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Chapter one

Introduction

As a Muslim child born in the late 1980s, my childhood was filled with fantasies from
different Malayalam magazines for children that were circulated during the period.
Balarama, Poombatta, Amar Chitra Katha, Balabhoomi, Eureka, etc. were the most
circulated magazines in the 1980s. Though I was not a regular subscriber of any of
these magazines, | got old and new copies of them from my neighbours and cousins.
They often served as supplementary reading for me and filled the gaps in my
knowledge about Hindu myths and Indian history that | had to learn in school
textbooks. As a Muslim child, I was not exposed to such stories at my home. And
these children's magazines helped me fill those gaps. For instance, in my sixth
standard Malayalam textbook, there was a poem titled Kaliyamardhanam from the
literary work Krishna Gadha written by Cherussery Nambuthiri who lived in the 15th
century. Krishna Gadha talks about the life of Krishna. I had no clue about Krishna
Gadha, and the poem seemed foreign to me. But gradually, by reading the popular

children’s magazines, I too became an expert in Hindu mythology like my classmates.

Similarly, the historical facts that I learned from history textbooks seamlessly
corresponded to the historical fiction in children's magazines and led me to believe
that this was the only historical “truth.” However, all these historical fictions and
history presented in children's magazines and school textbooks depicted all Muslim
rulers, with the exception of Akbar, as cruel. It created a sense of inferiority in my

mind and gave me a feeling Muslims were either evil or weak. And thus, | was



conditioned by the historical “facts” that I got from secular school textbooks and

popular children's magazines.

My school textbooks taught me about the ancient Indian civilization, Muslim
intrusions into Bharath Samskara, the cruelty of Muslim rulers towards their subjects-
especially Hindus, etc. In such classes, as a Muslim, | felt shame and low confidence.
These narratives created a sense of being an “outsider” in my mind. They led me to
believe that Muslims came from Arabia and partition was a sin initiated by Muslims.
So, | imagined an un-partitioned India and prayed for the unification of India. Later,
when | started reading the magazines for Muslim children, | found many stories,
fictional images, cartoons, etc., which talked about the day-to-day life of Muslims.
When | saw a girl with a headscarf in these magazines, | saw my own reflection in a
children's magazine for the first time. These magazines also included stories of
Islamic civilization, Muslim cultural heritage and ritual practices which were totally

underrepresented in popular children’'s magazines.

Present Study

This study juxtaposes popular children’s magazines and magazines for Muslim
children in Malayalam to examine how these two streams of magazines present
childhood and gender in different ways. It draws on popular children's magazines and
children's science magazine published in Kerala in the 1970s, and Muslim children's
magazines published after the 1980s, in order to understand notions of childhood and
gendering in these magazines. This will also help us to understand the ways in which
Muslim children's magazines engage with widely available notions of childhood. |
argue that the imageries of popular children's magazines in Kerala have been rooted in

the Hindu ideal- wherein dominant caste/class masculine characters and a glorified



Hindu cultural past and symbols are foregrounded. This is further emphasized by
presenting Muslim men as agents of patriarchy and Muslim women as subjugated and
pre-modern. | also argue that Muslim children's magazines adopt various strategies to
counter these misrepresentations of Muslims as well as the idealization of brahmin
masculinity. An important strategy is to shape a counter-Muslim masculinity. This
production/formulation of counter-Muslim masculinity takes place in different realms.
One of the ways in which this is achieved is through re-representing and
disseminating the history of the Mappila Rebellion and Muslim anti-colonial
movements. Through these narrations, Muslim children's magazines represent their
leaders as heroes and role models for young readers of the community. These
alternative historical narrations are aimed at helping young Muslim readers to live
with confidence and resist mainstream Islamophobic narratives. This counter-
masculinity also generates a critique of mainstream history that is centred on the
hegemonic upper caste self and way of living, circulated in secular public schools via

textbooks.

Presenting day-to-day life via narratives of Muslim men is another form of
producing the above said counter-masculinity. This production of the everyday
narratives of the Muslim man, for instance, involves depicting his everyday
engagement with society and social issues, and his position in, and services to, his
family. I argue that magazines for Muslim children challenge the notion of the ideal
citizen projected in popular children's magazines by depicting Muslims as ideal

citizens, without disavowing their religious identity and faith.

In this chapter, I map the different children's magazines that | explore in this

study, and look at these magazines through the perspectives of gender and cultural



studies. The chapter is divided into two sections. First section introduces popular
children's magazines, Science children’s magazine, Eureka and Muslim Children’s
magazines. Second section maps different literatures on children’s literature, Muslim
“Other,” hegemonic masculinity, and creation of counter public sphere by Mappila

Muslims, a note on methodology and chapter outline of the thesis.

SECTION |

Popular Children’s Magazines in Malayalam

Poombatta and Balarama are the two popular children’s magazines I am using
in this study. Poombatta (Butterfly) is the first Malayalam children’s magazine.* It
was founded by P.A Achutha Warrier- a writer and translator, and started publication
in 1964. In 1973, Achutha Warrier stopped the publication of Poombatta because of
low profit. It was bought by Sithara Publications, owned by P Madhu, who continued
to publish the magazine for another year. After a hibernation period of four years, in
1978, Pai and Company? took up the ownership of Poombatta and restarted its
publication for another seven years until 1985. During that time, an editorial of the

magazine states:

Pai-Co, who has understood children's unquenchable thirst for knowledge and
entertainment better than anyone else, is launching a publication for them —

“Poombatta”. Poombatta is not really a new publication. This butterfly that

! Noorunnida M, “Children’s Magazines and Different Childhoods in Kerala,” open,
sahapedia, July 24, 2019, https://www.sahapedia.org/childrens-magazines-and-
different-childhoods-kerala.

2 Pai and Company was famous in the field of print culture in Kerala. It was owned by
S Vasudeva Pali, also known as S.V Pai.



fluttered over the Malayalam coast was in hibernation for some time. Now, it
is waking up through Pai-Co and coming back more colourful than before.’

During that time, Poombatta was a bi-monthly magazine along with other
magazines like Poombatta-Amar Chitra Katha and Pai-Co Classic. Kapeesh,
Pankathanthram etc. were the major stories in Poombatta. Kapeesh is the Malayalam
translation of Kishku, written by Anant Pai® in Hindi and English. Kishku is the story
of a clever and kind-hearted monkey with magical powers, named Kishku. Kishku can
enlarge and shorten his tail at will; he saves inmates of the forest in difficult situations
through this extraordinary power. The story tells of his bonding with fellow animals
and rivalry with a fox named Singal. The story develops in an imaginary forest named
Kadu, inspired by a forest near Anant Pai’s hometown, Karkala. In 1984, the Tamil
version of the magazine, Poothalir (Budding flower), was launched. In 1985, Pai-Co
Company got authorship from Pendulum Press to translate and publish English
Classics into Indian languages. Hence, Pai-Co Classic was born, which published
English classics in Indian regional languages. In 1992, Manorajyam Press® took over
the publication rights of Poombatta from Pai-Co until 2002, after which publication
was stopped due to low circulation. From 2002 to 2008, Poombatta was published by

Soorya Prabha publications, Thrissur.

* “Editorial,” Poombatta, 1978, 2.

*Amar Chitra Katha was started by Anant Pai in 1967. The magazine contains Indian
myths, history, classics, and folk tales. The friendship between S.V Pai and Ananth
Pai led to publication of Poombatta -Amar Chitra Kadha in Malayalam. It published
various Amar Chitra Katha stories translated into Malayalam.

>Anant Pai (1929-2011), popularly known as Uncle Pai, was a pioneer in Indian
comics and the master storyteller of Amar Chitra Katha. He got many awards and
recognition for his literary contribution. He is also known as Walt Disney of India.

® During the period R. Venkittaraman was the owner of Manorajyam Press. He and
Pradeep Menon took the editorial charge of Poombatta.



Image 1. The comic series Mayavi, Balarama, February, 1984.

Balarama is a Malayalam illustrated magazine published by M.M Publication
of Malayala Manorama’ group, Kottayam.® Balarama started as a monthly in 1972
and became weekly in 1999. The magazine had a long-term partnership with Amar
Chitra Katha. Therefore, major characters like Kapeesh, Kalulu of Poombatta etc.
began to appear in Balarama. A breakthrough for the magazine was its syndication

with American comics including Disney and in the 2000s, the adoption of comic

’ Malayala Manorama Company is owned by Kandathil Family. It is founded by
Kandathil VVarghese Mappilai on 1888. The company publish different magazines like,
Balarama, Vanitha, Arogym, Thozhhilveedhi, Balarama Digest, The Week,
Kalikudukka,etc and a daily newspaper namely Malayala Manorama

® Noorunnida, “Children’s Magazines and Different Childhoods in Kerala.”



stories such as Spiderman, Phantom, and Alice in Wonderland etc.” Along with such
content, the comic series Mayavi also became the highlight of the magazine. Mayavi

first appeared in August 1984 and was created by Pradeep Sathe and N.M. Mohan.*°

e e S T
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Image 2. Poombatta-Amar Chitra Katha, November, 1986.

The comic is named after Mayavi, the central character of the series. The series
Mayavi became iconic and its publication in Balarama continues till today. Mayavi is
a good imp, who safeguards the forest he lives in from villains like Dagini, Kuttussan,
Luttappi, Vikraman and Muthu. Mayavi was a slave of Dagini, a witch who was very

cruel to him. Raju and Radha are two kids who helped him escape from Dagini. As a

® Noorunnida.

19 Amaresh Datta, Encyclopaedia of Indian Literature. vol. 1 (New Delhi: Sahithya
Academy, 1987).



gesture of gratitude, Mayavi helps the kids whenever they are in trouble. When the
kids utter Om Hreem Kuttichatha®!, Mayavi appears to save them. Mayavi has the
power of being invisible, and the red wand he carries possesses magical powers.
Almost all episodes of Mayavi follow the same narrative in different contexts. The
comic is all about the intimate bond that Mayavi and the kids share, and Dagini’s and

Kuttussan’s rivalry with them.

Balarama and Poombatta had a long-term partnership with Pai-Co. Along
with regular copies of Balarama and Poombatta; various tales from Amar Chitra
Katha were circulated in Malayalam under the title of Balarama-Amar Chitra Katha
and Poombatta-Amar Chitra Katha. Also, regular copies of Poombatta included
Malayalam versions of Amar Chitra Katha stories. Stories titled Angulimal, Rana
Kumba, Dhara and Aurengzib, Tulasi Das, Rani Durgavadhi, etc., are a few among

them.

This study looks at how Malayalam popular children's magazines construct a
dominant notion of childhood underpinned by Hindu masculinity; how Balarama and
Poombatta, for instance, present a perfect and successful man who succeeds based on
his caste and merit. The study foregrounds the links between “desirable” masculine
qualities such as bravery, sacrifice, dedication, knowledge, and the social/community
location of the hero. | explore how, instead of directly referring to the caste and social
status of the protagonists, the magazines constitute an upper-caste Hindu universe
through references to their childhood and family. Furthermore, caste and social

identity become visible through dress, education, cultural practices, taste etc. The

“Kuttichathan is a colloquial word for a naughty devil, and this is a form of chanting
mantra. The word Om is derived from Sanskrit which has a complex meaning. It
connotes the metaphysical concept of Brahman. It is chanted either independently or
before a mantra.



study also looks at how these magazines present upper-caste rituals and ways of life

like tapas*® as effective ways to attain success.

The study also looks at how popular Malayalam children's magazines
construct a Muslim “Other” through historical narratives visuals etc. and how
language plays a vital role in presenting certain characters as desirable or undesirable.
Stuart Hall argues, "Language is one of the ‘mediums’ through which thoughts, ideas
and feelings are represented in a culture. And language works through
representation.”** He further argues that different forms of language, such as spoken
language, written language, and musical language, used to express or communicate a
thought, feeling or concept are symbolic practices which give meaning or expression
to the idea of belonging to a national culture or identification with one's local
community. It is part of the language of national identity, a discourse of national
belongingness.™ In light of this, it is significant that in Malayalam films and literary
works, Muslims are represented as the ones who do not speak ““standard” Malayalam;

their speech becoming a marker of their illiteracy and backwardness.

Though different communities and regions follow different registers of
Malayalam in Kerala, the spoken register of Malappuram Muslims is used to
symbolise extreme backwardness and illiteracy. Notably, there are two kinds of
characters in these films and novels, the Muslims who speak the local, spoken idiom

of Malayalam and the non-Muslims who speak standardised Malayalam.™ The study

12 sanskrit word tapas literally mean heat. It is a kind of yogic practice and its main
objective is burning the impurities of a man

13 Stuart Hall, ed., “The Work of Representation,” in Representation: Cultural
Representations and Signifying Practices (London: Sage, 1997), 6.

1 Hall, “The Work of Representation.”

1> Jameel Ahmad, Malayala Muslim- Basha, Samskaram, Charithram (Malayala
Muslims- Lauguage, Culture and History), 2018.
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probes if similar representation exists in popular children's magazines and how
language functions in these magazines to construct desirable and undesirable

masculinities and femininities.

Eureka - Children’s Science Magazine: The Making of a “Rational Childhood”

In the 1960s, Kerala Sasthra Sahithya Parishad (KSSP, henceforth Parishad)
was started as an organisation to develop scientific temper among ordinary people.
Parishad was formally inaugurated on the 10™ of September 1962 in Calicut. Initially,
the group's activities were focused on conducting seminars, symposiums, and talks
related to science. The motto “Science for Social Revolution” was adopted by the
organisation in 1973. Parishad’s workers' manifesto, published in 1982, discusses the

characteristics of the organisation. It reads as follows:

Parishad is not a political party though its projects and works can help
political parties. It is not a welfare and educational organisation though it
conducts many welfare and educational programs. It is not a research
organisation, even though it conducts various studies on different issues.
Finally, it is not an anarchist organisation, but it develops a scientific temper

among the public.*®

Parishad considered children’s literature as an important pedagogical tool for
propagating their ideology. In 1970, the Parishad started a magazine named Eureka
for school students. Its first copy of the magazine made available to the public in June
1970. The position of the editor was held by Dr. K N Pisharadi, while T.R Shankunni

served as the managing editor.’” The magazine is widely used as an alternative science

'8 parishad Pinnitta Nalpath VVarsham (Fourty Years of Parishad) (Kozhikode: Kerala
Sasthra Sahithya Parishad, 2003), 4.
" Noorunnida, “Children’s Magazines and Different Childhoods in Kerala.”
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book for children in Kerala, and it aims to create scientific temper among ordinary
children. Eureka includes science stories, short novels, picture stories, astronomy
lectures etc., aimed at inculcating scientific attitude in the readers. Eureka also
includes guidelines for scientific experiments and encourages readers to try them at
home or in schools. The magazine, through the column Eureka Uncle, addresses the
readers as “friends.” It also discusses different social and environmental issues and

encourages readers to be part of different environmental protection movements.

Eureka conducts Eureka Vigyanolsavam (Eureka Knowledge Festival), a
science quiz competition, in different schools across the state. The magazine clarifies
readers’ doubts on science through letters, editor's column, etc. and encourages
readers to make such engagements. Unlike popular children's magazines, Eureka
avoids characters and stories of superheroes like Spider-Man, Superman, Mayavi etc,
as Parishad believes that such stories and characters would spread superstition and
irrationality among children. The magazine includes biographies of different scientists

and short notes on new innovations in science and technology.

Along with creating scientific temper among readers, the magazine also
counters popular children's magazines and argues that popular children's magazines
create irrationality and superstition among children. Children’s science magazines are
always keen to maintain this difference and pose as a better alternative to popular
magazines. In contrast to Eureka’s and Parishad’s claims, | argue that although
Eureka considers science to be a means to liberate people from religious and irrational
beliefs, and bring social revolution- the discourse of the magazine is embedded within
the very religious form that it seeks to be liberated from. Thus, even though Eureka

was initiated as an important medium for educating little readers about science, it in
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fact ends up constructing a modern rational childhood that is closely allied to an upper

caste Hindu ethos and world view.

In the study, | explore how Eureka creates a group of rational readers, and how
the magazine simultaneously injects a sense of Hindu nationalism and mythology
among them. Through creating scientific temper, Eureka focuses to uplift the material
self of common people. At the same time, the magazine perpetuates a world view
steeped in the vedic spiritual discourses. It is not a new phenomenon in the Hindu
intellectual discourse. Meera Nanda discusses how neo-Hindu intellectuals like Raja
Ram Mohan Roy, Bankim Chandra Chattopadhyaya, Swami Vivekananda, Gandhi,
and Jawaharlal Nehru promoted neo-Hinduism in India through finding homologies
between the new worldview of science, liberalism, and even Christian ideas of
monotheism, and brahmanical vedic literature.”® Thus, they ended up retrofitting
western ideas of reason and liberalism that they admired into the mystical elements of
the Hindu tradition that the west admired.*® She calls it “reactionary modernity.”
Taking a cue from this, I look at how Eureka falls in the category of neo-Hinduism
and maps the Hindu spiritual self onto the material scientific self. It will help the

reader to understand how Eureka propagates a “reactionary modernity” in Kerala.

Muslim Children's Magazines

In the 1980s, few Muslim organisations started their own children’s magazines

as a response to mainstream children’s magazines Malarvadi®® and Kurunnukal®" are

'8 Meera Nanda, Prophets Facing Backward Postmodern Critiques of Science and
Hindu Nationalism in India. (London: Rutgers University Press, 2003).

19 Nanda.

®Malarvadi is published under the patronage of Jamaat-e Islami Kerala (henceforth
JIK). JIK is the regional unit of Jamaat-e Islami Hind (henceforth JIH). Jamaat-e
Islami was founded in 1941 by Syed Abul Ala Mawdudi with the aim of spreading
Islamic values in the Indian subcontinent. The organisation was reorganised after
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the two magazines that come under this category. Malarvadi (Garden), which started
in the early 1980s, is the first Malayalam Muslim children's magazine. Malarvadi
includes fictional and non-fictional stories, Islamic histories, short novels, cartoons
etc. Early issues of Malarvadi consisted of works of eminent writers in Malayalam:
Vaikom Muhammad Basheer, M.T. Vasudevan Nair and Poet Kunjunni are a few
among them. A column by late poet Kujunni, titled Kunjunni Mashum?*Kuttikalum
(Kunjunni Master and Children), was one of the most popular coloumns in the early
issues of Malarvadi.”® The column was in the form of an interaction. Child readers
write to Kunjunni about their various doubts about Malayalam literary usage, poetry
etc. Kunjunni clarifies their doubts and encourages readers to write and speak in

“standard” Malayalam.

Comics titled Poocha Police (The Police Cat) and Pattalam Paili (Soldier
Paili) are the other attractions of Malarvadi. These stories take place in a land called
Jantustan, an imaginary land which is a parody of Hindustan. The magazine
allegorically presents different issues of contemporary India. Animals are the
inhabitants of the land and appear in a hybrid form combining features of human
beings and animals. The head part has animal features and the body is that of human
beings. The magazine also discusses different social and political issues of Muslims
around the world. It critiques capitalism, privatisation, globalisation, colonialism etc.

The publishers of the magazine also formed readers' collectives at local levels across

Independence in 1948 as Jamaat-e Islami Hind, and has been actively implementing
its policies and programs in India.

2!Kurunnukal is published by Samastha Kerala Jam-Jyyathul Muallimeen Central
Council, the Madrasa teacher’s organisation of Samastha Kerala Islam Matha
Vidhyabyasa Board (hence forth Samastha). Samastha is ideologically connected to
traditional Islam.

2Mash is a Malayalam colloquial word for teacher. People address someone as mash
to show respect and admiration.

2 Noorunnida, “Children’s Magazines and Different Childhoods in Kerala.”
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the state. The collectives are termed Malarvadi Balasangam (Malarvadi Children’s
Collective). These collectives conduct various programs like Changathikoru Veedu
(Home for a Friend), Mannariyam Vitheriyam (Know the Land, Sow Seeds), Oru Kai
Oru Thai (One Hand, One Plant), painting and drama competitions, cinema
workshops for children, children’s audio cassettes, children’s art parades, anti-war
rallies, Balanidhi (Children’s Treasury), various environmental campaigns like anti-
plastic campaign, environmental oath etc across Kerala. Changathikoru Veedu (Home
for a Friend) is a student initiative program. Students from different schools across
Kerala collect money to build homes for homeless children. Mannariyam Vitheriyam
(Know the Land, Sow Seeds), Oru Kai Oru Thai (One Hand, One Plant) are
environmental campaigns aimed to promote a symbiotic relationship between children

and nature.?*

The magazine Kurunnukal, is the second Malayalam children’s magazine
published by the Muslim community, was first published in January 1999. The
Malayalam word Kurunnukal literally translates into “kids.” The word connotes love
and affection towards children in Malayalam literature. The word Kurunnukal is very
common in Malayalam lullabies, while its Sanskrit counterparts, such as santati, bala,
balya, zizu, putra etc, are more common in standard Malayalam. The magazine
includes short novels, cartoons, historical narratives, etc. The magazine has published
historical novels on Tippu Sultan, Aurangzeb, and Ali Musliyar, with both pictures
and dialogues. The magazine also introduced local religious scholars and Muslim
literary figures through a column titled Nammude Sahithyakaranmar (Our Literary
Figures). The magazine encourages its readers to respond to injustice and inequality,

and discusses different social issues.

24 Noorunnida.
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Malarvadi and Kurunnukal: Ideological differences

In the study, I also look at how, as children's magazines from traditional and
reformist sects, that is Jamaat-e Islami (henceforth JIK) Kerala and Samastha Kerala
Jamiyyathul Ulama (henceforth Samastha), both Malarvadi and Kurunnukal present
ideological differences of their parental organisations in a reader-friendly manner. The
study argues that though Muslim children's magazines have common purposes and
goals, like countering the narratives of popular children's magazines, they construct
different childhoods according to the ideologies of their parent organisations, and

create internal differences among readers.

Arshad Alam, who works extensively on Indian Islam, calls this process of
“crafting internal differences” based on two schools of thought in the Muslim
community, as the creation of internal enemies within the community. He argues that
more than resisting external responses against the madrasa system, madrasas run by
different schools of thought or sects are primarily concerned with their own maslaki or
denomination. More than making a unified Muslim identity, each maslaki
(denomination) tries to create their own Islam. He focuses on two madrasas at
Mubarakpur in U.P, named Madrasa Ashrafiya and Madrasa Ihya-ul Ulum.? Both the
madrasas had a common origin from a single maktab, or a small madrasa called
Misbahul Ulum founded in 1899. Later, the madrasa split into two: Madrasa Ashrafiya
and Madrasa lhya-ul-ulum, reflecting two different attitudes towards Islam. After the

split, these two madrasas followed different schools of law called Barelvi® and

2% Arshad Alam, Inside a Madrasa (New Delhi: Routledge, 2011).

26 Barelvi school of thought follows traditional Islamic viewpoint. The movement
declare itself as the most authentic Islam and they also follow mystical elements of
Islam.
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Deoband,”’ respectively. Their ideological and theological differences are reflected in

their textbooks and teaching practices.

The constitution of each madrasa is to be strictly followed by the staff and
students and what is laid down as un-Islamic practices by it is completely
unacceptable. Each madrasa ensures that its students oppose the other School of Law
and their Islam. According to him, there is a contentious discussion surrounding
Islam, and madrasas aim to impart their specific interpretation of Islam based on their
denomination. Madrasas focus more on perpetuating maslaki identities, which are then
embraced by their followers and students as “Islamic”, rather than promoting a
Muslim identity that is in opposition to other faiths.?® The followers of each
denominational group consider the other madrasa as a larger, dangerous existential
threat to "true" Islam, much more than the threat constituted by non-Muslims. In both
these streams of madrasas, the textbooks and preaching inside the madrasa act as a
major tool to produce their "identity” vis a vis the other, in the process creating an

“us” and “them” feeling.?®

Drawing from these, | argue that, within the contested space of identity
creation, different Muslim children's magazines in Kerala also create different “gender
identities” and different ideas of Islam/Muslim identity through different narratives. In
short, the study looks at how childhood is imagined differently by these two
magazines though they are published by the same religious community and during the
same period. To substantiate my argument, | will be looking at a few stories,

narratives, and biographies etc., which discuss internal debates like Arabic-

2" Deoband school of thought follows reformist ideas of Islam forwarded by
wahabism.

28 Alam, Inside a Madrasa.

2% Arshad Alam, Inside a Madrasa (New Delhi: Rutledge, 2011).
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Malayalam® controversy, depiction of men and women, and presentation of

traditional rituals like istighaza,** tawassul®?, and nercca® in these magazines.

SECTION 11
Literature Review

In this section, I map certain works that have helped me to engage with my
area of research. These texts deal with children’s literature, the process of the
“otherization” of Muslims in Indian historiography, hegemonic masculinity,
nationalism, the constructions of counter masculinity and counter public sphere by

Mappila Muslims.

Conceptualising Children’s Literature

I consider children’s literature as an important pedagogical tool and medium
for dissemination of ideology. Children’s literature plays a significant role in imbuing
a national identity in child readers. Stories help children make sense of the world and
contribute to their sense of identity- an identity that is simultaneously personal and
social. Children's literature has a powerful effect in shaping children's identity through

the cultural imagination constructed through the images we supply and the stories we

% Arabic-Malayalam is a language which is a mixture of Arabic and Malayalam.
Script is in Arabic and sound is in Malayalam. Madrasa textbooks of traditional
Muslims are still published in Arabic-Malayalam.

%!|stighaza means to pray or seek help or protection from the saints/prophets, either
dead or alive

%2 1n Tawassul believers make great saints and pious believers as mediators between
them and God, and use these exemplary mediators in seeking the blessings of God.
®Nercca is a local festival among traditional Muslims, observed by believers during
the death anniversary of martyrs and sufis of different localities.
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tell of the land in which we live.** One of the unique features of children's texts, as
compared to mainstream literature, is the presence of a double code system--the
children's code and the adult code. Adults write stories for children in the children’s
code. These adult codes and children’s codes are dynamic, changing and overlapping

throughout history.* Maria Nikolajeva says:

The history of children's literature can be seen as a succession of changing
cultural codes. The notion of the cultural code implies in this case that
children's literature presents a code, or a system of codes (a "semiosphere™),
different from those in adult or mainstream literature. The unique feature of
children's texts, as compared to mainstream literature, is the presence of
double code systems, which may be called the children's code and the adult
code. The most important aspect of semiosphere is its dynamic character. In
other words, the children's code and the adult code change throughout history,

converging, diverging, and overlapping at various points.

Here the author draws our attention to how children’s literature is different
from other streams of literature and how literature for minors is an important medium
for the transmission of the ideologies of the adults. In Indian context, many scholars
underscore how Amar Chitra Katha, one of the popular children's magazines in India,
constructs an upper-caste Hindu self as ideal. Deepa Sreenivas examines how Amar
Chitra Katha moulds the self-image of middle-class children growing up in the 70s
and 80s, and trains future citizens of the nation through its narratives of indomitable

and preserving masculinity. Moreover, Amar Chitra Katha stories teach values of self-

% Tony Watkins, “Reconstructing the Homeland: Loss and Hope in the English
Landscape,” in Aspects and Issues in the History of Children’s Literature, ed. Maria
Nikolajeva (London: Greenwood Press, 1995), 165-70.

% Maria Nikolajeva, “Children’s Literature as a Cultural Code: A Semiotic Approach
to History,” in Aspects and Issues in the History of Children’s Literature, ed. Maria
Nikolajeva (London: Greenwood Press, 1995), 39-48.

% Nikolajeva.
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confidence, success, and achievement to upper-caste Hindu children.” She also argues
that the magazine's villainizing and demonizing narratives about Muslim characters

reveal the Hindu majoritarian discourse's anxieties in postcolonial India.*®

Nandini Chandra brings out how the Amar Chitra Katha constructs Hindu
superheroes as those who fought against foreign oppression; the "foreigners™ clearly
marked as the "asura,” the Muslim or the British. These superheroes fight for either
the Hindu faith or for those who are being protected by Hindu rulers.®® These studies
show how Amar Chitra Katha aims to construct an ideal childhood embedded in
upper caste/class values. Simultaneously, these narratives project Hindu male
characters as superheroes and role models. These processes take place through
underrepresenting and misrepresenting Muslims and other minority communities as
villains and outsiders. In the world of Amar Chitra Katha, Hindu gods and heroes are
embodiments of ideal manhood, while the rakshasas, tribes and Muslims stand for a

subordinated, subhuman masculinity.*°

The Muslim “Other” in Popular Discourses

Representing Muslims as criminals and against the law in India is rooted in
colonial and Indian nationalist historiography. Santhosh Abraham explores the
European encounter with Muslims, especially British colonial legal encounters, and
processes, where they are identified and categorised as criminals and offenders. The

British, in an attempt to declare the sovereign authority of the colonial state, and to

%" Deepa Sreenivas, Sculpting the Middle Class: History, Masculinity and the Amar
Chitra Katha (New Delhi: Routledge, 2010).

%8 Deepa Sreenivas, “The Muslim ‘Other’: Figures of Evil and Charisma from Popular
Visual Culture in India,” Tasveer Ghar, 2020, 1-39.

% Nandini Chandra, The Classic Popular Amar Chitra Katha 1967-2007 (New Delhi:
Yoda Press., 2008).

%% Sreenivas, “The Muslim ‘Other’: Figures of Evil and Charisma from Popular Visual
Culture in India.”
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control the “rebels” of Malabar Rebellion, constructed stereotypical images of
Mappila Muslims as “jungle Mappila Bandits” and “criminal brigands.”** British
colonialism in India repeatedly represented the “native” either as the primitive “Other”
and violent, or its exact opposite, completely passive/childlike.** Indian nationalism,
in its turn, represented certain kinds of violence and most kinds of mass violence, as
the work of “backward” people who were unfortunately ill-educated and insufficiently
enlightened.*® Barbara D.Metcalf observes that, in colonial history, India was a
bounded entity inhabited by two religious communities. The Hindus are imagined as
the original inhabitants and Muslims as foreigners—Ilike the British. In the Indian
nationalist movement, the same equations were reproduced. Nationalists look upon
Indian nationalism as being founded upon cultural Hinduism, generating its symbols

of unity.*

Faisal Deviji interprets the history of Indian nationalism as a history of
differences- the differences that nationalism simultaneously creates and excludes, and
the differences that make nationalism possible in the first place. He points out how the
Muslim community in India becomes a category without history and is reduced to a
communal group.*® Indian nationalism serves to underpin the conceptual split between
the Indian and the foreigner. The category “Indian” includes Hindus and
simultaneously marks Muslims as “foreigners.” The event of the partition of the

Indian subcontinent forever places Muslims under scrutiny. Muslims bear the burden

1 Santhosh Abraham, “Constructing the ‘Extraordinary Criminals’: Mappila Muslims
and Legal Encounters in Early British Colonial Malabar,” Journal of World History
25, no. 2 (2014): 373-95.

%2 Gyanendra Pandey, “The Prose of Otherness,” in Subaltern Studies VI, ed. David
Arnold and David Hardiman (New Delhi: Oxford University Press, 1994).

3 pandey.

* D Barbara Metcalf, Islamic Contestations: Essays on Muslims in India and Pakistan
(Oxford University Press, 2006).

* Faisal Deviji, “Hindu/Muslim/Indian,” Public Culture 5, no. 1 (Fall 1992): 1-18.
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to prove their loyalty to the Indian nation at each moment, while Hindus belong
seamlessly. They do not carry a similar burden to prove their loyalty.“® Pandey points
out that the nationalist accounts of popular violence in the subcontinent share certain
foundational tropes with colonial accounts. In the nationalist narratives, “backward”
sections of the population, the lower classes/castes and marginal groups are
represented as agents of violence. Charu Gupta notes that the Shuddhi and Sangathan
movements organised by Arya Samaj and the Hindu Mahasabha (All India Hindu
Body) in the 1920s constructs a muscular, well-built Hindu man in opposition to past
images of an emasculated/effeminate Hindu male during reconversion movements. It
serves as a powerful tool to build unity among the Hindu community. At the same
time, these movements present the Muslim male as the quintessential rapist and
abductor. They also reveal an obsession with Hindu female chastity and purity; the
masculinity of the Hindu male is invoked to safeguard the honour of the Hindu

women, under threat from the "Other."*’

Hegemonic Masculinity

The concept of hegemonic masculinity is used in different fields. In education
studies, it is used to understand the dynamics of classroom life, including forms of
resistance and intimidation among boys.*® Connell and Messerschmidt argue that

hegemonic masculinity is different from subordinated masculinity. Even though it

*® pandey, “The Prose of Otherness.”

" Charu Gupta, “Anxious Hindu Masculinities in Colonial North India ‘Shuddhi’ and
‘Sangathan” Movements,” CrossCurrents 61, no. 4 (December 2011): 441-54.

*® W Martino, “Boys and Literacy: Exploring the Construction of Hegemonic
Masculinities and the Formation of Literate Capacities for Boys in the English
Cassroom,” English in Australia, 1995, 11-24.
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could be supported by force, it does not always mean violence. Dominance is achieved

through culture, institution and persuasion.*® They say:

Hegemonic masculinity was distinguished from other masculinities, especially
subordinated masculinities. Hegemonic masculinity was not assumed to be
normal in the statistical sense; only a minority of men might enact it. But it
was certainly normative. It embodied the currently most honoured way of
being a man, it required all other men to position themselves in relation to it,
and it ideologically legitimated the global subordination of women to men.*

Demetriou identifies two types of hegemonic masculinity- internal and
external. External hegemonic masculinity refers to the institutionalization of men's
ascendancy over women. Internal hegemonic masculinity refers to the social

dominance of one group of men over all other men.>*
Osella and Osella state:

Hegemonic masculinity is an idea, a style, a set of practices of dominance,
which coalesce around an idealized type of masculinity as the desirable goal.
Those few who manage to achieve the goal will become the dominant men—
the hegemonic males—and others will emulate them; the values embodied and
espoused by hegemonic males (e.g., autonomy, rationality) will become values

by which others will measure themselves—and fail.

* R W Connell and James W. Messerschmidt, “Hegemonic Masculinity: Rethinking
the Concept,” Gender & Society 19, no. (6) (2005): 829-59.

>0 Connell and W. Messerschmidt, 832.

*1 D.Z Demetriou, “Connell’s Concept of Hegemonic Masculinity: A Critique,”
Theory and Society, 2001.

>2 Caroline Osella and Filippo Osella, Men and Masculinities in South India (London:
Anthem, 2006), 49.
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In all cultures, one kind of masculinity is assigned dominant status or, in other
words, attains hegemony. It not only works as a role model to other locations, but is
also vehemently used to denigrate and emasculate other men. Hegemonic masculinity
not only serves the purpose of patriarchy but is used to propagate the ideology of race,
and in cultures like that of India/Kerala, it is used to maintain the hegemony of caste.*?
Osella and Osella observe how brahminical masculinity is constituted as ideal in
South India, especially in Kerala. In South India, the brahmins, who claim to be

. 4 .
“twice born,”5 are considered as “true” men. Osella and Osella observe:

Turning to south Asia, certainly the local presentation of Brahminical initiation
is explained by senior men in exactly these terms: as a second birth to a male
parent, which removes young Brahmin males from women in general and
specifically from the taint of birth pollution passed on by the biological
mother. Among south Asian Hindus, only ‘twice-born’ castes are entitled to
practice these rites of initiation; in Kerala, with its near absence of twice-born
castes and preponderance of lower (sudra and avarna) castes, this effectively
means that initiations are an exotic rite confined to an elite minority group—

Brahmins.>®

Osella and Osella bring out the social and cultural implications of the “twice born”

status as follows:

And what is particular to the Brahminical model of ‘true men’ is that it
conflates a more widely shared cultural ethos of masculinity that stresses

power, autonomy, and control with specific Brahminical practices. Brahmins

>3 Jenny Rowena P, “Reading Laughter: The Popular Malayalam ‘Comedy-Films’of
the Late 80s and Early 90s.” (Hyderabad, English and Foriegn Laguage University,
2002).

>* In Hindu mythology, the three varnas except shudra that is, brahmins, kshatriyas,
and vaishyas are considered twice born or dvija. It is believed that, first they were
born physically for father and mother. Second, they are born to a father, who is
considered a spiritual master. Twice born ceremonies are also known as upanayana.
>> Osella and Osella, Men and Masculinities in South India, 31.
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attempt to represent themselves as the only true and perfect men, because they
have not only undergone rites to remove the taint of feminized birth pollution

but because they claim that they alone can achieve the highly masculinized

goal of total mastery and control of raw power (shakti) and the self.

Here, Osella ans Osella discuss how brahmins preserve purity and how they
maintain hegemonic masculine status through rituals. Their twice-born ceremony is
considered as a rebirth from the male parent. It cuts off young brahmin males from
women and any pollution associated with birth. Brahmins strive to present themselves
as the exclusive and flawless group of males by emphasizing that they have not only
undergone rituals to eliminate the impurity of being born from a female, but also
asserting that only they are capable of attaining the highly masculine objective of

complete dominance and regulation of raw power (shakti) and the self.>

The goal of
an adult male brahmin is not to gain material wealth or produce progeny. Rather it is
focused on attaining his own moksha or mukthi through ritual practices. Brahmins
achieve the “true man” status through the initiation ceremonies. The emotional

detachment from all material aspects, including women, children and family makes

them stronger and highly masculine.

According to Osella and Osella, in Kerala, there are alternative forms of
masculinity that oppose the dominant brahmin masculinity. These counter-
masculinities are not weak counter-discourses, but rather a prevalent way of being
among the Malayali. They are characterized by a rejection of brahmin values such as

vegetarianism, asceticism, and religiosity.® They also point out that non-brahmin

% Osella and Osella, 31.
5" Osella and Osella, Men and Masculinities in South India.
%8 Osella and Osella.
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masculinity and culture function as counter-hegemonic to brahmin masculinity. While
an ideal man in the brahmin community concentrates on puja practices, a non-brahmin
man who provides cash for his family and offers labour in producing paddy is

considered an ideal man. They say:

In non-Brahmin styles, we find the opposite of detachment entanglement in the
world at the centre of what it means to be a good man: work and providing for
the family stand strongly as positive characteristics of adult men. However,
because a labourer’s work is casual manual labour and his family not a
property and prestige group, the endeavours of the labouring man are derided
by the higher communities and by those lucky enough to have an udyogam/joli
(salaried employment) rather than just pani (labour). Unlike the Brahmin
teenager, who is accorded mature male status by all, the lower-status teenager
is recognized as a man only within his own group...This brings us back to
asking whether the Brahmanic style refers to a hegemonic style. And here we
find quite clearly that there exists a counter-discourse to Brahmanic
masculinity, which is not simply a compensatory counter-discourse of the
weak, but is actually the dominant Malayali style of being and is set right

against such Brahminical values as vegetarianism/asceticism and religiosity.

In this thesis, drawing on discussions of hegemonic masculinity and counter-
masculinity, | argue that the Kerala Muslim community is also engaged in a similar
countering of the idealization of brahmin masculinity. The construction of an
alternative Muslim masculinity in Muslim children's magazines is such a process. This
construction of a counter-Muslim masculinity takes place through re-narrations and
re-presentations of mainstream histories and events. Re-presenting the history of
Mappila rebellion is prominent among them. These alternative historical narrations are

aimed at helping the young Muslim reader to develop confidence in the face of

% Osella and Osella, 51.
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mainstream Islamophobic narratives. It also actively constructs a critique of the

mainstream history which is disseminated in secular public schools through textbooks.

I find it important to engage with these initiatives in children’s literature from
a minority location, through the perspectives drawn from the Subaltern Studies
initiative led by historians such as Ranajit Guha. Guha has argued that the
historiography of Indian nationalism has been dominated by two kinds of elitism for a
long period: colonial and nationalist. Both elitisms share the prejudice that Indian
nationalist consciousness resulted from elite intervention in the nation-building
process. These narratives gloss over the histories of the subaltern movements and
interventions in this process. Guha argues that parallel to the domain of elite politics,
another domain of politics existed. The principal actors of this second domain,
subjugated in dominant historiography, were the subaltern classes and groups. He
calls it the “politics of the people.” Foregrounding the involvement of subaltern
communities in the Indian nation-building process and anti-colonial movements, many
scholars have retrieved struggles and interventions of different subaltern communities,
drawing them into mainstream academia.®® In this thesis, | explore the subaltern/

minority contestations for an Indian identity in Muslim children’s magazines.

Mappila Muslims and Counter-Public Sphere

Salah Punathil explores how Kerala Muslims, a subaltern group, participate in
the public sphere without disavowing their religious identity and faith. Colonial

records as he points out, have constructed the religious assertion and engagements in

% Ranajit Guha, “The Prose of Counter-Insurgency,” in Subaltern Studies 11, ed.
Ranajit Guha (New Delhi: Oxford University Press, 1983).



27

the public sphere of the Muslims of Kerala during the colonial period as acts of

fanaticism.®! He states:

In the context of colonial Malabar, for Mappila Muslims religion was certainly
not something separable from public life. When they engaged in the public in
the form of resistance and conflict, religion was intrinsically tied up with their
thoughts and actions. The religious character of the Mappilas was depicted as
something dangerous by colonizers, as their religion had always been a
perceived threat to the colonial power. Hence the colonizers constantly and in

all possible ways tried to relegate the Mapillas’ religion to the private sphere.62

M.T Ansari examines the Malabar Rebellion that took place in the colonial era
and asserts that colonial writings portrayed Mappila Muslims solely in the context of
religion. Despite their identities as peasants, working class individuals, or lower caste
members, these categories were disregarded and overshadowed by their religious
affiliation.®® In post-independence India, we find that the same notions are reflected in
popular Malayalam films, classical poetry and other hegemonic as well as popular

texts and children’s literature in Malayalam.

As children's magazines from subaltern and minority communities, Malarvadi
and Kurunnukal create a public sphere where Muslims are active members, and bring
Muslims from the margins to the centre of civic life and society. Depiction of
madrasa teachers and students as ideal citizens in Kurunnukal is an example.

Constructing a global Muslim or creating a sense of ummah (community), is another

%! Salah Punathil, “Kerala Muslims and Shifting Notions of Religion in the Public
Szphere,” South Asia Research 33, no. 1 (2013): 54-69.

%2 Punathil, 8.

% M.T Ansari, “Refiguring the Fanatic: Malabar, 1836-1922,” in In Subaltern Studies,
No 12, ed. Shail Mayaram, M.S.S Pandian, and Ajay Skaria (New Delhi: Permanent
Black and Ravi Dayal Publisher, 2005).
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critical feature of this counter-public sphere in Malarvadi. This shared identity or
feeling of the ummah is constructed through discussions of issues of Muslims across

the world.

Significantly, even though these two magazines construct a counter-public
sphere, internally they are in a relationship of contestation with each other. In
Kurunnukal, the counter-public sphere is imagined and constructed through re-
narrating the stories of the engagement of traditional Muslims with colonialism,
nationalism and the legacy of Arabic-Malayalam and so on. In Malarvadi, this
counter-public is constructed by re-telling contributions of the reformist organisations

to the past and present life of Mappila Muslims.

A Note on Methodology

Initially, I intended to conduct a comparative study between popular and
Muslim children’s magazines. The project aimed at a thorough analysis of the content,
themes, and messaging of these magazines to examine the ways in which they
represent childhood and the experiences of children within Muslim communities. The
goal was to identify similarities and differences between the two types of
publications, with the aim of shedding light on the ways in which minority

communities construct and interpret the idea of childhood.

To collect data, | visited the offices of Malarvadi and Kurunnukal in Calicut,
and obtained the necessary permissions to access the archives of these magazines.
During these visits, | also spoke extensively with editors of these magazines. During
these conversation, | realized that, these magazines were engaged in the task of not
only responding to popular mainstream children's magazines such as Balarama and

Poombatta, but were also actively responding to and contesting the concept of
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rational childhood put forward by Eureka and Parishad. During this juncture, |
understood the importance of including Eureka in the study even though Eureka had
not been a part of my research purview initially. The inclusion of Eureka led to a third
category of children’s magazine in the domain of this project—science magazines for
children. Following this decision, | visited the Parishad office located in Calicut to
access the archives of Eureka and to interact with the editor. I also reached out to the
head office of Balarama and Poombatta for permission to access their archives, but
unfortunately, their responses were not welcoming. Therefore, | had to search for
libraries that have collections of back copies of these popular children's magazines. |
accessed many of the issues for this research from the archives of Appan Thamburan
Library, Trissur. | stayed there for a while with my child and partner to access and

photocopy these issues.

This study draws from my interviews and interactions with the editors of
Malarvadi and Kurunnukal as well as a critical analysis of the discourse of these
magazines against the backdrop of historical/contemporary contexts. While I look at
the textual content, the points of view of the editors and other ideologues involved in
the magazines, allow me to situate this content in the larger social and historical
context of Kerala and the nation. For this purpose, the editorial voice, whether in
conversation with me or as published in the issues of the magazines, is an important
tool of analysis for me. For instance, as the reader would notice, | demonstrate how
the editors and other figures associated with the magazines, carefully imagine a
magazine for Muslim children—one that would be simple, attractive and entertaining
even while disseminating knowledge about Islamic identity and cultural past. I also

look at the ideologies of the parental organisations of Malarvadi and Kurunnukal—
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JIK and Samastha respectively to explore how the perspectives and narratives of these

magazines fit in with the former.

I have drawn on the conceptual framework of cultural studies as well as the
idea of “masculinity” in gender/masculinity studies to carry out my analysis. Cultural
studies looks at popular culture and cultural texts as a dynamic site, actively engaged
in organising “hegemony” and “consent” for dominant class-caste-community
position. However, there is always scope for counter-intervention by subaltern groups
in this site. Myths, histories and symbols may be deployed in a range of ways in the
site of culture by different groups. As | hope to demonstrate, while the mainstream
children’s magazines in Kerala draw from a hegemonic Hindu imagination to shape an
ideal Malayali identity, the magazines for Muslim children deploy a counter reading

of history and cultural symbols to construct an ideal Muslim Malayali/citizen.

As many scholars have pointed out, children’s literature is a major site for
shaping the minds of children. As Sreenivas® points out, while childhood has been
hegemonically represented as a period of innocence and hence, children’s literature
must be light-hearted and fun-filled, standard reading materials are addressed to an
urban, middle class and upper caste Hindu child reflect her/his worldview. Perry
Nodelman® points out that the producers of children’s literature judge what to
produce not based on what would appeal to children but what would appeal to parents,
teachers, librarians etc. He claims that the homogeneity of childhood is hegemonically

produced. Such reframing of children’s literature has helped me to look at the

% Deepa Sreenivas, “Telling Different Tales: Possible Childhoods in Children’s
Literature,” Childhood 18, no. 3 (2011): 316-22,
https://doi.org/10.1177/0907568211407531.

% Perry Nodelman, The Hidden Adult: Defining Children’s Literature (Baltimore:
Johns Hopkins University Press, 2008).
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ideological implications of popular children’s magazines in Malayalam, and
understand how they train children to accept and reproduce normative ideologies. The
producers of children’s magazines from within Muslim communities, on the other
hand, deploy children’s literature to nurture Muslim children to adopt their cultural
identity and past with a sense of confidence and deal with the complexities of being

Muslim in the national/global context.

In this thesis, I explore the subaltern/ minority contestations for an Indian
identity in Muslim children’s magazines and the study also looks at how popular
Malayalam children's magazines construct a Muslim “Other” through representations
of history, visuals etc. The analysis of these magazines involve examining various
features such as images, stories, reader's letters, editorials, contents, and serialized
novels. | also analyze souvenirs, speeches of pamphlets, etc. published by different

Muslim organisation in Kerala to frame my arguments.

Chapter Outline

This dissertation is divided into four chapters. The first chapter is the
introduction and maps the argument and structure of the thesis. The second chapter of
this study looks at popular children's magazines in Malayalam. This chapter is divided
into three sections. The first section deals with how Balarama and Poombatta
represent the cultural worlds of the upper class/caste Hindu and fashion an ideal role
model for the child readers. The second section focuses on the representation of
Muslims as the “Other” in the same popular Malayalam children's magazines. The last
section deals with Eureka, the first children's science magazine in India, and the ways
in which it teaches science through Hindu myths. | argue that the popular children's

magazines of Kerala, Balarama and Poombatta, imagine dominant caste/class
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masculine characters as ideal by glorifying a Hindu cultural past and symbols. It is
further emphasized by presenting Muslim men as agents of patriarchy and Muslim
women as subjugated and pre-modern. Also, Parishad, the publisher of Eureka,
considers science as a means of liberation of human beings from religion and

irrational beliefs. This can be done by bringing about social revolution, and Eureka
claims to critique “irrational” stories which are published in other Malayalam
children's magazines. However, | argue that the discourse of Eureka is embedded in
the very religious ideology from which it is seeking liberation. Thus, even though
Parishad considers Eureka as an important medium for providing science education to
young readers, and thereby popularizing scientific temper, it only recreates a modern

Hindu childhood, which is rational and superior.

The third chapter focuses on representations of a counter-Muslim masculinity
and the construction of a counter-public sphere in Malarvadi and Kurunnukal. Along
with that, the chapter also discusses how these magazines deal with the issues of
Muslims across the world. Further, 1 will also map how Malarvadi and Kurunnukal
construct counter-narratives for Muslim children by using different strategies like re-
imagination of Mappila Muslim history, countering the dominant representations of
the madrasa as a breeding ground for terrorists after 9/11 etc. The chapter also focuses
on how Muslim children’'s magazines endeavour to shape an ideal citizen not in
exclusion of the Muslim identity. They highlight the role that madrasas play in
building such a “citizen.” The chapter also deals with how this creates a counter-
public sphere where Muslims are actively participating in society. | analyse different
fictional stories which allegorically construct contemporary India as “Jantustan "-the
land of animals-an utopian land that satirically and allegorically represents

contemporary problems.
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The fourth chapter focuses on how Malarvadi and Kurunnukal construct
different childhoods and womanhood in consonance with the ideologies of their
respective parental organisations. In this chapter, I look at how Malarvadi, as a
children's magazine, introduces its parental organisation's concept of Islam, belief,
ritual practices, society, and nation to its child readers, and the ways in which
Kurunnukal presents traditional Muslim rituals and practices through a set of different
narratives. | also look at how language becomes a tool for assertion in Malarvadi and
Kurunnukal. I explore how Kurunnukal presents traditional ritual practices like
nercca, mouleed® etc. for readers and how the magazine presents Arabic-Malayalam
as a symbol of the cultural past of the Muslim community. The chapter also look at
the representation of womanhood in both magazines. Here | argue, though one of the
common goals of both these magazines is to contest the dominant representations of
Islam/Muslims in popular Malayalam children's magazines, they re-imagine different
childhoods as embedded in their ideological and cultural paradigms. Even though both
magazines are published from within the same region and religious community, the
concept of childhood and strategy to introduce this concept to child readers is different

in keeping with the ideological affiliation of each magazine.

To substantiate my argument, 1 will select examples of narratives and
representative strategies from both magazines and will critically analyse these
narratives against the backdrop of the range of positions propagated by various JIH
scholars and traditional Sunni scholars. | will be referring to works of Abul Ala
Mawdudi, founder of JIH, T. K Ubaid, chief editor of Malarvadi, the different write-

ups published in Probodhanam- mouthpiece of JIK, and works and speeches of

% Mouleed is a traditional ritual performance, celebrated during the birthday of
Prophet Muhammad
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scholars like A.P Aboobacker Kanthapuram, Shamsul Ulama etc, to analyse stories
and narratives of Malarvadi and Kurunnukal, respectively. The fifth and final chapter
is the conclusion to the dissertation. It summarizes the main themes and argument of

my thesis and indicates the limitations and future scope of the study.
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Chapter Two

Popular Children’s Magazines in Kerala and the Construction of Hindu

Masculinity

The chapter is a critical reading of popular children’s magazines in Malayalam namely
Poombatta and Balarama, and Eureka, a science magazine for children, which were in
circulation during the 1970s and 1980s. During this period, the arenas of Malayalam
children’s publications were dominated by these magazines. As a response to this,
multiple periodicals for Muslim children were initiated during the 1980s. During my
field work, T.K. Ubaid -editor of Malarvadi, the first Muslim children’s magazine in

Kerala stated:

In 1970s and 1980s, there was an absence of children’s magazines which dealt
with Muslim culture, beliefs, and history. Existing children’s magazines of the
time presented Islam and Islamic practices in an imprecise manner and

popularized superstitious practices among the readers.®’

He also pointed out that the late 70s and 80s witnessed a progressive trend
among the Muslim community constituted through a rejection of superstitious beliefs
and an attempt to embrace rationality. Children’s magazines, according to T.K. Ubaid,
served as a powerful medium to this end. | received similar responses from editors of
other Muslim children’s magazines as well. This chapter examines the dominant
Hindu imaginations in popular children’s magazines of Kerala and how this generated
the kind of anxiety expressed above by Ubaid, among the ideologues and scholars of

the Muslim community.

% T.K Ubaid interview by Noorunnida.M Calicut, December 15, 2016.
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The chapter is divided into three sections. The first section deals with how
Balarama and Poombatta represent and validate the cultural hegemony of the upper
class/caste Hindu through constructions of ideal Hindu masculine role models. The
second section focuses on the representation of Muslims as the “Other” in popular
children’s magazines in Malayalam. The last section deals with Eureka, the first
science magazine for children in India, and the ways in which Hindu myths are
percolated and reinforced within a discourse that publicly presents itself as oriented

towards teaching science.

I argue that the imagery of popular children’s magazines of Kerala, Balarama
and Poombatta, is rooted in the Hindu ideal-wherein dominant caste/class masculine
characters and a glorified Hindu cultural past and symbols are foregrounded. And this
is further emphasized by presenting Muslim men as agents of patriarchy and Muslim
women as subjugated and pre-modern. Also, Parishad, the publisher of Eureka, views
science as a means for the liberation of human beings from religion and irrational
beliefs. Parishad and Eureka aim to bring about social revolution through science.
This is done by critiquing “irrational” stories which are published in popular
Malayalam children’s magazines. But a close examination of the discourse of Eureka
would reveal that it is embedded in the very religious ideologies from which it is
seeking liberation. Even though Parishad considers Eureka as an important medium
for providing science education to young readers and thereby popularizing scientific

temper, it eventually ends up constructing a “modern rational Hindu child.”
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SECTION |
Balarama and Poombatta as Companions of Amar Chitra Katha

As companions of Amar Chitra Katha, both Balarama and Poombatta
translate different Amar Chitra Katha tales into Malayalam, and represent the
hegemonic Hindu masculinity as desirable and ideal through pictures and
mythological stories. Many scholars have critically analysed the way Amar Chitra
Katha constructs history and myths by signalling a direction towards a hegemonic
Hindu worldview that constitutes our present. Chandra presents a case about how
Amar Chitra Katha portrays Hindu super heroes’ fights against foreign oppressors,
such as the asuras, Muslims, or British. These heroes fought either to protect Hindus
or were supported by Hindu rulers. Chandra investigates how Amar Chitra Katha
constructs these stories, images, and myths to seem authentic and Indian, so that the

shift from "Hindu" to "national” is made to seem simple and effortless.®®

Sreenivas observes that Amar Chitra Katha’s imagination of an “Indian”
constitutes a culturally empowered Hindu with a global vision which replaces the
subject of the welfare state. The stories in the magazine are filled with values of self-
confidence, success and achievement of upper caste Hindu men.®® She also argues that
Amar Chitra Katha’s demonizing narratives about Muslim characters reveal the
anxieties underlying the Hindu majoritarian discourse in postcolonial India. These

representations induce disturbing memories of the “weak Hindu male” who is

% Chandra, The Classic Popular Amar Chitra Kathal967-2007.
% Sreenivas, Sculpting the Middle Class: History, Masculinity and the Amar Chitra
Katha.
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responsible for the loss of the nation, succumbing to the aggression and deception of

the Muslim/colonial “outsider,” in Hindutva historiography.’® She says:

The representation of the Muslim male in literature, cinema, and other popular

cultural genres in post-partition India has been marked by love, tragedy,

grandeur, betrayal, or risk, and often a combination of these. It has never quite

been free from an underlying anxiety of belonging/non-belonging to the idea

of the nation, but at certain moments it has foregrounded a strong, persevering

masculinity, especially in cinema.”™

Image 3. List of Balarama-Amar Chitra Katha, Balarama, May, 1992.
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Though Amar Chitra Katha and popular Malayalam children’s magazines
complement each other, we can see some disparities between these magazines. These
disparities unravel the cultural differences between these magazines. Fine visuals and
drawings are one of the major attractions of Amar Chitra Katha. The comics are filled
with images of slim and curvaceous women and muscular/well-built men. Most of the
stories in these magazines are set in some parts of north India like Varanasi, Mithila,
Dwaraka etc. But in Poombatta and Balarama, most of the stories take place in parts
of Kerala like Ananthapuri, Thiruvithamkoor etc. In these magazines, women appear
in cotton saree with fewer ornaments, and men appear in mundu and shirt, or in the
attire of the yodhavu (warrior). While Amar Chitra Katha narrates stories mostly
through comics, Balarama and Poombatta consist of a range of narratives- stories,

comics, articles, biography, cartoons, serialized stories etc.

Directly influenced by the Amar Chitra Katha, Balarama and Poombatta also
share the notion of Hindu masculinity and cultural practices as “ideal.” They also
represent Muslims as “backward” and as the social and cultural “Other.” In Amar
Chitra Katha, this process of otherization is made possible by presenting Muslim
rulers like Alauddin Kilji, Aurangzeb etc as perpetrators of violence and inhuman
practices. Compared to Amar Chitra Katha, in Balarama and Poombatta, the othering
of Muslim characters take place in a more subtle manner. Balarama and Poombatta

focus less on representing Muslim men as unambiguously villainous.

These magazines present them as less progressive, incapable of acquiring
“modern standards” in areas such as parenting, hygiene, education etc. They often
appear as the ones who are always in need of mediation and scaffolding to acquire

such standards. This opens up the scope for the Hindu to emerge as a saviour and
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reformer, and help the “less modern” Muslim men to “acquire modernity.” Within the
private sphere, Muslim men are portrayed as hyper-masculine and patriarchal. They
are depicted as enslaving their women and denying basic rights to them such as
maintenance, education etc. Subsequent sections of this chapter deal with how
Balarama and Poombatta represent the Hindu way of life, myths, heroes, and values
as desirable and the foundation of modern India, and Muslims and their way of life as
undesirable and pre-modern. In both magazines, upper-caste/class Hindu masculinity

is the major tool which is envisioned to re/create a modern Hindu childhood.

Hegemonic masculinity

Let me begin with a brief engagement with the concept of hegemonic
masculinity. The concept of hegemonic masculinity is used in different fields, and
within education research, it is employed to comprehend the dynamics of power
relations in classrooms, including forms of defiance and intimidation among male
students.”® Connell and Messerschmidt argue that hegemonic masculinity is different
from subordinated masculinity. Even though it could be supported by force, it does
not always mean violence. Dominance is achieved through culture, institution and

persuasion.”® They note:

Hegemonic masculinity was distinguished from other masculinities, especially
subordinated masculinities. Hegemonic masculinity was not assumed to be
normal in the statistical sense; only a minority of men might enact it. But it

was certainly normative. It embodied the currently most honoured way of

"2 Martino, “Boys and Literacy: Exploring the Construction of Hegemonic
Masculinities and the for Mation of Literate Capacities for Boys in the English
Cassroom.”

* R W Connell and James W. Messerschmidt, “Hegemonic Masculinity: Rethinking
the Concept,” Gender & Society 19, no. (6) (2005): 829-59.
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being a man, it required all other men to position themselves in relation to it,
and it ideologically legitimated the global subordination of women to men.”

Demetriou identifies two types of hegemonic masculinity- internal and
external. External hegemonic masculinity refers to the institutionalization of men's
ascendancy over women. Internal hegemonic masculinity refers to the social

dominance of one group of men over all other men.” Osella and Osella state:

Hegemonic masculinity is an idea, a style, a set of practices of dominance,
which coalesce around an idealized type of masculinity as the desirable goal.
Those few who manage to achieve the goal will become the dominant men—
the hegemonic males—and others will emulate them; the values embodied and
espoused by hegemonic males (e.g., autonomy, rationality) will become values

by which others will measure themselves—and fail.”®

In all cultures, one kind of masculinity is assigned dominant status or, in other
words, attains hegemony. It not only works as a role model to other locations, but is
also vehemently used to denigrate and emasculate other men. Hegemonic masculinity
not only serves the purpose of patriarchy but is used to propagate the ideology of race,
and in cultures like that of India/Kerala, it is used to maintain the hegemony of caste.”’

Osella and Osella observe how brahminical masculinity is constituted as ideal in

" Connell and W. Messerschmidt, 832.

"> Demetriou, “Connell’s Concept of Hegemonic Masculinity: A Critique.”

’® Osella and Osella, Men and Masculinities in South India, 49.

" Rowena P, “Reading Laughter: The Popular Malayalam ‘Comedy-Films’ of the
Late 80s and Early 90s.”
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South India, especially in Kerala. In South India, the brahmins, who claim to be

. 78 .
“twice born,”"" are considered as “true” men. Osella and Osella further observe:

Turning to south Asia, certainly the local presentation of Brahminical initiation
is explained by senior men in exactly these terms: as a second birth to a male
parent, which removes young Brahmin males from women in general and
specifically from the taint of birth pollution passed on by the biological
mother. Among south Asian Hindus, only ‘twice-born’ castes are entitled to
practice these rites of initiation; in Kerala, with its near absence of twice-born
castes and preponderance of lower (sudra and avarna) castes, this effectively
means that initiations are an exotic rite confined to an elite minority group—
Brahmins. And what is particular to the Brahminical model of ‘true men’ is
that it conflates a more widely shared cultural ethos of masculinity that stresses
power, autonomy, and control with specific Brahminical practices. Brahmins
attempt to represent themselves as the only true and perfect men, because they
have not only undergone rites to remove the taint of feminized birth pollution
but because they claim that they alone can achieve the highly masculinized

goal of total mastery and control of raw power (shakti) and the self."”

Here Osella ans Osella discuss how brahmins preserve purity and how they
maintain hegemonic masculine status through rituals. Their twice-born ceremony is
considered as a rebirth from the male parent. It cuts off young brahmin males from
women and any pollution associated with birth. Brahmins strive to present themselves
as the exclusive and flawless group of males by emphasizing that they have not only
undergone rituals to eliminate the impurity of being born from a female, but also

asserting that only they are capable of attaining the highly masculine objective of

’® In Hindu mythology, the three varnas except shudra that is, brahmins, kshatriyas,
and vaishyas are considered twice born or dvija. It is believed that, first they were
born physically for father and mother. Second, they are born to a father, who is
considered a spiritual master. Twice born ceremonies are also known as upanayana.
¥ Osella and Osella, Men and Masculinities in South India, 31.
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complete dominance and regulation of raw power (shakti) and the self. Goal of an
adult male brahmin is not to gain material wealth or produce progeny. Rather it is
focused on attaining his own moksha or mukthi through different ritual practices.
Brahmins achieve the “true man” status through the initiation ceremonies. The
emotional detachment from all material aspects, including women, children and

family makes them stronger and highly masculine.

6200100 00T  @06emo ] womm

Image 4. Karna and Krishna, Poombatta, October, 1986.

Hegemonic Hindu Masculinity in Balarama and Poombatta

In Balarama and Poombatta, we see that the upper caste/class male, who

fights for his kingdom and performs all the ritualistic duties, is considered as an ideal
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man. Such idealization is achieved by constructing Hindu mythological and historical
masculine characters as perfect role models for readers. These magazines abound in
visual representations ofthe fair, tall and well-built Hindu male as the embodiment of

the desirable human body (see image 4).

In Poombatta, in the 1970s, there is an important series titled Mahanmaaraya
Baratheeyar (The Great Indians). The series portrays personalities like Velu Thambi
Dalawa,® Raja Ravi Varma,® Mokshithan,* etc as great Indians. Under this title, the
magazine deploys both mythological and historical characters to introduce children to
“Indian” culture. In Poombatta, rarely do we see any representation of “great Indian
women.” Through the choice of the title, Mahanmaraya Baratheeyar (The Great
Indians), and masculine characters as role models, Poombatta draws an analogy
between nation and manliness. One can discern the similarity with Bankim Chandra’s
idea of anushilon. Bankim Chandra uses the term to indicate “culture.” His idea of

perfectibility is embodied in the adarsa purush or “the ideal man.”®®

In The Small Voice of History, Ranajit Guha observes that the practice of
anushilon “meant the cultivation of innate human faculties, harmonization of their
respective moments.”®* Guha observes that by presenting the perfection in humanity
as adarsa purush, Bankim Chandra foregrounds a perfect man as a model for

everyone to imitate. For him, Krishna is the exemplary adarsa purush, the perfect

8 Thambi Chempakaraman Velayudhan, also known as Velu Thambi, was the Dalawa
of Travancore Kingdom. He led insurrection against British East Indian Company in
the early 18" century.

® Raja Ravi varma (1848-1906) was an Indian painter and artist.

8 A Hindu mythical character

8 Veena Das, “Subaltern as Perspective,” in Subaltern Studies. Writings on South
Asian History and Society No. 6, ed. Ranajit Guha (New Delhi: Oxford University
Press, 1989), 310-24.

8 Ranajit Guha, “The Small Voice of History,” in Subaltern Studies IX, ed. Shahid
Amin and Dipesh Chakrabarty (New Delhi: Oxford University Press, 1996).
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combination of physical and mental faculties, fit for emulation by other men. He was a
paradigm of human perfection. Guha also argues that, through constructing human
perfectibility as embodied in adarsa purush, Bankim Chandra imagines humanity

through a masculine perspective.
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Image 5. Veluthambi Dalawa and an old woman, Poombatta, August 1979

To understand how the idea of “perfectibility” plays out in Poombatta, let us
look at an issue published in June 1979 that talks about VVeluthambi Dalawa. He was
the Minister, or Dalawa, of the Indian kingdom of Travancore (1802-1809) during the
regime of Maharaja Bala Rama Varma Kulashekhara Perumal. Poombatta describes

him as follows: “He was courageous, strong, and possessed clemency, country
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devotion, sacrifice and desire for truth and duty.”®® The visual representation of
Veluthambi Dalawa as fair skinned and tall demonstrates the imagination of an ideal

ruler in Poombatta (see image 5).

In the image, an old woman is making an appeal to Veluthambi Dalawa. And
he empathetically listens to her plea. The woman is sitting in front of him. The image
strains against the rules of hierarchy by placing the subject seated in front of a ruler in
close proximity. This shows his kindness and respect towards the old woman
irrespective of her social status. In the picture, we do not see any of his assistants or
bodyguards. This signals his bravery and empathy for subjects that make him venture
out as a lonely wanderer, forever ready to reach his subjects in need. His gold
ornaments and garments signal his social status. And his garments and body posture

are closer to those of a Kshatriya warrior and Kalaripayattu yodhavu® in Kerala.

Another issue of the magazine represents Raja Ravi Varma as a great Indian.
The magazine highlights his “hard work, self-pride, patriotism and fervent art
worship.”®” There is also a mention that these virtues are a result of his knowledge of
the puranas that he learned from his mother. The themes he selects for his paintings
also arise from the puranas.®® Muthu Swami Dhikshithar is another person in this
series of great personalities. He is represented as an ideal character who did long

tapas™ for his success. He did seven long years of upasana and chanted sreevidhya

% Bharatheeyan, “Mahanmaraya Bharatheeyar- Veluthambi Dalawa (Great Indians-
Veluthambi Dalawa),” Poombatta, August 1979, 34.

¥Kalaripayattu is an Indian martial art originated in Kerala. One who masters in
Kalaripayattu is commonly known as Yodhavu.

87 Bharatheeyan, “Mahanmaraya Bharatheeyan-Raja Ravi Varma (Great Indians -Raja
Ravi Varma),” Poombatta, July 1979, 27.

% Bharatheeyan, “Mahanmaraya Bharatheeyan-Raja Ravi Varma (Great Indians -Raja
Ravi Varma).”

8 Tapas is an ascetic practice voluntarily carried out to achieve spiritual power.
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mantra for achieving the blessing of Goddess Vidhya. Finally, the Goddess blessed

him and granted him the artistic gift of music.®

The above narratives also show Poombatta’s admiration for “merit.” Instead of
directly referring to the protagonist's caste and social status, the magazine gives us
some hints about their childhood and family. Their caste and social identity are
signalled through the forms of dressing, education, cultural practices, taste etc. For
example, Raja Ravi Varma’s taste and admiration of art come from the puranas and
Hindu mythological stories that he learned in his childhood. Similarly, Muthu Swami
Deeskshithar did long tapas for attaining skills in music. Their merit and skills arise
from their caste privilege, experience, and taste. Thus, their cultural practices paved
the way for their success and quality. While foregrounding persons like Raja Ravi
Varma, Dheekisthar, Veluthambi Dalawa etc as symbols of success and greatness,
these magazines simultaneously invisibilize the success and talents of people from

other social locations.

Masculinity, Mythology and Nationalism

Balarama and Poombatta also deploy “the vedic Aryan past” to create
nationalist sentiments among readers. Chatterjee argues that the idea of “Indian
nationalism,” synonymous with “Hindu nationalism” is not the vestige of some pre-
modern religious conception. It is an entirely modern, rationalist and historicist idea.®*
He also points out that the “Hindu-ness” in this historical conception is constituted

through hegemonic and appropriating strategies: anti-vedic and anti-brhaminical

% Bharatheeyan, “Mahanmaraya Bharatheeyar- Dheekshithar (Great Indians -
Dheekshithar),” Poombatta, April 1980.

%! Partha Chatterjee, “Claims on the Past: The Genealogy of Modern Historiography
in Bengal,” in Subaltern Studies. Writings on South Asian History and Society No. 8,
ed. David Arnold and David Hardiman (New Delhi: Oxford University Press, 1994).
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religion such as Buddism and Jainism are re-imagined as “Hindu.” Simultaneously, it
is exclusionary: it excludes religions like Christianity and Islam.%* He exemplifies this
process in the context of Bengal, where the Bengali upper caste/ middle class identity
is re-imagined through historical narratives. These narratives, such as novels of

Bankim Chandra, emerge from an urge to re-write the history of Bengal because he is

not able to find a “true” history of Bengal in school history textbooks.

Bankim Chandra objects to these textbooks because they do not trace the true
history of Bengal to a glorious vedic history. Chatterjee points out that this re-written
history excludes Dalits, Muslims and other subaltern groups. Through upper caste-
middle class historical narratives, it foregrounds a Hindu nationalism which talks
about the glorious past of Hinduism, the Dark Ages of Muslim rulers, and envisions
the unification of modern Indian state, when its glorious puranic past would be

restored.”® Charu Gupta says that:

In colonial India, manhood emerged as a national preoccupation. Colonialism
justified itself through masculine images, and nationalism worked out its own
versions of it, expressing individual concerns to collective anxieties over the
nation's manliness and femaleness. Masculinity was expressed in various
ways: from Vivekananda to Gandhi, from Sanatan Dharmists to Arya
Samajists, from notions of brahmacharya (celibacy) to the images of a warrior

Krishna.%*

She notes that Shuddhi and Sangathan movements during 1920s, organised by

Arya Samaj and the Hindu Mahasabha (An All-India Hindu Body), construed a full-

%2 partha Chatterjee, The Nation and Its Fragments: Colonial and Post -Colonial
Histories (Princeton, N.J: Princeton University Press, 1993).

% Chatterijee.

% Gupta, “Anxious Hindu Masculinities in Colonial North India ‘Shuddhi’ and
‘Sangathan’ Movements,” 315.
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bodied Hindu masculine man in opposition to past images of an
emasculated/effeminate Hindu male during reconversion movements. It served as a
power tool to build unity amongst the Hindu community. Concomitantly Muslim
masculinity was constructed as lascivious, degenerate and a threat to the “honour” of
Hindu women. They also emphasized Hindu female chastity and purity; women were
to be protected from the "Other" by invoking Hindu masculinity.® Taking a cue from
Gupta®™ and Chatterjee, °’ I argue that Balarama and Poombatta present modern India

through a Hindu masculinist lens.

For example, an issue of Balarama published in November 1976 includes an
article about the famous poet Kalidasan’s Kumara Sambavam.® The article narrates
the poetic beauty of Kumara Sambavam and stories of famous kings in Raghu
dynasty,®® namely Dileepa, Raghu, Aja, Dasharatha, Sree Rama, Kusha and Adhithi. It
presents them as ideal rulers and mentions that their prime concern was the well-being
of their subjects. King Rama is presented as a perfect ruler. The article mentions that
he abandoned his wife, Sita, in the forest for the satisfaction of his subjects and that he
lived alone after their separation. The concluding part of the article poses a question as

to whether we can find a better king than Rama in history and literature.*®

For Balarama, a perfect man is one who places the well-being of his subjects

and kingdom above his personal relationships. The magazine portrays King Rama as

» Gupta, “Anxious Hindu Masculinities in Colonial North India ‘Shuddhi’ and
‘Sangathan’ Movements.”

% Gupta.

%7 Chatterjee, The Nation and Its Fragments: Colonial and Post-Colonial Histories.
% Kumara Sambavam is an epic poem by Kalidasa. It is considered as the finest work
of Kalidasa. The poem basically talks about the birth of Kumara, the son of Shiva and
Parvati.

% According to Kalidasa’s Raghuvamsha, Raghu was the ruler of the Ikshvaku
dynasty.

100 «g umara Sambvam,” Balarama, November 1976.
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29 ¢¢

having qualities like, “sacrifice,” “courage,” “hard work” and “dedication.”*®* In this
manner, the magazine tries to create a reader who is ready to work hard for the nation
without personal sentiments. King Rama is an ideal man/ruler despite having
abandoned his wife in the deep forest because he does this for the sake of the

wellbeing of his subjects and nation. This demonstrates how acts of aggressive and

oppressive masculine power are turned into “ideal conduct.”
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Image 6 Nachikethas and Yama, Poombatta, March, 1979

Mahanaya Bharatheeyar in the March 1979 edition of Poombatta is about a
brahmin boy Nachikethas, a mythological character. The story of Nachikethas goes

like this, one day Nachikethas sees his father Uddalakan donating old cows instead of

101 «gumara Sambvam,” 12.
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young ones to brahmins. The child feels gloomy that his father’s donations are of little
value. Unhappy Nachikethas questions his father. Eventually the father gets angry and
yells, “I will give you a way to Yama; the Lord of death,”'* After the incident, the
boy, Nachikethas feel disturbed by his father’s “unjust” rage. To correct this
behaviour, the boy decides to report himself to Yama. In front of the palace of Yama,
Nachikethas waits for Yama for three days without revealing his brahmin identity.
Eventually when Yama recognizes him, he offers three boons to the boy. The first
boon the boy asks for is, “May my father’s rage settle and may he welcome me
lovingly when I return home."” This wish is granted by Yama. The concluding part of
the article says, “Do not ask Nachikethas about his home, address, and place. He is a
boy from Bharatham. He showed the rightful path to his deviant father. He is an ideal

character who everyone can imitate.”'%

Here, the mythological characters Nachikethas and Rama are imagined as ideal
role models for young readers who need to be trained to be ideal citizens. Through
such narratives, Poombatta attempts to teach its readers about the responsibilities and
values a good citizen should hold on to. It is not surprising that these values are
derived from the brahminic way of life, also known as dharma.*®* Through the
representation of Nachiketas, the narrative posits the brahminic way of life as worthy
of emulation by the young readers, preparing them to grow up as model citizens of the

nation.

192 Bharatheeyan, “Mahanmaraya Bharatheeyar- Nachikethass (Great Indians-

Nachikethass),” Poombatta, March 1979, 53.

103 Bharatheeyan, 55.

%% In Hinduism, dharma means “duty”, “morality.” It is believed that the concept
originated from the vedas. Though the concept is universal, different people have
different duties and obligations according to their age and circumstances.
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The Authority of Hindu Cultural Practices: Constructing a Hindu Malayali
Identity

Aside from these representations, Balarama and Poombatta present the
cultural capital of upper-caste/class Hindu as the standard, and glorify the art, music
and culture of this group as “great” while excluding the cultural practices and arts of
other communities. One may draw on Bourdieu’s concept of cultural capital to
understand this phenomenon. He argues that cultural capital is the compilation of
symbolic elements like skills, mannerisms, taste etc. that one acquires by being a part
of a particular social location. Sharing this cultural capital with others creates a shared
identity and feeling of belongingness.'® In Balarama, a shared sense of Malayali
identity, the “we-feeling,” and belongingness is constructed through presenting
different Hindu festivals and celebrations as national festivals of Kerala. What | am
arguing is, as a children’s magazine from a majority community, Balarama represents
certain hegemonic festivals of Kerala as symbols of inclusion, and the magazine
claims that these hegemonic festivals can integrate Keralites across the world.
However, underlying this integration is the exclusion of many lower caste/class, tribal,

and other religious festivals in Kerala.

For example, the issue of Balarama in September 1977 includes a writeup
with the title Hari Sree. The write-up contains an image that depicts a young male
child seated on an elder teacher's lap, inscribes something onto a plate. A woman, in
106

the background, eagerly watching the boy’s attempt to write. There is a nilavilakku

beside them. The picture is in the context of the vidyarambham®®’ ceremony of a little

1% pierre Bourdieu, Distinction (London: Routledge, 1984).

1%Njlavilakku is a traditional lamp commonly used for Hindu ceremonies in Kerala.
%7|n Hindu households of Kerala, celebrating vidhyarambam ceremony is quite
common. It is observed on  Vijayadasami day.
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boy. At the ceremony, an elderly man called ashan, (a cleric/tutor), takes the hand of a
young child and guides them to write the initial letters of the Malayalam language in a
plate of rice.®® In the article, The author recalls his vidyarambham and expresses
exclaims that children nowadays are taught the letter "ra"* first, which is considered
the easiest letter in Malayalam, instead of the more complex letter "aa™ which he had
learned first. Then he explains purpose of the opening prayer of vidyarambham,

“p o 110
harisree ganapatheya nama.”

Here, the magazine presents an “ideal” way of starting formal schooling. It
assures that a student who prays to Lord Ganapathi during the initial ceremony would
attain success. In Hindu households, vidhyarabham day is celebrated in connection
with Lord Durga’s victory against Mahishasura, who is popularly known as the
Buffalo demon. The myth itself shows upper caste dominance over lower castes. Thus,
Balarama connects the concept of schooling and ideal parenting with beliefs and

rituals of upper caste Hindu households.

Similarly, Balarama considers the festivals and celebrations of Hindu

households as the national festivals of Kerala. It says:

Onam is the national festival of Kerala, irrespective of caste and religion.
Keralites celebrate and enjoy delicious food during the days of Onam. On
these days, children collect flowers from fields and wander around with joy
like butterflies. And the festival is a golden thread that connects all
Keralites.'*

1% Noorunnida, “Children’s Magazines and Different Childhoods in Kerala.”

199 Malayalam alphabets have 56 letters. In which the letter “ra” is considered an
easier one to write. And the sound ‘aa’ in the Malayalam alphabet is considered the
most difficult one to write.

19 «“Hari Sree,” Balarama, September 1977.

1 «Editorial,” Balarama, April 1974, 2.
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Editorial of another issue of Balarama talks about three Hindu festivals of

112

Kerala, Vishu''?, Onam**? and Thiruvathira.*** The editorial says:

These three (Vishu, Onam, and Thiruvathira) are the indigenous festivals of
Kerala. Onam is a symbol of prosperity; Thiruvathira is the celebration of
women and Vishu is the annual festival of cultivation. It is believed that the
impact of vishukkani yields throughout the year. Folks arrange vishukkani on
the previous night of Vishu with cucumber, jackfruit, coconut, mango, rice etc
in front of Krishna. On the day of Vishu, everyone gets up at saraswathi
yamam and takes a glance of vishukkani as soon as they wake up. After this
practice, an elder member of the family gives kaineettam, or gifts, to all family
members, and later vishu kanji, a delicious food is served. The idea and
message of Vishu will encourage youth and children to take part in the nation

building process.**

The above two editorials portray different Hindu celebrations as indigenous
festivals of Kerala, and encourage readers to be a part of this celebration. By

presenting the festivals as accommodative despite caste and religious differences, the

12 v/ishu celebrates at first day of Malayalam month of Medam. The festivel is
associated with two myths:one is assasiation of Ravana and second is assasiation of
Narakasura

113 The celebration of Onam is common among Hindu households of Kerala. It is
observed on Thiruvonam day, In Hindu mythology, King Mahabali is one of the asura
kings who ruled Kerala, and during his reign, his subjects lived in prosperity. The king
defeats the devas (Gods). The jealous and furious devas approach Lord Vishnu to
help them defeat Mahabali. Vishnu takes the form of a dwarf, popularly known as
Vamana. He approaches Mahabali and asks for three paces of land. The king agrees.
Suddenly, Vamana grows, becoming a gigantic figure and with two paces, covers
everything Mahabali ruled over. For the third pace the king offers his own head for
Vamana to step on. His devotion pleases the lord, and he is offered a boon that he
could annually visit his subjects and kingdom. Hindus of Kerala believe that during
Onam Mahabali visits their households.

1% The festival Thiruvathira celebrates the birthday of Lord Shiva. This has been
observed by the Namabuthiri, Nair, Kshathriya women, and they observe fasting on
these days expecting a good husband. Married women observe the fast for the well-
being of their husbands and their families.

15 «Editorial,” Balarama, April 1977, 2.
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magazine gives a secular facade to these celebrations. The narrative depicts Hindu

lifestyle as a model for the readers.

Sreenivas observes how the violence perpetrated by Hindu male Gods or
heroes is refigured as justice in Amar Chitra Katha.''® One can see the same pattern
in Balarama also. For example, when lord Vishnu transforms to the form of Vamana
to trap Mahabali, it is heeded as a heroic and brave act. Balarama also represents King
Rama’s abandonment of Sita as a heroic act carried out at great personal and
emotional cost, for the satisfaction of his subjects. Balarama never encourages its
readers to question the notion of injustice in the well celebrated myth of Onam.
Rather, it presented this injustice as a heroic act of Hindu Gods. This is not a unique
feature of Balarama,; rather it reinforces and validates popular narratives of Onam in

Kerala.

Kerala, which claims to be one of the most “secular, progressive” states,
considers Onam as the national festival of Kerala even though it is a Hindu festival.
K.K. Kochu analysed that, in 1961, when Pattan Thanu Pilla was the chief minister of
the state, Onam- a celebration connected with Vaishnava tradition- was declared as the
national festival.'*” Here, Balarama also claims that irrespective of religion and caste,
everyone celebrates Onam. One can say that Balarama imagines/constructs a group of
readers who share a consensus about the superiority of the Hindu cultural past and
myths. By claiming that “Onam is a golden thread that connects all Keralites,”*® the

magazine assumes or imagines that a Malayali is one who celebrates Onam, and

118 Sreenivas, “The Muslim ‘Other’: Figures of Evil and Charisma from Popular
Visual Culture in India.”

17 K K Kochu, “Onam, Charithrathilum Samudayathilum (Onam in History and
Community),” Portal, Utharakalam, September 7, 2014,
http://utharakalam.com/2014/09/07/11604.html.

18 «Editorial,” April 1974, 2.
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believes in the widely circulated Hindu myth around it. Thus, this Malayali identity
arises through the exclusion/othering of lower caste Hindu and other religious
identities and an “imagined community” is created. Many subaltern scholars like
Kochu,™*? Ajith Kumar'?® from Kerala have critiqued the role of upper caste discourse
in constructing a homogeneous Malayali identity through films, school textbooks, T.V

shows and even the consumerist market.

SECTION Il

Muslims as the “Other” in Balarama and Poombatta

Balarama draws upon the orientalist stereotype of the deprived and subjugated
subject in the depiction of Muslim women protagonists who are often depicted as
uneducated, ill-treated beings. It presents Muslims as less modern, incapable of
acquiring modern standards of life such as parenting, hygiene, education etc. Muslims
often appear as the ones who always need help and scaffolding to acquire such
standards. On such occasions, a Hindu arises as a saviour/reformer and helps the less
modern Muslim man to acquire modernity. In the private life, Muslim men are
depicted as hyper-masculine and patriarchal. They are depicted as enslaving their
wives and denying them their rights to maintenance, education etc. | also argue that in
these magazines, the spoken language of Muslim characters acts as a major tool in the
process of othering. Through different stories, Balarama creates an image of the

Muslim woman as pre-modern and occupying a lower status within the family.

19 Kochu, “Onam, Charithrathilum Samudayathilum (Onam in History and
Community).”

120 A S Ajithkumar, “Onagalum Keralangalum (Onam and Kerala),” Portal,
Utharakalam, December 8, 2012.
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This notion of a pre-modern womanhood is also visible within multiple
feminist discourses around the world. Joseph Massad reviews the process of
universalizing the U.S and west European liberal feminism on a global scale, and the
methods and tools by which they come to dominate the discourses and policies of
emancipating Muslim women from gender-based discrimination in their societies and
countries. He also examines how western liberalism links and delinks the latter to
“Islam.” He says that the image of the enslaved Muslim woman has been a significant
theme of early French literature. In foundational texts of western liberal feminism,
Mary Wollstonecraft brings in the metaphor of enslaved Muslim women to strengthen
her argument that Christian European men for must treat their women differently, as

appropriate in a civilized society.'*

To substantiate my above arguments and observations, |1 would like to provide
a couple of instances from Balarama and Poombatta which depict Muslim lives. A
story published in Balarama in its August 1979 issue is titled Sammanam, (The Gift).
A nameless Muslim boy is the central protagonist of the story. The story goes like
this: every evening, the boy’s father comes with some sweets for him. One day, the
father stops coming and his mother tell the boy that he will no longer be there.
Gradually, the boy understands that his father divorced his mother after the birth of his
brother Kunjalu. His mother does not give him a proper reason for their separation.
Even after the incident the boy keeps meeting his father. One day, the boy’s teacher
informs him about an excursion, and he wishes to be a part of it. When he shares his
wish to his father, he shouts at the boy, “I don’t want to make you a great person, go

and ask your mother.”*?? Finally, his mother, who has a coolie job, arranges money for

121 3oseph Massad, Islam in Liberalism (University of Chicago Press, 2015).
122 Subaida Nileswaram, “Sammanam (The Gift),” Balarama, September 1979, 29.



him. During the tour, he buys oranges and halwa for his brother and mother. But
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mother asks him to share it with his father as well. While he agrees and walks away to

town, he notices the gloom in his mother’s face.'?® The story ends there.
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Image 7. Sammanam (The Gift), Balarama, September, 1979.

The above story portrays a wretched Muslim boy from a broken family. His

mother is a victim of patriarchy who does not receive proper love, respect, and support

from her husband. The story also includes a visual representation of the sad mother

and angry father with the wretched boy torn between them (see image 7). The story

portrays the father as a person who does not protect his own children after the divorce.

His wide, angry eyes, un-groomed brows, dark beard, white inner

dress, and cap

reinforce the stereotypical cultural representation of a Muslim man. His angry

128 Nileswaram, “Sammanam (The Gift).”
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expression and pointed finger towards his son shows how merciless and cruel he is—
unlike the loving Hindu father. The boy is portrayed as thin, sad and under-nourished.
The mother is pictured with wet eyes with tears running down her eyes. It shows the
lower status of women in a Muslim family. The author never reveals the reason for the
divorce. This indicates the notion that Muslim divorces are never based upon valid
reasons. Thus, the story presents Muslim family as a ruthlessly patriarchal institution,
and the father as irresponsible and not a noble father/patriarch, like the ones found in

Hindu stories.

The same narrative of Muslim women as holding a lower and degraded status
is present in multiple other narratives. An issue of Balarama includes a story titled
Dukham (The Sorrow). The story is a monologue of a nameless Muslim adolescent
girl. The girl (the central protagonist) sits in a closed room and remembers the words
of her mother, “Let’s stop her schooling; we should give more education to Sathar.”'?*
She imagines a grown up, educated Sathar, and realizes that she is denied further
education because she is a girl. She feels upset seeing her neighbours Patmavathi and
Sathyabama enjoying their school days even though they are elder to her. Her father
instructs her to sit at home, and be a disciplined and compassionate girl. When she
hears this instruction, she searches for the meaning of “disciplined and

compassionate.” > The girl turns out to be an embodiment of sadness who lacks the

joys and ambitions that are allowed to Hindu girls.

The story represents a desperate Muslim girl who is a victim of oppression as
contrasted to her neighbours from other religions, who are enjoying their school days.

The story has a picture of a teenage Muslim girl sitting in an enclosed space. A small

124 Abdul Shukoor, “Dukham (The Sorrow),” Balarama, March 1976, 85.
125 shukoor, 86.
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window at her back indicates the restrictive spatiality within which she is located. She
is has no name in the story. By presenting her as a nameless girl, the story suggests

that it could be the fate of any Muslim girl, thus universalizing the plot.

Image 8. The sad adolescent Muslim girl, Balarama, March, 1976.

In the above story, the Muslim girl is represented as nameless, and she is
silenced and denied her educational rights and freedom by her father. There is an urge
from the magazine to save her from the patriarchal family. Lila Abu-Lughod in her
book Do Muslim Women Need Saving? discusses how the west portrays Afghan
women as repressed by Taliban and in need of saving. Instead of engaging with the
historical contexts of Afghan women’s life choices, especially burqa and veil, the west

represents them as victims of Taliban and religious patriarchy. She argues that to
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seriously engage with the cultural practices of burga and veil, the west should adopt

cultural relativism, and locate the differences in historical circumstances.?®

We can see the same notion of representation in Kerala also. Two dominant
modes of representation are adopted to speak about Muslim women. First, a Muslim
woman silenced and repressed by Muslim men, and the second, a lonely Muslim
woman who is protesting against her community and male counterparts. In the above
story, Dukham (The Sorrow) Balarama juxtaposes two categories of women, one is a
non-Muslim who enjoys freedom, and second is a Muslim woman who is denied her
rights by Muslim men. The nameless Muslim woman learns of her educational rights
and freedom by looking at the lives of her non-Muslim friends. This way, Balarama
attempts to reform and save Muslim women from the atrocities of Muslim men. As
Lughod points out in a different context, the west never addresses the larger political
reasons of Afghan Muslim women’s backwardness, like the U.S presence in Afghan,
genocide etc. Similarly, the magazine never addresses the conditions of poverty, lack
of educational infrastructure, unemployment etc. which lead to the socio-economic

backwardness of the Muslim community, and in particular, Muslim women.

Language as a Tool for Constructing the “Other’’

In Balarama, the Muslim characters speak non-standardized Malayalam. Even
though there is no reference about these characters’ place and location, their spoken
and written language indicates that they belong to the Malabar region. These stories

generally have two kinds of characters, Muslims who speak in spoken Malayalam, and

1261 jla Abu-Lughod, Do Muslim Women Need Saving? (Cambridge, MA: Harvard
University Press, 2013).
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non-Muslims who speak in standardized Malayalam. Jameel Ahmed argues? that
there is a historical reason for the representation of Kerala Muslims as being anti-
Malayalam which could be related to the origin of Arabic-Malayalam®?® script. He
observes that during the initial stage of Islam, or even before it, Arabs arrived in
Kerala for different commercial purposes. During this time, many people converted to
Islam and most of them had no idea about Arabic language and the basic religious
textbooks. Islamic learning concentrated only on jurisprudence then which was
controlled by trained teachers. Malayalam did not have its own script then. Arabs
learned spoken Malayalam and wrote in Arabic scripts. This is the historical context
of Arabic-Malayalam; before the development of Malayalam script, it acted as a
medium of communication between the natives and the Arab traders. But later, the
historical narratives gave a religious texture to Arabic-Malayalam and propagated that

Arabic-Malayalam was the outcome of the hatred for Malayalam by Muslims.

Speeches by few Muslim religious leaders against Malayalam and English
validated this argument. Meanwhile, a writing script for Malayalam was developed
and non-Muslims started acquiring written scripts of Malayalam.*?® Ahmed argues
that, in this context, Kerala Muslims started getting alienated from the mainstream
linguistic space, and it took them fifty more years to overcome this gap. He mentions
Makthi Thangal, a religious scholar of the 19th century, who encouraged Mappilas to
learn and write in Malayalam. He was contemporaneous with Hermann Gundert, a

German missionary who developed the basic Malayalam grammar and script. He also

127 Ahmad, Malayala Muslim- Basha, Samskaram, Charithram (Malayala Muslims-
Lauguage, Culture and History).

128 Arabic-Malayalam is a language which is a mixture of Arabic and Malayalam.
Script is in Arabic and sound is in Malayalam. Madrasa textbooks of traditional
Muslims are still published in Arabic-Malayalam.

129 Ahmad, Malayala Muslim- Basha, Samskaram,Charithram (Malayala Muslims-
Language, Culture and History).
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noted that Kerala public consciousness perceives Malappuram, a Muslim populated

district in Malabar, as a Muslim nation like Pakistan or Saudi Arabia. He argues that
this similarity gives rise to prejudiced attitude towards Malappuram as a place which
breeds terrorism, hyper-sexuality, fundamentalism and idiotism. The vocal language

of Malappuram acts as the provocation for this stereotypical attitude. **°

Arunima G examined the questions about ethnicity, territoriality, and history
of Kerala through two themes: the emergence of print culture and its uses, and the
problems of language. She investigates certain religious proses which were written in
the nineteenth and twentieth century. She argues that even though the development of
print media standardizes the Malayalam prose, the internal differences, and nuances
within religious prose writing points towards different directions. It creates differences
within the notion of a “Malayali. ”*** Here, | am bringing a few examples which show

how Balarama represents Muslims as “Other” primarily because of their language.

A story titled Motta Pokar (The Zero Pokar) is replete with these
representations.™*? In the story, Pokar and Katheeshu are the protagonists. Pokar is
portrayed as the most backward student of the class. Both Pokar and Katheeshu are
neighbors and best friends. Katheeshu is one of the brightest students in the class, and
Pokar depends on Katheeshu for academic help. Their Maths teacher Ali Master once
gives Pokar zero marks, and thereafter he is called as motta Pokar. Motta is the local
word for mutta, or egg, and resembles zero. Finally, Pokar's father Alavi Musliyar

requests Nanu master to help Pokar in his studies. He says, "Please put some

30 Ahmad.

31 G Arunima, “Imagining Communities Differently. Print, Language and Public

Sphere in Colonial Kerala,” Indian Economic and Social History Review 43, no. 1
(2006): 63-76.

132 Sreeni Balussery, “Motta Poker (The Zero Poker),” Balarama, February 1980.
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knowledge into that mischievous head.”™*® To indicate the words mischievous and
head, the father uses colloquial words like kurutham kettavan (one who lacks
blessings of masters) and manda (head) respectively. Nanu Master decides to help
Pokar become a good student and asks Katheeshu to not speak to Pokar until he scores
good marks. She obeys and Pokar becomes sad. He puts all his effort to gain good

marks in all subjects and thereby becomes a good student.***

Another issue of Balarama published in September 1977 contains a story titled
Claasukayattam (Class Upgrading).*® The story is about a Muslim girl, Aysha. The
story portrays Aysha as a naive character and the most backward student in the class.
She is not hygienic and does not change her clothes for days. When she enters the
classroom, others move away as she smells bad. In the morning, she simply stands in
front of hotels or tea shops on her way to school and eats whatever she gets, even if
the classes have begun. She is the eldest one in her family and has eight siblings. All
the teachers are disturbed by her wayward behaviour. Finally, other teachers request
Damu Master, a Gandhian and lovable person to take care of her but he finds it

difficult to manage her.

When Aysha fails in third class, her father comes and asks Damu master to
upgrade her to fourth grade. But Damu Master informs the father of the lazy, careless
attitude and behaviour that led to Aysha’s failure. The concerned father reveals that
this is because of Aysha’s mother does not give proper attention to her. The father
adds that he is planning her wedding. Then Damu Master asks little Aysha if she is

ready to be a good student, and reminds her that her father works hard for her. Aysha

133 Balussery, 24.
134 Balussery, “Motta Poker (The Zero Poker).”
135 Radha, “Classukayattam (Class Upgrading),” Balarama, September 1977.
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silently nods her head. He then asks the father to let her sit for one more year in his
class. He also promises that he will turn her into a good student. The father gladly
agrees. The story concludes like this, “It might be the start of Aysha’s good school

life, and Damu Master felt satisfied.”**®

In these two stories, we see how language acts as an agent for the othering of
the Muslim character. In the story Motta Pokar, all Muslim characters use colloquial
Mappila language. It is interesting to note that even though Nanu Master and Maths
teacher Ali master are equally educated and work at the same school, Nanu Master is
portrayed as a reformist who transforms Pokar. At the same time, Ali Master only
contributes a sarcastic name for Pokar like motta Pokar to mock the boy. Ali Master is
represented stereotypically notwithstanding his educational qualification and status as
a teacher. Ali Master’s educational qualification and teaching experience do not equip
him to help a “backward student” from his community to achieve success. In contrast,

Nanu Master is an ideal teacher and speaks fluent standardized Malayalam.

It is interesting to note that Alavi Musliyar, Pokar’s father, does not approach
Ali master, even though they are from the same community. When Pokar says
sardichu instead of shraddichu (carefully), Nanu Master corrects him several times. In
the story, Pokar is addressed as a kurutham kettavan (the one who lacks the blessing
of masters) and haram pirannavan (one whose birth is illegitimate) by other Muslim
characters. They do not put any effort into correcting each other. In Aysha’s story
also, she and her father speak in non- structured Malayalam that is similar to

Malappuram spoken Malayalam. The father in the story uses words like ‘clash’

136 Radha, 50.
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138 atc. These

instead of class, njayam instead of nyayam,™*’ bedakk instead of cheetha
are all very common words in spoken Malayalam. Here, these words are used to
highlight father’s illiteracy and backwardness. At the same time, non-Muslim
characters in the story speak standardized Malayalam and are portrayed as educated.

Though these two streams of characters live in the same locality and context, the

dialect they use act as a tool for showcasing their differences.

Hindu Modernity versus the Muslims

Many of the stories that | analyzed above show the way Balarama presents the
Hindu norms and gender roles as “modern.” An ideal woman for Balarama is one
who is ritualistic, modest, and well mannered. Such women characters in Balarama
are invariably upper caste and Hindu (see image 9). The image is in the context of the
vidyarambham ceremony of a child. In the picture, there is a woman who stands
behind the child and the ashan (the tutor). She is in saree, is slim and fair skinned.
She is shy and deferential- and in accordance with “proper norms” does not sit near
the ashan as he is an outsider and older than her. Moreover, she is very ritualistic,
clean and tidy. Her appearance is vividly contrasted with the representation of Muslim

women in Balarama.

If we compare the woman in vidyarambham ceremony and the image of Aysha
in Classu Kayattam we observe how Balarama constructs the binary of the modest
modern Hindu woman versus the immodest/pre-modern Muslim woman. Aysha and
her mother do not fall in the ideal category of women because Aysha roams around
the market, is not tidy and clean, and her mother does not bother about her schooling

because she is busy bearing multiple children. The boy's mother in vidyarambham

37 Argument
138 Bad
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ceremony is emblematic of the ideal woman because she is ritualistic, concerned about

her child’s education and does not stand or sit in front of men.
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Image 9. Vidyarambham ceremony of a child, Balarama, September, 1977.

As Partha Chatterjee observes, if one extends the inner/outer or
material/spiritual™*® distinction to day-to-day life, it separates the social space into the
home and the world. The outside world is the material space and the domain of men.
The home is spiritual and the domain of women.**° If we extend this dichotomy into

Balarama, we can see the boy’s mother represents the modest and spiritual women

139 partha Chatterjee argued that there are two dichotomous divisions in nationalist
discourse- the material and spiritual. According to nationalist writers, the material
domain lies outside us — a mere external thong that controls and conditions us. The
spiritual domain lies within us, and is our true self (Chatterjee 1993)

149 Chatterjee, The Nation and Its Fragments: Colonial and Post Colonial Histories.
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who inhabit the inner domain of the house and are embodiments of ideal womanhood.
At the same time, Aysha breaks the spatial confines, roams around the market, is

untidy, thus eluding the notion of ideal/desirable womanhood.

There are many narratives in Balarama where Muslim and Hindu males are
the central characters. In such narratives, Muslim male comes in as an inefficient
person who is unable to take care of his own family, compared to his Hindu
counterpart. In such situations, the Hindu male comes in as a mediator to restore
“normality” of the former's family. In other words, in Balarama, Hindu males are
efficient, energetic, practical, and respectable men. Damu Master in Aisha’s story and
Nanu Master in Motta Pokar fall in this category. Aysha's father is depicted as a
person who is unable to realize the value of education. The Muslim father chews paan
and spits in the school courtyard. Damu Master feels uncomfortable with that. The
master is portrayed as a reformist Gandhian who has not used a paan or a cigarette in
his entire life. He opposes the father’s decision to get Aysha married at such a young
age. In the same way, Pokar's father requests Nanu Master to help him become and
hardworking an efficient and hardworking boy. Damu Master and Nanu Master act as
mediators between the vulnerable Muslim Kkids and their inefficient parents.
Interestingly, we cannot see any counter instance of a Muslim male reforming the

Hindu child in Balarama during this period.

In the image (see image 10), Aysha and her father embody their religious
symbols like headscarf, beard, and topi. But one cannot identify Damu Master’s
identity based on physical religious markers unless one is aware of his hame--
“Damu.” Balarama regards Hindu norms, values, symbols, and way of living as

“modern” and casteless. The Hindu male/female is the agent of modernity. Muslim
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characters are the objects of this modernization process. Jenny Rowena observes how
Malayalam cinema constructs hegemonic masculinity around the figures of the

“Others,” who are most often drawn from non-hegemonic caste and religion.**

Image 10. Aysha, father and Damu Master, Balarama, September 1977

We observe the same tendency in popular children’s magazines during the
same period. As a magazine started in the Nehruvian secular era, one can argue that
Balarama sadly lacks the politically informed language and imagery with which to
represent Muslim lives. This “lack” is not new in secularism. As Amir Mufti has
argued, secularism has often lacked the imagination to understand Muslim politics and

existence. He speaks of the secular crisis of representing Muslim lives in the context

141 Rowena P, “Reading Laughter: The Popular Malayalam ‘Comedy-Films’of the
Late 80s and Early 90s.”
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of Indian nationalism. For instance, he points out, for Nehru, Jinna’s claim for a
separate nation could only be understood as his “historical backwardness” and
fundamentalism despite his western education. At the same time, Abdul Kalam Azad
notwithstanding his religious markers and visibility is considered a nationalist Muslim
within the secular discourse. His “choice” to stay in India following the partition
grants him the status of “good Muslim.” Here Mufti is asking the crucial question,
who represents Indian Muslims? And what makes a Muslim identity

desirable/undesirable?'*2

Alternative Narratives

Muslim writers are comparatively very few in Balarama and Poombatta. V.P
Muhammad, U.A Khader, N.P Muhammad, Vaikom Muhammad Basheer, etc. are a
few Muslim writers contributing to these magazines. Most of their stories in the
magazine deal with the Islamic faith, Muslim social and cultural life etc. The 1975
February edition of Balarama contains a story written by U.A Khader, titled Mukthi
(Salvation).**® It is about a pious Muslim woman. The story goes like this. One day
Prophet Muhammad narrated the story of a pious woman to his followers. The woman
did many good deeds in her life. She was respected and honoured by others. When she
died, everybody grieved, and she had a grand cremation. A thief decides to dig the
woman's grave. He does it expecting to steal all the valuable things that he assumes to
have been showered into the grave by her followers. When he opens the grave, he sees
a snake biting her cheek. He feels shocked seeing this. The dead woman speaks out,
recalling how she had once plucked a tiny fruit/branch from someone's tree but never

regretted that. The snake biting her is a punishment for this. After hearing this, the

142 Aamir R Mufti, “Secularism and Minority: Elements of a Critique,” Social Text 45
(Winter 1995): 75-96.
143 U.A Khader, “Mukthi,” Balarama, February 1975.



71

thief feels disturbed, and on his way back, recollects all the thefts he did in his entire
life. To apologize to God, he decides to visit the Jerusalem Mosque. He walks fast but
eventually dies on the way. At the end of the story, the Prophet asks his followers,
“Do you have any idea about the man's future in his afterlife?"*** The followers gave
different answers. The Prophet said, “He will enter heaven because he died during his
journey to Jerusalem Mosque. He had already expressed regret and apologized to

Allah during his journey."**

The above story deals with the spiritual aspect of Muslim life which is
invisible in the stories written by non-Muslim writers. Apart from this, there are other
stories written by Muslim writers which deal with the cultural and social life of Kerala
Muslims. V.P Muhammad’s stories come under this category. His stories are written
in spoken Malayalam. For example, one of his stories titled Oru Kaviyude Jananam
(The Birth of a Poet)™* shows the life of Kunjayan, a follower of Zainudheen
Makhdoom.**" The story goes like this: One day Kunjayan visits the sick Zainudheen
Makhdoom at Ponnani. He stays there for a few days. While returning, he visits his
old friend, Khader Kutty. It is common talk that Khader Kutty does not get enough
time to spend with his family because he works on a ship. His wife Thithiyumma
complains about it to Kunjayan. As a solution, he advises her to make a chant every
night before going to sleep. She obeys. The chant Kunjayan prescribed is a song sung
by ship workers before each voyage. Without knowing this, the woman chants the

song before bed every day. Her husband Khader Kutty became angry because he

144 Khader, 18.

145 Khader, 18.

148y P Muhammad, “Oru Kaviyude Jananam (Birth of A poet),” Balarama,
September 1974,

147 Zainudheen Makhdoom (1531-1583) was an Islamic scholer, writer, and
jurisprudent
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thought that the woman was trying to insult him. When he realises that Kunjayan is
behind it, he decides to complain to Zainudheen Makhdoom. Zainudheen asks
Kunjayan, “Nee manushyane kappal aakuka aano? "**® The question disturbs
Kunjayan, and he ponders over the similarities between ship and human life.
Kunjayan scripted his provoking thoughts in a poetic manner, which came to be later

known as Kappa Paattu (The Ship Song).**°

Here, V.P Muhammad attempts to represent the cultural practices and lives of
Muslims in Ponnani. Ponnani is one of the famous Muslim-populated areas in
Malabar. Zainudheen Makhdoom and Kunjayan are famous historical figures in
Malabar Muslim history. Thus, the author tries to illustrate and articulate those
Muslim lives and their narratives matter. Another interesting factor in this stream of
stories is the representation of women. As | have mentioned earlier, the status of
Muslim women in the stories written by non-Muslim writers is pre-modern. They are
portrayed as living within the shells of patriarchy. Misery is the rampant tone of their
life. Opposed to these narratives, the stories by Muslim writers portray vibrant and

active Muslim women.

Yet another story of V.P Muhammed, Penninodu Thottu (Lost to a Woman)**°

is an example of this representation. In this story, Kunjayan's wife is presented as a
brave woman who fought for post-delivery maintenance from her husband. The story

goes like this: Kunjayan is the secretary of Kottayam local king. Kunjayan's wife feels

8 1t is literally translated to ‘Are you trying to make the man into a ship?” It is a

satiric and philosophical question by Makhdoom to Kunjayan. Here, Makhdoom made
an analogy between human life and ship. On the basis of this, Kunjayan Musliyar
wrote Kappa Paattu, which consisted of 600 lines in a single tune. It satirically
describes human lives as a voyage through the seas.

9 Muhammad, “Oru Kaviyude Jananam (Birth of A poet).”

130 y/ P Muhammad, “Penninod Thottu (Lost to a Woman),” Balarama, July 1974.



73

proud whenever she is recognized as the wife of secretary Kunjayan. But after the
birth of their second baby, Kunjayan stops giving maintenance to her. Maintenance is
the right of Muslim women, and people who fail to pay are considered dishonourable.
Kunjayan's wife feels sad. One day, she takes her children to Kunjayan's house.
Kunjayan and his family welcome her warmly. She stays there for a while and at one
point, enquires about the maintenance. Kunjayan replies, "Babies are the result of our
mutual partnership. | gave maintenance for the first baby, so it is your family's turn to
give maintenance for the second one.” To this, she responds, "I brought up the first
baby; therefore, it is your duty to take care of the second one." She gives the younger
baby to him and leaves the place. Surprised, Kunjayan runs behind her with the crying
baby and murmurs, “I failed for the first time in my entire life and that too, to a

woman 5»151

The story depicts a strong woman who questions her husband and fights for
her rights. Kunjayan is a respected man, yet his wife is not afraid to question him. In
these stories, most of the characters speak Mappila Malayalam. Muslim writers use
Mappila Malayalam to showcase the cultural and geographical diversity of Muslim
life. For non- Muslim writers, Mappila Malayalam dialect is a tool for othering, a
symbol of backwardness and illiteracy. Stories written by Muslim writers try to
counter these misrepresentations. For them, Mappila Malayalam and traditional

practices are part of their ethnicity and pride.

151 Muhammad, 22.
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SECTION I1I

Parishad and “Rational Childhood”

In the previous part of the chapter, | have already discussed how popular
children’s magazines construct dominant notions of childhood. In this part, I am
looking at how Eureka, the children’s science magazine published by Kerala Sasthra
Sahithya Parishad (Parishad) constructs a Hindu rational childhood. As a children’s
science magazine, Eureka is keen to maintain this difference, and poses itself as a
better alternative to popular magazines. For instance, in an interview with Shinoj, the
editor of Eureka, I asked about the rationale behind a new children’s magazine while

many are already available in the market. According to him:

Malayalam children’s magazines like Balarama and Poombatta are spreading
superstitious beliefs and irrationality among kids through myths and ghost
stories. Look for characters like Mayavi, Kapeesh, Dinkan, etc. in such
magazines. They create a faulty understanding about life and the world among

children. The mission of Eureka is to challenge such ideas, and to create a

society with scientific temper and rationality. >

Thus, according to him, popular children’s magazines propagate irrational
beliefs and superstitions among readers through stories of ghosts, jinn, devil etc.

Balarama’s iconic comic series Mayavi is one among them.

In the 1960s, Kerala Sasthra Sahithya Parishad (KSSP, henceforth Parishad)
was started as an organisation to develop scientific temper among ordinary people.

Parishad was formally inaugurated on the 10" of September 1962 in Calicut. Initially,

1%2ghinaj Raj interview by Noorunnida.M, Calicut, December 11, 2017.
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the group's activities were concentrated on conducting seminars, symposiums, and
talks related to science. ***Parishad’s workers' manifesto, published in 1982, discusses

the characteristics of the organisation. It reads as follows:

Parishad is not a political party though the projects and works of Parishad can
help political parties; Parishad is not a welfare and educational organisation
though it conducts many welfare and educational programs. It is not a research
organisation, even though it conducts various studies on different issues.
Finally, it is not an anarchist organisation, but it develops a scientific temper

among readers.**

In 1973, the organisation adopted the motto “Science for Social
Revolution.”* Parishad considered children’s literature as an important pedagogical
tool for propagating their ideology. In 1970, the Parishad started a magazine named
Eureka for school students. Its first copy of the magazine made available to the public
in June 1970. The position of the editor was held by Dr. K N Pisharadi, while T.R
Shankunni served as the managing editor.™®® In 1960s, Parishad started the “People’s
Science Movement” (PSM) across the nation. An important motive of PSM was
enhancing people's capacity to comprehend and evaluate social issues in a scientific
framework. Mainly four areas were recognized as a basis for initiating a PSM in the
country and for future programs of action. These were: (i) health, (ii) education, (iii)

environment, and (iv) the use of art as a medium of communication with the people.*’

133 parishad Pinnitta Nalpath Varsham (Fourty Years of Parishad).

5% parishad Pinnitta Nalpath Varsham (Fourty Years of Parishad), 41.

135 parishad Pinnitta Nalpath Varsham (Fourty Years of Parishad).

1% parishad Pinnitta Nalpath Varsham (Fourty Years of Parishad).

7 Anwar Jaffry et al., “Towards a People’s Science Movement,” Economic and
Political Weekly 18, no. 11 (March 12, 1983): 372-76.
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Kannan'®® discusses the way Parishad questions the role of religion in
maintaining socio-economic status quo and how it promotes secularism. He argues
that even though there is no specific reference to it, secularism is a major goal of
PSM. The spirit of secularism is infused in the ideology and activity of PSM. In
Kerala, Parishad faced much opposition from different religious groups, who alleged
that KSSP promotes atheism among the public. Kannan says, “When science is used
for social activism to critically examine contemporary social and economic problems,
those representing religious orthodoxy and different religions have not hesitated to

oppose it by all available means.”

In contrast to Eureka and Parishad’s claim, I argue that though Parishad
considers science to be a means to liberate people from religion and irrational beliefs,
and bring social revolution, the discourse of Parishad is embedded in the very
religious ideology from which it seeks liberation. Even though Parishad initiated the
magazine Eureka as a medium for educating young readers about science and
popularizing science among them, it maps the modern rational childhood on to a
Hindu upper caste childhood. Along with scientific narratives, the magazine talks
about vedic values, myths, and icons through different strategies. Though Eureka
claims it challenges Balarama and Poombatta's representations of Hindu mythological
characters and values, it also deploys the same values and mythology as important for

creating a rational childhood.

158 K P Kannan, “Secularism and People’s Science Movement in India,” Economic
and Political Weekly 25, no. 6 (February 10, 1990): 311-13.
159 Kannan, 313.
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Eureka and Hindu Mythology

In this section, | 