% of the total
population, or approximately 170 million people, while Scheduled Tribes (STs) account for
8.6%, about 80 million. Tamil Nadu has the third-largest population of SCs in India(Census

India, 2011).

Caste continues to be a critical determinant of negative health outcomes in India, operating
along structural, social, and economic axes to perpetuate disparities. Historically rooted in the
Brahmanical hierarchical order, caste has entrenched occupational segregation, economic
deprivation, and spatial exclusion, translating into tangible barriers to health equity (Rajawat,
2004; Subramaniam, 2017). Despite constitutional promises of equality, caste-based
discrimination persists, reflected in poorer health indicators among Dalits and Adivasis.
Research shows that Dalit children have significantly lower rates of full immunization
compared to their Caste-hindu counterparts, even after controlling for economic variables,
underscoring that caste, independent of class, influences access to preventive healthcare

(Subramaniam, 2017).
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Caste-based stratification exposes marginalized communities to a cluster of social
determinants of ill-health, including lower educational attainment, poor housing conditions,
occupational hazards, and food insecurity (Subramaniam, 2017). The impact is starkly visible
in higher rates of maternal mortality, undernutrition, anaemia, and child mortality among Dalits
and Adivasis, who experience structural barriers across the healthcare continuum. These
disparities are not simply a legacy of the past but are actively reproduced through
discriminatory practices within healthcare systems themselves. Discriminatory behaviours by
health providers, ranging from subtle neglect to overt denial of services, further alienate Dalits
from accessing timely and quality care, reinforcing patterns of health disadvantage

(Subramaniam, 2017).

Moreover, cultural norms of spatial segregation and stigma continue to shape interactions with
health systems. Fear of humiliation, internalized stigma, and social exclusion deter Dalit
communities from early and preventive healthcare-seeking, compounding delays and resulting
in worsened outcomes. Even within public health schemes theoretically designed to reduce
inequities, utilization gaps remain pronounced along caste lines, suggesting that technocratic

solutions alone cannot address deeply embedded social hierarchies (Subramaniam, 2017).

Thus, caste functions not merely as a background factor but as an active axis of health
oppression, operating independently and intersecting with poverty, gender, and geography.
Recognizing the caste-health link demands more than programmatic adjustments; it
necessitates addressing the underlying power relations that structure health disadvantage.
Understanding caste as a structural determinant of health is essential for designing equitable
public health policies capable of dismantling systemic barriers rather than merely
compensating for their effects.

8|Page



Discrimination based on caste functions similarly to racial discrimination, creating cumulative
disadvantages that manifest across the life course and intergenerationally (Selvarajah et al.,
2022). Crucially, Krieger (2001, 2021) argues that an adequate understanding of health
inequities demands attention not only to oppression but also to how marginalized communities
resist subjugation. Resistance, whether through collective organization, cultural affirmation, or
political action, becomes a crucial counterforce to the structural violence of caste, disrupting
the internalization of inferiority and enabling pathways toward improved health and social
justice. Thus, moving beyond a solely victim-centric model, it is vital to centre the interplay
between oppression and resistance in analyses of caste-based health disparities, recognizing
that health outcomes are shaped as much by struggles against inequity as by exposures to it

(Krieger, 2021).

2.4 Caste Discrimination and Negative Health Qutcomes

Caste-based discrimination exists as a chronic social stressor. Discrimination is perpetuated
through social exclusion/Rejection, Devaluation, systemic marginalization, perceived lack of
control, and powerlessness, which have been shown to generate psychological stress and

physiological responses over time (Schmitt et al., 2014).

The lack of control can lead to the adoption of maladaptive coping strategies, such as emotional
withdrawal or unhealthy behaviours, which perpetuates the ill-health cycle again.(Krieger,

1999)

Williams & Mohammed (2009), explains that the direct psychological aspects of
discrimination are anxiety, depression, and emotional exhaustion. Also, there are indirect
effects such as social withdrawal and avoidance of health-promoting behaviours. Indirectly,
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discrimination fosters avoidance behaviours, including delayed or foregone healthcare, which
exacerbate existing conditions and contribute to disease vulnerability (Selvarajah et al., 2022).
The stress responses triggered by these experiences activate cognitive, emotional, and
behavioural pathways, leading to allostatic load, the physiological wear and tear caused by
chronic stress exposure (Pascoe and Smart Richman, 2009; Selvarajah et al., 2022). Over time,

this biological burden results in deteriorating health outcomes.

2.5 Adaptive and Maladaptive Strategies as Coping Mechanisms

Coping mechanisms adopted in response to discrimination can be either adaptive or
maladaptive. Maladaptive strategies, such as substance use or social withdrawal, provide
temporary relief against this psychological stress but ultimately worsen physical and mental
health. According to Selvarajah et al. (2022) and Pascoe & Smart Richman (2009), individuals
facing persistent discrimination often resort to these maladaptive strategies as a way to cope

with the negative emotions of their experiences.

In parallel, adaptive coping mechanisms act as a buffer to the negative health impacts of

discrimination by providing an outlet for emotional expression and social support.

Popay et al. (2021) emphasise that only adaptive coping strategies have the potential to
transform internal resilience into externalized collective power, enabling transitions from
"power within" to "power with" and "power to". Maladaptive responses, such as internalized
casteism, emotional withdrawal, or substance use, not only perpetuate psychological stress but
also foreclose possibilities for externalized collective action. When caste oppression is
internalized through maladaptive coping, individuals are trapped within cycles of self-blame
and isolation, disabling the processes necessary for broader structural resistance (Ponsford et
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al., 2021). Thus, following Popay's call to move beyond merely inward psycho-social changes,
positive coping mechanisms like collective solidarity, cultural pride, and activism are essential
for externalizing the struggle and building emancipatory forms of power critical for achieving
social and health equity (Powell et al., 2021). Meyer (2003) also, in the Minority Stress Model,
emphasizes that collective cultural practices foster resilience and community solidarity, which
are crucial in mitigating the effects of discrimination. In response to chronic stress, individuals
adopt either internalizing or externalizing behaviours (Krieger, 1999). Internalizing responses
include self-blame, shame, and withdrawal, internalized stigma, resulting in diminished self-
worth and feelings of hopelessness, which cycle again through whole mediators(Schmitt et al.,
2014). Krieger(2014), emphasizes that such internalized discrimination is one of the key
mediators through which psychological stress is translated into poor health. This
internalization can again get embodied at long term, leading to negative health outcomes
(Krieger 1999). On the other hand, externalizing behaviours include substance abuse, smoking,
aggression, and engaging in risky behaviours, which again lead to negative health outcomes.
Krieger mentions active resistance against the source of discrimination as one adaptive form
of externalizing behaviour that could potentially have health-protecting effects(Krieger, 2001,

2021).

2.6 Community cohesion, cultural pride, and collective activism

Pascoe & Smart Richman (2009) note that collective action can buffer against the
psychological harm of discrimination, not only by fostering solidarity but by helping to effect
social change. They further highlight that collective practices can foster both individual and

community resilience, as they allow individuals to connect with others who share similar
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struggles and resistances, thus improving their mental health and promoting long-term
empowerment.

Schmitt et al. (2014) argue that maintaining a positive sense of self in the face of discrimination
is critical for mental health. Community support also plays a crucial role. As noted by Paradies
et al. (2015) and Krieger (1999), Social networks provide emotional and practical support,
which helps individuals cope with the stresses of discrimination again fostering social
solidarity and reinforcing cultural identity, which are essential for emotional well-being.
Adaptive coping strategies include community support, where individuals rely on social
networks to buffer the negative effects of discrimination. Community cohesion, cultural pride,
and collective activism provide marginalized individuals with emotional support and a sense
of purpose, helping them navigate the challenges posed by systemic oppression (Selvarajah et

al., 2022).

The Insights from this literature review, especially into the Mental and Physical health tolls of
discrimination and response to discrimination by which in one way can lead to maladaptive
coping behaviours that worsen health, or can be mitigated by adaptive coping strategies, are
developed into a preliminary conceptual framework(Figure 1) that guided my research design.
The balance between vulnerability and resilience is a key theme in this framework, with the
assumption that the symbolic reappropriation of parai may act as a protective factor that

buffers the harmful effects of caste-based discrimination.

2.7 Community Empowerment

Community empowerment is an important strategy for the attainment of health equity, as

propounded in foundational declarations such as the Ottawa Charter for Health Promotion
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(World Health Organization, 1986). The WHO emphasizes that enabling communities to
increase control over the determinants of their health is essential in improving health outcomes
and reducing inequities (World Health Organization, 2013). Empowerment is thus largely
understood as a process or a set of processes whereby the communities, defined by shared
place or interest, develop the capabilities to exercise collective control over the social,

economic, and environmental conditions affecting their lives (Popay et al., 2021)

Recent research has shifted its emphasis from individual-level autonomy to community
empowerment. According to this perspective, empowerment is seen as the capacity of groups
to influence structures, policies, and decisions in addition to individual agency (Ponsford et

al., 2021)

Importantly, these dynamics play out in what the literature describes as “participatory spaces,”
which are settings where communities engage in formal and informal dialogue, decision-
making, and local action. Building trust, creating shared narratives, and opposing institutional
power that undermines community agency all depend on these kinds of spaces(Powell et al.,
2021). The depoliticization of community empowerment is also criticized in the literature.
Instead of concentrating on structural change and power redistribution, several efforts
concentrate on behavioural change and psychosocial resilience of communities as
empowerment. By pushing communities to adapt to their marginalized condition rather than to
confront the structures that create it, this inward gaze can reinforce inequalities (Popay et al.,
2021). Therefore, reclaiming the political dimensions of empowerment is essential to

advancing agendas for transformative health equity.
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2.8 Cultural Capital

The idea of cultural capital, as proposed by Bourdieu, provides a potent analytical tool for
understanding the social patterns of health. Knowledge, values, language styles, and normative
behaviours are examples of the symbolic, informational, and operational resources that people

acquire through socialization (Abel, 2008; Bourdieu, 1986)

The idea of cultural capital, as proposed by Bourdieu, provides a powerful analytical tool to
understand the social patterning of health. It refers to Knowledge, values, language styles, and
normative behaviours, which are examples of the symbolic, informational, and operational
resources that people acquire through socialization (Abel, 2008; Bourdieu, 1986). These
resources are unequally distributed across social strata, profoundly influencing health

behaviour, access to care, and lifestyle choices.

Abel (2008) proposes that cultural capital operates alongside economic and social capital to
structure people’s “health chances and choices.” Health-relevant cultural capital exists in three

forms:

* Incorporated (e.g., health literacy, behavioural norms),

* Objectivised (e.g., books, exercise equipment),

* Institutionalised (e.g., education credentials).
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The interplay between cultural, economic, and social capital also enables ‘“capital
conversion,” which refers to how one form of capital is used to enhance another. This
indicates that the cultural capital plays an important role in the health domain, not only in
terms of individual choices but also in the broader reproduction of social inequality through
health behaviours and lifestyle practices. Recent studies have shown that the Lack of
cultural capital can lead to miscommunication, reduced compliance, and poorer health

outcomes, especially for marginalized groups(Abel, 2008).

So, the cultural capital is both a mechanism and a medium through which social
stratification is translated into health disparities. Incorporating cultural capital into public
health frameworks helps to bridge behavioural and structural approaches, providing a richer

understanding of why inequalities persist despite access-oriented reforms.

2.9 Parai

The Parai is a flat, circular drum made from a wooden or metal frame covered by a calf-
skin or goat-skin drumhead. Traditionally, this drum is played by people from the Dalit
community, mostly during funerals and village festivals. Linked as it is with death and
lower castes, there is a stigmatization that surrounds the art form. This stigmatization and
low position in the arts parallels the pollution—purity dichotomization that characterizes the
caste system. Despite its stigmatization, Hindus also believe in the spiritual power of the
Parai’s sound, which is thought to bring about possession by a deity and facilitate the soul’s
journey to its next reincarnation by driving away the evil spirits (C Arun, 2007; Lillelund,

2009).

The word "parai " means "to speak" or "to announce," which reflects its historical use in

Tamil courts for proclaiming royal messages as early as the Sangam period. Ancient Tamil
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literature, such as the Paripadal and the Silappatikaaram, mentions various types of Parai
drums, including the kanapparai, siruparai, and perumparai (Ceyalatcumi, 2003;

Ramanathan, 1979).

Parai was initially a generic term used to denote leather instruments. Parai, which is
considered the mother of all leather musical instruments, was later associated with the
notion of untouchability. The people who played the Parai were also known as Paraiyar,
Kodiyar, Thudiyar, and Valluvar (Valarmathi, 2009). The drum, or its variations, is known
by different names across India: paraimelam, kottu, tappu in Tamil, daff in Marathi, and

dappu in Telugu (Firstpost, 2020)

Historically, the Parai was not only used in funeral ceremonies but also during annual
village Hindu festivals, to announce news about festivals, weddings, meetings, warning
people of impending war, announcing victory or defeat, and summoning villagers for
agricultural work and other significant events. The Parai, with its distinctive “adi”(beats
or genre-based rhythmic pattern) for specific occasions, can be aurally recognized by
villagers even from great distances (Arun, 2007, McGilvray 1983: 101). But its association
with death has overshadowed its other functions, leading to the marginalization of the

drummers.

For ritual purposes, parai is mostly played by men, although there is evidence from

literature that women also played it inthe Sangam period (Inoue, 2021).

2.10 Parai and Caste

Art forms in India, including Parai drumming, were stratified based on notions of purity
and pollution, reinforcing caste-based stigma under the rubric of Sanskritization

(Sathyavarshini and Kousika, 2020). Despite being integral to cultural and religious
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occasions, such as funerals and religious processions, Parai drummers face systemic
discrimination, even extended to the level of harassment and abuse. They have been
prohibited from entering temples and ostracized from places considered 'pure,’ symbolizing

their alienation from the very rituals they contributed to.

Historically, the Paraiyar, a Dalit community, held diverse roles, including drumming parai
in rituals, announcing proclamations, and even leading armies during the battles; most of
them were even agricultural workers. The term "Paraiyar" is considered to be derived from
the Parai drum. However, there is debate about this origin. Oppert (1893)argued that it is
more logical that the drum took its name from the Paraiyar, rather than the other way
around. He suggested that the Paraiyars were originally mountaineers and part of the
ancient Dravidian population. Despite the ambiguity surrounding the term's origin,
"Paraiyar" has long represented a strong ethnic and ritualistic identity (CJ Arun, 2007;
Oppert, 1893). Over time, their association with death rituals and organic pollution
cemented their untouchable status, which associated the drum and its performers with the
pollution of death (Inoue, 2021). Despite being indispensable in ritual contexts, the
community remains marginalized. Their roles reinforce their low status in a caste-hierarchy.
The Caste-Hindus, who controlled land and power, also shaped dominant ideologies across
religion, law, art, and politics, which justified and perpetuated their supremacy, dominance,
and the subjugation of Dalits. This contradiction highlights the complex interplay of
Paraiyars' cultural significance and systemic exclusion in Tamil Nadu (C Arun, 2007;

Ramachandran and Hashim, 2014).

The Dalits' Anti-caste struggle, particularly for social status, started by the late nineteenth
century, led by figures like Ayothee Dasa Pandithar and Rettaimalai Sreenivasan. Ayothee

Dasa Pandithar converted to Buddhism, which he considered to be the original religion of
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the Paraiyars, and he also initiated an anti-caste movement. He established the Sakya
Buddhist Society, the Indian Buddhist Association in 1898, encouraging Paraiyars to get
converted and to adopt the term "Adi Dravidar" as an alternative to their caste identity

(Basu, 2011; Inoue, 2021).

2.11 Symbolic Appropriation of Parai Drum

In the past two decades, the Parai drum in Tamil Nadu has evolved into a potential symbol
of resistance and cultural identity. This transformation happened mainly due to the broader
socio-political and cultural movement among Dalit communities (discussed above), in the

process seeking to reclaim and revalorize symbols of their oppression.

The shift in the perception of the Parai can be traced back to social movements that
emerged in the late nineteenth century. Inspired partly by the US Civil Rights Movement,
the 1970s saw a surge in Dalit literature, poetry, and arts reflecting a sense of pride and
cultural affirmation (Eleanor, 1996). Especially since the Ambedkar centenary celebrations
in 1990, the Dalit movement gained momentum, leading to the revalorization of the Parai
as a political symbol of caste liberation, leading to its widespread performance at political
gatherings, in educational settings, and recognition of its significant aspect in Dalit political
and cultural movements. Arts festivals across Tamil Nadu have incorporated Parai
drumming as a form of resistance against caste discrimination. The use of the term "parai"
instead of the stigmatized "thappu" reflects this newfound pride in the instrument(Inoue,

2021).

For some Dalit communities, this has meant rejecting the hereditary labor of Parai
drumming, while others have reimagined the drum as an instrument of protest and social

transformation (Gauthaman, 2012; Sherinian, 2014).
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This transformation of Parai drumming from a symbol of oppression to one of resistance
and liberation is a multifaceted process, marked by various positions taken by Dalit
communities in relation to their instruments, genres, and social status. Sherinian (2009)
outlines four primary approaches adopted by these communities: (i) discontinuance and
rejection, (i) replacement, (iii) maintenance of performance while rejecting caste or
community duties, and (iv) reclamation of music and identity as positive symbols. This
evolution reflects a broader trend where the arts, including the Parai, play a crucial role in

transforming discourse (Sherinian, 2014).

As Arun (2007) discusses, the Paraiyars have sought to reconstruct their identity by
resignifying symbols of pollution, such as the Parai drum, into positive markers of their
culture. This process, according to Arun, involves three phases: conflict, symbolic reversal,
and identification. Through conflict with higher castes, the Paraiyars became aware that
their low status was a social construct imposed by others. They then focused on
deconstructing the negative connotations of the Parai and other symbols, ultimately

embracing them as emblems of a new, positive identity (C Arun, 2007).

This reinterpretation has its extensions even in domains of religion, where figures like
Reverend James Theophilus Appavoo incorporated the Parai into Christian worship to

critique social inequality due to caste through Tamil folk music(Sherinian, 2014).

Similarly, initiatives like the Sakthi Folk Cultural Centre have used the Parai to challenge
caste, gender, and class discrimination, with persons such as Sister Chandra, who formed
the all-women folk team Sakthi Kalaikuzhu, employing it to empower young Dalit women
(Bathran, 2012). This re-significance is pushing parai as a legitimate and respected art form
as affirmed when Parai artist Velu Aasan was conferred the Padma Shri award in 2025(The

New Indian Express, 2025).
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The drum’s use in political spaces, particularly by groups in political party meetings and
cultural activists like Manimaaran of Buddhar Kalaikuzhu, underscores its evolution into a
tool of political liberation. Most of these groups have sought to dignify the art form,
denying to play for funerals and temple festivals, and even promising not to consume

alcohol while playing to create a space for artistic and political resistance(Inoue, 2021).

Nonetheless, groups like PALA, affiliated with revolutionary cultural movements,
politicizing people for greater change, and Dalit drummers who continue to advocate for
fair compensation and respect, portray the enduring resilience of the Parai as a symbol of

Dalit identity and resistance (Arun, 2007; Inoue, 2021).

According to Pandey(2006) Dalits experience a type of internal colonialism that strips
them of their history and culture. Overcoming these symbols of oppression is crucial for

their quest for full citizenship (Pandey, 2006)

Claims about culture, identity, and community are central to political activities. In modern
Indian politics, Dalit politics has become increasingly prominent and warrants detailed

analysis, especially in terms of its forms and strategies of resistance (Natrajan, 2018).

Despite these transformative efforts, the Parai continues to grapple with historical stigma,
as its association with caste-based rituals persists. Dalit activists and organizations like the
Dalit Resource Centre argue that such stigma reflects the systematic undermining of Dalit
skills and identities by Brahmanical dominance (Larbeer and Alexandar, 2000). While
younger generations have redefined traditional practices through professional bands or
selective performances at events like weddings (Clark-Deces, 2006; Lillelund, 2009), some
Dalits still abandon drumming altogether in pursuit of middle-class respectability

(Mcgilvray, 1983). This journey, from degradation to empowerment, captures the broader
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struggle of Dalit communities to reclaim their cultural heritage and challenge caste-based

oppression.

2.12 Resistance, Resilience, and Arts

Resistance as a concept emerges through the interplay between the power and the actions
of individuals or groups. Resistance requires necessarily the preoccupation of oppressive
power structures, oppressive ideas, and through the process, resistance challenges them,
fostering the change. It gets manifested through collective political events and individual

acts of defiance

Foucault explains Resistance as an inherent part and inalienable outcome of power
dynamics; its emerging conditions of possibility lie within the power structure itself, rather
than something external to it (Douzinas, 2023). Resistance in the process can create new
subjectivities and strong identities, fostering a sense of community among those who

oppose the status quo(Douzinas, 2023).

Resilience is an important psychological construct that focuses on an individual's ability to
adapt to and move on from adversity and to survive through life adversities by developing
the relevant skills, mindset, and emotional strength (Nijs and Nicolaou, 2021). It is
influenced by the interplay of protective factors, both internal and external. Internal factors
may include traits such as self-control, emotional regulation, motivation, self-esteem, and
a sense of agency, which would enable that individual to take control over and manage
emotions, achieve goals, and develop a positive self-concept (Nijs and Nicolaou, 2021).
External factors include functioning social networks, family members, peers, and mentors,

whose proximity enables an individual to avail themselves of opportunities for community
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involvement, offering technical, emotional support, a sense of belongingness, and coping

models (Nijs and Nicolaou, 2021).

Historically, art and music have been the vital tools of resistance and social change for the
oppressed. Art challenges discrimination, it helps to promote social justice, and can
empower disenfranchised groups. Art serves as a medium for making people aware and
challenging systemic injustices. Thus, it has been fundamentally interwoven into many
social movements (Singh, 2016). Rose(1994) explores how hip-hop articulates the lived

experiences of these communities, challenging negative mainstream narratives.

In America, socially and politically conscious (SPC) hip-hop emerged from the civil rights
movement and the Black Freedom Struggle (Alridge and Stewart, 2005). Hip-hop music
emerged in the 1970s from marginalized Bronx communities as a potent medium for
cultural resistance. It gave an alternative space for the assertion of identity and social status
to the African American, Puerto Rican, and Caribbean youth. It provided a platform to
challenge societal norms and assert their identities. It supports them to build coalitions and

mobilize communities, to envision a liberated future (Roychoudhury and Gardner, 2014).

It is transformed into a very influential form to voice protest against systemic issues such
as poverty and police brutality. Worgs(2006) interprets violent literature and music by
African Americans as symbolic of broader liberation struggles. Despite the limitations of
its broad emancipatory impact, Gosa(2015) asserts that hip-hop’s beats, rhymes, dance, and
politics continue to empower oppressed communities globally, underscoring its relevance

as a tool for resistance.

"Pan-African culture of resistance" in Africa reflects a socio-political paradigm that
highlights both continuity and transformation in African culture by emphasizing cultural

roots at the same time adapting to contemporary challenges. This paradigm helps in
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bringing together the African diasporic communities in their ongoing struggle for
empowerment and justice. It is similar to the role of rap music as a tool for protest, identity
reclamation, and collective resilience. Pan African Culture of Resistance underscores the

importance of cultural appropriations in resisting oppression and fostering empowerment

(Kirby, 2009).

Arora (2006) argues that music actively shapes social structures through the framework of
beliefs, symbols, and values with which individuals interpret their world and express their

feelings. This capacity underscores music's potential for liberation.

Resilience-building can be approached through Community work, which addresses broader
societal challenges by fostering collective resilience through group activities and social
support networks. In particular, interventions that involve the community collectively
through music-making and movement have been seen to enhance resilience-building efforts
as they invite emotional and physical engagement whilst fostering a sense of community

and shared purpose (Nijs and Nicolaou, 2021).

Music is a powerful tool that aids in emotional expression, boosts self-esteem, instills a

sense of agency, and develops social ties, all of which are building blocks of resilience.

Music, particularly Hip-Hop and Rap, and other expressive arts play a significant role in
fostering well-being, nurturing self-esteem, identity formation, resilience, and
empowerment among youth. Art mirrors the conditions in society and instigates change,
opposing the status quo and altering social realities. It allows artists to channel negative

emotions into empowering narratives of survival and cultural resistance.

Dalit folk music, particularly Parai drumming, has emerged as a powerful tool in

addressing the subjective and internal aspects of caste-based oppression. Scholars like
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Dana(2007) and Clark-Deces(2006) note how the drum, traditionally tied to caste-based
oppression, has been reimagined to signify liberation and community solidarity, serving as

a tool of resistance against the Caste dominance.

Sherinian(2002) argues that before Dalits can organize for structural and socio-political
change, they must first overcome psychological barriers, a process in which folk music
plays a vital role. This aligns with the views of Cameron and Gibson(2005), who suggest
that focusing on the skills possessed by oppressed communities, rather than their
deficiencies, can foster a sense of agency and belief in the efficacy of action. This approach
contrasts with needs-based development, which often perpetuates a negative self-image
among oppressed peoples, maintaining their sense of helplessness, a phenomenon
Dalton(2008) refers to as the 'wounded psyche.' Addressing this wounded psyche through
asset-based development empowers Dalits to become active subjects rather than passive
objects in their struggle for liberation. This logical thread links parai and its symbolic re-
appropriation with processes of community empowerment as a key step in the move

towards a more equitable society, including in health.

2.13 Summary

This literature review has underscored that caste functions as a powerful structural
determinant of health, which profoundly shapes health outcomes across generations by
influencing access to resources, opportunities, and dignity. Addressing these historical
inequities requires community empowerment and intersectoral action, as emphasized by
the WHO’s Ottawa Charter for Health Promotion (World Health Organization, 1986)
Community empowerment is a collective process that enhances a community’s capacity to

gain control and agency over the determinants of health.
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The efforts towards empowerment must also create pathways for structural change by
targeting the hierarchies and systems that perpetuate discrimination. A central element of
such empowerment is fostering positive coping strategies in response to discrimination.

This enables communities to resist internalized oppression and reclaim agency.

Struggles for identity, including symbolic acts of reappropriation, are vital components of
this process, allowing historically stigmatized symbols to become powerful tools of
assertion and pride. Art and artistic expressions have long served as crucial spaces for these
struggles, where oppressed communities articulate resistance, collective memory, and

political mobilization.

In this context, the Parai drum has undergone the transition from a stigma of caste into an
exemplary symbol of cultural and political empowerment. This study focuses on tracing
the diverse contexts in which Parai is played today, analysing how they correspond to
various stages of community empowerment, from initial assertion to broader collective

transformation.
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CHAPTER 3
METHODOLOGY

3.1 Study Type

This is a qualitative study using in-depth interviews with “parai” drummers in

Tamil Nadu.

3.2 Study Setting

e Contexts of Parai drumming

To understand the relevance of the symbolic re-appropriation of parai, and its potential
links with health, it is important to understand the socio-political and historical setting in

which this study is embedded.

The geographical design of Feudal villages in Tamil Nadu: In general, villages in Tamil
Nadu have an “Ur” and a “Cheri”’. The Ur is where the dominant castes among the caste
Hindus live, while the Dalits usually are ghettoed in the Cheri portion of a village. Usually,
Cheris are located on the outskirts of the village, spatially separated from the main village

due to caste-based notions of purity and Pollution.

Dalits from the Cheri of the respective village are bound to serve the Caste Hindus of the

Village through Compulsory Feudal Ties “Thondu velai”.

Drumming is also one of the compulsory caste duties performed by Dalits for the Funerals
of Caste-Hindus and village temple processions. As per traditional caste restrictions, a
drummer from one Cheri cannot go to drum in the nearby village, unless it is the wish of

the Caste-Hindus to call, because of territorial restrictions of the slave work.
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Historically, in Tamil Nadu, Strong Social Justice and Dalit Movements have made
Influential changes in the Educational and Socioeconomic conditions of Dalits, described
in more detail in the literature review chapter. In the 90s, there were movements to stop
caste-based degrading jobs. These movements were inspired by or followed the process of
conscientization that Paulo Freire explains, as the development of a critical understanding
of one's own socio-political reality. This is reflected in the fact that after the 90s, we can

see an increase in caste conflicts in villages all over Tamil Nadu (CJSE, 2024).

These political movements struggle to stop the caste oppression of centuries. With a
combination of increasing educational attainment, and urbanization, backed by processes
of conscientization, the feudal ties of drumming and territorial restrictions weaken, and
drummers start going to other villages to perform by continuously trying to form new
drumming “sets” (sets is the colloquial term to refer to troupes formed by drummers which
can be hired to perform in a range of settings). This may be considered to reflect a shift
from feudal relations and moving towards localised and more modern market-oriented

relationships within drumming.

In addition, the declining importance of Agricultural work and increasing market-oriented

work relations may have contributed.

By the early 2000s, the re-appropriated symbol of parai as a tool for liberation was taken
forward with the Dalit and social Justice movements in Tamil Nadu. While the initial
moves to symbolic reappropriations occurred in the context of social movements, this
probably acted as an important influence in the village-level changes that occurred, as
individuals and groups began giving up playing parai for purely feudal compulsions and
began taking it up for commercial and other reasons. It is in this dynamic and unstable

socio-political context that the study was conceived and undertaken.
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The study was conducted in multiple villages spread across Pudukkottai, Perambalur,
Chennai, Tiruvannamalai, Villupuram, Dindigul, and Coimbatore Districts of Tamil Nadu.
The study involved Parai drummers who played Parai as individuals in traditional groups
tied to feudal contexts, individuals who were part of “Sets,” which are more modern troupes
that play parai in non-feudal and non-traditional settings, as well as those who are part of
troupes who play purely in activist and political settings. As noted, the diverse locations,
involving individual parai drummers from included North, West, Middle East, and
Southern districts of Tamil Nadu. The initial contacts were established through friends and
existing networks, and further referrals within the drumming community allowed access to

participants across different categories.

All those involved in the feudal mode of playing came from rural settings in which the hold
of caste was still quite prominent; they were landless and were tied to various forms of
traditional bonded labor to varying extents. Those involved in “sets” and artistic groups
had more diverse locations, with some living in villages and others in small towns. All those

involved in activist and protest forms of the art lived in urban areas.

3.3 Conceptual Framework

This Study draws on three frameworks. One developed from literature capturing adaptive
and maladaptive ways of coping with psychological stress due to discrimination, and
presented at the end of the literature review section (Figure 1). And the other two focus on

Identity formation and community empowerment.
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3.3.1 Identity Formation

Conflict

Identity ASSERTIVE IDENTITY
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Figure 2 : Conceptual Framework on Identity Formation. (Source: Developed by Pl from Arun, 2007)

According to Arun (2007), Identity formation is a dynamic process that takes place in three
interlinked phases: conflict, symbolic reversal, and re-identification. The process begins
with conflict, which disrupts imposed identities and generates self-consciousness. This
process can also be seen as what Paulo Freire refers to as Conscientization (Freire, 2020).
This leads to de-identification, where a marginalized group seeks to reject externally
assigned meanings of symbols that were historically used to stigmatize them. Rather than
discarding the symbols themselves, they reinterpret them through counter-myths, a process
of symbolic reversal that alters the symbols’ meanings. Through this discursive re-
signification, the community then proceeds to re-identify with these symbols in a positive
and empowering manner. This transformation is facilitated by symbolic interactionism, the
process by which the meanings are created through social interaction and interpretation
(Blumer, 1986). The process in the construction of a new identity is based on cultural
differentiation and challenging the dominant structures by asserting subjectivity and
agency, thus demonstrating that identity is socially constructed, contingent, and capable of

transformation.

3.3.2 Community Empowerment Analysis

Community Empowerment Analysis is a way of understanding how power operates in

people’s lives, not just the power that limits them, but the power they build together to
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resist, reclaim, and transform their realities (Popay et al., 2021). It goes beyond individual
behaviour change to look at collective processes, cultural identity, and political voice. This
uses two key frameworks: the Emancipatory Power Framework (EPF) and the Limiting
Power Framework (LPF). They conceptualize empowerment as the development of
collective capabilities required for communities to exercise meaningful control over the
decisions and structures that impact their health and lives, rather not merely as an individual

psycho-social attribute.

The Empowerment analysis is grounded on the Capability approach (Sen, 1999), which
shifts attention from what people have to what they can accomplish and become. According
to this method, empowerment in communities refers to building the group’s capabilities

needed for self-determination and confronting oppressive structures.

Community
Empowerment

AT
Emancipatory Power
Framework (EPF). Limiting Power
* Power Within Framework (LPF)
¢ Power With ¢ Structural Power
* Power to * Institutional Power
* Power Over * Productive Power
e Compulsory Power
—

Figure 3 : Conceptual Framework on Community Empowerment Analysis (Source: Developed by Pl
with ideas from Ponsford et al., 2021; Popay et al., 2021; Powell et al., 2021)

e Emancipatory Power Framework (EPF)

The EPF identifies three primary positive forms of power and one contextual form of

strategic power that communities may employ:
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o Power Within: This explains the community’s internal recognition of shared

identity, values, and belief in its collective agency

o Power With: This explains the capacity to form alliances and collaborate with

other communities or institutions to achieve common goals

o Power To: This explains the capability to establish participatory structures and

processes and to enact collective decisions.

o Power Over: This explains the scenarios where communities exert power over

others. This may be strategic or exclusionary and needs ethical scrutiny.

These dimensions are dynamic and interrelated. For instance, exercising power to make
improvements can reinforce power within by enhancing group confidence (Popay et

al., 2021).

e Limiting Power Framework (LPF)

The LPF identifies four negative forms of power that hinder the development or

exercise of collective control that people exercise

o Compulsory Power: It is enforced through visible authority, rules, and laws

o Institutional Power: It is manifested through organizational norms, procedures,

and information control.

o Structural Power: These are hierarchical oppressive powers such as caste, gender,

class, and race that operate invisibly through institutions

o Productive Power: It operates through normalised social discourses, which are

defined as acceptable knowledge, identities, and practices.
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These forms of power are not mutually exclusive and often function simultaneously within
participatory spaces, influencing decision-making, participation, and the legitimacy of

various types of information.

Theoretically, these frameworks offer a critical lens to understand empowerment as a
relational and political process. Analytically, they provide tools to analyse empowerment
or disempowerment and participatory spaces, both governance spaces (e.g., formal
decision-making) and sense-making spaces (e.g., informal community discussions), to
assess how empowerment unfolds or is constrained (Ponsford et al., 2021; Popay et al.,

2021; Powell et al., 2021).

What I derive from both these frameworks are:

1. The iterative and dynamic processes of empowerment.

2. The possibility of identifying characteristics of these various stages of both individual-
level and collective empowerment.

3. The criticality of the process of empowerment goes beyond changes within the
individual (which are probably psychological changes) to enable a collective getting
together to enable structural changes.

4. Thus, I identified various forms/contexts in which parai was played, and sought to
explore the various individual and group-level correlates of these. I also attempted to
explore the various psychological and mental health-related aspects that may be
related to these different forms. In the results section, I will detail the outcomes of this

research using these frameworks to arrange the findings.
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3.4 Sampling Technique

This study employed purposive sampling for initial enrollment of participants with the help
of friends and existing networks and followed by a snowball sampling technique to find
other participants. At first, a mapping of the various contexts in which Parai was played

was mapped with various parai artists, and it was decided to categorise them into three.

These include,

*  Drummers who play for funerals and other functions,

*  Drummers who avoid funerals but play for commercial/artistic reasons.

*  Drummers who exclusively play for political reasons

Drummers who
play for funerals
and other
functions

Drummers who
avoid funerals but
play for
commercial/artistic

Individual
Drummers who
play for funerals

Drummers who
formed group
who play outside
the villages

reasons.

Drummers who
avoid funerals
but play for
temple
processions,
festivals,
marriage
processions,
stage funtions.

Drummers who
avoid funerals
but play for
temple stage
functions,
government
functions.

Drummers who
avoid funerals
but play for
vote campaign,
govern
awareness
programs,
temple stage
functions.

Figure 4 : Contextual categories of Drummers

When I went to the field, the categories of different contextual drumming that I was
expecting had some overlaps, so from the essence of the categorical contexts and the field

findings, I tried forming these three categories. And these categories are also abstract,
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where the Contextual drumming actually exists as a spectrum from one extreme of
drummers playing for funerals, to the other extreme of drummers playing mainly for
political reasons. In between exist the wide range of players who avoid funerals but may or
may not play in temple processions, government awareness campaigns, protests, and

rallies, etc. (Figure 4).

Sample selection:

Inclusion Criteria:

» Men and women Parai drummers.

»  Parai drummers who belong to the Dalit community.

»  Parai drummers who have been drumming for at least 3 years.

Exclusion Criteria:

»  Parai drummers who belong to the Caste-Hindu communities

Number of Interviews:

A total of 20 Interviews were conducted in different sub-groups of parai drummers

according to the sampling criteria, till information saturation was achieved.

a) Drummers who play for funerals and other functions,

Drummers who avoid funerals but play for commercial/artistic reasons

Drummers who only play for political reasons

b) Men and women Parai drummers.
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¢) Drummers from younger and older age groups.

d) Drummers who have and have not completed a Graduate education.

Participants were recruited from various age groups in each category, ranging from 17
to 73, with varied educational backgrounds in each category, and those with experience

across multiple drumming contexts, ensuring diversity in perspectives.

Two interviews were conducted with the local leaders who are retired Parai drummers

and have now taken on leadership roles within their communities.

3.5 Number of participants, category-wise

Table 3.1 Number of participants in Gender

S1. No | Subcategory Number of participants
l. Men 17
2. Women 03

Table 3.2 Number of participants by Context

SI. No | Subcategory Number of participants
1. Drummers who play for |10

funerals and other functions
2. Drummers  who  avoid | 7

funerals but play for
commercial/artistic reasons

3. Drummers who only play for | 3
political reasons
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Table 3.3 No of participants by level of education

S1. No | Subcategory Number of participants
1. Not Graduated 11
2. Graduated 9

Table 3.4 Number of participants by Age category

S1. No | Subcategory Number of participants
1. Older 11
2. Younger 9

3.6 Study tool

The principal investigator conducted in-depth interviews as the primary qualitative data
collection method, and Photo elicitation using an IDI guide and Photos. An IDI guide was
developed based on the objectives of the study as well as the developed framework, and

also allowing for flexibility to explore emerging themes from interviews. (See Annexure 5)

The guide mostly included open-ended questions and probes for the participants to narrate

their own stories with the investigator facilitating rather than dominating the conversation.

The IDI guide was translated into Tamil, and the interviews were conducted in Tamil.

The IDI guide included the questions regarding their Lived Experiences of Caste-Based
Discrimination. Participants were asked to narrate their personal and professional journeys
as Parai drummers. Questions regarding the societal perceptions of Parai drummers, their

role in their identity, and daily life. Probes were included to pick up specific moments of
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exclusion, judgment, or differential treatment, both within and outside performance
contexts. Questions regarding their Health Behaviours and Coping Strategies, questions on
their mental and physical well-being, their emotional responses to stress and stigma, and
their day-to-day routines. It also included questions on coping mechanisms, questions on
the meaning of Parai drumming in their lives, and about future plans for their life and parai
drumming. Even though the interview guide offered a thematic structure, the interviews
were not rigidly bound to it. Most conversations extended beyond the confines of prepared

questions and often delved into the broader life experiences of participants.

Selected photos showing some moments of Parai drumming in different contexts, and
public performances were shown to participants. These images served as cues to help
participants recall their thoughts, memories, and emotions that could not have been verbally
prompted. The Photo elicitation technique helped in establishing rapport with familiar
photos and even allowed participants to articulate their experiences related to identity,

discrimination, resistance, and well-being with greater nuance and personal meaning.

3.7 Data Collection Techniques

The principal investigator (PI) initially established contact with individuals through friends
and pre-existing personal and professional networks. These initial contacts were either
Parai drummers or otherwise the person who was closely associated with the drumming
community. The PI now had access to other potential participants through referrals.
Through these contacts, the PI was able to access additional potential participants through

referrals, mainly through the snowballing process within the Parai drumming circles.

Some individuals referred by contacts were reluctant to participate. Some individuals were

busy with continuous functions, as it was a festival season. Some participants refused to
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refer others. In such instances, PI had to go back to the previous participants for referrals.
Ultimately, the final study group consisted of participants from different categories, who
not only initially expressed interest but also remained responsive admist of their busy
schedules and were willing to engage throughout the research process. Some were active
within drumming collectives or social initiatives with anti-caste cultural work, thus
providing rich data regarding the intersections of art, resistance, and well-being. Two
Interviews were conducted with the senior drummers who have stopped drumming but have

taken leadership roles in their community.

Interviews were held at sites chosen based on participants' convenient and comfortable
access. The sites included open community spaces, participants' homes, rehearsal grounds,
temples, and churches, which were selected so that these spaces were familiar and
meaningful to the participants, often tied to their drumming and everyday lives in organic
ways. PI accompanied two drumming groups throughout their overnight function,
participated in their rehearsal performances. In each occasion, the PI started with the

contacts (See
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Annexure 7) who were well known to him, who provided stays and further contacts, which
enabled the PI to explore the field. During the data collection on the occasions where it
became late to return, the PI stayed in local accommodations provided by the drumming
groups, across different locations, which helped to have informal conversations and
discussions to understand the contexts and patterns emerging. This helped to create a
relaxed environment, allowing participants to speak more freely about sensitive topics. The
consent form was provided in both English and Tamil. All the interviews were audio
recorded; the duration of the interviews ranged from approximately 40 minutes to 2 hours,

with an average of 1 hour.

The PI tried to cover different regions of Tamil Nadu for the diversity of regional contexts.
Additional Participants who were in the same locations along with the interviewed
participants (for example, father, brother, relatives, and friends of the participants) were
engaged in informal discussions with the principal investigator, and notes were taken
accordingly. These notes were not used directly in the analysis, but helped the investigator
get a broader sense as well as the finer nuances of the context. In addition to this, field
diaries and observation notes were maintained. Following each interview, the main points,
new points were carefully noted. Saturation was confirmed when no new points emerged

from interviews and similar types of experiences were repeatedly reported, in all categories.

3.8 Analysis

All interviews were audio recorded with consent and transcribed verbatim in Tamil. These
transcripts were then translated into English for analysis. Care was taken during translation
to retain the cultural and emotional depth of participants’ narratives. The principal
investigator (PI) reviewed all transcripts multiple times to become deeply familiar with the

data. An inductive approach was used to code the data initially, allowing themes to emerge
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organically from participants’ own words and expressions rather than being pre-imposed,
followed by deductive coding of the remaining transcripts. Coding was done using
OpenCode 4.03 (OpenCode 4, 2015), a qualitative data analysis tool that supported the
systematic organization and retrieval of codes from interview transcripts, observation

notes, and field diaries.

The initial codes were generated by the PI and were subsequently discussed with the guide,
who had independently coded the same interviews. In preparation, Different approaches to
coding were discussed and clarified before coding proceeded.
Codes that reflected similar ideas or patterns were grouped into broader categories.
Thematic analysis was employed to identify emerging themes from the data. Regular
discussions were held with the guide to address reflections, confusions, and to reflect on
changing themes, and process the emotions or intellectual strain invoked by the narratives.
Such conversations also helped manage analytical fatigue and kept the emerging themes
grounded in data. Once I had a final set of codes, I explored the way they map onto
frameworks of community empowerment (as described in the discussion on the conceptual

framework). I present these final themes in the results section.

3.9 Expected outcome

Through this study, we expect a deeper understanding of some of the individual and group-
level Psychological correlates of empowerment, and also probably the qualitative empirical
markers for empowerment and disempowerment. This study will provide the foundations
for further exploration of the importance of cultural processes of identity re-formation as
key processes in community empowerment and in the study of community empowerment

and Health Equity.
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3.10 Ethical Considerations

This study was approved by the Institutional Ethics Committee of Sree Chitra Tirunal
Institute  for ~ Medical  Sciences and  Technology,  Thiruvananthapuram
(SCT/IEC/2341/DECEMBER/2024).

3.10.1 Confidentiality

The principal investigator ensured the privacy and confidentiality of the participants.
Interviews were conducted at locations like participants' homes, temples, rehearsal areas,
and other community spaces selected by the participants. All collected information was
securely stored and shared only with the guide, in addition to the principal investigator,
both during and after the interview. Data collected were stored on a password-protected
computer to which only the Principal Investigator (PI) had access. Recordings of the
interviews and transcripts were anonymized through unique identification codes, while any
personal identifiers of the participants were excluded completely from the final data utilized

for analysis.

3.10.2 Informed Consent

Before each interview, the principal investigator spoke with every participant to ensure
their willingness to participate and provided them with the Participant Information sheet
and a briefing about the study details. Consent for being interviewed and audio recording

was obtained from every participant.

3.10.3 Minimizing Risk

Taking part in the study and discussing their personal experiences related to discrimination
and mental health was, at times, emotionally demanding and could lead to feelings of
unease or discomfort. Very few participants cried during interviews. The PI in this case has

also obtained consent from a Mental Health Practitioner for counselling in these situations.
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(See Annexure 8). During emotional outbursts of participants, the PI ensured that
counseling services were available to them, although the situations encountered in the
present study turned out to be self-manageable. Participants were reassured of their right to

pause or discontinue the interview at any time without any consequences.

3.10.4 Positionality

As someone from the medical field and a person who has been and continues to be involved
in Community-based Anti-Caste Movements and as an Informal Parai Drummer, PI’s
identity helped to build rapport with the participants, enabling them to understand and relate
to the experiences participants shared. Also, it was easier for the PI to understand the finer

nuances of the narrative and the metaphors used, as he was familiar with the art form.
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CHAPTER 4

RESULT

This chapter presents the key findings of the study based on in-depth interviews and Photo
elicitation with Parai drummers across three contexts, which I choose to label as feudal,
artistic, and activist. The chapter describes in detail the different themes that have emerged
inductively from the qualitative data. The analysis was guided by the codes developed
inductively through iterative reading of the transcripts. Findings are organized into six

major themes that emerged from the data.

This study included a total of 20 in-depth interviews with Parai drummers across Tamil
Nadu, selected purposively to reflect diversity in age, gender, education, and performance
contexts. Among the participants, 17 were men and 3 were women. In terms of educational
background, 11 participants had not completed graduation, while 9 participants were
graduates. The age range of participants varied from 17 to 73 years, with a relatively even
distribution between younger (9 participants) and older (11 participants) drummers.
Participants were classified into three main contextual groups based on their primary mode
of parai drumming: those who primarily performed for funerals and other traditional
functions (10 participants), those who avoided funeral performances and focused on artistic
or commercial drumming (7 participants), and those who played exclusively for political
and activist purposes (3 participants). This distribution allowed for capturing a broad range

of experiences and perspectives linked to the social contexts of Parai drumming.

In the analysis, an inductive coding process initially generated a large number of open codes

from the interview transcripts. Through iterative reading, discussion, and refinement, the

44| Page



codes were consolidated into a final set of approximately 224 focused codes. These codes
were then organized into broader thematic categories based on recurring patterns and

shared meanings across the narratives.

The Results chapter is structured around six major themes that emerged from the data. Each
theme corresponds to key processes or experiences that were central to the lives and
drumming practices of the participants. Where relevant, connections are made between
these themes and the broader socio-cultural and political environments in which

participants operate.

In presenting the results, three primary contexts of parai drumming will be referred to
consistently as "Feudal", "Artistic", and "Activistic” to anchor the narratives within the

broader structural contexts of parai drumming.

e The Feudal group includes drummers who primarily perform for funerals and
other functions, often under caste-bound expectations, both individually and in

‘sets’.

e The Artistic group refers to those who avoid funerals but play for

commercial/artistic reasons.

o The Activistic group consists of drummers who exclusively play for political
reasons, actively participating in anti-caste movements and political

mobilisation.

In this study, I refer to the first group as “Feudal Drummers”. This term is used as an
alternative to “Funeral Drummers”, which would more directly reflect the main organizing
principle for this group as they perform primarily for funerals, often as part of inherited

caste duties. And the term “Funeral Drummers” captures the ground reality in a raw sense.
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However, I chose to avoid the term “Funeral Drummer” in this thesis because it can be
reductive and potentially stigmatizing, fixing individuals’ identities to a caste-marked and

symbolically loaded event.

The alternative term “Feudal Drummer” is used because it perfectly captures all dimensions
of their work, and it points to the caste-structured expectations that surround funeral
performances. It allows me to discuss the group without reinforcing the same forms of
symbolic reduction that the study seeks to critique. This is a terminological choice rooted
in ethical reflexivity, and I acknowledge that the label has its limitations when understood
in a literal contextual meaning. Because some drummers in this group have tried and even
succeeded in forming independent groups, breaking feudal ties. I suggest that this term for

this group should be understood as an analytical shorthand rather than its literal meaning.

The final set of themes that emerged are:

1. Surviving Structural Violence: Material Deprivation and Caste Oppression.

2. Finding Voice and Meaning: Cultural Identity and Spiritual Strength.

3. Mobilizing as a Collective: Alliances, Cooperation.

4. Entering Public Platforms: Institutional Navigation.

5. Counter-Power and Cultural Resistance: Parai as Political Tool.

6. Health, Healing, and Recovery: Empowerment and Well-being.

While each participant’s experience was unique, distinct patterns emerged in how the major

themes related to the three contexts of parai drumming.
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The theme of Surviving Structural Violence was described predominantly by participants
from the Funeral group, where caste oppression and material deprivation were deeply
entrenched. Although elements of structural violence were mentioned by others, the intense
feeling of entrapment was a characteristic feature of funeral and traditional function
drummers. Themes related to Finding Voice and Meaning, mobilizing as a Collective, and
Entering Public Platforms were more pronounced among the Artistic group and Activistic
group, where identity re-formation, artistic pride, and collective organization were common
narratives. The themes of Counter-Power and Cultural Resistance and Health, Healing, and
Recovery were most powerfully articulated by participants from the Activist group, who
viewed parai drumming as a deliberate political act tied to community empowerment and

well-being.

This mapping provides an interpretative anchor for understanding the results that follow,
connecting individual experiences to the broader social transformations within each context

of parai performance.

4.1 Theme 1: Surviving Structural Violence: Material Deprivation and

Caste Oppression

This category brings together descriptions of everyday struggles that define the lives of
many Dalits and especially Parai drummers. Most of the parai drummers step into
drumming as a hereditary occupation, where drumming is considered as caste bound, Slave
work that they have to do as traditional service to the caste Hindus of the village that their

“cheri” is attached to.
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“It’s our duty. We have to go and drum. It's mandatory. When it’s our turn, we have to go.

There s no other way.”

[Interview 6, Feudal Drummer, 68/Man]

In these accounts, drumming often appears more as an imposed role or inherited obligation
rather than a chosen profession. Even for those who break these ties and move outside, the

stigma of drumming parai as a polluted identity continues.

“They see us as izhivu (lowly).”

[Interview 4, Feudal Drummer, 21/Man]

“When we go to different places and they ask what instrument we play, if we say parai,

their faces change. They see it as lowly.”

[Interview 7, Artistic Drummer, 32/Man]

The above quotes are from both a funeral and an Artistic drummer, which explains the

continuing stigma.

They are denied basic needs like water and places to stay wherever they perform, showing

a complete disregard for their basic human needs.

A young Feudal Drummer shared his experience at a funeral space,

..... In death houses, because of caste issues. In BC (Backward Caste) streets, if we go to

the toilet in between, they create problems.

They ask, ‘Did you come for drumming or to use the toilet?’

In other places, after drumming, we felt tired and sat down. They came and asked,
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‘Is the chair for us or for you drummers?’ Once, I was sitting with my legs crossed, and a
man came and asked, ‘What do you drummers think of yourselves? Why are you sitting like

that? In some places, if we ask for water, they say, ‘Cant you drum without water?’”

[Interview 4, Feudal Drummer, 21/Man]

Spatial segregation during performances, ritualistic exclusions, and disrespect from Caste-

hindus further reinforce their marginality.

“At fumnerals, some people say, 'Dont come here, go there. Don't play near us, move
farther." They’ll even say, "Take your parai away." They’ll give water in a separate can,

not let us use their glasses”.

[Interview 16, Feudal Drummer, 28/Man]

Caste based hierarchies in musical instruments persist in performance spaces, where other
instruments are meant for auspicious events, and Parai is meant for inauspicious events

associated with pollution.

“Parai is seen low, and ‘tavil’ and’ Nadhaswaram’ will get the stage. Even in marriages,
tavil and other instruments will be inside, and parai will be outside. Even in processions
and in chariots. Tavil will come back along with God or the bride and groom, and Parai
will go front little far away. Tavil players will be from different caste, parai drummers are

from different castes.

We can go inside the temple and marriage functions, after the performance. After the

function, we will go and see the god and will come back. We will go inside the temple and

’

eat. But with parai, we cannot go inside.’

[Interview 2, Feudal Drummer, 25/Man]
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A Feudal Drummer, when asked about the other musicians, said,

“They won't beat parai, if they beat, their power is gone. They will think like that.

Even in a chariot, they will sit in the chariot and drum. We will drum in front of the chariot.

‘Their birth is like that, our birth is like this we will think.”

[Interview 1, Feudal Drummer, 72/Man]

In performance spaces, they face explicit discrimination, caste-based humiliations and
shame, caste based verbal abuse, where others boss them to perform in the way they want.

A Feudal Drummer describes his experience as

“Even in death functions, someone drunk will say, ‘Why are you sitting simply, take the
drum and beat’. If we are beating, they will come and say, ‘There is no one to sing oppari?

29

Sing oppari and beat

[Interview 2, Feudal Drummer, 25/Man]

Gendered aspects of marginalization also surface. Women face unique vulnerabilities,
including a lack of safe spaces to change dresses, being judged more harshly, or being
subject to harassment. Their presence in public performances becomes a negotiation of
safety, dignity, and bodily autonomy. A woman artistic drummer, shared her humiliating

experience in temple processions as,

“They wouldn t even give us a place to change clothes. We had to eat outside; they wouldn t
invite us into their homes. They wouldn't even give us water. During night processions,
we’d cover 5—7 streets. Like the men, we can t keep going without rest. We get tired, but we

can t rest. The group members would say, ‘Take a break,’ but some drunk people would say,
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‘They danced in front of that house. Why not ours? Call them and make them dance. ... ...In
some places, they treat us badly. They splash water on us, throw juice bottles, pinch us, or
even push us. We don t say anything because it could escalate into a bigger issue. We will

talk among ourselves with the women in the group.”

[Interview 12, Artistic Drummer, 42/Woman]

These experiences are layered with exploitative labour arrangements, where Drummers

lack agency over their labour in choosing the performances and fixing the timings.

Most of them perform in unpredictable, harsh working conditions, like overnight
performances, forced-prolonged events, continuous events for days, many times without

proper sleep and diet.

“For the temple, we have to drum continuously. For a full procession, the whole night. For
death houses, if they are planning to take the dead body soon, then it will be easy, but some
others will wait for their relatives. For them, we have to wait till that, even till night 10
o'clock. They will wait. We will come after work, suddenly, there will be another death. As

’

soon as. Then we have to go again.’

[Interview 3, Feudal Drummer, 73/Man]

Livelihood is more precarious where they only have Irregular seasonal income, and most
of them choose to supplement the income by doing additional work as part-time, which is

also irregular.

Most of them are underpaid, often paid in kind of food and mainly alcohol, which

perpetuates, structured dependence on both alcohol and caste Hindus.
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“Apart from salary, they will give food and alcohol... ... ... for the ones who are not drinking

100 rupees or the bottle will be given, they have to sell the alcohol and get money.

So most of them will have alcohol in hand, and it is difficult to sell, so we will drink”

[Interview 2, Feudal Drummer, 25/Man]

Even for drummers who step out of funeral drumming, the alcohol provision and coercion
in terms of caste and money continue in different forms. Performance invites are now being
provided by intermediary booking agents, which portrays economic exploitation in artistic
spaces, too. Here is a quote from an artistic drummer saying about restraining from reacting

to discrimination for survival.

“Sometimes, they ask for 15 or 20 people and specify a time limit, but the event extends by
4 or 5 hours. In those situations, we try to talk to them about timing because we might have

other commitments. But we can t raise our voices because we only get paid at the end.

If we complain, they might reduce our payment or scold us. In some places, if we perform

well, they give extra money, but in others, they find silly reasons to cut the payment.”

[Interview 8, Artistic Drummer, 26/Man]

They go through a physical and mental toll because of discriminatory working conditions,
lack of sleep, and poor diet patterns. Even some depend on alcohol and other drugs as a

remedy and to cope.

“This (Alcohol) is the only medicine for our pain. There's no other way. When we have
continuous performances lined up, this is the only way to manage............ There's no

’

alternative - this is the only painkiller we have.’
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[Interview 16, Feudal Drummer, 28/Man]

A young Feudal Drummer mentions his experience in funeral spaces as,

"4 lot of people will be watching. It would be embarrassing if | were sober. If I'm in alcohol,

1 will mind nothing, I'll start beating as I wish."

[Interview 2, Feudal Drummer, 25/Man]

where alcohol is used as a tool to mute caste-based discomfort. Alcohol, in this context,
becomes both a coping mechanism and a trap. The drummers’ reluctant use of substances
reflects not addiction in a clinical sense, but a survival strategy for enduring physical

exhaustion and social humiliation.

Survival becomes the main motive here, and their responses to discrimination are often

muted, expressed through silent endurance or mechanical detachment.

“They look down on us badly. They’ll say, "Hey, parai player!" and call us by our caste
names. What can we do? This is our livelihood. We have to listen and bear it to earn and
survive. There's no other way....... We can't. If we argue, they’ll cut our pay or replace us.

Even if we answer back when they provoke us, next time they won 't call us. They’ll just hire

)

someone else.’

[Interview 16, Feudal Drummer, 28/Man]

The humiliations, overwork, and oppression are accepted and normalised, and internalised.

“We don t feel it as much because we’re used to it, but for beginners, it’s very hard. They

won t even let us go to the restroom. They make us drum the whole night.”

[Interview 8, Artistic Drummer, 26/Man]
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e even if they are pushing, we will go peacefully. We will feel sad in such instances; it
we can't do anything. We won't react to them, even in the future; it won't happen. We
succeeded. Our minds got used to such things. We will go away if someone comes. We

passed our lives like this.”

[Interview 1, Feudal Drummer, 72/Man]

In response to Photo Elicitation of ‘Parai Over the Face’(See Annexure 5 'Parai over face')

Photo, a funeral parai drummer responds by,

"You are a parai drummer, that's what I feel is conveyed."”

[Interview 4, Feudal Drummer, 21/Man]

where the Identity of the parai drummer is reduced to caste stigma. Another Feudal

Drummer responds to it as

"He is hiding his face (in a bad way)."

[Interview 16, Feudal Drummer, 28/Man]

which reflects his Internalized shame linked to caste identity.

At the core, this theme reflects not just financial hardship but a deeper resignation to caste-

based dehumanization.

Yet within these constraints, subtle acts of reflection, occasional refusals, and emerging

discontent begin to suggest the earliest tremors of change.
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4.2 Theme 2: Finding Voice and Meaning: Cultural Identity, and Spiritual

Strength

This category includes codes that describe moments where drummers begin to reframe their
relationship to Parai, not as a burden or as something stigmatizing and thrust upon them,

but as a more positive identity.

“Now, if anyone says my name, they know me only because of parai.”

[Interview 7, Artistic Drummer, 32/Man]

In the narratives, these codes cover participants who describe their art as a source of inner
strength, healing, and pride. Through performance, they not only express but also process

the emotional toll of caste violence, humiliation, and exclusion.

This transformation is often sparked in newer spaces like urban collectives, student groups,
and artistic gatherings, where Parai is appreciated without the burden of caste expectation
and exploitation. For many Parai drummers, the breaking of feudal ties and validation from

the newer artistic performance spaces promote their artistic identity.

“I feel very happy. It's like being a hero or a celebrity. When a celebrity steps out of their
car, people watch them. Thats how we feel. We, who drum parai, are also celebrities.
They may have money and call themselves celebrities, but we don t. People decide we are
celebrities because they feel happy hearing our performance. So, we feel like celebrities.

We ve never felt ashamed or shy. Every day, we are heroes. Everyone watches us.”

[Interview 7, Artistic Drummer, 32/Man]

A woman drummer shared her validation experience as follows,
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“When I go out, many people appreciate me. They say, ‘You're a woman, yet you're so
brave to come and speak about people'’s issues.’ They shake my hand, give me books, and

’

even wrap shawls to me.’

[Interview 12, Artistic Drummer, 42/Woman]

Here, drumming continues more as a choice than as a forced obligation. The choice is being
fuelled by a passion for artistic recognition. Their relationship to their instrument, once
shaped by caste imposition, begins to deepen. Parai artists become their identity, and they

begin to assert it over all the stigma it bears.

“The word parai in pure Tamil means 'to announce.” We're boldly announcing, ‘This is
who we are.’ It an identity. Now, when people ask me, “What do you do for a living?” |

29

confidently say, ‘I’'m a parai artist.

[Interview 14, Artistic Drummer, 32/Woman]

These affective experiences build a new sense of personhood, not marred by caste but
centered around expressive strength. The act of drumming transforms from slave work to
artistic self-expression. This shift aligns with a deeper politicization of identity that is at

the core of many of the Dalit movements for social justice.

The responses from drummers regarding parai were very interesting, where some
mentioned it as a tool for transcendence, a tool for self-realisation. Many drummers start to

perform not just for the audience but to affirm themselves.

“I don t play for the audience.
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I love playing the parai. I dance for myself, and the audience enjoys it a little.”

[Interview 13, Artistic Drummer, 22/Man]

For women drummers, especially, this transformation is deeply empowering.

“I've started feeling like I'm someone in this society. Earlier, I wouldnt go out much, but
now I walk home alone even at 2 AM. This confidence came from going out and interacting

with people.

I've even travelled to Thailand alone. Before COVID, there was an annual cultural event
in  Thailand organized by our art department. 1'd go there every year.
In that group of 45 people, only two of us were women. Such experiences have given me a

lot of exposure.”

[Interview 14, Artistic Drummer, 32/Woman]

Their engagement with parai not only enables public visibility but also repositions them
within their communities, from silence to voice, from margin to center. Performing in male-
dominated spaces, traveling independently, and winning awards are not just
accomplishments but acts of defiance against gendered and caste-based norms and

expectations.

The spiritual connection with the art and their inner self being artists was very evident

through responses from photo elicitation, which shows aestheticized self-conception.

An artistic drummer responded to the picture ‘Parai Over Face’ (See Annexure 5 'Parai over

face') as,

"In this picture, I see a person kissing the drum. With love, a person is kissing the drum."”
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[Interview 7, Artistic Drummer, 32/Man]

which reflects his love for this art form. Another artistic drummer responded as

"The parai is his identity, everything else is hidden."

[Interview 8, Artistic Drummer, 26/Man]

This reflects artistic identity as central to his self-conception.

“There’s a parai, and someone has hidden their face behind it. It feels like they’re crying

’

out their pain to the parai, as if they have no friends to talk to.’

[Interview 12, Artistic Drummer, 42/Woman]

Here, the woman drummer could relate parai to a friend who helps her relieve all her

worries.

Most of them responded in the sense that it is a proud identity, while a person could recall
that the society is filled with caste biases, where an upper caste student feels shy to play

parai in front of everyone. It reflects how the parai is seen as low in caste ridden society.

While being Feudal Drummers, but who have broken the feudal ties and formed drumming
groups, two participants’ (participant 4 and participant 15) responses signify the identity in

transition.

“This is my soul and breath. Thats what I said. I have this in front of me, this is my face,
my identity. I could say more, but before that, we had hidden our faces. Now, art has become

visible. This is my foundation. This is my livelihood. This is my identity.”

[Interview 15, Feudal Drummer, 46/Man]
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An activistic drummer responded by saying

“For me, it speaks of how Parai drummers are visible and invisible at the same time.
People hear us, but don 't see us. They praise the art but ignore the artist. The face hidden

behind the drum is a metaphor how society loves the sound but not the caste behind it.

But there's also power here. The drum is not hiding the face it's protecting it.

When [ see this, I think: [ dont want to hide behind the drum. I want to stand with it, let it

show my face, my name, my history.”

[Interview 20, Activistic Drummer, 28/Woman]

This reflects her strong identity association and assertion.

Many drummers are determined to revive the art form, take it to the forefront, create new

styles, and continue it by passing it on to others and their children.

“XXYY trained many artists in groups and NGOs. He selected good artists, including me,
my wife, and some others from our street. Twenty-five people were selected, trained, and
we attended Chennai Sangamam......... Then, artists from many districts in Tamil Nadu
came together. We thought of developing new art forms while keeping the traditional

aspects intact.

In that process, Maatu Kombattam (a traditional bull-taming art form) was reinvented. We
structured that art form, though it’s not completely designed yet. We are still working on it

and taking it forward for the future.”

[Interview 11, Artistic Drummer, 48/Man]
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Many groups' purposes remained in a common point of spreading the art form, as here a

woman drummer explains her group’s goal.

“The goal of our art group is to take this art to the next generation and spread it among
more people. Through this, we also share progressive ideas with the public. Now, after us,
our children should carry this forward. By “children,” I don t just mean my son, but all in

>

our group. They re all like my children.’

[Interview 12, Artistic Drummer, 42/Woman]

Self-resilience and even identity assertions happen in discriminatory spaces. Demand for
self-respect and dignity, and equal treatment comes from within. They maintain an
optimistic mindset while continuously putting the negative perceptions aside. (This is much

different from normalisation in terms of self-esteem they carry.)

“Negative things haven t happened to me. Even if they do, we shouldn t take them to heart.

I don 't consider them because they hinder our growth. I don 't listen to negativity.”

[Interview 7, Artistic Drummer, 32/Man]

Parai becomes a tool for self-discipline and salvation, where some start to change their
health behaviour and dressing appearances in terms of their self-care, and also for

demanding respect.

“In today’s world, young people are at risk of addiction. Even those who drink casually
can fall into bad habits. Through parai training, we teach them to avoid alcohol. In our

team, the boys are disciplined.

They earn well and live responsibly.
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We 've decided how our team should be: no drinking, no misbehaviour with girls, and strict

>

discipline.’

[Interview 9, Artistic Drummer, 27/Man]

An artistic parai drummer explains how parai has changed his life,

“Yes, parai has become my identity. It has given me a place to sustain myself in life. If 1
didn t have parai, I might have been drinking and roaming around. It has disciplined me in

many ways."”

[Interview 7, Artistic Drummer, 32/Man]

The role of artistic recognition and validation from local, national, and international spaces
in this process is very crucial in rebuilding their selves, chipping out the stigma and shame.
They start to prefer money over alcohol, where alcohol turns out to be a dignity concern.
What was once played for survival and caste ritual is now performed for meaning, Pride,
self-affirmation, Identity assertion, and declaration. To the extent that it serves as a coping
mechanism during difficult times. This shift was especially prominent among younger

drummers and those part of urban collectives.

Their art becomes a medium through which shame is undone and self-respect cultivated.
These are not just aesthetic shifts; they mark the slow unravelling of caste-imposed

inferiority and the re-imagining of self through cultural expression.

4.3 Theme 3: Mobilizing as a Collective: Alliances, and cooperation

This category highlights the formation of troupes, networks, and peer support groups On

one side, the breaking of feudal ties allows space for them to express their artistic identity,
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where on the other side, when moving out, they form new independent troupes with formal

rules and democratically decide the terms of performance.

“Now, some young people are forming groups and going to other towns to play the parai.
That s their choice. It'’s the choice of those who want to do it. We can't question it. Its not

mandatory.”

[Interview 6, Feudal Drummer, 68/Man]

From interviews, we can see that many talk about are trials and failures in group formations,
which clearly reflects this process. And here, many Parai drummers begin to look outward
for allies, for solidarity, for networks, and peer support. Mobilising as collectives promotes

their social mobility, hence an artistic drummer describes,

“I feel very proud of this identity. If  were a normal person, I wouldn t have met collectors,
ministers, MLAs, or the Chief Minister. But now, I receive awards from them. Last month,
the CM came, got out of his car, shook hands with us, took photos, and left. They even gave

us extra money for that.

They know who I am, so I can approach them in the future. They recognize me. That’s

what parai has given me as an artist”

[Interview 8, Artistic Drummer, 26/Man]

Here, a young drummer shared his ally with a friend, which has enabled him to be aware

of legal provisions to fight back in oppressive and discriminatory situations.

“I know some rules. I have a friend who is a district coordinator in the music cultural team.
She guides me and says, ‘If someone says something to you, talk back. We can even file a

case against them.’

62| Page



Some bus drivers and conductors don't allow me to travel with the parai. Once, the girl
told me that this instrument doesn t require any luggage charges. That happened two years
ago. After that, I started warning them that I would complain. Some allowed me after 1
spoke firmly. I have an ID card as a musician artist, and I have registered my set with the

government”’

[Interview 4, Feudal Drummer, 21/Man]

Drummers begin to share resources, train newcomers, and negotiate as collectives.
emotional sharing with peers on facing caste abuse and structured reflection, sitting
together after performances to talk, are the ways of processing shared trauma and crafting

collective strategies.

We share everything with each other. Before a performance, we sit in a circle and discuss
what needs to be done. After the performance, we talk about what went well and what could
be improved. This strengthens our bond. Theres no division like “you’re different, and

we re different” among us.

[Interview 12, Artistic Drummer, 42/Woman]

The emotional bonds within troupes extend beyond performance spaces. Artists mention
pooling resources to help sick members. They conduct training sessions for young people
and invest time and energy in fellow members’ development. In doing so, they move from

the fragmented vulnerability of isolated artists to the strength of an organized cultural front.

This brings emotional support, creative innovation, and mutual protection against
exploitative practices. They come together to demand fairness and challenge discriminatory

practices.
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...... There should be a permanent income source. Thats our demand to the government.

For folk artists, the government is not considering them properly.

There are many awards like Kalaimamani and Sudarmani, but for real artists, these are not
accessible. The government should provide pensions for artists above 60 years of age, but

no one is getting it....

We are organizing Veedhi Virudhu Vizha. ... under the banner of Alternative Media Centre

(AMC), a federation of all folk artists....

We are keeping these demands before the government ...... Artists from all districts of Tamil
Nadu, around 5000 groups, come together to form this AMC... .... We are also demanding

that the pension age be reduced from 60 to 50 years.”

[Interview 11, Artistic Drummer, 48/Man]

At a structural level, collectives also play a significant role in resisting exploitation. They
intervene in wage negotiations, standardize fair pay rates, and confront organizers who

attempt to undercut or disrespect performers.

“After Pongal, all the parai drummers in xxx district came together to discuss and raise
the salary. We, the owners of the sets, decided on the salary increase. For the past 2 years,
we were getting the same salary, but now we’ve raised it. For example, for death
ceremonies, it’s 2800-900 per person, and for night events, it’s Z1200 per person. They

’

must pay this amount. If they don t, they don t need to call us.’

[Interview 4, Feudal Drummer, 21/Man]

Some create new troupes that operate with formal rules and democratically decide the terms

of performance, form alliances with anti-caste movements, NGOs, or cultural bodies. If a
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troupe is asked to perform without dignity, they withdraw. When a village tries to restrict
their presence, they return stronger, not alone. Such strong response to verbal caste based

abused is explained by an artistic woman drummer.

“At first, we thought of stopping the performance. We even told the elders in the village
about it. We stayed there and said, ‘We won t leave this village until they admit they were
wrong for calling us parai dogs.’ Later, the village elders held a meeting and fined those
who spoke badly about us. They admitted it was wrong. That incident filled me with rage.

Now, I openly say, “I’'m a parai artist,” with pride.

We stayed in that village for two days without drinking water. We strongly condemn using
caste names to humiliate people. Later, those women came and apologized, admitting they
were wrong. It's a small village, but I can never forget that incident. It made me think, we

need to show them that we 're all equal.”

[Interview 14, Artistic Drummer, 32/Woman]

Still, it isn’t always easy that difficulties in forming a group prevail. But the willingness to
keep building, despite these barriers, speaks to a profound shift, from coping in isolation to
organizing in community, from performing under compulsion to performing together by
choice and with voice. A senior local leader explains the lack of unity in forming

independent troupes as,

“That is why XXXX and others have gone outside. We have called the boys and asked them
to come. They used to go outside. For marriage, for death. They used to go for everything.
Now boys don t have unity, one boy will come and one boy won't come. If 5-6 boys want to

’

go Only 3 boys will go 3 boys won 't come.’

[Interview 3, Ex-Feudal Drummer, 73/Man]
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In this theme presence of artistic camaraderie and collective learning marks a tangible move

towards community and self-reliance.

4.4 Theme 4: Entering Public Platforms: Institutional Navigation

Parai drummers enter new public spaces, college cultural fests, district celebrations, award
ceremonies, even television programs, government awareness programs, and national

forums.

“Recently, I took 10 school children for the Republic Day parade. Not everyone can do it.
They filter heavily before performing in Delhi, but I took 10 students to Delhi this time.
Since I was announced for the National Award, I took 20 boys with me on a flight. I'm
trying to do whatever I can to the maximume..... In the G20 event, the stage was big, and
they provided a big hotel for artists. Nine teams were from the same art form, and only one
native art form was represented—me, Parai Isai. That feels very big to me. I struggle for

9

it.

[Interview 7, Artistic Drummer, 32/Man]

They are awarded, interviewed, filmed, and sometimes even invited to teach in institutions.

These events gets them visibility and financial opportunity.

“The whole of XXX(district name) knows my set, and I have many fans, not just here but

across Tamil Nadu, thanks to social media. ['ve travelled to almost all districts.”

[Interview 4, Feudal Drummer, 21/Man]

Though this drummer drums for funerals, as he formed an independent ‘set” and performs

in other areas, so he gets validation and recognition from newer artistic spaces.

66| Page



Here is a women drummer sharing about the recognition and visibility she got being as

parai drummer

“I see it as a tool of liberation. It has liberated me in many ways.

Most women in our village stay at home, doing household chores or working in the fields.
But I've travelled to other villages, Delhi, Rajasthan, Karnataka, and Chennai. This has
been a great liberation for me. Many important people, including collectors and ministers,

’

come to talk to me. Even local VAOs know me. Everyone knows me.’

[Interview 12, Artistic Drummer, 42/Woman]

Parai drummers move from margins to mainstream, not just by invitation alone, but by
claiming the spaces with confidence. Artists recount moments where respect must be
demanded, not assumed. Organizers who issue instructions with casteist entitlement are

rebuffed; contracts, logistics, and formal invitations are now prerequisites

“We should discuss all this with them before going there. If we discuss, everything will be

given properly.

If there is no proper response, we can decide to ignore it and finish the work and come
back. Or we can finish the work, tell them that we are leaving and return the advance. If
there is no proper reception, no proper food, and they aren t treating us respectfully, we just

return the advance and tell them we are leaving.

If we have already played, then I will not come back without the payment. I have to give
everyone in my team right? We dont have the means to give them the money, if we had the
means we could give. We dont, so we have to get the money from them and only give. If for

any reason, they give less than what was agreed upon, say 4000 instead of 5000, I tell them
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that I have travel expenses, wages for the members etc. For 5000, 10 of us go. 400 wage

per head and 1000 for travel.”

[Interview 15, Feudal Drummer, 46/Man]

With inner power and collective support, drummers begin to enter institutional spaces with
agency, reflecting the transition from caste-based labourers to institutional actors. they
begin to claim space on their terms. Legal awareness and registration as government-
recognized artists further empower them. Having identity cards, understanding the rights
associated with cultural labor, and invoking legal protections when harassed reflect a

growing strategic sophistication

Some use these platforms to talk about caste and art openly, even when advised to "keep it
cultural." They also learn to protect themselves, advocating for performer safety, better

logistics, and formal contracts.

“Now, we talk to them. We say, “We 've come to your village. You need to ensure our safety.”

“«“

We inform the event committee and tell them not to leave us alone.

[Interview 12, Artistic Drummer, 42/Woman]

Drummers bring parai into institutional places, making a curriculum for it.

........ I've already created a three-year curriculum. I've composed new pieces and
documented the history of parai rhythms. I've also established many rules and shared them.
I'm composing a lot within this framework... .... The parai will transform into a classical
art form. It will become classical music but will remain connected to the people. It will be
systematized with grammar. This might happen soon, as gradual progress is already

underway.”
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[Interview 18, Activistic Drummer, 37/Man]

While some feel conflicted by institutional co-optation, many see these opportunities as a
means to expand their influence and legitimacy while staying grounded in community
needs. Despite contradictions, feeling both seen and used, Drummers navigate through the
system with the space they get with social mobility, legal awareness, and strategic

confidence.

“I'll  get the Kalaimamani soon. [I'm waiting because that’s the identity.
It has given me many things. If I want to do something for it, I should get

the Kalaimamani for parai isai. That'’s the respect I pay.”

[Interview 7, Artistic Drummer, 32/Man]

What began as tokenistic invites became platforms of influence, spaces where they could
speak, organize, and inspire. Some navigate these contradictions with calculated
pragmatism using state platforms to spread awareness, while resisting attempts to sanitize

or neutralize their message.

This theme reflects the evolution of parai drumming from a stigmatized tradition into a
mode of cultural assertion that is increasingly institutionalized and publicly recognized. In
other words, moving from individual level coping and resistance to a collective evolution

of the artform itself.

4.5 Theme 5: Counter-Power and Cultural Resistance: Parai as Political

Tool

This theme captures the transforming narratives of drummers from survival to resistance.

Apart from asserting their presence while navigating within the system, here they start to
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reshape the meaning of performance itself. Parai drummers begin to challenge dominant
caste hierarchies directly. They reject demeaning caste rituals, they refuse to play in
symbolically humiliating spaces like funerals, and they walk away from events that

reinforce hierarchy.

“I'wont play the parai for caste, gods, or deaths. I won t play without individual dignity. 1
won t play where parai is degraded for alcohol or money. I'll use parai for the people and

society.

If I say I won't play for deaths, it’s because theres a context where people are seen as
untouchable during funerals. I won't play at caste events. Which caste? I won't play at

events that oppress. I'll play at events where oppressed castes come together.

I wont play for money, alcohol, or power. Even if the government asks, I won t play. Who

has the most power? The government?. If they ask, I wont play.

It’s my self-respect. I don 't agree with it”

[Interview 18, Activistic Drummer, 37/Man]

Instead, they assert that Parai belongs in celebratory, respected, and secular spaces; instead,
they play in anti-caste protests, Ambedkar rallies, and as part of movements demanding

rights. An artistic drummer tells his experience in social struggle,

“From the Panjami land issue to helping people get their house land patta(land deed), we
have done protests. Under IAS officer YYYY, we did a big protest near xyxy(place). Around
100—150 houses didn t have a ‘patta’, and the authorities asked them to relocate. We asked
people to join us., We stayed there, cooked there, and continued the protest until it ended.

We were arrested, but the party people helped us.
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As we have worked here, there is a problem with acquiring land for crematory grounds or
the pathways to these grounds. Humans struggle throughout their lives, and even after
death, they are not at peace. Even for six feet of land, there was a problem in many areas.

So, we took these protests into our hands.

For these land issues, we protested by creating a paadai (a symbolic bier). A person would
lie on it, and we would drum and march. From four directions, four paadais would come

together, and at one point, we entered the ground and reclaimed the land.”

[Interview 11, Artistic Drummer, 48/Man]

These acts aren’t just symbolic—they’re deeply political. Artists use Parai to question
oppressive Brahminical norms. They assert their identity in turn breaking the caste

hierarchies embedded in musical aesthetics.

“We perform at protests against caste violence, custodial deaths. Wherever there is an
atrocity from power, either caste or money. We also do events to mark Ambedkar Jayanti,
Periyar's birthday, and anniversaries of atrocities like Kilvenmani or Melavalavu.
Sometimes we do college events, but only if they allow us to keep the political edge. We

don t do wedding or funeral rituals.”

[Interview 20, Activistic Drummer, 28/Woman]

They break the caste stereotypes in dressings, alcohol practice. They reproduce new norms,
symbolic meanings, and rules based on equity. They take forward the symbolic change in

parai as a deliberate political project.

“From the beginning, we have been taught that the parai is an instrument of liberation. We

should not drum for funerals. This idea has been ingrained in us from the start.”
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[Interview 11, Artistic Drummer, 48/Man]

And disseminating the change through influencing the other groups. And assisting them in

demanding dignity and self-respect.

“If we have to break oppression by drumming, we have to drum. When there'’s a need to
drum, we have to drum.... For example, in this area, the land acquisition for the cremation
ground is a problem. If just me and another person protest, nothing will happen. Even
giving petitions to the taluk office or the collector s office won't help... ...... But if we do two
functions and organize a protest, we can mobilize people...... "This is our land, and its in
trouble. What do we have to do? We have to get it back.’.... This is how we motivate people
to see the problem and protest. Through the parai, we are preparing our people for
liberation....... We're not saying something impossible. We re telling them what s possible.
If they come together, anything can happen....... We talk about what happened in
Melavalavu, Puliyangudi, and the death of the girl Sengodi during the Sri Lankan issue in
Kanchipuram. Who still remembers her? How many remember her death anniversary? All
these things are important. In the Thamirabarani River, many people died. In Venmani, 41
people died. In Kumbakonam, 92 children died. We should remember these incidents and
pass on the understanding to others. News disappears quickly. An accident happens, we
share a post in a group, and soon we forget about it. But we have to use this for the

liberation of our society.”

[Interview 11, Artistic Drummer, 48/Man]

Some describe using drumming as a political weapon. Their performances are designed to
disrupt, provoke, and educate. Parai becomes a drum of defiance, a sonic protest, a cultural
manifesto. These artists imagine a new future that is not built on tolerance, but on equity.

They don’t wait for space to be given. They claim it. They name it. They redefine it.
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“Parai should enter the temple sanctum.”

[Interview 18, Activistic Drummer, 37/Man]

4.6 Theme 6: Health, Healing, and Recovery: Empowerment and Well
being

Drummers playing parai for purely artistic or activist purposes seem to have better strategic
sleep and diet patterns. Self-care is promoted by identity and self-esteem. Drummers speak
of warming up before events, protecting their hands and shoulders, and managing their
energy levels. They adjust their diet according to the demands of the performance, eat
protein-rich food, apply balm, and plan their rest before and after events. This routine
demonstrates a move from reactive to proactive health behaviours, guided by the

recognition that “our body is our capital.”

“We have to be in a good mood and state for any function. I rest whenever possible before
an event and eat three proper meals. Food is very important—it s why we 're struggling so
much. So, I dont compromise on food. Even during functions, we eat on time.
Sleeping beforehand keeps our minds fresh because we have to stay awake at night to drum.

If we’re tired, we can't perform well.”

[Interview 7, Artistic Drummer, 32/Man]

Another Artistic drummer tells about his strategic sleep and diet pattern.

“If there s a function the next day, I prepare myself today. Sleep is the most important thing
for a human, so we make sure to sleep extra hours the day before. We also eat energy-rich

food to stay active.

During performances, leg pain is common, so we apply balm and ask our team members

to manage for a while so we can rest. We make adjustments like this and never stop.
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We also have to be careful with our hands and legs. If we lose our fingers, we can't drum
the parai. Just like vocal singers protect their throats, we protect our hands and legs. Before

a function, we prepare our bodies and avoid walking long distances.

Even if we’re sick with a cold or fever, once we warm the drum and start drumming, the

’

tiredness goes away. If we 're mentally prepared, we’ll be fine.’

[Interview 9, Artistic Drummer, 27/Man]

While the last two groups, mainly political drummers, avoid or directly confront the
discriminatory spaces, rather than internalising the humiliation, which can lead to mental

stress.

Having a Purpose in life and improved self-esteem projects a positive mental health status
among the artistic and activist groups. Women artists also speak of emotional strength

gained through public performance, travel, and recognition.

Rejecting the alcohol based stereotypes, even to the extent of creating the group rules
regarding avoiding alcohol consumption, is seen in political and in some artistic drumming

groups. We can see better coping strategies in the political and artistic drumming groups.

“Alcohol. We don t allow this in our group. It should be strictly avoided. Many artists have
lost their lives mainly because of this. There’s a thought that artists should be like this, that
they usually drink. Such thoughts need to change. As I said, we have to discipline ourselves.

Particularly, alcohol is something that makes people look down on us.”

[Interview 7, Artistic Drummer, 32/Man]

Feudal Drummer who formed the group tells about his view on alcohol,
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“For example, drinking alcohol (bodhai), in many places we go to for functions, they will
offer us. They will be celebrating or mourning. So when they are having, they will offer it
to us as well...but if we start consuming it, then we will go down that path. If we keep all

that aside, we can progress better.”

[Interview 15, Feudal Drummer, 46/Man]

Even for some, drumming becomes a coping mechanism. As one drummer notes, when
problems overwhelm him, drumming gives rise to “new ideas”—a sign that the parai is

more than a tool; it’s a source of mental regulation and renewal.

“When things are tough or problematic, I play the parai. That'’s when new ideas come.

When there s an overwhelming problem, something new emerges. When I play the parai, it
boosts me... .... I've set some things. When I have taken the parai on my shoulders, when
I'm on stage, my physical flaws, mental issues, and environmental pressures disappear.
They don t come in mind. Let's see when we come back. Performing arts are like that.... In
Tamil, we call it ‘Nigzhthu kalai’. Nigazh means present. They exist in the present. The
musical form is in the present. It doesn't go to the future or the past. It keeps you in the

present. That's the nature of art.”

[Interview 18, Activistic Drummer, 37/Man]

This theme reveals that parai drumming is not only a form of cultural expression or
resistance, but also a therapeutic practice that promotes physical, mental, and emotional
well-being. For many drummers, especially those involved in political and artistic
collectives, health becomes a deliberate concern. Their narratives show a conscious shift
from neglect to nurture, from bodies worn down by caste labour to bodies actively

preserved as instruments of dignity and performance.
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Taken together, the findings reveal how the experience of parai drumming shifts across
different contexts, from survival under feudal caste oppression, to self-expression and
artistic pride, to political assertion and collective empowerment. Each major theme is
deeply intertwined with the primary contexts of drumming: structural violence was most
visible among the Feudal Drummers, and this can be mapped well to Limiting Power in the
empowerment process. The other themes, Finding Voice and Meaning, Mobilizing as a
Collective, Entering Public Platforms, were strongly expressed among the Artistic group.
These can be mapped well to the Emancipatory powers of empowerment. These transitions
in meaning and experience reflect different stages along the Empowerment Process that
informs this study. While a detailed discussion of the mapping to EPF and LPF frameworks
will be taken up in the next chapter, the findings here suggest clear processes of
empowerment unfolding across the groups. Moreover, there is evidence of progressive
improvement in psychological resilience, mental well-being, and physical health
behaviours as participants moved from feudal drumming to artistic and activist modes of
performance. The narratives show a tangible journey from coping in oppressive
environments to proactively reshaping identity, community, and health. In the Discussion
chapter, these results will be examined more closely as markers of community

empowerment and health equity.
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CHAPTER 5

DISCUSSION

5.1 Introduction

This study set out to explore how symbolic appropriation of the Parai drum functions as a
tool of resistance among Dalit communities in Tamil Nadu and its implications on health
behaviours and coping mechanisms. The main focus of this study is a focus on the social
determinants of health, and the possible ways of reducing inequity with a particular focus
on the concept of empowerment. Towards this, the symbolic reappropriation of parai was
taken as an exemplar of a reflection of this struggle for empowerment. The study attempted
to further delineate various empiric correlates of this process of empowerment. Anchored
in the Community Empowerment Analysis Framework (Popay et al., 2021), the Identity
Formation Model (Arun, 2007), and theories of adaptive/maladaptive coping (Meyer,
2003b; Schmitt et al., 2014), this discussion critically examines how marginalized groups
reconstruct meanings, build agency, resist caste structures, and navigate health adversities
through cultural transformation, all of which reflect critical steps/stages in the achievement

of empowerment.

Rather than offering a simplistic account of empowerment, the findings reveal that
empowerment is dynamic, iterative, fragmented, negotiated, and simultaneously creative

and constrained.

This chapter critically engages with the findings of the study through the lens of
empowerment theory and social determinants of health. It is organized thematically,
following the progression of themes identified in the results section. The discussion begins

by examining how limiting powers operate to constrain drummers' lives, and then explores
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the emergence of emancipatory powers through identity transformation, collective action,
and cultural resistance. This chapter concludes by highlighting the health implications of
these empowerment processes and reflecting on the dynamic, iterative nature of

empowerment itself.

5.2 Power — That Limits

The first theme, Surviving Structural Violence: Material Deprivation and Caste-
Oppression, captures the structural, institutional, and compulsory forces that shape the lived

experience of caste- based oppression of Parai drummers.

The Survival of these parai drummers in feudal and casteist contexts is defined structurally
by extremely exploitative and demeaning working conditions, Caste based labour relations,
along with caste based institutional norms like spatial segregation and denial of basic
necessities, further perpetuates the exclusion. The drumming tradition itself is framed as a
compulsory obligation of caste duty, where they are bossed to perform for others. This
stigmatization is a product of the power of the elite discourse that defines what is polluting
and what is pure. This gets lodged into their own subjectivity, leading to an internalisation

of caste-based inferiority.

This resonates with Foucault’s concept of subjectification: Power is most effective when it
shapes desires, emotions, and self-perception, not merely external behaviour (Dreyfus and

Rabinow, 2014).

Thus, the findings reveal that disempowerment is not just "outside" in structures, but
"inside" the self, operating through deeply internalized symbolic violence (Bourdieu,

1977).
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It has been described in the literature (Popay et al., 2021; Powell et al., 2021) that these
powers do not operate separately but reinforce each other, creating a “sticky web” of
disempowerment where the physical and emotional toll faced by the drummers is because
of the interplay of all limiting powers, and even the drummers’ responses to the
discriminatory situations are shaped by these powers. Responses like refraining from
confrontation, a lack of collective resistance, normalising oppression, and using
maladaptive coping strategies for mere survival further pull them into the whirlpool of

structured oppression.

These conditions mirror the "zero-sum" power over dynamics. In terms of participatory
spaces, with the absence or distortion of participatory spaces, drummers are often excluded

or invited only tokenistically, limiting their agency and reinforcing their marginality.

These constraints reflect how the institutional, structural, and compulsory and productive

powers operate, keeping disadvantaged communities exhausted, busy, and silent.

5.3 Power — That Emancipates.

The Second theme, Finding Voice and Meaning: Cultural Identity and Spiritual Strength,
reflects transformative subjective change “within”. Through drumming, performers rewrite
narratives of shame into ones of pride, creating a cultural resistance that is both aesthetic
and political. This shift doesn’t come from a vacuum but from the empirical and symbolic
conflicts arising from the political movements, socioeconomic struggles, and
contradictions. Arun (2007) explains this process of identity formation as happening
through conflicts leading to weakening of feudal ties, and reidentifying themselves with an
artistic identity in newer performance spaces that temporarily suspend caste logics. These

attempts at securing a more positive identity are further enhanced by validation from
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performing in these newer sense-making spaces (newer artistic spaces), which allow
drummers to express themselves freely, away from the constraints of invited spaces in local
caste bound villages. The role of artistic recognition and validation from local, national,
and international spaces in this process is very crucial in rebuilding their selves, chipping

out the stigma and shame.

This process of identity formation by its nature, turns out to be resistance against the
limiting powers described above, where stigma associated with parai and drumming turns

into pride through re-constituting the stigmatized identity into an artistic identity.

This domain is the emotional and symbolic heart of empowerment, as described in the EPF,
and is key to initiating the transformation and resistance against structural, institutional,

and compulsory limiting powers.

This category embodies the emergence of ‘power within’- the inner resources of
confidence, collective identity, and meaning-making despite (or because of) their
oppression, that allow communities to envision their potential and assertion of dignity
through cultural identity. This is the inner revolution: the reconfiguration of self-worth and

social identity through cultural assertion.

Further, some articulate a philosophy of discipline around their identity as artists.
Cleanliness, sobriety, and respectful behaviour are framed not as morality, but as a strategy
to counter stereotypes and demand respect. In rejecting alcohol, in choosing uniform dress,
and in insisting on dignity in behaviour and language, they reconstruct the parai artist as a
dignified, self-regulating subject. This is particularly important in the face of persistent
stigma that associates parai with pollution, drunkenness, and impurity. They start to prefer
money over alcohol, where alcohol turns out to be a dignity concern. The drummers’

narratives show an optimistic mindset and promoted self-care and having purpose in life.
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What was once played for survival and caste ritual is now performed for meaning, pride,
self-affirmation, and identity assertion, and declaration. In the early and iterative stages,

this also serves as a coping mechanism during difficult times.

The Third theme: Mobilizing as a Collective: Alliances and Cooperation, gathers codes that
highlight solidarity, collective action, and networking, the ability to build relationships that

extend influence and enable transformation.

Drummers form independent troupes initially as a necessity to perform under the
constructed artistic identity, and contradicting humiliatory feudal spaces. Either they
continue to perform in humiliating spaces with the new group formed, or reject the feudal
spaces themselves. In the data, a whole range of responses were documented. This
underlines the iterative, dynamic, and negotiated nature of empowerment. This reflects
'Power With' collective agency expressed through solidarity (Popay et al., 2021). This
‘power with’ manifests as collective resilience in former spaces and as collective resistance
in later (where they reject to perform). The ‘Power with’, not necessarily being a resistance
against the limiting powers, but it enhances ‘power to’ and ‘power over’, which in turn

enables them to resist the limiting powers.

They build networks of dignity and resistance, form alliances with anti-caste movements,
NGO s, or cultural bodies, to negotiate terms, and address shared challenges. This shift is
probably representative of the first attempts at transforming psychological processes of
empowerment into outward-looking processes that attempt to engage with structures of
disempowerment (Popay et al., 2021). Further, these alliances are also crucial for the
sustainability of empowerment, as it is not just internal, but social. When caste-oppressed

groups act with other similar groups and others who are outside the feudal spaces ( for
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example, in more modernized and urbanized settings), building contacts with important

people outside, they begin to reconfigure not only their roles but the structures around them.

The emancipatory capabilities, like horizontal networks of support, knowledge, and
struggle, emerge in connection with others. This move from coping to organizing is a

turning point in the empowerment arc.

Mobilizing as a group also allows demands to be voiced for better pay, respect, and policy
changes. These organized refusals suggest the increasing labour consciousness among
parai drummers, where drumming is no longer seen as unconditional service but as a

contractual engagement demanding mutual respect.

Importantly, these new groups also create new ethical standards. Some groups enforce rules
around alcohol consumption, public behaviour, and equal participation, especially of
women. These internal codes help to reclaim the narrative around parai drummers and to

directly counter the casteist and moralistic stereotypes of disorder and impurity.

Though structural challenges remain, group formation is still difficult, and economic
coercion lingers, there is strength in collective creativity and mutual aid. In terms of
participatory spaces, this manifests in both sense-making spaces and governance spaces

(formalized troupes, artistic networks, political alliances).

The Fourth theme, Entering Public Platforms: Institutional Navigation, captures Drummers'

transition from caste-based labourers to institutional actors.

Through Collective agency from ‘Power with’ drummers gain increased access to newer
institutional spaces. They get social mobility, they lead cultural projects, gain national
visibility, and enter formal participatory spaces. Drummers take leadership roles, bring

Parai into national and international platforms, and leverage awards, films, and
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government events for recognition. This feeds into ‘Power to” among drummers, which
helps them to resist institutional limiting powers while navigating within the oppressive
system. Awards, media representation, and government performances are repurposed to

assert dignity.

Drummers develop adaptive strategies to navigate institutional rules, co-opt support, and
use systems to their advantage. It’s not full resistance but strategic negotiation, where
drummers work within the system to gain visibility, resources, or legitimacy. These codes
show how Parai drummers enter and reshape invited spaces, often transforming them from
tokenistic invitations into platforms of visibility and assertion, balancing caste resistance
with institutional presence. They no longer merely receive invites, they negotiate terms,

create visibility, and shift the power balance.

Still, this is not without contradiction. They navigate invited spaces where caste still lurks

’ ’

in subtle forms: “symbolic exclusion”, “normalization of oppression”, “unequal profit
distribution”. But they use these very platforms to expose inequality and institutionalize

dignity.

This reflects a positive engagement with formal institutions, but one that remains grounded
in collective control, not assimilation. The “opening out” of participatory governance

occurs when marginalized groups reshape structures from within.

Drummers are no longer waiting for space, they are crafting it, negotiating it, and occupying

it with confidence.

The fifth theme, Counter-Power and Cultural Resistance: Parai as Political Tool, is where
Resistance takes a sharper edge as Parai drummers begin to challenge dominant caste

hierarchies directly.
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These expressions mirror Foucault’s productive counterpower (reshaping meaning,
identity, values, and visions) (Foucault, 1998) and the “power over” dimension in the EPF

(Popay et al., 2021).

This emerges as a resistance to all limiting powers by rejecting casteist performance
requests, reclaiming public space, refusing to play in funeral spaces, disrupting Brahminical
cultural norms, asserting Dalit identity, mobilizing for anti-caste political movements,

using parai as tool for the change.

The rejection of caste-based rituals and the mobilising toward movements like Anti-NEET
protests, land rights agitations, and Ambedkar commemorations portrays the deliberate
ideological turn. This re-signification disrupts the symbolic order by which parai is framed

as a stigmatised and degraded instrument.

The drummers’ narratives also show a critical pedagogy at play. They see their work not
just as performance but as education. In public rallies or on street corners, they use parai
to raise awareness about atrocities, history, and the need for unity. This is a pedagogy from

below, grounded in experience, resistance, and aimed at transformation.

Power over which is limiting is reframed as counter-power when drummers develop critical

awareness to challenge the dominant narratives themselves.

Here, “Power Over” is not about domination but counter-hegemonic resistance. Drummers
reclaim public space, assert Dalit identity, and disrupt caste musical hierarchies. Code terms
like “assertive negotiation”, “breaking caste barriers”, ‘rejecting spaces with
disrespect”, and “political consciousness of drummers” tell about the radical

transformation of social roles.

Parai is no longer a symbol of servitude; it is a symbol of political rebellion and pride.
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These ideas and processes are also similar to Gaventa’s idea of “claimed spaces”, where
marginalized or powerless communities create their own spaces of expression, and demand
that they are recognized under terms that are different from those imposed on them

traditionally (Gaventa, 2003).

5.4 Identity Formation through Conflict and Symbolic Reversal

Arun’s Identity Formation Model (CJ Arun, 2007) unfolds with remarkable clarity in
participants’ journeys. Participants initially internalized caste-based pollution narratives.
Accepts parai as a stigmatized instrument. However, through conflict comes to conscious

realization of caste-based humiliation, which Paulo Freire explains as conscientization.

For centuries, the Parai drum was cast as an emblem of death, impurity, and pollution.
This construction secured cultural hegemony, as Antonio Gramsci (1971) described as the

normalization of domination through common sense.

The findings show that this process of identity formation is fundamentally counter-
hegemonic. They reclaim the drum not as pollution, but as ancestral art. They refuse the
shame associated with their art form. They enter public spaces where they were once denied
and assert the Parai's aesthetic and political power. Similar to Foucault’s view on resistance
drummers employed the use of Parai as an instrument of resistance against casteist
narratives. Thus, Cultural resistance becomes a potent act of reimagining individual and

collective agency, breaking the caste hierarchies (Douzinas, 2023).

"I am a Parai artist,” Says one of the drummers,

"Parai means literally ‘to announce'. Through parai, we announce our existence."
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This show that empowerment involves reclaiming not only resources but also meanings, as

a counter-discursive process.

The health promotion literature on community empowerment (Popay et al., 2021) describes
that building ‘power with’ and ‘power to’ requires not only resources but also constant work
on collective meaning-making and ethical solidarity. With this symbolic reversal and re-

identification, they reconstruct the Parai as a symbol of dignity and cultural pride.

5.5 Symbolic appropriation of parai and Community Empowerment

Thus the process of symbolic appropriation of parai in the way from the results is identified
as the process of empowerment, and discussed above may seem to be a linear process, as
an one-time event of “exit" from limiting power to emancipatory powers, but to emphasise,
empowerment is a dynamic and iterative process where limiting and emancipatory powers
are not opposites operating in separate domains rather, they interpenetrate the same spaces,

the same performances, the same bodies.

The spatial segregation of drummers, the withholding of water and seating, are instances
where  institutional and  structural power reinforce caste  boundaries.
At the same time, the very act of breaking territorial restrictions (Performing in
neighbouring villages, forming “sets”) reflects the erosion of compulsory feudal control

through emergent ‘power to’ and ‘power with’.

This reflects what Douzinas (2023) called the simultaneity of domination and resistance;

resistance itself emerges from within the fractures of oppression.

In funeral performances, we see the operation of limiting power where drumming is more
a caste duty than an art. Yet even within the same context, tiny sparks of ‘power within’

survive in the choice of a particular beat, collective resilience, and passive resistance over
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reclaiming the performance space. These tiny sparks are fuelled by validation from newer

spaces, which ignites the transforming identity.

This is very evident from the findings where two Feudal Drummers (Interview 4 and
Interview 15), even though they have formed independent groups, still drum also for

funerals, they shared more artistic qualities, which came out well in photo elicitation.

The artistic identity they project can be mainly due to the formation of independent groups,
which gives leverage to get validation from newer spaces. To put the ‘power with’ feeds
into ‘power within’. In a way, this ‘power within’ and ‘power with’ together in turn manifest
as collective resilience in discriminatory spaces, as they still perform in humiliating spaces

like funerals for survival.

Hence, the way I have presented the emancipatory powers captures the overall process of
emancipation, through ‘power within’ -> ‘power with’ -> ‘power to’-> ‘power over’, to
explain with clarity. But as a note of emphasis, this process of power emancipations is also
nonlinear, where any form of power could potentially feed into the development of the
other forms, depending on the particular circumstances and historical moment, hence

collectively bringing up emancipation in the process of empowerment.

To explain this further, ‘power with’ and ‘power to’ almost act on the same domain in
similar ways, for example, ‘power with’ of drummers in forming newer contacts, alliances,
political persons, and authorities, gives them social mobility and legal awareness (‘power
to’) through which they navigate within the institutional system, which feeds again back to
‘power with’ in demanding their rights together, further promoting their collective agency.
Hence, these two powers feed back into each other strongly and build up each other

simultaneously.
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Similarly, manifesting spaces of these powers, like governance spaces, meaning-making

spaces, and claimed spaces, give access to each other in the process of emancipation.

The power over, which resists all limiting power by breaking feudal ties, breaking
institutional norms, and stereotyped negative symbols, inherently encapsulates all other
emancipating powers (‘power within’, ‘power with’, ‘power to’) within itself. And hence,
not necessarily power over comes is the end process of emancipation, even if it can initiate
the process. For example the political activist drummers aligned with ideological anti caste

movements serve conflicts over symbols to initiate the process.

The findings portray that all the emancipatory powers are indispensable in empowerment.
Without any power, the discussion of empowerment remains superficial. Hence,
Empowerment becomes a recursive reworking process of powers at emotional, spatial, and

symbolic levels.

The findings challenge romanticized notions of empowerment as top-down processes that
can be brought about by purely expert-led interventions; rather, this study hopes to show
how processes of symbolic re-appropriation, dismissed as purely cultural politics, is infact
a critical core aspect of empowerment processes so important to reduce health inequity.
Such processes are fluid and are themselves a site of struggle where internalized
oppression, collective identity formation, and external structural constraints are in constant
tension. Metaphorically, we can put it as balance, where in Feudal Contexts the limiting
factors weigh more, and in activistic the emancipatory factors weigh more which gives the
streamed overall process of Community empowerment, and In Artistic groups, the factors
wiggles on both sides where it is a perpetual struggle for maintaining and expanding

emancipation.
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Figure 5 : Dynamicity of empowerment

5.6 Health, Healing, and Recovery: Empowerment and Well-being

Empowerment here emerges as a relational, embodied process strongly related to health
and well-being, where Symbolic appropriation of drumming becomes both a coping
mechanism and an empowerment process, which replaces alcohol, processes trauma, and

fosters emotional regulation. It enables structured self-care, bodily preparation, etc.

The coping responses of participants align with models proposed by Schmitt et al. (2014)
and Meyer (2003b). Maladaptive strategies, notably alcohol consumption as a coping
mechanism against caste humiliation, were widespread among those who performed in
feudalistic contexts. Simultaneously, adaptive strategies like cultural assertion, community
solidarity, and artistic expression emerged as pathways for resilience and empowerment.
Collective spaces (activist troupes, artistic performances) open up new spaces for healthier
coping in which caste traumas of shame and humiliation can be processed, transformed, or
witnessed.

Where solidarity spaces (sets, activist troupes) flourish, adaptive coping through pride,

artistic mastery, emotional sharing, and public recognition becomes possible.
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Where such spaces collapse, maladaptive coping (alcoholism, fatalism) proliferates. It is

not because individuals are weak, but because the social affordances for hope are absent.

The interplay of these maladaptive survival strategies and adaptive empowerment strategies

offers a nuanced definition of resilience.

Hence, the results reveal that coping is situational, relational, and shifting, not simply a
personal trait, but shaped by available cultural scripts, networks, social, and political
affordances. For example, from the results, some drummers abstain from harmful
substances, and some do not. As Bourdieu (1986) explains, what distinguishes this
difference is the community support, cultural capital, supportive values, and norms that

make abstention possible.

Empowerment thus enhances health behaviours and resilience, as it enhances collective
control and agency, which promote survival, recovery, and flourishing in the face of caste-
based stress, addiction, and marginalization. Participants who experienced collective

empowerment through drumming reported improved mental health outcomes.

This is witnessed through enhanced self-esteem, greater public confidence, reduced
internalized shame, and having purpose in life. These outcomes align with evidence that
community empowerment can mitigate the physiological and psychological impacts of

chronic discrimination (Popay et al., 2021)

Physical self-care is framed as both a necessity and a form of empowerment. Drummers
speak of warming up before events, protecting their hands and shoulders, and managing
their energy levels. They adjust their diet according to the demands of the performance, eat

protein-rich food, apply balm, and plan their rest before and after events. This shows a
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move from reactive to proactive health behaviours, guided by the recognition that “our

body is our capital.”

Mental health also emerges as a space of struggle and resistance. While discrimination still
causes emotional distress, many drummers say about getting resilience through meaning-
making. As one drummer notes, when problems overwhelm him, drumming gives rise to
“new ideas”, which potrays that the parai is more than a tool; it’s a source of mental

regulation and renewal.

Group rules against alcohol, and shared reflections on performance experiences create an
ecosystem of health and accountability. This is particularly striking in contrast to caste-
based performance settings where alcohol is normalized, even expected, as part of

compensation and control.

The rejection of alcohol and substances, especially among youth, is very symbolic. It is not
just about personal health, but about rejecting the stigma that associates parai drumming
with addiction, and irresponsibility. In rejecting this stereotype, artists reclaim the narrative
around their profession and assert that health, discipline, and dignity are compatible with

their identity.

The benefits of exposure to the outside world and recognition have also been spoken of by
female artists in their discussions of emotional strength. Here, healing is understood not
just as medicine or resting but as a matter of asserting their own control over bodies and

their time.

Symbolic appropriation of parai serves to buffer against despair by offering a spiritual and

present-centered space. The drummers speak of parai as a friend, a companion, and even

91| Page



as meditation. This embodiment of "now," of being completely alive in the moment of

performance, balances their emotions.

The narratives suggest an understanding of health and healing as not merely avoiding harm
but rather fostering conditions for flourishing. Symbolic appropriation of parai helps to

obtain that. It transforms survival into wellbeing, and wellbeing into power.

5.7 Trustworthiness

The strength of this study lies in the depth of engagement it was built. The relationships I
developed with parai drummers across different regions and contexts enabled deep, layered
conversations that showed both personal struggles and broader social patterns. My prior
informal involvement in activist spaces and familiarity with the cultural world of Parai
helped me listen with sensitivity and insight, while also reflecting critically on my position.
Informal discussions, apart from in-depth interviews, added more insights around the
nature of work, their caste based relations. Throughout the research process, I read widely
across Dalit literatures, ethnographic studies, and critical theories, which helped me make
sense of the narratives shared with me. During the analysis process was I went back to some
participants to clarify emerging patterns and to hear how they perceived the interpretations
that were taking shape. The coding of the first set of interviews was carried out
independently by both my guide and me. These were later compared on the basis of
resulting themes using an analytic framework to identify overlaps, contradictions, and new
insights. The use of photo elicitation also helped in confirming and deepening the emerging
interpretations, as participants reflected on their own performance contexts and visual
symbols. Discussions with my guide throughout the study further sharpened my conceptual
understanding. The field notes, personal reflections, and documentation of how meanings

and themes evolved over time helped to preserve integrity of the process. All these add to
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the overall trustworthiness of this study as the product of sustained attention, care, and

commitment to represent the realities of the participants with honesty and depth.
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CHAPTER 6

CONCLUSION AND RECOMMENDATIONS

6.1 Conclusion: Cultural Resistance and Health Equity

Empowerment Process is usually assumed as a top-down process, but what is documented
here is that there are significant components of empowerment that are in fact bottom-up
Process. These include those which are critical for identity formation and self-esteem, for
example. This study demonstrates how the dehumanizing casteist narratives are turned into
sources of collective pride, identity, and especially of health, through symbolic
reappropriation and how Dalit communities challenge systemic oppression and reconstitute
their social and psychological worlds, through cultural resistance and collective

mobilization.

This study explored the diverse health and identity outcomes of Parai drummers across
three contexts feudal, artistic, and activist and found clear evidence that the symbolic
reappropriation of Parai has significant implications for both mental health and community

empowerment.

In this transition, drummers experience changes in self-perception, participation, and
health. This transformation maps closely onto the community empowerment process,
where individual awakening develops into collective action, ultimately contributing to
structural resistance and better health correlates, particularly lower substance use, increased
emotional regulation, and resilience. The findings reinforce that Empowerment discourses
must recognize that decolonizing the self is an ongoing labor, not a one-time event, and
resilience must be theorized not as individual grit but as the capacity to access collective

meanings, networks, and counter-narratives. Thus, there is a need to approach
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empowerment as a dynamic, relational, and culturally situated process integral to
promoting health equity. Hence, any health intervention must focus not only on "behaviour

change" but on restructuring meaning, space, and belonging.

Drawing from the EPF and the LPF, the findings show that Parai drummers move from
surviving oppressive structures to building cultural capital, forming peer networks, and

confronting exclusionary power structures.

This study reveals that the symbolic re-appropriation of the Parai drum functions not
merely as a cultural affirmation but as a deep site of political, emotional, and existential
struggle; these processes have a profound impact on health, which emphasizes the
importance of viewing identity development and cultural resistance as key components in
addressing health inequities. By doing this, the study supports Nancy Krieger's claim that
to fully study the social determinants of health, resistance must be examined alongside
oppression because it is only resistance that changes the narrative from one of passive

victimization to one of active participation and resilience.

6.2 Recommendations:

This study was exploratory in nature, aimed at looking into the symbolic reappropriation
of the Parai and its implications on empowerment and health. Given the qualitative design
and depth of contextual narratives, the study does not aim to propose immediate policy
solutions. Instead, the recommendations here are meant to suggest future directions for
research and practice. It is one of the major outcomes of this research to trigger a wider
research agenda on bottom-up processes of community empowerment, emphasizing their
crucial importance in addressing health inequities. One of the key outcomes of this research

is to open up a broader research agenda on bottom-up processes of community
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empowerment, emphasizing their critical role in efforts to reduce health inequities. The
insights from this study provide a foundation for designing culturally grounded
interventions and for recognizing the importance of symbolic and identity-based strategies

in public health and social policy

For future research,

1. Recognize resistance and cultural processes, like symbolic reappropriation, as
public health phenomena. Just as access to care is documented, the forms of
resistance and cultural empowerment should be documented and supported as

upstream interventions.

2. Include cultural indicators in health equity studies. Standard metrics of
discrimination and access must be expanded to capture identity-based

empowerment and community organizing.

3. To take up a strength-based approach along with gap gap-based approach in Health

equity studies.

For Public Health Programs,

1. Reframe addiction interventions by acknowledging the role of cultural capital
and collective identity. For example, we can conclude that substance use cannot
be addressed through information alone; it requires meaningful shifts in identity,
social roles, and community esteem.

2. Investin spaces that allow marginalized groups to reflect, perform, and organize
collectively, as these “sense-making spaces” are critical for transforming pain

into power.
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3. Ensure that policies do not only “include” marginalized voices, but also allow
them to lead. Empowerment is not participation by invitation, but participation
by self-definition.

4. Strengthen community structures that turn individual empowerment into
collective change. True empowerment requires durability, social alliances, and

visible cultural assertion.

It is important to recognize the inherent paradox at the heart of this discussion.
Empowerment, by its very nature, is a bottom-up process. It cannot be engineered or
delivered solely through top-down interventions. Although support structures and resources
are necessary to facilitate these processes, genuine empowerment must emerge organically
from within communities themselves. Therefore, perhaps the most tangible and meaningful
recommendation at the policy level is for the state to create an enabling environment by
actively refraining from suppressing people’s movements. Protecting the spaces where
bottom-up resistance, cultural assertion, and collective agency can flourish is, in itself, a

crucial act of advancing health equity and social justice.

6.3 Strengths

This study provides rich, context-specific insights into the relationship between symbolic
appropriation, empowerment, and health among marginalized communities. By engaging
deeply with participants’ lived experiences, the study was able to reveal the complex,
dynamic, and iterative processes of empowerment at emotional, social, and political levels.
The use of photo elicitation alongside in-depth interviews enriched the narratives and
allowed participants to express layered meanings that might not have been captured through

interviews alone.
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A key strength of this study is the positionality of the principal investigator. Having prior
involvement in community-based anti-caste movements and informal participation as a
Parai drummer positioned the investigator in a unique way to build rapport, interpret finer
nuances, and identify broader structural processes underlying the participants’ narratives.
This insider-outsider positionality allowed for deeper contextualization of the data while
maintaining a critical distance necessary for analysis. The ability to connect micro-level
stories with macro-level processes of caste oppression, resistance, and identity

transformation substantially strengthened the study’s analytical depth.

Furthermore, the study integrates frameworks from public health, sociology, and political
theory, providing a multidisciplinary perspective that connects cultural assertion with

health equity discourse.

6.4 Limitations

As an exploratory qualitative study, the findings are context-specific and not intended to be
generalized to all Dalit or marginalized communities. The study focused solely on Parai
drummers in Tamil Nadu, and thus, the experiences and empowerment trajectories in other
regions, or those engaged with other marginalized cultural forms, were not captured. Future
research could expand this inquiry into different states and among diverse caste-oppressed

communities to explore variations in symbolic reappropriation and health outcomes.

Additionally, while the study illuminates psychological, social, and identity-related
dimensions of health, it was not designed to make specific clinical or epidemiological
assessments of physical health outcomes. Future studies could consider mixed-methods

approaches to quantitatively explore the health impacts of cultural empowerment alongside
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qualitative narratives, further exploring empirical qualitative markers for emancipatory and

limiting powers.

The depth of engagement was also constrained by the field realities many interviews were
conducted in open, shared community spaces, limiting privacy, and in some cases,
participant candor. Longitudinal studies with extended participant observation could offer

richer, more layered insights into evolving empowerment processes over time.

Despite these limitations, the study offers a foundational understanding of how cultural
processes rooted in community agency can serve as critical pathways to health equity and

social justice.
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ANNEXES

Annexure 1

Achutha Menon Centre for Health Science Studies (AMCHSS)
Sree Chitra Tirunal Institute for Medical Sciences & Technology (SCTIMST)
Trivandrum- 11

Participant Information Sheet

Greetings, I am Shriram A, a final-year Master of Public Health (MPH) student at the
Achutha Menon Centre for Health Science Studies (AMCHSS), Sree Chitra Tirunal
Institute for Medical Sciences and Technology, Trivandrum, Kerala. I am doing a study
on “Symbolic Appropriation of Parai as a Tool of Resistance and its Implication on
Health Behaviors and Coping Mechanisms among Parai Drummers in Tamil Nadu” as a
part of my course work, under the guidance of Dr Rakhal Gaitonde, Professor at
AMCHSS. You are invited to participate in this research study. Before you decide
whether or not to participate in this study, it is important that you understand why the
research is being done and what it will involve. Please read the information sheet and the
consent form carefully and feel free to ask for clarifications you may have, at any point
during the study.

Purpose of the study

This study aims to document the lived experiences of Parai drummers and explore how
caste-based discrimination impacts their health behaviors and coping mechanisms.
Additionally, the study seeks to understand how Parai drumming functions as a tool of
resistance, contributing to the well-being of drummers. The data will be analyzed to
understand the key dimensions of Parai drummers' lived experiences that impact their
health behaviors and well-being. The ultimate objective of this study is to document and
amplify the voices of Parai drummers and highlight how drumming serves as a tool of
resistance, contributing to improved health outcomes and social inclusion. The insights
from this research aim to inform policies and practices that foster equity and well-being
for drummers facing caste-based discrimination.

Procedure

If you agree to participate, you will be invited to take part in an in-depth interview, which
will last approximately one hour to one and half hour. Privacy and confidentiality will be
ensured during the interviews. You will be asked questions about your experiences with
Parai drumming, social interactions, health behaviors, and personal reflections.

In addition to the interview, I will also show you some photographs related to the study’s
themes, such as Parai drumming, cultural events. These photos are meant to help us talk
about your thoughts, feelings, and experiences in more detail. You can share what comes
to your mind when you see these photos. If any questions or photos shown make you
uncomfortable, you may skip them or stop the interview at any point. If you are a senior
local leader, the interview will include questions specific to your experiences and
perspectives, focusing on historical changes and the broader societal impact of Parai
drumming. With your permission, the interview and your responses to the photos will be
recorded to ensure that no key points are missed. These recordings will be used only for
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analysis and stored securely. This study does not require any physical examinations or
invasive procedures. If the information collected during the interview needs further
clarification, I may contact you again at a later stage.

Potential risks and discomforts

There are no physical risks involved in this study. Taking part in the study and
discussing your personal experiences and responding to photographs may at times be
emotionally demanding and can lead to feelings of unease or discomfort, in such case
you can take a break, or we can stop the interview. If you feel upset during or after
the interview, I will connect you with a mental health practitioner who can help guide
you on how to handle these feelings.

Possible benefits

While there may not be any direct benefits to you, your participation will provide
valuable insights into the experiences and challenges of Parai drummers. These insights
could inform recommendations to support the health and well-being of Parai drummers
and foster positive change. A summary of the study findings will also be shared with
participants.

Cost and financial benefit

There are no costs involved in participating, and no financial compensation or
incentives will be provided.

Confidentiality

Information obtained in this study will be kept strictly confidential. A participant
identification number will be assigned to each participant which will help to maintain
the strict confidentiality of the data collected. Your name will not be used in reporting
information in publications or reports.

Withdrawal from the study

Your participation in the study will be completely voluntary. You are free and have the
right to withdraw during the study at any time. There will be no penalty for withdrawal
or not participating in the study.

Contact information

If you have any study questions regarding this process or would like to verify my
credentials, you may contact me or the member secretary of our institute’s ethics
committee.
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Dr Shriram A

Principal Investigator,

MPH 2023, AMCHSS, SCTIMST
Contact Number: 9952388031
Email: kalaidasan23@gmail.com

Dr Srinivas G

Member Secretary

Institutional Ethics Committee
SCTIMST, TRIVANDRUM- 695011
Office: 04712524689

Email: iec.mem.sec@sctimst.ac.in

Thank you for considering participation in this study.

Sincerely,
Dr. Shriram A
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Annexure 3

INFORMED CONSENT FORM

I confirm that I have read/ heard and understood the information regarding the study
“Symbolic Appropriation of Parai as a Tool of Resistance and its Implication on
Health Behaviors and Coping Mechanisms among Parai Drummers in Tamil Nadu.”
as provided in the participant information sheet. All of my questions concerning this
study have been answered and all the possible harms, discomforts, and benefits (if
any) of this study have been explained to me. I also understand that my identity and
personal information will be kept confidential. I understand that my participation is
voluntary and that I am free to withdraw at any time, without giving a reason and
without consequences.

By signing this form, I agree to participate in this study.

0 I agree to be interviewed
1 Tagree to be interviewed and recorded

A copy of this form has been given to me.

Date:

Place:
Name of the participant Signature/Thumb impression
Principal Investigator Signature
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Annexure 5

IDI GUIDE

Hello, I am Shriram. A, a final-year MPH student at AMCHSS, Sree Chitra Tirunal
Institute of Medical Sciences and Technology. I am currently conducting research on
“Symbolic appropriation of Parai as a tool of resistance and its implication on health
behaviors and coping mechanisms among Parai drummers in Tamil Nadu” as part of
my academic program.

I am interested in understanding the lived experiences of Parai drummers, particularly in
the context of caste-based discrimination, health, and coping mechanisms. Through this
study, I aim to explore the significance of Parai drumming as a form of resistance and
how it shapes the lives of those who perform it.

I assure you that all information shared during this study will be kept confidential, and no
names of individuals, places, or institutions will be disclosed. Your willingness to share
your experiences and insights would be invaluable to this research. If you could kindly
spare some time to participate, it would be greatly appreciated.

Thank you!

Photo Elicitation 1: Beginning with the first picture of Photo elicitation,

o Ask the individual to describe what they see and how the image makes
them feel.

Picture 1: Parai drummers warming the drum and themselves before the
performance.

It is the common first process for all parai drummers who use leather drum, so this
picture will be used as a first picture to establish rapport and to begin initial interview
questions about themselves and their background.
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1. Can you tell me a bit about yourself, your work?

Probes:
»  Ask where they are from, how long they’ve lived there, and about family—
whether they live with them or separately - typical daily routine and what they enjoy
doing in their free time.
»  Ask what kind of work they do outside of drumming - family support to work and
drumming. Ask how they would describe their relationship with the community.
»  Whether their work or drumming supports their family. Inquire about their
educational background, specifically if they have completed college, and how this might
relate to their work and drumming activities.

2.  Can you share your journey of becoming a Parai drummer?

Probes:
»  Ask why they started drumming and what their first experience with Parai
drumming was like, - who introduced them to drumming and how their family reacted.
Ask how their first performance felt and whether their reasons for drumming have
changed over time.
»  What they feel the purpose of Parai drumming is for them and what it means to
them personally - how drumming gives them a sense of pride or purpose and how they
feel about their drumming now compared to when they started.

Photo Elicitation 2: Ask the individual to describe what elements they can see and how
the image makes them feel.
Encourage to reflect on personal experiences what makes them to feel in such way.
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Picture 2: Close up image of Parai being warmed by a group of drummers in well-
lit fire.
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3.  How do you feel when you perform in front of an audience?

Probes:

»  Ask whether they feel more confident or empowered when drumming, and
explore how the audience’s reaction influences their performance. Encourage them to
recall a significant moment during a performance and reflect on the emotions they
experience before, during, and after drumming- whether performing connects them to
their identity or culture, helping them express their deeper sense of belonging.

Photo Elicitation 3:

Ask the individual to identify the contexts in the following pictures in which
parai is being used, confirm it with what is intended as the contests in given
pictures and ask to choose the pictures among the five, in which settings they
have drummed parai, or Ask to separate them into “relevant to me” and “Not-
relevant to me”.

Remove all other pictures, and ask about their personal experiences in the
settings they have selected.

Ask to reflect on culture, tradition, and community, ideals as well as the
participant’s experiences of discrimination or inclusion within these settings.
Then bring back the other photos that are not relevant to them and ask about
participant’s opinion about others, and reasons for continuing the in same,
and not in others

Ask the participant to compare between relative advantages and
disadvantages of different groups.

(The following pictures depicts the spectrum of contextual settings in which parai
drumming is involved, as mentioned in sampling criteria. This will bring out responses from
parai drummers, of purpose of their drumming, benefits and harms.)

Picture 3: Parai drummers playing outside the temple in a feudal village setting.
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Picture 4: Parai drummers playing in a funeral house in a feudal village setting.
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Picture 5: Parai drummers from parai folk art group playing in a function.
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Picture 6: Parai activist group playing in a political rally.
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Picture 7: Parai used as a tool for politicising people.

4.  For what events do you usually perform parai?

Probes:
»  Ask about the traditional events or other events they regularly participate in as a

drummer. Explore how they engage with others during performances and how it feels to
share their music with an audience. Ask if they’ve ever faced opposition while
drumming and how they feel when they remember those moments.

5.  What are some of the biggest challenges you’ve faced as a Parai drummer?

Probes:
»  Askif they can share a particularly tough situation they’ve faced, especially

challenges related to their caste background.- how they navigated these difficulties and
how societal expectations impacted their role as a drummer.

»  Ask how they feel after experiencing unfair treatment and what it was like
growing up in their community-how their feelings about drumming shift during difficult
times and what keeps them motivated to continue drumming, despite challenges.
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6. How do people in general view Parai drummers, and how do these
perceptions affect you?

Probes:
»  Askifthey feel there’s a difference in how Parai drummers are viewed compared
to other musicians, especially when comparing Parai to other instruments. Explore how
people from different communities react to their performances and how audience
reactions vary across cultural and political events.
»  Ask what influences these perceptions and if they have changed over time.
Finally, discuss how these perceptions impact their personal and professional life.

Photo Elicitation 4: Ask the participant to describe what they can see and how the
image makes them feel. Stimulate conversation around exclusion, caste-based
discrimination, and to reflect from their experience.

Picture 8: Picture depicting double glass practice in Tamilnadu (prompting
Social exclusion, Discrimination).
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7. Can you describe an experience where you felt different or treated
differently because of being a Parai drummer?

Probes:
»  Ask them to recall a specific time when this happened, focusing on whether there

are events where they feel more accepted or rejected - Whether caste played a role in
how people treated them during performances.

»  Ask how this experience impacted their confidence as a drummer and how they
responded—did it change their approach to drumming?

8.  Can you describe a situation where you felt judged or excluded because of
your caste background (outside of being a Parai drummer)?

Probes:

Ask if there was a specific event or gathering where this happened, and how others
around them behaved during that time - how they responded to the situation and what
they did afterward.

9. Can you share examples when you felt particularly overwhelmed or stressed,
and how you managed those emotions?

Probes:
»  Ask them to describe a time when it was difficult to manage their emotions and
what they did to cope in that moment.
»  Ask what made the situations- so stressful. Explore whether they have a routine
for managing overwhelming stress and how drumming helps during these moments.

»  Ask whether they rely on others for support or prefer to manage stress on their
own - Specific activities or practices that help them relax, including any cultural or
community practices they rely on.

10. Reflect on the ways in which challenges or difficulties you have faced have
impacted on your life.
Probes:
» Materially, emotionally, mentally etc.,
» Ask How do they generally deal with difficult situations or feelings?
» Ask whether they have found any activities or practices that help you feel better
emotionally or mentally?
» Ask whether these challenges affect their daily routines or the way of interaction
with others in your life?
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Photo Elicitation 5: Ask the participant what they see in the picture. How they can relate
parai to them? How the society see them as a parai drummer?

Picture 9: An Individual holding parai in front of the face

(Prompting about Identity of the Parai drummer, Social expectations)

Photo elicitation a 'Parai over face'

11. How do you feel about yourself when reflecting on the challenges you’ve
faced?

Probes:
»  Ask whether their view of themselves has changed over time- How they see

themselves in relation to others in their community and whether drumming plays a role
in shaping how they feel about themselves. Ask how they feel about their place in
society and whether their role as a drummer has changed how others see them

12. Can you describe a time when someone or a community supported you
through difficult times?
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Probes:
»  Ask if there were specific people who helped them emotionally or practically

during difficult times.

»  Who them approached first when they faced difficult situation, due to
discrimination, then explore how the drumming community supports one another,
especially in facing caste-based discrimination.

»  Ask how the support they've received has shaped their experience as a Parai
drummer and whether being part of this community gives them strength and a sense of
solidarity.

13. How would you describe the shared purpose or ideals among Parai
drummers in your group?

Probes:
»  Ask what values unite the drummers in their group- How being part of the group

shapes their sense of purpose, and whether there are common goals or beliefs that they
share. How these shared ideals influence their performances together.

14. Kindly reflect on how all Parai contributes to your life?
Probes:
» Ask what would be different in life without Parai? How would their life be different
without Parai?

» Ask whether Parai helped with coping with any challenges?

15. How do your experiences as a Parai drummer shape your daily routines and
overall well-being?

Probes:
»  Ask about the practices they engage in to feel balanced and how these routines

have changed over time. Explore what self-care looks like for them and whether they
participate in activities outside of drumming to maintain their well-being. Then, ask
about the importance of time away from drumming and how they recharge with family,
friends, or nature. Ask about any activities they do to unwind or relax, and how their
routines help them manage the physical and mental demands of drumming.

16. How do the demands of drumming influence your physical and mental health
and how do you manage these challenges?

Probes:
»  Ask if performing or practicing Parai causes physical strain, and how they manage

that. Explore specific areas that feel strained or tired after performances, and how they
prepare physically for performances and recover afterward. Ask if they’ve ever had to
cancel or take a break from performing due to health problems, and how health issues
impact their ability to practice or perform regularly- If their health has been influenced
by their lifestyle as a Parai drummer or by stress from discrimination.

»  Ask if they attribute any health challenges to societal treatment, how these affect
their daily life, and whether they’ve had moments when they prioritized health over
performing. Ask about how their overall health has changed over time and any specific
concerns related to their health.
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Photo Elicitation 5: As this is talked much related to parai drumming, I am showing this
picture. What is seen in the picture and is this relevant to parai drumming or health?
Ask the participant what they think? And to reflect from any incidents from daily life.
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Picture 10: Alcohol to prompt about mal-adaptive coping behaviours

17.  How would you describe your overall health today?

Probes:
»  Ask how their health has changed over time, and whether there are specific

aspects of their health they are particularly concerned about. Explore whether they think
their health is influenced by their lifestyle as a Parai drummer and if they believe stress
from discrimination has impacted their physical or mental health. Then, ask if they
attribute any health challenges to the way they are treated by society and how these
health issues affect their daily life.
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18. What changes would you like to see in society for Parai drummers and
future generations?

Probes:
»  Ask if they see specific changes that are necessary to improve the situation for

Parai drummers -What a more just society would look like for people in their position.
Ask what they hope will change for young Parai drummers in the future, and whether
there are challenges they face today that they hope the next generation won’t have to
experience.

19. How do you see yourself and your role as a Parai drummer evolving in the
future, and is there anything else you’d like to share about your journey?

Probes:
»  Ask if they see themselves continuing to drum in the same way in the coming

years. Then, ask about any new opportunities or challenges they anticipate for the future
and how they think their role as a drummer will influence future generations. Give them
space to discuss any topics you haven’t covered that they feel are important, and explore
how they feel about sharing their journey with others. Finally, ask what they hope
people will take away from their story.

20. How do you approach the themes of caste and social justice in your
drumming?

Probes:
»  Ask if there are any specific pieces that resonate with social issues, and how they
feel their drumming can contribute to social awareness. Then, ask if they can share any
specific performances or creations that have highlighted these themes.

Photos. Sources

Picture 1 Prajwala Sangham, The dappu drums are tuned by heating over a fire.
Open Access - Available at: https://www.newsindiatimes.com/dancing-
to-the-beat-how-the-making-of-the-drum-defines-dalit-life-and-culture/
(accessed 28 October 2024).-

Picture 2 Madhuri Devi R, Tamil folk musical instrument ‘Parai’being tuned with
heat from a makeshift bonfire by a team of performers just before
staging their musical performance. Open Access - Available at:
https://stock.adobe.com/in/images/tamil-folk-musical-instrument-parai-
being-tuned-with-heat-from-a-makeshift-bonfire-by-a-team-of-
performers-just-before-staging-their-musical-
performance/319540942?prev_url=detail (accessed 28 October 2024a).

Picture 3 Blackstar (2023), NTK enpusrevireg Goemid seicim 't semev gep . Open
Access - Available at:
https://www.youtube.com/watch?v=UozxotuOwfo (accessed 28 October
2024).
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Picture 4

Taken from my mobile while meeting Parai Groups.

Picture 5

Circus thupakki (2020), Storm like Beats, Thappatam @ Theru Vizha
2020. Open Access - Available at:
https://www.youtube.com/watch?si=TBJpB8WFhd-
wo7Zt&v=1b0JxuO0iul& feature=youtu.be (accessed 28 October 2024).

Picture 6

Taken from my mobile while meeting Parai groups drumming at rally.

Picture 7

Vinavu, @)% ewwssmaes @ paiar samoplspdd. Open Access-
Available at: https://www.vinavu.com/2014/06/11/virudhachalam-
conference-against-privatization-of-education-report/#jp-carousel-51192
(accessed 28 October 2024).

Picture &

Gnanavel murugan, Dual glass practice. Open Access - Available at:
https://www.hindutamil.in/news/tamilnadu/224062-24.html (accessed 28
October 2024).

Picture 9

Madhuri Devi R, The-Parai-Messenger. Open Access - Available at:
https://www.behance.net/gallery/73308697/The-Parai-Messenger
(accessed 28 October 2024b).

Picture 10

Taken from my mobile.
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Annexure 6

Grigmenred eo& G @

QUGRTSHSBLD, BTG LD(HSHIUT LFTTLD. O BTG Lf FISTT F(BBIGT LD(5SHS5I61

g Wlaflwed wpmid CFmedm L L1 Blnieusstd, AMCHSS ()60 (@)% wimesst(y MPH
LorewTeugns (9)(H%H Coest prast $0CLMS ."LiewDen i 6TH FLIL|EHTT 63 (1h
SHNWTES 6oL wiTaT 51%B0H OFuicugsred FLOPHTL 1960 2 aTaT Lienpullens
S GHIFHMGT HFFHTHMTT BLSSHGT LOPHMILD 2 TG 9 (LPS S B1%H6H G
FLOTaN% G LD Ufl(LpedmEHalied TP LI $THHLD” LPPIW 2 uIenel
s0FBL LGB 6T (5 LGB wings Grop s mest(h) 6uH%H Gmeur.

LenpUenF $en6v6hI%alleT ouTLHailed ey LIaBI%Hear, GOILILITS FT1F

99 LitenL_udevrest LrGuUT®), Cora&wiLh, FLomelsELd aulfl(Lpennsaer
Gunesipeuppler Lererenfluiled LyfBs Ol merer oy iainns ()55 Gmer.

e TFFLILIGT @15 QLY QILDTS 6T TH| DLOF DG LOPMILD LicwmUuienF
FE GHIHMNGT QUTLHSENFHED W G| 6T TN QLY UGHLDSEF DG GTGITLIGHS LD
< rTwiauGs @) bs o wialler CprssLom@LD.

@53 g uiailest CLng LB TUILIL L eOTSHS $HeUGOSHEHLD THFIILDTSH
®UESLILIBILD 6TaTLIDS BreT 2 mF) ClFui% Cmesr, CLogyiLd esflBLIdsaT,

Q) L_EIE6T YOG/ BlmieaiesTmIsefer O LwiseT e1gad Oeuafluil i g .

2 _B1%GTI @) LIGUBISGT LOPMILD LITTEHUFEGTLI LIS T6LUS M S TG 2515 6T

A BLLILD QBS HITUIFRS G Tl (LpLgWTE (PEHWSSHIeULD O\FTHTL Fy.
s GaspLgn @ briser Clsrehad Crd @&I555 Fn(hLOTTTED, 3% OlLifg LD
UngTL L $$S5S5MH LWL HTD)!

Y& LILIL g ZTTL 6V 1: (1pFe LensHLILIL FGIL_eT G\ mL_mi@GeumLd,

LIL S0 6TGHGS &TeIH DI % 6T GTRTLIGNS U1, @)BS LIL LD 2 [51%@5d>S, 6TGHGS
2 GRIT6Y ST TDLBSHIF DS THILIHS ULd aIleTSBa LD .

UL b 1: LenpUlenF 06V @hIHaT b1%LHFF S (LPGT GTEd)6) LIGHDeD W LODMILD
SBIG®ET FGHBLBSS Swiry ClFuig 0% merH e esid.
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@51 Camevmed CFwiwiv' L Lewpedw LIWGTLRSSHILD LIGHDUINHF %696V @hH%6iT
276w f68T O)LITGI6UTesT (LpF 6D OlFWGD(LPEOD WITGLD, ST Q) BSLI LIL S5
9| JF @G OB (BSFHSDS 2 (Ih6U TS GHUSD G LD 2o jsefer Liesresenst] LopmyLd
smisamerL LPp 0515 Cxearaismaer CsL sad @)ens Ll LIWGTLI(HSSTLD.

1. 2 mEearL LPM), 2 mEer Ceuenevenwri LB G)&TEhFLO CIFTEM
apujom?
FHTet(H SV CHaTai%Har:
QI QUTH AT 6T5IE) (B BG| @U(HFB)D THHET, 6UTEHAT /5l 6TRGIGTEY FHTGULDTH
UTLPBSI UGS DTISHET, LMD &GBLOLUSSL PP CHL Fa b, 9eiiser
@B DLISSHIL_GT QUTLHH D THSEOTT V6V S6TIITS UTLHF D TIHETT
GTRTLIGNS LD, QULPSHSLOTEST ST QULPSHSHLD LOPMILD Y euisHer uia] GpIs%eD
e16vT6T O\FWIaITigaeT eTaaimid CHL FayLb .
LD UTHLIL®SS ST oeuiser Gaum) erarest Gauenev C)FUIF M Tig% a6 -
Qg mfledled Ppmid LepulenFuiled &BLOLILD ClGTHEGHLD ST LIPY)
CaL FeLOSGT . FELPHDHGIL_GSTTGH F/BI%H6T 2 DeDaU HaUTHGT 6TeL U TH)
QeufLiLimiseT 6TaTmID CHL F6LD.
LPMILD e FHeaNaT Cauemev YOG LIHD UTHFSH® 26Ui%Hanest & @ Lo
Caeneusenar $isH DT — 9 euisefar sevailLl eararentlenw, @&mplLiLITs
9| U THGT FOTH (LPLYS B (BEHF D TIHATT TRTLIGHS W LD, R)FI Y euisanesr Geasenev
WO/ LD UTPHLILISV eTaleunn| CSTL_JLjenL_wg eTaTLeSud CHL HayLb.

2. LD UlenF HemeVEHITS: 2 EI%@HEOL_ W QTIPS LIWGHISHS LI LIF)T
apigujiom?
SIaT(BH BV CHaraisar:
9 jser Lewnuilend aum LieoL 616 O\&TL_BIFGTTIS6T? 9)eUFHelesT (LpSeD
LepuilenF enILIULD 6TLILILY (Q)(BBSSI TRTLIGHSUILD, LIGHDUIeHFew Wi
DLPSLILIHS B W6 T WTT TRTLIGHSUILD, WS & BLOLILD 6TLILILY
6181 0\s mess1L_G) eT1aTLIEHS WD CHL HayLb.
9| TS NG (LPSE BlSLHFFUNGT eI LIILD 6TLILILY Q) (BBESSH, FTevLIGLITSG 60
UFHaT LoD UllenFulled m® LI(HLD S TITCETEIEGT LOTDDLD 6L _[bF| GTATGT6U T
eT@TLIGHSU LD CHL FLD .
U TH@HS S LD UIenF auTFLILIGET CBISHLD GTGHIGH? 26U T% @5 S
Lepuilend 6TaTest auenguiled L97%5FCwELoTestd) eTaTLIenS GCHL HayLD -
LD UDF 9 euisefer ClLHeLem W DG UTLHAIGT FTIewTSS
2 ewIgFOFUIB DS T eTTLIGHSULD, LIGHD UNenF aunH LILI63T LS 16T 961 [j 5 6if 6ot
2 awrjey OsrLmGHwCLITE Q) BrsmSail $HCLTg CoupiLi®FDST

TRTLIHS U LD CFHL S LD.
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L»SLILIL & FTerLe0 2: LIsICEpLmerfli b LiesLILIL SH 6D 2 6uiseps @ 05 Haug)
GTGITGYT, GTGSTGYT Fon )] H OGS HITGHT (LPLY- FD G GTRTLIGHSWLD, LIL_ S0 LITHSSHILD

U FFHGT 2_GST(HRUK| 6TGIGT GTRTLIGNG UILD aIoTEES CHL S LD I Tn)] .

2 ewTgdOFwinLd e isafles el L yeLiaumIGeaTLl Lpy HEFEs

2615 %15 % 6 LD.

Adobe Stock | #319540942

——

UL 1B 2: BIIDTS epl L i Guflev, umpmar FEEHIHAT G(LpQITH FEIHOTSH]

LIGODFHET STUIFFHLD LIL_LD.

3. b1 AT LITHEO MW TATIS AT (PGST LIGHD uTFSH@GL CLmg) eTLiLIg

2 IR M iser?
SIT(BH BV CHaraisar:
BEISOT LITH®QUWTATIEHAT (LPGST LIGwD UTHRSG LD CLITS 9P FHL0TS
SRTTLOLIFDF VUG B STILD LOSSUTSHGTTS 2 cRTIH D IS GTT 6T M|
G sayLd, GLoayILd LITTeD aITTIH M6 61 e 6h 68T 261 [ 6if 63T
O FWD P DT 6T TN LITHSF DG TGRTLIGNS I TTLIGLD.
R (PEB W BSLHFR W FlewesTa dn s ClFTS), YWD S (LpedT, BlaLpaiesTCLITg,
LOPMILD BISLHFF (LpLYBSLIGT T HET 2 RIS 2 eRTIeSEnaTL] LIDMIF
RBFEHF ClFTOBISET LIGHD UTHLILIGI 9)e[T%H 66T 6 L_WTATLD 06V
FRTFFTISS| LT Y QUTHH AT Q)6HISH DB T, VGV 2 61 [ GV GT 2, L LD TGHT
2 ewrienau OlaualliLihss 2 Sy nsT e1ain CHL s Lb .
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YSLILIL & STeSTL 60 3.

o LDUIHF uwmu@gguu@w @peevLl L LD epevLd LimIGHpLITaT
QL wWirerLd Hrewt O FTevevayLd; @al0eun(h LIL $Hey/Ld 55ITGZSZSTI_II_I@LD
G EE @15/7555;_5566)5 Y FsHeflL_LD &@@uu@ggmw 0BG LIL_B1% 660
@@!Bgu U FSHGT LIGHD @m&gg @!_pevammg Caip05H35 ClFmedevayLb.

“6T6o1a G O\BML_FLITGSIS” LoPWILD “6Tes1d @ ClGTL_fLlevewnsg)” e1est LIfFss
GaFEmaeayLb.

o DD LIL BIGDGT FbEH), 9 aITHer mm&é@ QSTL_JLITeS” 6165 Gg,jg;@g@g;g
LIL_B156M6) 2 GTT & Lpe0SH a6 SEIG6T STlLILIL L ey LIaIBISHeaTL LIHDIF
OFmedevd ClFTWaLD.

o SIFTILD, LUMTOUFWLD, FELPSHLI LILPSEHBISHAT LODDILD (Q)BSF & Lpe0s 66D
QL HCUDD LTEGUT®H dwg CFigemsL LDBW FEIGaTS
9IGILIUBISEGTLI LIDPIF HpFEEHF ClFuwiwayLb.

o L9p CunsGsear LEeTHLD HTHTLISHI, 6T Ehs% S
QT FllergaipenmLl LHDBIL 6% 6T &(hSEIHEHGTULD, GTGIT
Fovaupenpg ST BF D TIST LoPMILD 6T68T LOPDUDBIG0 (B LIL_ @I 606H 6V
eTaTLIDG W LD CHL FaLb.

o UDPUIHF F®6eVEHI%HNGT LILGTISAT LOPMILD F6OL_SaT GHMDSSHILI LD
&3S @@L RLILTR ClFuiws CsL geyLb.

(13)/5& SILILIL (B)ar6n LIL_[BIF 6N LIGNDUIHF LILIWTE G e0im 1160 Gy FLp 0% enar
L7515 Beim e, )5/ LienmUIens Femavesisaler Lienmulansuler GBIssLo,
Y BGOT LIUIGHT SOV LODAYLD BDLDFNGNLI LD YT HL_18)15BS L1F)V %60 6rT

67@/677?5’675/7@57@7 T2 SeL0,)

5 wg lﬂE&hiﬁ» >

B 14 .qmi S § el o

LAPABY l
e m ;, ulﬁll’lﬂ

16 3: @ Bleviloysdgieu S amin @Lpedled Camulleys@ GeuaflGu Lienp uflens
Q@)nFS G LD H6H6VEHIFHaT.
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uL1b 4: @(p BlewilgLsgian Famnd FLpedled @mLILIS@ LenD
Q)FS G LD FHeH6VEHIHET.
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ULLb 5: BlspFRuled Lievm S Imdlw semevd & (Lpenaid CFibE %66V @hisar
LeD Q)eFHGLD HTL S

O ‘ ‘:‘
g
N ¢

b, ‘,‘
Ay,
 We
\ P’
/P
oy

'
¥

is our con

UL L6 6: (b HrRwed CLgesiluied Lewp QuISHS G (LpIT] LIGHD (Q)enTFa @ LD
STL 5.
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UL LD 7: LDSSHET TR WOLI(HSSILD (eIl ms Licnpuilens

LweTL (HSSLILI(DLD HTL ).

4.  BEIS6T MPSHIOTS THS BHHFFHNM® LienD auTHFaSH ) is6r?
ST (H S0 CHaTaiser:
LD Ulend $enevhITS, HBI%6T 61501 MBS LIMTLOLIFW 606V LODD
BlapFFF 60 sevb5 0% TaTH P is6T erarLieng L Lipp) CsL sayLb,
Bl pFEFR sl 6T CLITG 9eUTHeT LOHDeU[THEHL T 6TaleuTm] (b LB S D Ti%HeT
GTGTLIGNG LY LD, LITHEH UILITETHS% @ L_GIT $BIG6T @Q)emFeniiL] LIS Fhg 0% TeTeusg
9 UTFH @B S 6TLILILY 2 GTTH MG GTRTLIGNS WLD, LienD TR LD GLing)
TLIGLINSTaUG 6T TLIH LI 6TSH TO)F TESTL_TIH T, B & (IhGSTBI%HEH AT 569 6T 60
Ble9 6570 Fn (HLDCLIMG| Y UTH6T 6TLILILY 2 ewsT(hSB D TiFeT 61e8T)| CHL FHa LD .

5. @ uenulens HeaehITs bEIsar THI0\ETesTL 105 LGN W Falreds:er
eTaTTO\ UGBTI Fa) (LPLY UJLDT?
SIT(H BV CHaraisar:
D QUTSHGT 6TH FO\HTHTL 6T FO)FTEHTL_ 63 (15 %L GTLOTGT (T LDEW GUEH LI L,
G@OILILITE Seuiseller F18) Lererent] O\s ML FLITCT FouTedsemaTLl LIS FbS
Qs meirer (pig uyom e1er) CHL FHeyLd. @)BS FILOEIGEGT S 6UTH6T 6T6GUTH)
FLOTNSSTISHaT, LOHMILD LIGHDUNGHF SOV GHTTSH F(LPS TS BT 6TH)FLIMFLIL|SH 6T
I QUTFHEHGT 6T TM] LITEH S5 6HT.
QIQUIHAT FWTULODD (LD Uled BL-FHLILIL L GLIMTS| 6TRIG T 2 GWTHbSTIEHGT
LoPMILD 9 FHeNeT FepsEF e uartibgGLITSH 9% eTaieuTnl ) (BBES5H
eTaTLIDSG CHL HayLD.
&9 GYTLD [TGHT & (T GWITBIFH G G0 LIGHDEOWILT LIDMIL 2 BIF AT 2_GSSTI6HaT 6TLILILY
LDMWIGST, FQUTCVF DTS STGHTLY UJLD LIGHD UTFLILIGH GV 2 EIFHem 6T STessT(hLD
HTIGCRTLD GTGYTGUT GTGUTLIGN S 9, TTUIGYLD.
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6. OUIFIATS DESHET LIHD UTFILILITHEGT 6TLILIG LITTHERDTISHaT,
LOPMILD SEH6U 2 BIHEGT TG TM] LITSF R GTm 512
FHTet(H SV CHaTai%Har:
LOPD Q)MFSEVEHIEEF LT LI CLITG LienpUlenF %6960 6he o
GTRIRUTM] LITTSHSLILIBHF D TIHET 6TSTLIS 6O S PWITFLD Q) (BLILISTS 26U THaT
2 ISP TISTT 6Tev) CHL FaLD, (GPILILITS LIGHDEnW LoHD % (Ha)% @1 L 68T
@ULIBLL Cugl.) QeuaiCain Fepsmiseard CFipsauisHeT $mEar
Bla1pFF % efer GLing eTeleumm BL_50STOTEDTIHET. $e6v LOPMILD 9 TF W 6D
Bl pesaned Limienauwmarisaler TS jallenestsar e1aieurn) GeaumiLi(h)%) evm eur
GTRTLIGNS 9, TTUIGYLD .
QB3 TS TalewestHaT eI6tt? enet HTewLiGLITSS 60 aPlailL L eTeuT 6TesTn)
CaL' sad. @mISWTEH @Q)BS 2 TT6%eT e isefler SesflliL L opmniwb
BT UTLHS W 6TEIMTD] LITHSF DG 6T TLIGHSLT Lip D]
ANUTHSHa LD

Y& S STessTL_e0 4: LIBIGCHDLITTH L LD LIL_SF 6O 6L TH6T 6TH68
FTCRTEH D THHGT, 9B 26UTH@HS S 6TLILILY 2 eTTeUalSEH DS 6TTLIN S
Ga@pmisar seaflenoLiLi(Bs5e0, FIS) 919 L1LIen L ulevTesT Lim@ LT
AHWUDODF HHPIW 2O TUTL_ D6V 2615 G aNSHa LD, 26T e e

<9I QI L16VBI%H N0 (B bKI FbDESLD 2615 %% qLD.

UL 16 8: SLONPBTL 1960 QT DL GHUGT (LD WIS &M% EGHLD LIL_LD
(FeLp&s seflenlo, LITGUITE Y waupenpL LUpplw alleuTss S G
OF /- 2:31)
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7. uepulens seeaEITs QBLILIST hEiser allgSwTFIOnSs 2 ciBs
SOV AFFWTFIOTS FLFSLILIL L (B HDILIAIZHS ailauflsias (1pigujom?
FHTet(H SV CHaTai%Har:
@& BLBS @06 GO L FHIFS BlenaTedn s OFTeO BI%aT, @&MILILITSE
BEIGET IDMIFOSTATOTLILIL L_$TH YOG BIITSNESLILIL L FTF 2 60TiBS
BB L6 S GT 2 GTaTesToU T BSLPFF SN CLITG LDSSHET 9o THeHET 6T TD]
BL_GBTTISHGT 6TGTLIF O FID) Gk LIBIHEHE O)FTGHTLY (FBSST GTGTLIGNS
QLTTWYLD .
@)B5 LD 6T efleT FRTRTLOLIFHSE W 6Tl TH] LITHSSSHI LDBHMILD
9| QUTHGT 6TLILILY FLOTONSSTISHT 6TarTLIond CHL FHa L. Q)5 euiseflesr Lienm
U TFLILI T 9 e & (Lpewmenwt LomHBlwg? eTaTLiens G %6 Lb.

8. 2 mFaT FIP LIGTGTeHT) FHTTGSTLONS [bBIFSGT (LpGOI(LPLY 6L L GOT
SWISLILIL L_FTF VNG VESLIL L HT5 2 58iBS I|e)ILIAIF®S aileufF:s
apujom?
FHIST RS Cxarallsar:
@3 BLBS @6 GO L BIBLHFF e06vS Fo(heHSEW 560G I TF
OCFrevemIFaT, bFS CHISFH 0 DY THET 6TeIUTD] HL_B 0% TeSTL MH%6iT
eTaTLIDS CHL FHa LD~ YUTHAT B GBS 6TLILILY 6TH) 66w cur
ST 19 GTTIS 6T, 9%63T LIGT 5515 6T 6167165 O\ FUISTIHGT 6TGTLIGHS LT LIm )
Csl saLb .

9.  BEFeT GHILILITS DSBS eT 9 (IpSF1d I 2 aTaiflwed FFse
Q& TGHTLY (HBS S (hERTBIZEGTLI LIS)T (LpLGUJLDT, LOHMILD DD GTLILILG
FLOTNS BT H6T?
FHIHT RS CHarallsar:
9| TS GNGT 2_RTIFF ST B I6uSH %S 519 STLOTEH Q) (HBS GR(1H F(HeTSHeNSD
eufEsd OFTORIBISHET, LLPMILD 3B H(HeWTSH 60 6L [THGT GTGIGS
OFuisTiser eTaTLmS UL aalfss yauisail LD CaL e Lb.
Q@)BF GBS ET 61T L0 GBS Y (LPSHFLOTH Q) (HBST TRTLIGNS CHL Fa LD .
2 araflwed FH W e HILoFenF FLOMTeHNEEH 2 6uis ehs0\Fer aTGHenILd LiLpS s mIs% 6T
2 QTGS T GTRTLIGNS WLD, @)bF & (BT BISHANG LIGHD UTFLILIZ| 616U TH]
2 S5 EB DG GTRTLIGNS LD T TUIGLD.
Q@)BF FHWTBISaNC Y eUTH6T 2 FlEH1%H LIDEOT BT RTTTHETT V6V
FuLsens Festwns Fomelds oI HLOLSDTiSeTT 616w CHL FHa LD
DTS @S G OB WL W 2 Fayd GPILILIL L OFWeS6T DG
QULPSHSHEIF AT 2_QTATGTR T 6TTLIDS LIDMILd GHL Ha LD .

10. BEIFH6T FEPBS FAITEOSHOT C06VF &aryl_EI%KaT 2 BIFHGT GUTLHSEIHE W
GTRIGITY)] LITHSSHIGTOTGS 6TRTLIHS aileuflssayLd.

FISI RS CHaTailsar:
Qumpertsmy FRW IS, o EIIFRSILONS, LOTFS TS Q)& 6UT% bS5
eTaleuTm LITHLIL] TP LIRS P WG 6Test GHL HayLD.
9| JH G LDGT DYGHLOF) VWG LOGTHEVSS CLoLd LIRSS 2 FayLd OlFweOS 6T
DVG ULPN(LPEODFEGT e [FHaT FH65T(h L9 3B (5% F) D TiHeTT 61685 GFH L H@Lb.
@)BF FUTOSHAT 26U T% TN T FTFH 61 LPS5EBIFHaND VG LI (HLGST e FS%aT
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2 DaYFafled 611N LOTEST $M155569F eI LI(h)SSH %) 63D 6oT 6165 GFHL H@LD.

YSLILIL & FTeTL_6V 5: LI GHDLITATHL_LD LIL S5 60 6L TEGT 61668
SMETH D MiSa6r 6165Tm| CHL FayLd. LiewnCwr(h &mHear 6T 6 Tm)

Q@) enewrEFmrisaer e1ern G&HLFa Lb. FLpHS B e LIGHDUNHF FeH6vGhHITH
Y UFHGT 6TLILILG LITFSHSLILIBEB DTIST 6TRTLINSULD CHL FH6LD.

ULt 9: @heUHGT (LpSLD (Lp&IT Licwm LI19 $5i% GlsmesstHaTer LiLGlLomesTm)
(LIGHDUINEHF %696V (65 %M GST e LW TATLD LODMILD FELPS GTH FLIMTLIL|SEHGTLI
upm 2 o Iwr®ReUSPHIes OB ML _SHLD)

11. pmiser #5355 Faurcsamarci LPM) FBSE@GL Cung 2 msearLi Lipmd)
CTRIGITM] 2 GRITH D IFHeT?

FHIST RSN CHaralsar:

STLICLITER) FmiFemarLl LDBlul 9 auiserg C\FThs LITTa 6T T
AP BEF DS TS CHL Fa LD HQUTHAT FeLpSHsFeD 2 aTer—
LD D &U T @ L_GOT QU THGT FBIHENGT GLILIL(h) 6TaI6U TN % TESTH) D T[S 6T
GTGITLIGN G U LD,
SEIGEGTLI LIDD) Y UTHAT 6TLILILY 2 GRT(HF)D THSHGT 6TGHLIGHS G1LJaUGHLDLILIFGD
LIGHD V6V FTH G LIBINSS 0% messtiy (5B DS e1an GsL sayLb.
9| TS NGT FoLpSHSFe FBISHAT @)L _SHenSL LIHD] Y eUTHAT 6Te I T
2 GRIFH D THSHGT LoPHMILD LIGHDUNGHFF FHe6VGHTTH 26U FH6HGoT LIkIG,
Lo 6 FH M6 LITFenauuiled oapmLd eID L (HSHWST 6TaTLInSUD CFHL FHa LD.

137 | Page



12. SIQGTOTET HTEEISGTC WTTTOIF] VMG (M G 2 B @55%S
glewenrwTul(BBS SHesigseams aleuflss wpLgujwor?

FHTet(H SV CHaTai%Har:
O ppasLg wireT CrImsaied 96uisersE 2 eia) FHwmsGeam 96dewg)
CrrguwrsGeur 2 gailw GPUNL L puiseT @) BBSTISTT 6TevTny CHL SHa LD .
LT@&GUT®R) STITCRILOMSH, GHMILILITE FIS) 9)1q L1LIGHL_ UGV TGS LITELITL L
THF0O)H TaTeUH 6D & 19 GTLD TG G LpBleweven it . 61H) F0)s mewtL_GLimg) 9jeuiser
(LS S)6D WITEH T e S TTISH6T, LAGTETT LIGhD & (LpSHaf 6D 66 (53505 m(Heu T
TR TN 4B 555 O TATEHGIDGTT 6TGTLIGNS 3, TTIGLD,
LicHDUenF a6V GHITS 9o TSN G eI LIS FH 6 O)LIDD ST 6TeI6UTM)
srésgms apLGSHUBEF DG aSTLDSULD, QBS &(LpSHsaiad
@) BFSLCLTG 2eUTHEFS G UedeDLD LOPMILD @DHDIGHLD O_GRTHEN 6L
MEF DS T eTTLIDS U LD CHL F @ LD,

13. 2 misar GUpaie 2 arar Ly ullens seevepisafienL Gu GLITgaiTet
Crras1d 9edavg @)L Fumseaer eraiaurm afleufLiliiser?
STSTBHFHV CFHATANFHAT:
SEIGET & LP@Ile) 2 aTaT LIGHD UNEHF 5696V Eh 1% e AT GG 65 GRS G LD Fn )] GT
wWreneu @ Lp@iesT Gk LGS W s Q)(HLILIGI Heuisenast CpTessemd 6Tal ol Tm) -
L U LDSH DG, CLogyld. @)BS LUFTLILIL L @)evL FWIEISET 61 [T 6 6o
Bl LHFF %66 6168768 FMEHLD OFeVIS S!S 681D GoT

14. UeD 2 ES6T UTHFHenaulled TaITN] LIBIFTSH DI TRTLIGHS
aflaugionrs smmayib.
STSTBHHV CFHATANFHAT:
LIGHD @)GOGTLOG) 2 MBI GIT UTLHSH DS TG TUI)(h% G LD?
LIGHD BEIF6T 6TSH FO)FTEHTL_ FAUTHEWGT FLOTNES 2 &g T?.

15. uDUlenF HHVGHITS 2 EIS6T 3|G)ILIGUBISGT 2 BIFHGT I GTDTL
BL_(pemEamarujid 1" HOUDTSS B TH UYL TRIAITD]
QU1 QIGHLO S F) GBI Gor?
FHTSTBHHV CFHATANFHAT:
LDGTEDS 9 OLOFNITHE U THT FHLIHLD H6WL_(LPeHDSHGT LODM]LD
FTLICLTSEIG) (Q)BS Bew L (LPeODSHET 6TaiauTn| LOMYIN L L & eTTLIGHSLI LB 1]
CaL 36 LD QUTH @%@ FW . LITTLOFILIL| GTGTGHT [5G ESISHEH) D THSH T 6TGTLIGHS UL LD,
2 euisefer peoaumpenalli Lgmofss Lepuiens sally Goupy ererearolauedevrLd
QFIS D TiSeT 6TesTLIDSU LD CHL FayLd 2 L GOBGLD LOPMILD LDGSTEFHGHLDSHGEH GIT
FLOTONBSH 9 FHTNGT LILDSEHBI%HGT 6T TD] %6 H DS 6TGTLIGHS LD
24, T T LD.

16. wvepullens urTFILiLier C%emeusaT 2 BIFS6T 2 L6 LoHMILD LOGST
YCITERWF DS eTalNTN] LTSS RTDET, Q)BS FOITFHEAT TAITN]
FLOTNRSH M T%6iT?

ST (B H6O CFHATANFHAT:
LemD UTHLILIG evevg LILIDG CFuiaig 2 L & $akl G anL(BHSHF DS,
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2 L &) pVSHD G DB STHSLD Y eUFHeNeT HTF UTLHSENHE I 6Ta TD]
LTHEF DG eTesTLIensu LD CHL FayLd TS 6leumILiL] STTETILDNE 2L 60 LDPMILD .
L6 s BP0 TCHeILD LITS LIL|SET 6ID LIL (B GTOTET6 IT 6TGTLIGN S L LD

Guogyitd gyeuiser OFweLGeens il o Crmas . CaL sabwgHn @
(LpTFENLD NS F F (15 CHIBIFH AT 96U TS @SS IDLIL LY (BEFDST 6TI M)
CaL s Ld

LdSLILIL & ZTeiL e 5: Q)5 Liewpuilens ClgrL_gLinsLl Qungieunrs CuFLiLI()eugmed
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GEEmaeayLb.
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Annexure 7

Support letter obtained from Karikalan Gramiya kalai kuzhu.

& 113 TeVaST F)TmLO W F656V G

euareugyrd, @dlupLiLyoib. 605108

Gz 09/11/24
Semevaur,

Bpieuen Qpiapenps &p (IEC),
SCTIMST, w8 816u8 sedamil(P.0),

SmaaTES LI,

wewmg L, prmiser aflupiymib el b aereugyrd s1eim RumiogEed
aflanevet Sgmbw Henev @&, e1esm Quwhed Hombw Henev Bla S aeir
Qam_m®) @Es amL srwions pL_s5 awmH Gpmb. 21fBF) QUBLD HEEEHE T
BLOLGa@w wpupRursas, @upesGun® @ eerig aumyp aumiliurseyd,
Las6T P remeuiseie o,Graafluwrer aumpalueme wpeirGeardmib
CGpmagwnsa)s uesp Cuappi FLOYswns TG FIEIST Henew
Blaypsfaemen 55 aumSCpmib.

a1 ellaT Bene @ p SIS daz Guearar grmisf Henewwis, 1f Ngom
Bpneir g0 ypPelwed wppib Ozmfe s u Blpeuetsens. (SCTIMST)
Fnips Cung) FETFNIZHD LPFIFM LI FFIQUBL LTI ). WFTTLD
Qeujseflien “Lenpenw e1BRFLILEHTET Qb & aWING e winer 31586
Clrwieugned ZLOppEm19.60 2 citer LenpUilens Genev hiameRes &ETZNT FLgewB 5T
Loppib 2 enafluied s smisemer swaella @b aflapenpsaied HU@LD
FNEGL " G163 FenevLitied penL_Clupith 24u16y5@ 570 HHHCD LD,
9. Wfomb sjauisens @ Gsenauwnet ysoemar eupmB), o,rmuiPuied LimiEE LD
aflLiuperer uenp @)enas GenEsismer KB PSLILBESIuD LD
@FgIpLiL] aupmiEH GoLb.

120

Quuyse,

0. &niE8a gnggn B.Sc
Qué @i,
aflsnevet Hombw senev &Up.
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Support letter from Buddhar kalai kuzhu.

USHST S0 SW

GeUL_[HFH MRG0

BuppHAR KAaLAl KUuzHU
ConTAcT: +91-77087 76653, +91- 92427 75655
www.buddharkalaikuzhu.in

QUMIB, GH): 26/11/24

semevaur,

Bloieuer QBB ms G (EC),
SCTIMST, L& SIeus &euaurifl(P.0),
BGeveTHSLTLD.

6UETIT&H B LD,
UGS SHe0608 & (WH6UTE HL [5G 35, 21,600T(H & 6T
- Oy L MIS6T
- BITL & BIG6T
- @\ & & & ([HEN & 6iT
- UML6L&6T
- QeuefluS(H &6 etetT Hemev aul HHSH W6V SHeTTHRGTEMTD BHLNEFS MHmID
UwWlmA et
6T60T @) WIMIG) 6)(BHSH 6OTCMITLD.

SCTIMST (531550 THIWE (NSIGem6L LI LILI&HTS 36| CLOME&TETEBL
HMhIGETI60T LomeooTeU T ). W IMD 2j6uFaserfler 9yli6| 8@ eTngl

USHST HM6VE G SH6MeVETEET SIEn6mms @Ghal (W RSSIENLLIL| HeEGBGTD
GLgILD @)6) &L, TMILFRWITETSI LIenM SHen6VEhIHEB&HGLD, LIGHM &8 &L
SU@BSNWMUI BB G\ 6T60TeLD BHLOL|G OTGMITLD.

@)6uevor ,
oeuofllommedT &Sl eofl

(_}MW N\D\ru/]

® s @ soveisda @ sauusn @
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Annexure 8

Consent Letter from the counsellor.

Dr. Niranjana M

Department of Psychiatry

Sri Ramachandra Medical College
Porur, Chennai - 600116
08/20/2024.

To whom it may concern,
Subject: Consent to Provide Counseling Services for Research Participants

I, Dr. Niranjana M, resident in the Department of Psychiatry at Sr1 Ramachandra
Medical College, hereby consent to provide mental health support and counseling
services to the participants of the research study “Symbolic Appropriation of Parai
as a Tool of Resistance and its Implication on Health Behaviors and Coping
Mechanisms among Parai Drummers in Tamil Nadu.”conducted by Dr. Shriram A,
at Sree Chitra Tirunal Institute for Medical Sciences and Technology, Trivandrum

As per the requirements of the study, I will be available to offer counseling to
participants who experience emotional distress during the interview process. This
will include providing psychological support and guiding participants through
appropriate coping strategies, as necessary.

I am committed to ensuring the mental well-being of the study participants and am
prepared to extend my counseling services to support this study. Please feel free to
contact me at dr.niranjana6@gmail.com for further clarification or coordination.

Sincerely,

e
Dr. Niranjana M

Reg. no: 136651
Resident, Department of Psychiatry.
Sr1 Ramachandra Medical College.
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Annexure 9

IEC Clearance

sft Rrat Rrerar amgfismr ik dtenfrat wivem, Basm
frea=aq=e - £]yoaq, Hwd, FFEAT

(4n Institute of National Importance under Govt. of Indiz)
Grams : Chitramet, Phone : +91-471-2443152, Fax : +91-471-2550728 / 2446433, E-mail : sct@sctimst.ac.in, Website : vovrw.sctimstac.in

SREE CHITRA TIRUNAL INSTITUTE FOR MEDICAL SCIENCES AND TECHNOLOGY, TRIVANDRUM
Thiruvananthapuram - 695 011, Kerala, India

Institutional Ethics Committee

CDSCO Registration No: ECR/189/InsUKL/2013/RR-24

DHR Registration No:EC/NEW/INST/2022/2775

SCT/IEC/2341/DECEMBER/2024

Dr. Shriram A
MPH Student, AMCHSS

SCTIMST. Thiruvananathapuram

Dear Dr. Shriram,

17.01.2025

The Institutional Ethics Committee held on 30™ December, 2024, reviewed and discussed your

applica
RESIST.

AMONG PARAI DRUMMERS IN TAMIL NADU" (IEC /2341) .

tion to conduct the study titled “SYMBOLIC APPROPRIATION OF PARAI AS A TOOL OF
ANCE AND ITS IMPLICATION ON HEALTH BEHAVIORS AND COPING MECHANISMS

Principal Investigator

Dr. Shriram A, MPH Student, AMCHSS, SCTIMST

Co-Principal Investigator(s)

Dr. Rakhal Gaitonde, Professor, AMCHSS, SCTIMST

Duration of the study

6 months

The following members of the Ethics Committee were present at the meeting held on 30"
December, 2024
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SL. | Member Name Highest Degree Gender | Scientific Affiliation
No. INon with
Scientific Institution(s)
1. Dr. Manoj Murhekar MD (Preventive & Male Social No
Social Medicine) Scientist
2% Dr. Annapurna.Y MD Female | Basic Medical No
Scientist
3. Adv. Priya Kaimal LLM, MBL Female | Legal Expert No
4. Dr. Indu PV MBBS, DPM, MPhil, Female | Clinician No
PhD
5 Dr. Rejnish Kumar MBBS,MD ,DNB Male Clinician No
6. Smt. Rekha Radhakrishnan | M.A (Eng.), B.Ed Female | Lay person No
7 Dr. Biju Soman MBBS,MD, DPH, MSc, Male Basic Medical Yes
DLSHTM Scientist
8. Dr. Syam K MBBS, MD, DM Male Clinician Yes
9. Dr. Srinivas G PhD Male Basic Medical Yes
. Scientist
(Member J
L_ Secretary)
1




SCT/IEC/2341/DECEMBER-2024

“The folicwing documents were reviewed: b
Original submission

IEC Application Form

Funding details and Budget

Covering letter addressed to the Chaimerson, IEC, SCTIMST dated 10.12.2024 forwarded by HOD
Study tool in English and Tamil

Informed Consent Form in English and Tamil

Pemission letter

Consent Letter from Dr. Niranjana M Department of Psychiatry Sri Ramachandra Medical College Porur,
Chennai — dated 08/20/2024. '

Participant Information Sheet in English and Tamil

. Checklist Form

10. Proposal

11. Declaration Form

12. CVof Pl and Co-P|

No R W=

©®

Revised submission

Covering letter addressed to the Member Secretary, IEC, SCTIMST dated 14.01.2025
Response to IEC comments

IEC recommendation letter dated 09.01.2025
Proposal

;. Study tool in English-and Tamil S5 .
T Faricipaniinformratcr=Sticetii-Eigisir-ata—r-ami

A WNh=

7. Informed Consent Form in English and Tamil - . 7 - T
8. Permission letters = :

9. Consent Leiter from Dr. Niranjana M Department of Psychiatry Sri Rémachandra Medical College Porur,
Chennai — dated 08/20/2024

IEC Decision
The IEC approved the conduct of the study in the present form.

Remarks: ;
The Institutional Ethics Committee expects to be informed about the progress of the study,

any SAE occurring in the course of the study, any changes in the protocol and patient
information/informed consent and asks to be provided a copy of the final report.

There was no member of the study team / Guide who participated in voting / decision making
process. The ethics committee is organized and operated according to the requirements of

Good Clinical Practice and the requirements of the Indian Council of Medical Research
(ICMR).

Sincersly,

Dr. G. Srinivas INSTITUTIONAL ETHICS

Member Secretary, |IEC coug%zssrusq
MEMBER SECRETARY

INSTITUTIONAL ETHCS COMMITTEE (EC)

SCTIST, THIRUVANANTHAPURAM
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Annexure 10

Plagiarism Report

29/04/2025, 15:49 ithenticate_summary_115413062[1].html

Document Viewer
Similarity Index
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Full thesis without reference Kalai

By: Shriram A
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