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PREFACE

The object of the present study is to provide for the first time a systematic
reconstruction of the history of Vaisinfavism in Kerala during the medieval
period from 800AD to 1700AD. Much has been written on the political and
social life in medieval Kerala. But the history of Vaisinjavism remained by and
large unexplored. The present endeavor avoids aspects of beliefs and it does not
try to define or discuss the inner meaning of the religion. The study is the result
of an exhaustive examination of sources, primary as well as secondary. A
glossary is given at the end of the study. Selected photographs of Vaisiniava
sculptures, wood carvings and mural paintings are also given to provide an idea
regarding the impact of Vaisinfavism on Kerala arts. These photographs are
representative in nature. Diacritical marks are employed for non-English names
and words wherever possible. The well known words and names such as Kerala,
Brahmin, Ezhuthachan and Padmanabha and place-names like Kottayam,
Eranakulam, Kozhikkode and Kannur are left as they are. Non-English terms,
except proper names, are italicized. In the following pages, Tiruvananthapuram
temple denotes Sr1 Padmanabha Swamy temple. The two maps at the end will
provide an idea of the Vaisinjava centres in medieval Kerala.

This is the occasion to express my gratitude to those people and institutions
that have helped me at various stages of this study. First and foremost, I record
my sincere thanks and obligation to Prof. M.G.S. Narayanan, Director General,
C.H.S, Trippunithura and Former Chairman, I.C.H.R., for supervising the study.
In spite of his preoccupations and busy schedule, he always spared his valuable
time for me and I am greatly enriched by his vast knowledge and his stimulating
ideas. He enkindled a spirit of historical enquiry in my mind. I owe a permanent
debt of gratitude to him for his generosity and valuable guidance. I also thank
members of his family particularly Mrs. Premichechi. She always offered
tolerance and warm hospitality to me.

I express my sincere thanks to Dr. Asokan Mundon, Head of the
Department of History, University of Calicut, who provided full co-operation
and help to me in the completion of this study. Also I owe my sincere thanks to
former Heads of the Department, Dr. V. Kunhali, Dr. K.J. John, Dr. K.N.Ganesh,
Dr. T.M. Vijayan and Dr. K. Gopalankutty, for their kind help. I am also thankful
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to other members in the faculty of History for their co-operation. My special
thanks are due to Dr. P. Sivadasan and Dr. A. Muhammed Maheen.

I take this opportunity to thank late Prof. A. Sreedhara Menon for having
inspired me and for providing valuable suggestions. I wish to express my gratitude
to Dr.A. Sundara, Dr.Kesavan Veluthat, Dr.M.D. Sampath, Dr.M.G. Sasibhooshan,
Dr. B. Sobhanan, Prof. P. Vasumathi Devi, Sri. K.Sivasankaran Nair and late
Sri. P. Unnikrishnan Nair for their creative suggestions and kind help.

I am thankful to Indian Council for Historical Research, New Delhi for
awarding me a fellowship during my tenure as a Full-Time research scholar when
I began this study. I owe my sincere thanks to the authorities and staff of
University of Calicut, especially of College Development Council, who did all the
necessary paper works connected with this study. I extend my sincere gratitude
to the N.S.S College Management and the Principals of N.S.S. College, Manjeri
and N.S.S. Hindu College, Changanacherry for their support to me in this
endeavor.

I consulted books and resources available at the libraries of the
Department of History, University of Calicut; C.H.M.K., University of Calicut;
Department of Sanskrit, University of Calicut; Department of Malayalam,
University of Calicut; University of Kerala, Tiruvananthapuram; Department of
History, University of Kerala; Department of Archaeology, University of Kerala;
Department of Tamil, University of Kerala; M.G. University, Kottayam; Madras
University, Chennai; Sri Venkateswara University, Tirupati; M.H.Krishna
Institute of Indology, Bangalore; the Indian Archaeological Society, New Delhi;
the Sukrtindra Oriental Research Institute, Kochi; the Travancore Devaswom
Board, Tiruvananthapuram; the Guruvayur Devaswom, Gururvayur; Kerala
Sahitya Akademi, Trissur and N.S.S Hindu College, Changanacherry. I am
grateful to the librarians and staff of all these institutions. I am also thankful to
the librarians and staff of Sri Chithra Grandhasala, Tiruvananthapuram and the
State Central Library, Tiruvananthapuram.

I take this occasion to thank the authorities and staff of Travancore
Devaswom Board, Tiruvananthapuram; Malabar Devaswom Board, Calicut;
Cochin Devaswom Board, Trissur; Archaeological Survey of India, Trissur
Circle; Kerala State Archives Department and the Department of Archaeology of
Government of Kerala. My sincere thanks are due to the staff and trustees of

several temples in Kerala which I visited to collect the data and the archivists and
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staff of the Central Archives, Tiruvananthapuram; the Regional Archives,
Eranakulam and the Regional Archives, Calicut for their co-operation. I am also
very much grateful to the Head of the Department and librarian of Oriental

Research Institute and Manuscripts Library, Tiruvananthapuram.

I am indebted to Dr. P. Ramachandran, Former Head of the Department
of English, Sri Kerala Varma College, who has gone through the whole text
carefully and touched up the language in this work. I am thankful to Smt. Beena
Sarasan for allowing me to take certain photographs from her book on coins. I
am also indebted to Sri. Cunakkara Rajan for his help and cooperation.

My thanks are due to my friends and well-wishers whose support and
encouragement have helped me in no small measure in the progress of this work.
I am thankful to Smt. C.N. Zoya who helped me in the study of Sanskrit works and
Dr. Kumar who assisted me in translating the Tamil songs of Alifvars. I am also
grateful to my friends, Sri. Ananthakrishnan, Dr. S. Harikrishnan, Sri. S. Rajendu,
Sri. Shyju. O.K and Sri. Martiz Kurian, for helping me a lot in the completion of
this work. Many more have helped me and in fact I owe a debt of obligation to
all of them.

This work owes a lot to my parents who always encouraged me in my
historical pursuits. My father ignited interest in history and respect to past in my
mind. I am grateful to my parents. I also thank my wife for her co-operation and

my kid, Vinayak, who suffered a lot in many ways due to my research work.
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Chapter I
INTRODUCTION

Vaisinjavism centres on the worship of Visinju and his numerous
manifestations known as avataras. Visinfu was a minor deity during Rigvedic
period and Rigveda contains only five hymns addressed to him'. The synthesis
of various non-Vedic divinities and Visinju took place in the age of Itihasas
and Puranias which augmented the growth of Vaisinjavism as a major
religion in terms of popularity. Several deities such as Narayania, Vasudéva,
Sankarsfanfa and Krisinja got identified with Visinfu and this process of
amalgamation paved the way for the rise of Visinfu as a prominent deity and
Vaisinfavism as a dominant religion?. The assimilation of various deities
within the Vaisinjava pantheon was made possible by the revision of Itihasic-
Puranfic literature. The incorporation of various deities into the Vaisiniava
fold was achieved effectively through the doctrine of incarnations and semi-
incarnations of Visinfu. The Vaisinjava religion was able to absorb and
embody the multitude of folk-tribal divinities through the concept of avatara
and family relatives. Several legendary narratives in Itihasic-Puraniic
literature glorified the doctrine of incarnation. Consequently, the mythological
potentiality of Visinju enhanced enormously. The newly amalgamated deities
rose to the status of avataras of Visinfu. The assimilation of different
divinities into Vaisinfava fold and the proliferation of avataras enabled

Visiniu to be bestowed with a multitude of attributes.

The growth of Bhagavatism was a catalyst that played a key role in the
growth and popularization of Vaisinfavism®. The Bhagavata cult became
popular after fifth-fourth centuries BC and it rose to prominence in the second

—first centuries BC. The Besnagar inscription of the second century BC which



refers to the setting up of a garudadhwaja in honor of Vasudéva by
Heliodorus and the Ghosuniidii inscription of the first century BC which
records the construction of a stone enclosure for a temple in honor of
Sankarsianfa and Vasudéva by a Bhagavata are indicative of the growing
popularity of Bhagavatism in this period®. The age of the Gupta rulers saw the
further growth of Bhagavatism. The Guptas were patrons of Bhagavata cult
and many of them assumed the title, Paramabhagavata®. Many Visinju
temples sprang up in the Gupta kingdom and the worship of avataras became
more popular. The Visinfu temples at Deogarh, Bhila, Visinjupada hill,
Bhitari, Bhitargaon, Damodarpiir, Eran and Udaigiri are some of the notable

Vaisiniava centres of the age.

The germ of bhakti is traceable in Vedic hymns. The terms bhakti and
bhakta are derived from the root bhaj, which means ‘to divide’, ‘to
distribute’, ‘to share’ etc.®. The term bhakta stands for a person who enjoys a
portion or share and bhakti means sharing of the possessions of the deity. The
word bhakti denoting fondness does not appear in Vedic hymns. It has been
argued that both these terms had a passive sense during the early use of the
terms as they denote the thing one belongs to or is the portion to the god. In
this context, the original conception of bhakti appeared as materialistic
associated with the sharing of the wealth and possessions of God’. Elements
of attachment, love and fondness came to be attached to bhakti only in a later
period. The Itihasas and Puranias are replete with many passages containing
references to bhakti which signifies devotion and loving adoration of a
personal god. Similar to this, the concepts of personal God are found in

several Upanisiadic passages®.

The idea of bhakti with its multifarious characteristics finds clear

exposition in Bhagavadgita. The doctrine of bhakti with elements of



adoration, experiencing oneness with the supreme, close intimacy between
God and bhakta and pure affection find expression in the passages of
Bhagavadgita®. Bhagavadgita considers bhakti as an emotional concept
devoid of any intellectual conviction. Bhakti got a crystallized ideological
form during the period when several treatises on bhakti such as Narada
Bhakti Siitra were compiled'’. Narada Bhakti Siitra takes bhakti to a higher
level of divine attachment and two stages are appended to the doctrine,
aparabhakti and parabhakti or pre-mature and mature stages. It is again
significant that the doctrine of complete surrender got advanced in this work.
With the development of Bhagavata cult, the doctrine of bhakti grew further
and the renderings on Itihasic- Puraniic narratives glorify adoration of a
personal god. Meanwhile the doctrine of bhakti charged with an emotional
feeling of intense love to Visinfu finds its first expression in South India in

the Tamil songs of Alifvars.

Vaisinfava religion entered South India as and when the Vedic-
Itihasic-Puraniic ideologies were introduced by Brahmin immigrants, traders
and the military conquerors from the north'?. The Jain-Buddhist missionaries
also had key role in the spread of a more developed Gangetic valley culture
into the south. The Sangam poetry, produced in the first five centuries of the
Christian era, contain several references to various divinities affiliated to
Vaisinfavism'. The stories of Rama and Krisinfa were familiar to the
Sangam poets. The deity with emerald blue complexion of the body, the deity
with the bird of fight as vehicle, the deity with plough and the boy god are
glorified in several verses of Sangam works'*. The deity known as Mayon was
one of the most popular gods of the Sangam age'. This god of pastoral land

with dark-blue complexion is identified as Krisinfa. From the Sangam

references, it is obvious that the ideas pertaining to Visiniu and Vaisinjavism



became deep rooted in South India during the early centuries of the first

millennium AD.

The doctrine of Vaisinfavism acquired a definitive shape in
Tamil{7akam, the land between Vénkatam hills in the north and Kanyakumari
in the south, in the second half of the first millennium AD. It was a significant
age for Vaisinfavism in South India'. This was a period which saw the origin
and growth of a highly organized and temple-centred Visinju bhakti cult
spearheaded by twelve Visinju bhaktas known as Alffvars. The term Alfjvar
is derived from the Tamil root, ali which means immersing and it denotes the
one who delved deeply in devotion to Visinfu. Similarly this term signifies
preservation which is the chief function of Visinfu. Aliivars were Visinfu
bhaktas who plunged in the ocean of emotional bhakti. They lived in different
parts of South India, either in different times or as near contemporaries. Their
modus operandi was mass pilgrimage and composition of temple eulogies.
Their ideology was wholly centred on emotional bhakti towards Visinfu in
certain sacred spots. A sacred geography consisting of 108 temples came up
as the focal points of South Indian Vaisinfavism. The mass pilgrimage with
bands of devotees by Aliivars, in singing and dancing, to these Vaisinjava
centres generated a stir in the countryside in favor of emotional Visinju
bhakti'®. This widened the social base of Vaisinfavism in South India.
Pilgrimage expanded the cultural geography of Vaisiniava centres. The bhakti
hymns of Aliivars crystallized the cult of emotional temple-centred bhakti.
Bhakti also acquired a new conceptual dimension in the songs of Alffvars

when devotion to bhaktas got equated with true devotion to Visinfu.

During the four centuries from seventh century to tenth century AD
when the Visinju bhakti cult of Alifvars swept Tamilifakam, the land was

broadly compartmentalized into four political segments ruled over by the



Pallavas, the Colfas, the Panidiyas and the Céras'®. These potentates espoused
the cause of Visinju bhakti and patronized temple building activities. The
explicit result was that temples proliferated, temple oriented culture got
promoted and Visinfu bhakti cult prospered. Another sect of bhaktas also
emerged simultaneously in Tamilifakam. They were the votaries of Siva
bhakti and were known as Nayanars. Temple eulogy formed central to their
literary creations and emotional bhakti was their ideology. Like Aliivars,

pilgrimage was their chief means to diffuse Siva bhakti.

The Visinfu bhakti poured out by the Alijvars permeated into Kerala,
which constituted the western sea coast of Tamilijakam, in the ninth-tenth
centuries at a time when the Céra rulers held sway over a vast area of Kerala
with Mahodayapuram as capital. The Ceéras of Mahodayapuram ruled
approximately between 800AD and 1124AD as ritual sovereigns®. The Céra
kings were patrons of Brahminic culture and temples. The age of the Céras
was a crucial period in the history of the evolution of Kerala society and
culture. Kerala was separated during the Cera age from the rest of
Tamilffakam in terms of society, culture and language and this paved the way

for the gradual evolution of a separate regional identity for Kerala®'.

Three Aliivars, namely Tirumankai Alfjvar, Kulasekhara Alffvar and
Nammalijvar, sang eulogies on the Visinju temples of Kerala and the songs of
these bhaktas and their frequent pilgrimage with large contingents of devotees
to the Kerala shrines diffused the doctrines of Visiniu bhakti and placed these
temples in the sacred geography of South Indian Vaisinjavism. The temple-
centred bhakti cult which projected temple-cult paved the way for the
socialization of Brahminism and the evolution of a Brahminic social order
based on Sdstraic-Itihdsic-Purdaniic social norms. Moreover it accelerated the

evolution of temple-centred society and culture. Sthanju Ravi Kulasekhara,

the second ruler of the Céra dynasty and who is identified as Kulasekhara



Aljfvar, was instrumental in the propagation of Visinfu bhakti in Kerala. The
king composed bhakti hymns, revived and rejuvenated the temple theatre,
produced dramas to serve the theatre as repertoire, founded and patronized
temples and promoted temple festivals. A new code of laws was framed at
Milifikkalfam Visinfu temple under the auspices of the king. This code had
pan-Kerala fame. All these ventures hastened the pace for the growth of

Visinju bhakti cult in the Céra kingdom.

After the eclipse of the Céras of Mahodayapuram, in the early decades
of twelfth century, their place was taken over by several kings and chieftains
who emerged from the ruins of the Céra kingdom*. The post- Céra
monarchies also patronized Visinju temples and promoted Visinfu bhakti
through literary compositions. Literature was the chief medium of the votaries
of devotion in this age and arts and literature got enriched under the impact of
Visinju bhakti cult. However, the sense of a community consciousness or a
sectarian outlook did not evolve in Kerala. The absence of such a dogmatic

cult does not mean that the ideology of Visinju bhakti was absent.
Significance of the Study

The present study deals with a new area of research in the socio-
cultural history of Kerala. Vaisinfavism had a key role in the development of
Kerala culture. Literature and arts of medieval Kerala owed greatly to
Vaisinfavism for their development. The Itihasic-Puranfiic literature played
crucial role in the evolution and growth of Malayalam language. All streams
of arts- sculptural and pictorial representations, performing and ritual arts and
stage arts also were obliged to Vaisinjavism for their evolution and growth.
Onjam, which at present is the most popular regional festival, was initially

linked to Visinju temples.



In spite of such profound contributions by Vaisinjavism to the
development of literature, arts and thought of medieval Kerala, no separate
historical probe was initiated by anyone to situate Vaisinjavism in the wider
context of medieval Kerala history. Again in respect of the role played by
Vaisinjavism in the development of festivals no proper survey has been made.
The present study assumes significance as a pioneer endeavor to unveil the
history of Vaisinfavism in medieval Kerala. Further, this is a maiden attempt
to assess the contributions of Vaisinfavism to the development of medieval
Kerala literature and arts. This study also examines the role of Vaisinjava
religion and temples in the growth of festivals on the basis of archaeological
and literary data. The present venture is the first comprehensive historical
probe into the socio-cultural and political role of the Vaisinjava centres in the
post- Céra age too. The spread of Itihasic-Puraniic culture and its influence
on Kerala society and culture are also analyzed. In this backdrop, the present
attempt to sketch the history of Vaisinfavism and Vaisiniava centres in
medieval Kerala, during the nine centuries from 800AD to 1700AD, is

expected to enrich the understanding of the history of Kerala.

Period of the Study

®

The present study intends to reconstruct the history of Vaisinjavism in
medieval Kerala. The period covering thousand years from 800 AD to 1800
AD is roughly taken into consideration as the medieval period in the history
of Kerala. Though the present study deals with the history of Vaisinfavism in
the medieval period, it excludes eighteenth century from the scope of
discussion and confines itself only to the nine centuries from 800 AD to 1700
AD. This period has been chosen for a variety of reasons. The reign of the
later Céras of Mahodayapuram commenced approximately around 800 AD

and it was during the age of the Céras which lasted for about three centuries



that Kerala society and culture underwent rapid transformation which resulted
in the development of a unique regional identity for Kerala. The socio-
political and cultural conditions in Kerala began to change radically in the
eighteenth century with the rise of the British as colonial power and the
emergence of two powerful princely states - Travancore and Kochi -
respectively under Anilffam Tirunal{ Martanidia Varma and Saktan
Tampuran as well as the Mysorian conquest of Kerala. As a sequence to these
historical occurrences, the medieval socio-cultural and political apparatus
gradually collapsed. It was in the medieval feudal socio-political situation that
Brahminic institutions prospered. In this context, it stands reasonable to avoid

eighteenth century from the scope of the present study.



Statement of the Problem and Hypotheses

An attempt is made in this work to trace the history of Vaisinfavism
and its impact on Kerala society and culture from 800 AD to 1700 AD.
Vaisinfavism and Saivism were instrumental in the socialization of Brahminic
culture and the feudalization of Kerala society and polity. With the
development of Visinfu bhakti cult in Kerala during and after the period of
Sthanfu Ravi Kulasekhara, Saiva bhakti cult lost popularity and its place was
also taken over by Vaisinjavism. Vaisinjava religion with its rich repertory of
cult themes as enshrined in Bharata, Ramayania and Bhdgavata traditions
provided thematic substance to arts and letters in medieval Kerala.
Vaisinfavism played a key role in the evolution and growth of Kerala culture
in later times also. The doctrine of Visinfu bhakti continued to enrich Kerala
arts and literature through the works of bhakti poets. The Rama- Krisinfa
cults provided thematic substance to the artists, poets, painters and sculptors.
Royal patronage was rewarded by temples and Brahmins by legitimizing the
authority of kings/chieftains. There has been no exhaustive research work

done so far to unravel the history of Vaisinfavism in Kerala.
The following hypotheses are tested in this study -

» Though the temple-centred Visinfu bhakti cult was imported from the
neighbouring Tamil Kingdoms, it was fully Keralized and grew into a
prominent religion during the reign of Sthanfu Ravi Kulasékhara or
Kulaseékhara Alfivar and his successors. There was a proliferation of

Visinfu temples in Kerala.

» Sthanju Ravi’s ideology of bhakti had political dimensions and bhakti

appears to have produced a disciplined society.

» The Visinfu bhakti cult was the product of a second wave of Brahminic

culture.



10

In the Post- Céra age, when organized bhakti cult was absent, an
undercurrent of Visinju bhakti movement existed and Visinju bhakti was
propagated through literature and arts. Several free renderings on
Puranic- Itihasic literary works were produced and wood carvings and

mural paintings on Vaisinjava themes got generated in large numbers.

Though Kerala did not experience the advent of a sectarian cult of Visiniu

bhaktas , the tenets of bhakti did exist in arts, literature and temples.

The bhakti poets advanced the ideology of bhakti and diffused Puranfic

culture which enriched every sphere of the cultural life of post-Céra phase.

The Visinfu bhaktas of medieval Kerala, during post-Céra age,
compromised with Brahminic claims and only a mild voice of protest or

dissent was raised against the caste supremacy of Brahmins.

Inter-religious rivalries and conflicts between the votaries of Vaisinjavism

and other religions did not exist in Kerala.

Vaisiniavism had key role in the growth and development of Kerala arts

and in the evolution of Kerala culture.

Objectives

This discussion is attempted not with a view to glorify the spiritual-

religious realms of the Vaisinfava religion nor to promote any kind of

religious or spiritual pursuits. The study again does not seek to unravel the

‘inner meaning’ of the religion. An endeavor is made in this study to

undertake a historical probe into the growth of Vaisinfavism in a

dispassionate and an objective manner. Apart from this, the present

study has the following objectives-

» To make an in-depth study on the history of Vaisinfavism in medieval

Kerala and to evaluate the impact of Vaisinfavism in the development of

Kerala culture.
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» To analyze how far did Vaisinfavism influence the evolution of

Malayalam language and medieval Kerala literature.

» To survey the proliferation of Visinfu temples in medieval Kerala and to

assess its impact on society and culture.

» To examine how far did royal patronage advance the fortunes of
Vaisinfavism in the Céra and post- Céra ages.
» To analyze the impact of Vaisinfavism in the advent of festivals and

celebrations like Onfam, Alpisi , Mamankam etc.
Methodology

This study involves historical analysis using epigraphy, architectural
and artistic analysis and the study of literatures- Tamil, Sanskrit and the
medieval variants of Malayalam. This work is mainly analytical in nature,
based on careful narrative. Prior to the analysis, facts are reconstructed and
reorganized from archaeological and literary sources. The chronological
sequence and social implications are presented and explained. The study is
chiefly based on primary records and it is further supplemented by secondary

sources in Malayalam and English.
Historiography

What has been written until recently as the history of early and
medieval Kerala was a medley of legendary traditions and non-historical
narratives. Tradition was taken as the only reliable source material for
producing historical narratives in the nineteenth and in the early decades of
the twentieth century. The writings of the early court historians of
Travancore, Pachu Muttathu and P.Shangoonny Menon, are replete with
historical inaccuracies and anachronisms®. However, the first dispassionate

endeavour to narrate the history of Kerala was undertaken in 1886 by William
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Logan whose district manual of Malabar known as Malabar reproduces the
history of Kerala in an objective and non-traditional manner*. Though
Logan’s study was path-breaking in terms of several aspects of the early
history of Kerala such as social, cultural and political realms of historical
thought, he did not incorporate any analysis of the origin and growth of

Vaisinfavism and related subjects in his narratives.

The State Manuals, produced in the princely states of Travancore and
Kochi in the early half of the twentieth century, merely consist of the eulogies
of royal dynasties. The Travancore State Manuals by V. Nagam Aiya in 1906
and T.K. Velu Pillai in 1940 and The Cochin State Manual by C. Achytua
Menon in 1911 rely more on tradition® A striking feature of the State
Manuals of Travancore is that they narrate the history of Tiruvananthapuram
Sr1 Padmanabha Swamy Temple, which is referred to hereafter in this study
as Tiruvananthapuram Visinju Temple. These descriptions are intertwined
with legends and facts. Tiruvananthapuram Visinfu Temple was closely
associated with the royal dynasty of Veniatfu/ Travancore. The kings of
Venjatiu patronized the temple as a shrine of their tutelary deity. This
prompted the authors of the Manuals to describe the glories of the temple. A
welcome aspect of the work of T.K. Velu Pillai is that it contains the texts of

several documents of Tiruvananthapuram Visinfu Temple as appendices.

The compilation of T.A.S. between 1908 and 1938 by the Travancore
royal government was a welcome step of considerable significance in the field
of the publication of epigraphic and archaeological documents in Kerala®.
Several archaeological and literary documents with expert commentaries and
notes prepared by erudite scholars came out through the volumes of T.A.S. A
good number of archaeological records pertaining to various Visinju temples

also got published. However these commentaries deal only with political
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history and the regnal years of monarchs, identity of kings, their dynastic
details and their wars. Similar to T.A.S., the multi-volume work, B.R.R.I. and
K.S.P., the journal of Kerala Society, contain expert discussions on several

archaeological and literary data®.

The four volume History of Kerala by K.P. Padmanabha Menon,
published posthumously in between 1924 and 1937 by T.K. Krishna Menon,
is a historical work of inestimable value®. Several non-political aspects
pertaining to socio-religious history are elaborately and critically discussed in
this work. But he does not endeavor to study the rise and growth of
Vaisinfavism and related topics of cultural history. Meanwhile, K.V.Krishna
Ayyar took up the task of compiling a historical narrative on the Zamorins of

Calicut®

. The work does not contain any discussions regarding the history of
Vaisinfavism in Zamorin’s kingdom. A serious attempt to reconstruct the
early and medieval history of Kerala was undertaken by Elamkulam P.N.
Kunjan Pillai. Several essays, articles and books are authored by him on
different aspects of the history of ancient and medieval Kerala. He identified
the Céras of Mahodayapuram as the Céraman Perumalfs of legendary fame.
Valuable contributions were made by him to unravel the history of the Ceras

of Mahodayapuram. A new genealogy for the Céras was also worked out by

him for which several inscriptions were taken into critical analysis.

Elamkulam also traced the rise and growth of Brahminic culture,
Caturvarniya system, Marumakkattayam and feudalism in Kerala®. Also he
worked on topics like the Ays, Salais, Kulasékhara Alfjvar, Céraman
Perumali Nayanar, Sangam age, Tiruvananthapuram city, the rise of Kollam
as a trade centre, trade guilds, Onfam and Cavers or suicide squads. He
identified Kulasékhara Alfjvar as the founder and the first ruler of the Céra
dynasty of Mahodayapuram and assigned him to the first two decades of the

ninth century*'. An essay surveying the rise of bhakti literature in the fifteenth
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century and the historical evolution of Malayalam literature was also written
by him*. The advent of the Portuguese missionaries is taken as the chief
reason for the emergence of bhakti literature. Though a vast corpus of
historical literature was produced, no definitive study was undertaken by

Elamkulam to pursue the later growth of Visinju bhakti cult in Kerala.

Following the studies of Elamkulam Kunjan Pillai, M.G.S. Narayanan
started probing the social and political history of the age of the Ceras of
Mahodayapuram. Several views expressed by his predecessors have been
modified and further advanced in his studies. The historical puzzles that raged
in the sphere of historical research in Kerala have been resolved in an
objective manner. The doctoral thesis namely, ‘The Political and Social
Conditions of Kerala under the Kulasekhara Empire, c.800-1124AD’,
submitted by him to the University of Kerala in 1972 and its revised version,
Perumals of Kerala (1996), are definitive studies of the history of Kerala
during the three centuries from 800AD to 1124AD?*. One of the striking
contributions of the erudite Professor is that, after rereading the Céra records
and scrutinizing the contemporary literature, he identified Sthanfu Ravi
Kulasékhara as Kulasékhara Aljjvar and fixed the life time of this royal saint

as between 844 AD and c. 883AD>*.

Besides, he wrote several works and articles on different aspects of the
history of medieval Kerala®. A detailed and exhaustive analysis of the impact
of Brahmin immigration, the spread of bhakti cults and the socio-economic
history of the Ceéra country along with an analysis and survey of the bhakti
literature constitute important parts of his study on the social and cultural
history of the Céra age. Thanks to the efforts of M.G.S. Narayanan, the
unknown areas of early medieval history of Kerala were brought to light and

an integrated history of the period of the Céras of Mahodayapuram got
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modified and reconstructed. Later views regarding the causes for the spread of
the new bhakti movement in the sixteenth century have also been formulated
by him*. The bhakti cult of the sixteenth century spearheaded by Tunchathu
Ramanujan Ezhuthachan is analysed in its historical background in this study
in which the social background and the significance of the movement are also

examined.

The studies of M.G.S. Narayanan provided the starting point for
further studies on areas coming under the ambit of medieval period in Kerala
history by a new generation of scholars who started analyzing historical
processes in terms of theoretical knowledge. Kesavan Veluthat, who probed
the historical significance of the early Brahmin settlements in Kerala,
continued the discussion on the nature of the Céra monarchy and the Cera
state’. He also wrote on the ideology of bhakti of Tamil bhakti preachers.
K.N.Ganesh, while examining the socio-political and economic processes in
medieval Veéniatiu in the post- Perumalf era, discussed the role of royal
temples in extending ritual legitimacy to the ruling dynasty of Veénjatiu
chiefdom®. P.M. Rajan Gurukkal, in his studies on early medieval Kerala
temples, analyzed the role of the temples of the Céra age in the agrarian
economy of the Céra age®*. M.R.Raghava Varrier wrote on the Vaisinjava
themes in the mural paintings of medieval Kerala®. A general analysis of the

features of Vaisinfava mural paintings is made in this paper.

M.G. Sasibhooshan who worked on the mural paintings and the
iconography surveyed the peculiarities of the pictorial and iconographic arts
of Kerala*'. These endeavors are only in the form of surveys. In spite of
several studies on the literature of medieval Kerala, separate studies in the
direction of Vaisinjava impact on literature did not come out so far. Several

studies have also been conducted on the history of several individual Visinfu
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temples. K.V.Krishna Ayyar has written on the history and legends of
Guruvaytr temple*’. This work presents both history and legendary tales.
P. Unnikrishan Nair has traced the history of Tiruvalla and Tiruppuliytr
temples®. A striking feature of these works is that numerous cadjan records
are made use in a dispassionate manner. Similarly A.G. Menon has written on
the history of Tiruvananthapuram temple*!. All these works do not attempt to
analyse the historical evolution of respective temples in the wider social and
cultural contexts. Several works were produced as encyclopedia of Kerala
temples. Many of these works did not incorporate any serious historical
enquiry. Meanwhile the encyclopedia on Kerala temples by P.G.Rajendran
deserves special mention as a serious attempt to present the historical
antecedents of temples in summation®. This work is intended mainly for
general public. Yet the author tried to summarise the historical background of

temples in a dispassionate manner.

Many scholars have studied the history of Vaisinfavism in other parts
of India. Several studies were conducted on South Indian Vaisinfavism.
S. Krishnaswamy Aiyangar, T.A. Gopinatha Rao, J.S.M. Hooper,
K.C. Varadachari and. V.R.R. Dikshitar have written on the Visinfu bhakti cult
in South India* What has been written in their works on the Alfivars’
movement concerned chiefly with the lives of individual saints, their
chronology, their literary and philosophical contributions and the traditional
description of Vaisinfava centres. K.A.Nilakanta Sastri has traced the
development of religions and religious thought in South India*. Unlike the
early attempts, this work analyzes the songs of various Alffvars in an
objective manner. F.Hardy wrote elaborately on the history of the Vaisinjava

devotional movement in South India. His magnum opus, Viraha Bhakti deals

with the features of the Alffvar movement, especially the Krisinfa bhakti
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movement in the early medieval period in South India**. M.G.S.Narayanan
and Kesavan Veluthat jointly wrote an article entitled, ‘“Tamil Bhakti
Movement’’ analyzing the peculiarities of South Indian bhakti movements®.
In this essay, the learned scholars correlate the religio-literary aspects and the
socio-political background of the bhakti movement. The bhakti movement is
analyzed within the larger framework of the development of society and
culture in South India and it is characterized as a movement of ‘dissent,

protest and reform’.

R.Champakalakshmi analyzed the Vaisinjava iconography of Tamil
countries in the early medieval period and examines the role of Vaisinfavism
in the development of arts in Tamil kingdoms®. Further, several essays have
been written by her on numerous aspects of the religious life of South India
and Tamil bhakti movements. Theoretical analysis of the nature and scope of
the Tamil bhakti movement and religion and its social base is attempted in
these essays. Recently these essays get thematically united as a collection
entitled, Religion, Tradition and Ideology, Pre- Colonial South India*. The
erudite scholar in her essays analyses the impact of Vaisinfava cult on the
society and culture of Tamilnadu. Apart from these studies, several scholars
have endeavored to trace the historical growth of Vaisinfavism in a pan-
Indian context. R.G. Bhandarkar, H.C. Raychaudhari, J. Gonda, K.G.
Goswami, A.P.Karmarkar, R.P.Chanda and D.C. Sircar have written on the rise
and growth of Vaisinfavism as a popular theistic cult in India®>. Suvira
Jaiswal’s The Origin and Development of Vaisiniavism is an objective and a
dispassionate study of the Vaisinjava religion®. The Socio-economic context
in which the Vaisinjava religion came into existence gets systematically

analyzed in this work. Urmila Bhagowalia has written on the history of
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Vaisinfavism in North India and analyses the rise of the religion as a popular

Brahminic cult>.

A good number of studies have been made on the history of
Vaisinjavism in regional contexts too. S.K.De and S.C. Mukherjee have
studied among several others the history of the Vaisinjava devotional
movement in Bengal®. Several studies have also been done on the history of
Vaisinfavism in Orissa and on the Jagannatha cult of Puri®*. Scholarly works
have been produced on localized Visinfu bhakti cults and several Visinfu

temples of South India such as Tiruvénkatfam and Srirangam?®.

In this context, a definitive study on Vaisinfavism in medieval Kerala
remains a desideratum for the further development of historical researches on

medieval Kerala history and culture.
Sources

For the study of the medieval Kerala history, archaeology and literature
form the most reliable sources of information. Hence, the present study takes
into account both archaeological and literary records. The archaeological
records for this historical probe consist of inscriptions, archival documents,
iconography and mural paintings. The study of inscriptions is indispensable
for any attempt to reconstruct the social and cultural history of medieval
Kerala. Various inscriptions of different south Indian dynasties such as the
Kadambas, the Colias, the Céras, the Panidiyas, the Ays, the Alfupas and the
rulers of Veénfatiu provide valuable information regarding the spread of
Brahminic culture, the growth of temples and the progress of temple centred
society and culture. For the texts of these inscriptions, works such as T.A.S,
B.R.R.I, S.I.I, E.I, and E.C. have been extensively referred to in this study.

M.G.S. Narayanan reread all the Céra inscriptions and published his findings
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along with the summary notes of the content of records as a companion
volume entitled An Index to Cera Inscriptions, to the Ph.D thesis®. This work

is also extensively used in this study.

Besides, certain published works like Kerala Bhashayute Vikasa
Parinamangal and Cila Kerala Carithra Prasangal by Elamkulam P.N.
Kunjan Pillai, Pracina Likhithangal by V.R. Parameswaran Pillai and Kerala
Charithrathinte Atisthana Silakal and Foundations of South Indian Society
and Culture by M.G.S. Narayanan contain the texts and summaries of several
Céra and post- Cera inscriptions. These published texts of epigraphic records
are also made use of in this study. Apart from these works, A Topographical
List of Travancore Inscriptions by R. Vasudeva Poduval, Epigraphia
Malabarica by K.Maheswaran Nair and Pracinasanangalum Malayala
Paribhashayum by K. Ratnamma have also helped a lot in the completion of
this study. The epigraphic records indicate the observances in temples,
endowments to temples and the prosperity of temples, proliferation of rituals,
royal patronage to temples and the rise of temple-centred culture,
development of temple arts and festivals like Onjam, Alpisi etc and the
growth of temple-centred socio-cultural institutions like S$alais,

Maparatampatitiar and debates and discussions known as vyakhyana.

This study is largely based on the data collected from the archival
repositories of Kerala. The Central Archives and the Oriental Manuscripts
library, both at Tiruvananthapuram and the Regional Archives at Ernakulam
are rich repositories of archival data regarding the history of various
Vaisinfava centres in the post- Céra age. The records pertaining to
Tiruvananthapuram Visinju temple are separately catalogued and preserved as
Matilakam Records in Central Archives. Besides, there are several documents

related to various Visinfu temples in Central Archives and Regional Archives
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at Ernakulam. The grandhavaris such as Trippuniithura Grandhavari,
Annamanada Grandhavari, Records Relating to the Irinjalakkuda Pagoda and
the edited works like Pradhanappetta Matilakam Rekhakal, Chronicles of
Tiruvananthapuram  Pagoda,  Vanjeri  Grandhavari,  Tiruppuliyiir
Grandhavari, Tiruvalla Grandhavari, Edamana Grandhavari, Mamankam
Rekhakal, Kozhikkodan Grandhavari- Sthanaréhaniam Chadangukal and
several such archival materials are used as primary records in this study.
Besides, several show case records, cadjan leaf manuscripts, edited
collections kept in archives and temple records are also referred to in this

study.

Medieval Kerala has produced a considerable amount of both bhakti
and secular literature. Therefore, literature has been of immeasurable value in
the present study. The songs of the Alffvars on Kerala temples constitute a
rich repository of historical information regarding Vaisinjava centres in
medieval Kerala®. Dramas and poetic compositions such as
Tapatisamvarania, Subhadradhanajaya, Ascaryaciidiamanii, free renderings
of Bharata- Bhagavata- Ramayania and various temple stutis, produced both
in the Céra and the post- Céra ages, form another category of primary records
in this study®. The Sandésakavyas like Uninfunilisandésa, Sukasandésa,
Kokasandesa, Kokilasandésa and Kamasandesa, several Sthalapuranias and
literary works on devadasis contain valuable information regarding the
history of Visinju temples in the post- Céra age®. These works are also
widely used in this study. Apart from epigraphic records, archival documents
and contemporary literature, various forms of arts are also analyzed in this
study to survey the popularity and growth of Vaisinfavism in medieval period
and to trace the features of Visiniu bhakti cult in Kerala. The Vaisinfava arts

of medieval Kerala get analysed in the wider context of the Vaisinjava arts of
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medieval South India. Different strands of arts such as iconography, wood
carvings, mural paintings and performing and ritual arts are analyzed to
survey the impact of Vaisinjavism on Kerala culture. In addition to this, field
study has also been conducted in several Visinju temples of Kerala. The field
visits helped immensely in obtaining first hand information regarding the

pictorial and iconographic representations of Vaisinjava themes.

The secondary sources for this study are varied in nature. Various
works on the history, culture, literature and arts of South India and
especially of Kerala are extensively referred to in this study. The works of
K.P. Padmanabha Menon, P. Sundaram Pillai, William Logan, V. Nagam
Aiya, T.K. Velu Pillai, K.V. Krishna Ayyar, Ulloor S Parameswara Aiyer,
Elamkulam P.N. Kunjan Pillai, Sooranadu Kunjan Pillai, M.G.S. Narayanan,
K.K.Raja, M.E. Manickavasagam Pillai, K.N. Ganesh, M.R.Raghava Varrier,
Kesavan Veluthat, P.M. Rajan Gurukkal, K.M.George, N.P.Unni and
M.G.Sasibhooshan are widely used. Several works on South Indian
history and culture are also extensively used in this study. The works of
S. Krishnaswamy Aiyangar, K.A. Nilakanta Sastri, T.V. Mahalingam,
C.Minakshi, K.V. Raman, K.V. Ramesh, B.A. Saletore, K.K. Pillai, Stella
Kramrisch, M. Srinivasa Aiyangar, D.C.Sircar, N. Subrahmanyan,
V. Kanakasabhai, T.A. Gopinatha Rao, D. Dayalan, R. Champakalakshmi,
F. Hardy, Suvira Jaiswal, R.C.Majumdar, Raju Kalidas, J.N.Farquhar, S.K.De
and C.Sivarama Murthi are some of the important works used in this study.
Besides, several other works and articles in English and Malayalam are

referred in this endeavour.
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Thesis Outline

The present study contains ten chapters. The first chapter is
introductory in nature which discusses the significance, objectives,
methodology, problems and hypotheses and historiography. The chapter also

contains a note on sources.

The second chapter entitled, ‘Vaisinfavism in Céra Period’ takes up a
detailed discussion of the emergence of Vaisinfavism in Kerala, the nexus
between the ideology of Visinju bhakti cult and the Céra state and the growth
of Vaisinjavism under the Céra rulers of Mahodayapuram. An attempt to
reconstruct the history of the Alifvar movement and its impact on Kerala
society and culture is also endeavored in this chapter. Besides, the growth of
Vaisinfavism as a popular cult and the relation between Vaisinjavism and

other religious sects also get narrated in this chapter.

The third chapter entitled, ‘Early Vaisinjava Centres’ reconstructs the
history of divyadesams and other early Visinfu temples in Kerala in the age of
the Céras of Mahodayapuram. The historical background of the early temples
is reproduced solely on the basis of archaeological and literary records. This
chapter also critically analyses the peculiarities of the geographical

distribution of the Vaisinfava centres and the reasons for the formation of a

cluster of Vaisinfava centres in central Kerala.

The fourth chapter under the caption ‘Vaisinjavism in the post- Céra
Age (1125AD-1700AD)’ discusses the features of the Vaisinfava devotional
movement in the post- Céra age. Also an account of the nature of the bhakti
cult of the age and the modus operandi of bhaktas is discussed in an analytical

manner in this chapter. The growth of Vaisinjavism into a popular cult, the
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rise of syncretic cults and the interaction between Vaisinfavism and Saivism

in the period under discussion are critically examined.

The fifth chapter, ‘Rise of Two Royal Visinfu Temples’ examines the
growth of Tiruvananthapuram and Guruvaytr temples into prominent royal
Vaisinfava shrines in the post-Céra age. The rise of these temples is analyzed
in the context of their political background. This chapter also includes a brief
description of the role of certain kings, who patronised Visinfu shrines, in the

growth of Vaisinjavism in the post- Céra age.

The sixth chapter, “Vaisinfava Centres: Post-Céra Phase’, examines the
history of the Vaisinjava centres in the post- Céra age. The history of
Vaisinfava centres is reconstructed entirely on the basis of epigraphic and
literary documents. The royal association of temples and its impact on the

prosperity of temples is also analyzed.

The seventh chapter entitled, ‘Vaisinjava Festivals’ attempts a detailed
reconstruction of the history of Vaisinfava festivals such as Onfam,
Caturmasya, Mamankam and various temple festivals of both Céra and post-
Céra ages. The socio-economic impact of festivals and their cultural relevance

also get analysed.

The eighth chapter entitled, ‘Vaisinfavism in Literature’ narrates the
Vaisinfava literature of medieval Kerala. The impact of Vaisinjavism on the
language and literature of medieval Kerala and the role of Vaisiniava
literature in the growth of Malayalam language are analyzed. Similar
instances from other parts of medieval India where regional languages and
literature grew under the impact of Vaisinfavism is also briefly examined to
assess the significance of Vaisinfava literature in the growth of medieval

Indian literature.
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The ninth chapter entitled “Vaisinfavism in Arts’ surveys the impact of

Vaisinfavism on Kerala arts. The peculiarities of Vaisinjava iconography and

mural paintings are analysed. The impact of Vaisinjavism in the growth of

stage arts, performing arts and folk arts are also analyzed in this part of the

work. Apart from this, the role of Vaisinfavism in the development of a

peculiar Kerala style in arts is analysed.

The last chapter is the concluding part of the work. Though all core

chapters contain brief conclusions, the major results and findings of the study

are incorporated in the last chapter as a general conclusion.
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Chapter I1

VAISTNTAVISM IN CERA PERIOD

The Vaisinfava religion was introduced in Kerala by the Brahmin
immigrants. Vaisinjavism percolated into Kerala with the cultural wave
heralded by the immigrant Brahmins who settled in thirty two villages with
structural temples as the nuclei and many of these settlements centred on
Visinju shrines. The establishment and growth of the Céra kingdom in the
ninth century with Mahodayapuram as capital further advanced the prospects
of Vaisinjava religion in Kerala. The proliferation of structural temples and
the development of temple-centred Vaisinfava devotional movement
spearheaded by the Aliivars paved the way for the subsequent growth of
Visinfu bhakti cult in Kerala during the Céra age. The Vaisinfava religion
surpassed Saivism in popularity and enriched the art and thought of medieval
Kerala. A survey is made in this chapter to unravel the history of

Vaisinfavism and its growth under the Céras of Mahodayapuram.
Advent of Vaisiniavism in Kerala

The absence of direct inscriptional or literary records on the early
history of Vaisinjavism in the pre-Céra period made the attempt of scholars
probing the subject a difficult task. A careful analysis of the socio-cultural
changes that occurred in Kerala in the first millennium AD would be helpful
in throwing light on this subject. It appears that the influx of Brahmins
through the western coast to Kerala which took place in different stages in
various centuries of the first millennium AD was an important socio-cultural
phenomenon'. Vaisinfavism owed its origin in Kerala to the migration of
Nambidiri Brahmins. It is evident from Akandniiru that Talfiparamba or

Perumcellir, one of the northern most Brahmin settlements in Kerala, existed
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during the Sangam age®. The Akam songs praised Perumcellir as a haven of
Vedic Brahmins and as a place marked by the sacrificial pillar and the never
extinguished sacrificial fire of Parasurama. Perumcelliir is again celebreated
as a place where gods received sacrifice. The references to Talfiparamba in
Akananiiru point to the fact that the Brahmin settlement at Talfiparamba came
into existence as a prominent Brahmin centre when Akananiiru was compiled.
The prolific references to Kerala in various Sangam works like Patiririupattu
do not mention any other Brahmin settlements in Kerala. It signifies that only

the northern village came into existence during the Sangam age.

It appears from Keralolpatti that there were two stages in the Brahmin
migration to Kerala. According to Keralolpatti, the first group of Brahmin
settlers were known as PaliiantulTuvari and they fled back to their home land
following the hostility of serpents®. After the return of Paliiantuliuvarf,
another batch of Brahmin settlers arrived. This second wave of Brahmin
migration occurred under the auspices of the Kadambas and the Caliikyas
who held sway over a larger area of Karnataka®. In this context it is significant
that the Brahmin migration to Kerala was not an isolated incident and it was
part of a larger migration of Brahmins along the western coast. The
Keralolpatti tradition states that Parasurama established sixty four Brahmin
settlements in the territory between Gokarnfam and Kumari (Kanyakumari),
the first thirty two in the Tulfunatiu and the second thirty two in Kerala or
Malainatiu®. This tradition reveals that the Brahmin settlements in Kerala

form part of a long chain of Brahmin settlements in the west coast.

The Kadambas who ruled in between the fourth and sixth centuries AD
were zealous patrons of Brahmins and their culture®. Maytravarma, the

founder of the Kadamba dynasty of Banavasi, played a great part in
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encouraging the spread of Brahmin culture in coastal Karnataka which formed
Tulfunatiu’. The Kadamba inscriptions and traditional Canarese accounts
testify to the royal patronage of the Kadamba rulers for the promotion and
advancement of Brahminic culture®. Again, Gramapadhati, the Brahminic
chronicle of Tulfunatfu, also gives credit to Mayiravarma for the
establishment of Brahmin settlements in coastal Karnataka®. Although the
Kadambas wielded political influence widely over Karnataka, there is no
credible evidence to prove that they ever exerted direct political influence
over Kerala. An inscription of Visinfuvarma, the Kadamba king, is discovered
from Edakkal in Wayanad district of Kerala'®. The spread of the cultural
influence of the Kadambas over Wayanad which lies close to Karnataka is

apparent from this inscription.

The Calukyas who rose to prominence in the sixth century AD in
Karnataka claimed in inscriptions that the Misjakas and the Keralas along
with the Alfupas and the Gangas were brought into subservience by the
Calikya rulers''. These claims reveal that the Kerala ruler was made a vassal
by the Calukyas. Keralolpatti speaks of the arrival of Brahmins in many
batches from Ahichatra to Kerala'. Ahichatra is identified with AiholTa or
Aiholfapura, the capital of the Calukyas®. Similar to Keraldlpatti tradition,
Gramapadhati also held that Brahmins moved in large numbers from
Ahichatra to Tulu country®. The Caliikyas were patrons of Brahminic culture
and the age of the Caliikyas is noted for the proliferation of many structural
temples in Karnataka'>. The Caliikyas promoted Vaisinfava and Saiva
literature too. Hence these Brahminic religions steadily grew in medieval
Karnataka and Andhradesa. This is an indication of the role of the Calukyas in
the promotion of Brahminic culture. The immigration of Brahmins into

coastal Karnataka and Kerala was augmented by the Caliikya monarchs.
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The Brahmin migration was a cultural wave that resulted in the swift
diffusion of Agamic culture in Kerala'®, The spread of Sanskrit language,
proliferation of structural temples and the popularisation of Brahminic culture
resulted in the rise and growth of temples as the foci of the socio-cultural and
economic life. Along with this, a new social system based on Brahmanic
norms also came into existence in Kerala in which caste norms pervaded the
entire social life and Brahmin supremacy firmly got established and an
advanced material culture with better agricultural techniques and better
organizing ability swept the land under the influence of Brahmin settlers'’. All
these social and economic factors placed Brahmins on a predominant position
in Kerala. Another result of Brahmin immigration was the introduction of
Saiva and Vaisinfava religions. Both these religions were prominent

Brahminic ideologies. The Brahmin exodus accelerated the pace for the

dispersal of the Saiva and Vaisinjava religions.

The Brahmin immigrants in Kerala settled in thirty two settlements
known as gramas. These settlements sprang up with structural temples known
as gramaksieétras at the nuclei'®. This kind of grama organisation is a unique
system that existed only in Keala and Tulunatfu. Many Visinfu temples came
into existence as gramaksjeétras. A survey of the original settlements reveals
that out of the thirty two original settlements in Kerala, nine had Visinju
temples as gramaksiétras. The nine settlements that flourished around
Vaisinfava centres were Alathur, Karantolia, Panniyar, Irinjalakkutia,
Miliiikkalfam, Aranmulia, Tiruvalla, Nirmaninfa and Venmanfi. It is
plausible that the Vaisiniavites had majority in these nine centres. Majority of
gramaksiétras were dedicated to Siva which indicates that Saivism was more

popular among the immigrant Brahmin community.

A similar situation existed in Tulfunatiu where Saivism was the

dominant religion in the immigrant Brahmin community’®. However no
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settlement was exclusively monopolised by any particular sect. The Brahmin
settlements were inhabited by different categories of Brahmins irrespective of
their sectarian affiliation. Religious conflicts arising out of Saiva-Vaisinfava
differences were completely absent among the Brahmin settlers. What was the
reason for the absence of religious differences among Nambidiri Brahmins in
gramas? The topography of Kerala was typical as there was dense forest with
wild animals and serpents. Keralolpatti contains several references to such a
difficult topography of Kerala. It is stated in Keéralolpatti that the first batch of
Brahmin settlers fled back to their homeland as they were afraid of serpents.
After that the second batch of Brahmins came down and settled and this
makes clear that the difficult topography forced Brahmins to settle together
without expressing religious diversities. In this context it is notable that the
Brahmins in Kerala worship serpents and all the Brahmin families have kavus
in the premises of their houses. Similar to this, the Brahmins of Tulfu country

also worship serpents.
Rise of the Céras and Growth of Vaisinjavism

The Vaisinfava saints known as Aljfvars spearheaded an emotional
Visinfu bhakti cult in South India in the four centuries from the seventh
century onwards at a time when the political scene in the south emerged with
greater clarity in the wake of the emergence of post- Sangam monarchies of
the Pallavas, the Colfas, the Panjdiyas and the Céras®. During Sangam age
these chieftains, except the Pallavas, existed in different parts of Tamil fakam
and they were disintegrated with the dawn of the fifth century in the havoc
produced by the Kalabhra rampage®'. The Colfas, the Céras and the Panidiyas
were revived from the political turmoil in seventh- eighth centuries. The
Pallavas rose to prominence as a political power in Tondai region in

Tamil{fakam. The emergence of these political powers were closely
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associated with the Brahmins as the Brahmin leaders in Tamiljakam were
instrumental in the revival of these monarchies to terminate the political
impasse that existed in south India in the absence of powerful monarchies®.
Also Brahmins were eager to install favourable monarchies to ensure

protection.

The history of the advent of the Céras of Mahodayapurapam remains
obscure due to lack of direct evidence. It is apparent from the Valijappalilii
inscription and the recently discovered Kurumathir inscription that Rama
Rajasekhara, the first known Céra monarch of Mahodayapurapam, was
occupying the Céra throne in the first half of the ninth century®.
M.G.S Narayanan suggests that in the eighth century Kongunatiu, the original
seat of the Ceéras of Sangam age, was annexed by the Panidiyas and the
Kongu Ceéras were forced to move to the western sea coast in pursuit of
carving out an independent kingdom*. Mahodayapuram, being a port city,
was the natural choice and this gave birth to the Ceéra kingdom of

Mahodayapuram.

How far was the establishment of the Céra kingdom of Mahodayapurapam
associated with the Brahmin settlements and Brahminic ideologies? Did the
political fortunes of the Céras of Mahodayapurapam get influenced by the
Brahminic ideology? The Céra kingdom of Mahodayapurapam was a
byproduct of the foundation and growth of Brahmin settlements as what
happened in other parts of South India. The Brahmins became the most
formidable potentates in Kerala by the time the Céras moved to
Mahodayapuram®. As in other parts of contemporary South India, the
Brahmin settlers of Kerala also felt the necessity of protection. Hence they
provided support to the Céra princes in their bid to establish a new kingdom

and this firmly established a strong nexus between the Brahmins and the Céra
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rulers. The Céra kingdom of Mahodayapuram was the offshoot of this
allaince. The Céra records reveal that the Céras of Mahodayapurapam upheld
Brahminic culture, pursued Brahminic injunctions and regulations as
enshrined in Sastraic scriptures and patronised temples®. The Céra council of
ministry known as Nalu Tali was constituted by Brahmins?. Nalu Talii was
represented by four Brahmin settlements - Parfavir, Milijikkaliam,
Airanfikkulfam and Irinjalakkutfa. M.G.S.Naryanan’s suggestion that the
Cera monarch was only a ritual sovereign and the strong and well organised
Brahmin community propped up this ritual sovereign assumes significance in
this context as it indicates the camaraderie between the Brahmins and the

Céra monarchs?.

The mutual patronage between the Céra kings and the Brahmin leaders
paved the way for the promotion of Itihasic- Puranfic traditions and religions
like Vaisinfavism and Saivism. The Vaisinfava-Saiva religions were
fundamentally Brahminic ideologies and hence royal patronage to these
religions were akin to patronage to Brahmins. The Visinju temples along with
Saiva centres received royal patronage by way of endowments which resulted
in the growing popularity of the Brahminic religions. The Céra rulers found in
Saivism and Vaisinfavism a favourable and formidable ally. Why were the
Vaisinfava and Saiva ideologies considered as pro-royal by the Céras of
Mahodayapuram? It is revealed from the songs of the Aliivars and the
Ndayanars that Visinfu bhakti cult and the Saiva  bhakti movement
emphasised the concept of voluntary submission of one’s pride in the self and
these Brahminic ideologies accorded special status to those who became ‘the
servant of the servants of god’ or ‘the bhakta of the bhaktas’*®. When this
perception was applied in the realm of politics, it created obedient subjects
and ensured obedience to royalty. The sense of obedience as contained in the

Brahminic ideologies of Vaisinfavism and Saivism attracted the ruling Céras
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to the ambit of bhakti cult. The ideology of Visinju bhakti raised the temple
as a domain of Visinfu where the God presided as a sovereign. It indirectly

helped kings in acquiring sovereignty in Tamil kingdoms®.

The bhakti hymns enhanced the status of temples as exclusive realms
of divinities with the emblem of sovereignity which indirectly provided
legitimacy to the kings who promoted them. Rituals and festivals were
occasions when the emblems of royalty got expressed in the domain of the
deity. The result was that the deity and the king got equated with each other.
The king who promoted the temple became the emblem of the deity, Visinju
or Siva. Royal patronage advanced the fortunes of temples while temporal
authorities acquired legitimacy and the Ksfatriya lineage. Due to these reasons
the Céra-Colfa-Panidiya monarchs actively partook in Visinfu- Siva bhakti

cults.

The Ceéra rulers, during the reign of Rama Rajasekhara in the first half
of the ninth century, patronised Saiva devotional movement®'. A shift in this
stand happened in the middle of the ninth century when Sthanju Ravi
Kulaséekhara started patronising Vaisinjava devotionalism. He was wont to
participate in the Visinju bhakti cult and was a leading Visiniu bhakta of the
stature of an Alifvar saint®. The Céras patronised the Brahminic ideology of
Vaisinfavism to appease Brahmins and to ensure Brahminic support to the
Céra kingdom. This kind of reciprocal patronage made both the Céra royalty
and the Brahmin leaders interdependent on each other. Just like the Ceras, the
Ay rulers who held sway over the southern extremity of Kerala patronised
Vaisinfavism. The Ays existed in the Sangam age as a political force with
capital at Potiyil Mala®. Afterwards they shifted their capital to Vilijififiam
near Tiruvananthapuram and became one of the feudatories of the Panjdiyas.
Later, the Ays accepted the political supremacy of the Céras of

Mahodayapuram?®. The distribution of three divyadésams - Tiruvanparisaram,
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Tiruvatitiar and Tiruvananthapuram - in a comparatively small geographical
unit like the Ay kingdom indicates substantial royal patronage to
Vaisinfavism in that kigdom. It has been widely held that the Ays were
Yadavas who came to the south as part of a certain folk movement of people
after the decline of Dwaraka®. R.Champakalakshmi suggests that the Ays had
Yadava origin and they are described as the descendants of the Yadavas who
migrated from Dwaraka®. It is significant that many Ay kings are described
in inscriptions as descendants of Yadavas®. Even today a community in South
Kerala known as Krisinjanvakakkar cherishes a tradition that sustains the
belief of their migration from Dwaraka and their affiliation to the Yadavas®®.
The caste name Krisinfanvakakkar literally means belonging to Krisinfa. In

fact, it denotes the pastoral rudiments of the community.

Some of the Vélfir chieftains of the Sangam age claimed descent from
Krisinfa. The Vélfirs were in power in Vénjatiu from whom the name of the
region originated®. The Véliirs and the Ays were closely allied to each other
and both Vénfatju and the territory of the Ays were in the neighbourhood of
each other. It is quite significant that the Tamil term Ayar stands for pastoral
people and they were the inhabitants of Marutam region which consisted
mainly of pastoral lands®. Were the Ays the true descendants of migrant
Yadavas? Was there any authenticity in their claim as members of
Vrisinfikula? The diffusion of Sastraic - Puranfic-Itihdsic culture influenced
South Indian culture and society in a considerable way and various Sangam
works point to this*. It is plausible that many communities and chieftains in
South India got identified with various groups of Puranjic-Itihdasic
communities and dynasties. This happened under the impact of the
dissemination of Sdstraic-Puraniic-Itihdsic culture. The South Indian kings
and chieftains took pride in their new identity as it elevated them to the status

of Ksjatriyas. They were given a legitimate descent from the solar or lunar
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dynasties. Consequently, the Ayars were identified with Yadavas and the Ay
rulers described themselves as descendants of Yadavas which inked them
with Krisinfa*.

Royal patronage to temples was a stimulant in the popularisation of
Vaisinavism. How did royal patronage contribute to the advancement of
Vaisinfavism? The Céra and Ay royal patronage to Vaisinfavism was mainly
in the form of royal benefaction to Visinfu temples. Many Céra—Ay
inscriptions demonstrate how liberal grants were made to Visinju temples by
the Céra- Ay rulers, the provincial governors and bhaktas for instituting
rituals and ceremonies, for conducting routine services, for the celebration of
festivals and to arrange ritual feeding in temples. Gifts of land were made for
performing rituals, burning perpetual lamps, feeding Brahmins and
performing various arts in temples. An inscription of c.861AD speaks about
the celebration of Onfam in the month of Sravania in Tiruvarirfuvai temple
when Sthanju Ravi was the Céra ruler®*. A Cokkir inscription of king Kota
Ravi is about the institution of ritualistic ceremonies such as nivéedya,
viliakku, santi, akkiram, atiai and bali in the temple by Kadampan Kumaran of
Karkottupurattu®. Similar to this a Trikkakkara inscription of king Kerala
Kesari speaks about setting apart of landed properties for meeting the expenses

of tiruamriutu, pitapali, olfiikkavi, santi, tiruakkriam etc in the temple®.

A Tiruvanvandiir inscription registers the gift of a plot to the temple
by Etiran Kaviyan of Kurfattikkatiu for instituting a perpetual lamp in the
temple*. A Tirumdalfjikkalfam inscription of king Indu Kota of 948 AD
reveals that provisions were strictly instituted for the conduct of rituals and
services such as tiruamriutu, nivedyam, uttamakkiram and tiruvilTakku in the
Visinfu temple*’. A Trikkakkara inscription of 953 AD of Indu Kota records a

gift of land for nandaviliakku and tiruakkiram and another record of 959 AD
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speaks about the institution of tiruakkiram and nandaviliakku in the temple*.
A Trikkotijttanam inscription of king Bhaskara Ravi records that tiruamriutu
for 12 Brahmins on every Amavasi day and nandaviliakku on Cithra Visiu
day were instituted in Trikkotijttanam temple®. Similar to this, a Tirunelli
record of 1021AD of king Bhaskara Ravi speaks about the institution of
tiruamriutu and nandaviliakku in Tirunelli temple®®. The Tiruvalla Copper
Plates speak about various offerings like tiruamriutu and tiruviliakku on
special occasions like Dwadasi, Avanii Oniam and Vriscika and Karttika

months, tiruakkiram, nadaviliakku, niratitiupalilii, pancasambadam etc®'.

Did the institution of rituals and offerings have any role in popularising
Vaisinjavism? The royal initiative was tremendous in introducing and
maintaining rituals and offerings in the Visinfu temples. Royal benefaction
enriched and popularised Visinfu temples and inspired common bhaktas in
giving endowments to temples. With the growth of temple-centred bhakti,
offerings and rituals proliferated in Visinfu temples in Kerala as in other parts
of South India®’. Temples received royal patronage extensively. Kings,
queens, ministers, officers and others vied with each other in making grants to
temples for various purposes. The most common and the most popular
offerings were offerings of lamp, flowers, gold endowments, expenses for
bathing and ritual feeding of the deity, Brahmin feeding, institution of various
services such as morning service, midday service, evening service and rituals
on dwadasi and amavasi days. These were the most popular temple offerings

in the contemporary South Indian kingdoms™.

The enchanted nature of temples caused large scale flow of endowments
for rituals and offerings and the flow of wealth resulted in the stockpiling of
wealth in temples. As a result, the wealth of temples grew substantially and

the temple became the custodian of substantial resources of land. Hence
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temples grew into prosperous institutions. A striking aspect of royal patronage
is that the scope of the functions of Visinju temples widened and enlarged.
Visinju temples were in the forefront of academic activities as temple-centred
academic institutions known as Salais sprang up in their precincts. The salais
came into existence and prospered under royal patronage. The Huzur plates of
Ay king Ko Karunandadakkan is about the establishment of a new salai in
the precincts of the newly built Visinju temple at Parthivapuram®*. Various
inscriptions make clear that the Visinfu temples at Milfiikkallam and
Tiruvalla had $alais®. The temple academies played a vital role in the
dissemination of Sastraic-Puraniic-Itihasic culture in Kerala and it
strengthened Brahminic ideology. The propogation and popularisation of

Sastraic - Puraniic-Itihasic tradition contributed to the growth of

Vaisinfavism which was a Puranfic-Itihasic ideology.

Royal patronage to Vaisinfavism is again evident from the active
participation of Sthanfu Ravi Kulasékhara in the bhakti movement®. The
Brahminic ideology of temple centred Vaisinfavism reciprocated the Céra
royal patronage by legitimising the authority of the king. The Céras were
identified as descendants of Siryavamsa (solar dynasty) and became
Ksfatriyas. Before espousing the cause of Visinfu bhakti cult, Saivism was
patronised with an intention to befriend Brahmins to derive political and
social mileage. Rama Rajasekhara, the founder of the Céra dynasty, was a
Nayanar saint®. The reign of the successor of this king, Sthanfu Ravi
Kulasekhara, marked an alteration in the religious policy and the king started
promoting Visinfu bhakti cult. Apart from religious pursuits, political
pragmatism and the quest for legitimacy were equally responsible for the

active royal patronage to Visinfu bhakti movement. Hence Vaisinjavism

registered considerable progress in its growth as a Brahminic religion.
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Spread of the Vaisinfava Devotional Movement in Kerala

The Vaisinfava devotional movement spearheaded by Aliivar saints
swept Kerala in ninth century AD. The spread of the devotional movement
was a catalyst in the development of Vaisinjavism in Kerala. The South
Indian Visiniu bhakti cult appeared first in the Pallava kingdom in the seventh
century AD in Tondaimandalam which lay in the north-eastern extremity of
Tamil{fakam. From the Pallava kingdom which was exposed to North Indian
influences, the bhakti cult spread to the Colia and the Panidiya kingdoms. It
was from the Panjdiya kingdom that the wave of Visinju bhakti poured into
the Céra kingdom. How is it possible to say that the Visiniu bhakti cult spread
to Kerala only in ninth century? Is there any evidence to prove that the
Visinfu bhakti cult spread to Kerala in ninth century? The early Alijvars -Pey
Aliivar, Bhutattalijvar, Poigai Alijvar and Tirumalisai Alijvar — who lived in
the seventh century were silent on Kerala shrines while only those Alffvars
who lived in the ninth century composed songs on the Kerala divyadésams™.
This indicates that the Vaisinjava devotional movement spread to Kerala only

in the ninth century.

The Alffvars were ardent votaries of Visinfu bhakti who preached
Vaisinfavism with emotional frenzy and went on pilgrimage to Vaisinjava
centres, singing and dancing with bands of devotees®. The Aljivars visited
the sacred spots known as divyadesams or tirupatis scattered in various
kingdoms of Tamilfakam and eulogised the shrines as abodes of Visinju on
earth. The Alifvar movement was fundamentally a temple oriented movement
and the pilgrimage tradition was an important trait of their bhakti cult. As a
result of this, divyadesams became the nuclei of Vaisinfava devotional cult

which resulted in the promotion of emotional temple cult and wide spread

temple worship. Apart from this, the Vaisinfava religion underwent rapid
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transformation as and when emotional devotion centred on the sacred
geography of selected Visinfu temples replaced the earlier form of
Vaisinfavism which was confined to a localised and personal worship of
Visinfu. Now an emotionally surcharged Vaisinfavism which originated from
and centred on temples came into existence. The Aljivars celebrated a total
number of 108 shrines as divyadésams out of which 22 belonged to
Tonidfaimanidialam, 2 to Natjunatiu, 40 to the Colia country, 18 to the
Panjdiyan Kingdom and 13 to Malainatju or the Céra kingdom. Two shrines
were considered as celestlial abodes. The remaining shrines were in

Vatfanatiu or the northern country®.

There were twelve Alfivars and they were - Poigai Alfivar,
Bhutattalijvar, Pey Alijvar, Tirumalisai Alfivar, Tiruppanalijvar,
Tondaradippodi ~ Alfjvar, Tirumankai Alfjvar, Kulasékhara Aljjvar,
Periyalijvar, Antial, Nammalijvar and Madhura Kavi Alifvar®. The first three
Aliivars in this list are regarded as the pioneer votaries of Visinfu bhakti
(Mutal Alfivars) in South India who lived in the Pallava kingdom in the
seventh century®. Tirumalisai Aliivar, a contemporary of the Pallava king
Mahendra Varma, also lived in the seventh century®. All other Alijvar saints
followed these predecessor bhaktas and they lived in subsequent centuries as
contemporaries or near contemporaries. Among them, Tirumankai,
Kulasékhara and Nammaliivar sang on Kerala temples®. They celebrated
thirteen temples in Kerala as divyadesams. The temples glorified were
Tiruvanparisaram, Tiruvatitiar, Tiruvananthapuram, Tiruvalla, Tiruppuliyr,
Tiruciririar, Tiruarfanmulia, Tiruvanvanjdiar, Trikkotijttanam, Trikkakkara,

Tirumdaliiikkalfam, Tirumirirfakkotiu and Tirunava®.

Although the three Aliivars associated with Kerala temples were near
contemporaries, Tirumankai Alffvar lived in an earlier period. The traditional

hagiology attributes an impossible date for him®. The traditional hagiology
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again describes him as a petty Kalfliar chief of the Colia country. K.A.
Nilakanta Sastri places him in the middle of the eighth century®. Tirumankai
sang on four divyadésams in Kerala ie, Tiruppuliytr, Tiruvalla,
Tirumilifikkalfam and Tirunava in Periya Tirumoliii, Ciriyatirumatial and

Periyatirumatial ®°.

Kulaseékhara Aljivar was closely associated with the history of
Vaisinfavism in Kerala. Until recently, no unanimity among scholars existed
regarding the period and identity of Kulasékhara Aljjvar. T.A. Gopinatha
Rao, K.G. Sesha Iyyer and A.S. Ramanatha Aiyyar assign him to the early
ninth century and R.G. Bhandarakar places him in the first half of the twelfth
century’’.L.D. Swamikannu Pillai argues on the basis of astronomical details
that Kulasekhara lived between AD 767 and AD 834 and Elamkulam P.N.
Kunjan Pillai holds that Kulasékhara ruled in between 800AD and 820AD".
More importantly Elamkulam P.N. Kunjan Pillai argues that Kulasékhara was
the first ruler of the Céra dynasty of Mahodayapuram. M.G.S. Narayanan
fixes the period of Kulasekhara in between 844AD and c.883AD and he
identifies this royal saint with Sthanju Ravi Kulasékhara, the second known
monarch of the Céra dynasty of Mahodayapuram”™. He fixes the identity and
age of Kulasekhara Alffvar on the basis of the references to the king in
various Cera inscriptions and literary data such as bhakti songs, Yamaka

poems and secular works like Sankaranarayaniyam.

Not much is known from either epigraphic or literary works with
certainty about Kulasékhara’s personal life or his religious activities. What is
given in Perumali Tirumoliii and in the traditional hagiology is of little
historical value. The traditional account holds that Kulasékhara Alffvar was a
monarch of the Céra dynasty and was the lord of Kitjal, Kialffi, Kongu and
Kolli”®. The royal saint is also described as born at Tiruvancikkul7am, another

name for Mahodayapuram. What is displayed from these accounts is that
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Kulaseékhara had unquestionable sway over entire Tamilffakam. It is
inappropriate to take this account in its literal sense as it was a tendency of the
Tamil kings — the Colfas, the Panidiyas and the Céras- to claim supremacy
over the other two whenever the chance occurred’™. Therefore the claims
about Kulasekhara were also part of the customary practice that was prevalent
in South Indian kingdoms to assert authority over their counterparts in
Tamil{fakam. Moreover, the titles and claims of self-glorification as appeared
in the last portion of Perumali Tirumoliii is an added section which was
appended in a later period by bhaktas to glorify the royal saint™. It is highly
fanciful to think that the Ceéra king Sthanfu Ravi Kulasékhara alias
Kulasekhara Alfivar ever extended the frontiers of the Céra kingdom
permanently to the hinterlands of the Colfa and the Panidiya kingdoms. Never
in the history of the Ceéras of Mahodayapuram, had a single monarch

established his sway in the Colfa - Panjdiya territories’.

Kulaseékhara Alfjvar composed two Visinfu bhakti works- Perumali
Tirumoliii in Tamil and Mukundamala in Sanskrit”’. Perumali Tirumoliii is
included in Nalayira Divya Prabandham. Two Sanskrit dramas—
Tapatisamvarania and Subhadradhananjaya- and a Campiikavya called
AScaryamanjari are the other literary compositions of the royal saint. These
non- bhakti secular works intermittently glorify Visinfu bhakti. Though
Kulasekhara was a Céra monarch who fairly ruled for a long span of about
forty years, the royal saint sang only on the divyadésam shrine at
Tirumirfriakkotiu in the Céra kingdom’™. Why did the royal saint avoid
twelve divyadésams in the Céra-Ay countries from the subject of eulogy?
What might be the reason for the king to remain silent on majority of the
divyadésams and even on those shrines at Tirumilijikkalfam and Trikkakkara

which located in proximity to the Céra capital? It may be argued that these

shrines developed only in a later period after Kulasekhara’s reign. However as
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stated earlier, Tirumankai Aljfvar had glorified Tirumalijikkalfam temple in
his pasurams along with Tiruvalla and Tirunava. Tirumankai was a
predecessor or a near contemporary of Kulasékhara. It is probable in this
context that Kulasékhara spared twelve divyadésams of Kerala from being
celebrated for unknown reasons and selected only one temple from among
Kerala temples. The king, on the other hand, went on -eulogising
Tiruvenkatfam (Tirupati Tirumala) and Tiruarangam (Srirangam) which were
the two most renowned centres of South Indian Vaisinjavism. In this context
a reference in the traditional hagiology that linked the royal saint with
Srirangam temple appears to be relevant as it indicates the special concern of
the saint king for Srirangam temple. It is stated in the hagiology that the king

sent his daughter to Srirangam as a devadasi”.

It is not apt to say that the king was unconcerned about Kerala temples
and was only interested in eulogising and promoting temples in other parts of
South India. The royal saint was not indifferent to the Visinfu temples in
Kerala. The king had a special liking for Vamana and the king introduced
Onfam, the birthday festival of Vamana, in Kerala temples®. The Trikkakara
Visinfu temple was the main centre of Onjam celebration in Kerala where
Visinfu is conceived as Vamana. The saint king creates an occasion in
Tapatisamvarania to praise Vamana and a shrine of Vamana®'. It is plausible
that Trikkakkara temple is the subject matter of the praise of the royal
playwright. This indicates the consideration of the king for Vamana and
Trikkakkara temple. He is also associated with the foundation of
Tirukkulasékharapuram Visinju temple which is situated in the vicinity of
Mahodayapuram®. The name of the temple signifies that it derived its name
from the king. An inscription which could be assigned on the palaeographic
basis to the second half of the eleventh century was discovered from the

temple which speaks of the 195" year of its foundation®. Often the temple
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year denotes the foundation of temples and in this context when 195 years get
deducted from the second half of the eleventh century, the period of the
foundation of Tirukkulasekharapuram temple can easily be fixed in ninth

century in Sthanfu Ravi’s reign.

Kulasekhara Alfjvar’s bhakti compositions got wider popularity
through out South India. An epigraph of 1188AD in Srirangam temple speaks
about the ritual singing of teririarumtiral portion in Perumali Tirumoliii in
the temple®. What is revealed from this record is that the composition of the
royal saint was assigned a special ritual status in Srirangam temple. Srirangam
was the focal point of the bhakti cult of Vaisinfavism in South India during
hey days of the bhakti cult. Similar to this, the preface of an inscription in
Pagan in Burma contains quotations from Mukundamala®. This is a Tamil
inscription about the construction of Nanadesi Vininjagar Aljfvar temple with
a manidiapa. An endowment for a permanent lamp in the newly built
manidiapa in this temple was instituted by Riyiran Cirian alias Kulasékhara
Nambi of Makotaiyarpatitifinfam in Malaimanidialam. These two
inscriptions point out that the literary compositions of the royal saint were
popular among the Vaisiniavas of South India. Further, the royal saint was
apotheosized and worshipped. A temple was built for Kulasékhara Alijvar by
Vaisinfavaites at Mannarkoyil near Tirunelveli and they composed a

vandanasloka in praise of him which became widely popular in South India®*

The period of Sthanfu Ravi Kulasékhara was notable for Vaisinfavism
in the Céra country. Visinju temples prospered during this period as the focal
points of Vaisinfava bhakti cult. With these developments, Vaisinfavism
registered steady growth in Kerala and superceded Saivism in popularity.
Rama Rajasekhara, the first Céra ruler, was a Saiva luminary who was known

as Céraman Perumal] Nayanar. During the early decades of ninth century
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when this royal saint ruled the Céra kingdom, several Saiva centres such as
Kollam, Kanitfiyar, Tiruvancikkulfam and ValjfappalTlii had sprung up?. It is
again significant that two more Saiva saints, Venfatitifadikal and
Virfalminidja Nayanar lived in Kerala in this age and they composed songs
on Siva bhakti®®. All these reveal that the age that preceded Sthanfu Ravi was
a period when Saiva religion was dominantly prevalent. Sthanju Ravi’s reign
marks a shift in this condition and Vaisinfavism began to grow as a prominent
religion in his time. No more Saiva centres emeged afresh and Saiva themes

did not receive wide popularity as thematic substance in arts and literature.

What was the nature of the ideology of Kulasékhara Alijvar’s bhakti?
The bhakti works of the king give an account of his ideology of bhakti. The
king like other Alifvars emphasised the concept of surrender of the self before
the deity, the bhaktas of Visinfu or true devotees®. The tenets of surrender
appeared to have political and economic implications as surrender to god
created a sense of discipline and obedience among the subjects towards the
royalty. In this context it is significant that Sthanfu Ravi Kulasékhara was a
political aspirant who along with AdityaColia, the Colia king, conferred
military honours to Vikki Aninfan®. The dramas of the royal saint make clear
that the king assumed various titles such as ‘Keralakulacidamanii’,
‘Keraladhinatha’ and ‘Mahodayapuraparaméswara’®’. These claims express
the political ambitions of the king. The Tarisappalli Copper Plates reveal that
the king was a donor of privileges to the traders of Kollam®. This makes clear
that the king was instrumental in the economic growth of the kingdom. This
royal endeavour was significant as with this venture that Kollam was made a

major trade centre with a new settlement of the Syrian Christian merchants.

The doctrine of emotional bhakti finds greater place in the works of

veos
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Tiruvenkatiam, Srirangam and Tirumirirfakkotiu as well as to various
incarnations of Visinfu like Rama and Krisinfa®. The king’s espousal of the
ideology of emotional bhakti broadened the popular base of Vaisinfavism in
the Céra country and this must have created an image of a royal saint for the

king. This advanced further his political stature.

Nammalffvar or Sathakopa sings on the large number of Visinju
temples of Kerala. He is a later Aljivar saint who hailed from
Aljfvartirunagari in the Panidiyan kingdom and the Guruparampara tradition
points to the 43" day of Kali as the date of birth of Nammalijvar®.
T.A.Gopinatha Rao places him in the first half of the ninth century and
K.A.Nilakanta Sastri holds that Nammalijvar and Mathurakavi were the last
Aliivar saints®. F.Hardy assigns him to an early age®. Since Nammaljvar
hailed from the Southern portion of the Panidiyan kingdom and as the bhakti
cult of Alijvars is viewed as spread to the Panfdfyan kingdom in a later age, it
is possible to place Nammalfjvar in the ninth century. Nammalijvar glorified

twelve shrines in Kerala in Tiruvaimoliii other than Tirumirirfakkotju®’.

Apart from Tiruvaimoliii, Nammalfjvar wrote Tiruviruttam,
Tiruvaciriyam and Periyatiruvantadi. The Alfivar also sang about the
popularity of sacrificial culture in Céra temples and about the recital of Vedic
hymns by Brahmins in temple precincts®. These references of the Aljivar
reveal that the Vaisinfava centres in Kerala prospered as the citadels of Vedic/
Puraniic culture. From the songs of the Alffvars, it is certain that the Visinfu
bhakti cult swept Kerala in the ninth century and a large number of temples
were identified by the Visinfu bhaktas as the nerve centres of bhakti cult.
Pilgrimage of the Alijvars to these sacred centres diffused emotional bhakti in

the coutryside and it resulted in the promotion of temple worship.
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Impact of the Vaisiniava Devotional Movement

Did the temple centred bhakti movement produce any sweeping results
in Kerala? Was Visinfu bhakti cult instrumental in affecting the social and
cultural life of Kerala or was it comparatively a weak movement? A striking
feature of the Visinfu bhakti movement was that it was a temple cult and the
spread of the temple-centred bhakti movement was responsible for the
proliferation of new Visiniu temples®. Being the abodes of Visinju, temples
became unavoidable institutions to preach and practise bhakti. The
divyadésams and temples like Parthivapuram, Narayanfapuram, Tirunelli, and
Tirukkulasekharapuram were some of those temples which emerged under the
impact of Visinfu bhakti cult. Again the spread of bhakti paved the way for
the growth and prosperity of the already existing temples in the Céra country.
Many of the Vaisinfava centres that originated with the immigration of
Brahmins developed into the focal points of Vaisiniava devotional cult. With
the growth of temple centred bhakti, the ideology of bhakti was transformed
from simple devotion to a temple-centred emotional cult. This was not an
isolated phenomenon and this happened in other parts of South India too

where the ideology of bhakti picked up popularity.

In South India, the doctrine of bhakti provided an enamoured world to
temples when the temple cult was projected and Visinju temples became
veritably the abodes of Visinju in the emotional aura cast around them'®.
This, in turn, popularised Visinfu bhakti. More over Visiniu temples, as
bhiiloka Vaikunitia (Visinfu’s holy abodes on earth), prompted a new genre
of sacred literature promoting the cause of the deity as well as temples in
South India. This kind of sacred literature was also produced in Kerala during

the heydays of Visiniu bhakti cult'®’. No wonder temples accrued further

glory and charm by the new literature. This kind of literature aimed mainly to
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bring more devotees to the temples.

The bhakti of Aliivars was not an isolated phenomenon as it connected
one temple with another through the institution of pilgrimage'®. Pilgrimage to
temples originated from the doctrines of personal god and temple worship.
Pilgrimage functioned as a powerful instrument in facilitating the spread of
bhakti cult. The pilgrimage tradition resulted in the advent of a network of
pilgrim circuits connecting different pilgrim spots in Kerala. The ideology of
bhakti and the institution of mass pilgrimage enabled divyadésams to prosper
as focal points of Visinfu bhakti and the institution of mass pilgrimage of
Aliivars with the bands of devotees to the celebrated Visinju shrines, dancing
and singing, led to the generation of an enthusiasm in favour of Vaisinjavism
in the countryside in the Céra kingdom. Pilgrimage added to the expansion

and extension of the cultural geography of Vaisinjavism.

The projection of temples and temple cult was accompanied by the
proliferation of different and variegated rituals in Visinfu temples in South
India'®. The temple inscriptions testify to the commencement and
institutionalization of various rituals and services in Visinfu temples. The
usual services such as nivedyam, viliakku, santi, akkiram, atiai and bali are
commonly found in Céra inscriptions. Royal dignitaries and bhaktas instituted
rituals in temples and endowments were made in relation to the institution of
rituals and offerings. It is evident from the Tiruvalla Copper Plates that
endowments were made by various royal luminaries in different periods for
tiruakkiram, tiruamriutu, tiruviliakku and nandaviliakku in the temple'®. The
proliferation and expansion of rituals and offerings resulted in the further
enhancement of the attraction of temples and this paved the way for the

promotion of temple cult too.
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Another notable impact of the growth of temple-centred bhakti was the
origin of temple festivals. How did the rise of temple cult relate to the
development of temple festivals? Was the emotional bhakti of Aliivars a
catalyst in the rise of temple festivals? It appears that festivals were promoted
by the emotional stir created by the Visinju bhakti cult in South India'®. The
ideology of bhakti which extolled the glories of temple cult created and
projected an exalted image around the deity in sanctum sanctorum. Festivals
place the temple as the focal point of activity and have key role in linking the
temple with the society. Public feast was held in temples on festive occasions
and temple records make clear that large scale endowments were given
towards the expenses of festivals'®. Festivals provided an opportunity to the
devotees to assemble in the temple and to take part in the public feast. This
had economic impact also. A portion of the wealth which flowed to the
temple by way of endowments to meet the expenses of festivals had to be
redistributed to temple servants and dependants. This strengthened the mutual

link between the temple and the society'”’

. Apart from this, festivals played a
vital role in popularising Brahminism and Vaisinjava themes in the society.
Onfam in Sravania month was a festival celebrated in temples as the birth
asterism of Vamana and Uttamakkiram and Caturmasya were celebrated as

sacred temple festivals'®.

The Tiruvarirfuvai inscription of Sthanju Ravi Kulasékhara reveals
that Onfam was introduced in Kerala during the period of this royal saint'®,
This inscription contains several stipulations regarding the celebration of
Onjam which suggests that the festival was newly introduced somewhere in
that age. It is evident from the references to Onfam in Madurai Kanci that the
festival was widely celebrated in South Indian temples even in the Sangam

age. The songs of Perialifvar also refer to the celebration of Onfam festival in
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the Visinju temples of South India and Tiruvénkatfam was a prominent centre

19, Apart from Tiruvaririuvai inscription,  the

of Onfam celebration
Tiruvalla Copper Plates and a Trikkakkarai inscription also speak about the
celebration of Onfam festival in the Visinju temples at Tiruvalla and

Trikkakkara™!.

The temple-centred bhakti cult gave rise to the emergence of dancers,
singers and instrumental musicians in temples of Kerala during the Céra
age'?. Apart from promoting Visinju bhakti, the expansion of the functions of
temples and the proliferation of rituals gave rise to the emergence of
devadasis or temple handmaids, vocalists and instrumental musicians in
temples. As in other parts of South India, emotional Visinfu bhakti got
diffused through dance, songs, beauty and multifarious rituals. The devadasis
occupied an important place as divine handmaids of the deity and they were
treated with honour and respect. The importance attached to devadasis is
evident from the tradition that Kulasékhara Alfivar dedicated his daughter to
Srirangam temple as a devadasi'®. She was known as Cérakula Nécciyar. The
devadasis through the medium of dance enhanced the appeal of temples. The
Cera inscriptions refer to devadasis as tévatiicci and nangicci. The earliest
known reference to temple dancers in Kerala is found in the Cokkir
inscription of the fifteenth regnal year of Kota Ravi''“. It is apparent from the
inscriptions of Tiruvalla temple that devadasis were employed in this Visinfu

temple in the Céra age and they received rice during Onjam celebration!'®.

The proliferation of rituals, the projection of temple-cult and the flow
of emotional bhakti necessitated the service of drummers and musicians in
temples during rituals and festivals. The terms kotit{i and uvaccan were used
to denote them in the Cera inscriptions and they had specific duties during

ritual services''®. They sounded drum and conch during daily rituals. Five
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categories of instrumental musicians known as pancasabadam were appointed

in the Visinfu temples in the Céra age'”

. Five categories of instrumental
music are still sounded in temples during festivals and rituals. This is known
as pancavadyam which means ‘five categories of instrumental music’. What
is apparent from these references is that different kinds of instrumental
musicians were employed in temples as their services were needed during
rituals. The emergence of drummers, singers and musicians induced the
emergence of a separate section of temple-centred communities known as
Ambalavasis. The term, Ambalavasi denotes ‘the one who resides in temples’
which points to the temple centred nature of these communities. The

Ambalavasis have been engaged in various hereditary jobs in temples such as

garland making, flower plucking, cleaning and sweeping'®.

The development of temple theatre in medieval Kerala was another
consequence of the propagation of Visinfu bhakti cult. The male actors
known as Cakkai or Cakyar, who performed Kiuttu and Kitiiyatitiam, were
employed in the temples of the Céra country. A Trikkotijttanam record of Sri
Vallabhan Kota refers to the institution of Kiittu every day for ten days in the
temple during Uttiravilia festival'®®. The Tiruvalla Copper Plates refer to the
payment to actors who performed Kalfiyankamkiittu on Rohinfi day in the
temple'®. The Cakyars performed monoacting, story-telling and play-acting
and these artistic endeavours led to the development of temple theatre in the
Céra temples''. Temple arts developed in Tamil kingdoms at a time when
Visinju bhakti cult grew into a popular movement. Role of temples in the
performance of arts and theatre originated and developed under the
monarchies of the Pallvas, the Colias and the Panidiyas'*. It happened during

the heydays of bhakti cult. An underlying objective of temple arts was to

diffuse bhakti through the stories in Itihasas and Purdanias. Temple arts acted
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as a means to propagate bhakti as arts provided color and glamour to temples
and raised the status of the social acceptance of bhakti. The plays of
Kulasekhara Alffvar - Tapatisamvarania and Subhadradhananjaya- and
AScaryaciidamanfi, the drama on Ramdyania by Saktibhadra, formed the
chief repertory for the performance of Cakyars'*. With the development of
temple theatre, temples prospered as prominent centres of the diffusion of
bhakti. Temple arts attracted devotees in large numbers to temple precincts
and Puranfic- Agamic lore was imparted to them which resulted in the further

popularization of Vaisinfavism.

A popular tradition which is prevalent among the Cakyars of Kerala
reveals that Sthanfu Ravi Kulasékhara revived the temple theatre'**. This
tradition points to the revival of temple theatre in Kerala in the regnal years of
Sthanfu Ravi. This legendary tale appeared to have historical connotation as
temple artists mainly took up stories from the dramas of the royal playwright
which points to the role of the king in reviving temple theatre in Kerala. It is
plausible that temple theatre was developed to popularise the Vaisiniava
religion in the Céra country by the royal saint. The wave of emotional Visiniu
bhakti with the accompaniment of a fervent and soul stirring fascination for
the deities in temples produced a situation which was favourable for the origin
and development of temple arts in South India. The art of sculpture was
another medium for the expression of emotional bhakti as Vaisinjava cult
themes got reprorduced in sculptures in large numbers in medieval South

Indan temples'*

. The Céra temples were no exception and sculptures in Céra
temples were produced to disseminate bhakti. Temple arts also diffused
Puranfiic knowledge in the society. Besides, sculptural panels added to the
charm of the temple. This resulted in the further socialisation of Brahminic

ideology in the society.
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Another impact of Visinju bhakti cult was the rise of temple-centred
academies. Mainly the Visinju temples of Kerala took up the responsibility to
promote and to patronize learning. The temple-centred academies known as
salais came into existence in the precincts of the temples of the Céra age'*°. It
is apparent from various temple inscriptions that the salais of Parthivapuram,

Tiruvalla and Milfiikkallfam were some of the prominent temple-centred

academies that sprang up around the Visinfu temples in Kerala'?’. The Salais

at Kantalftr and Nedumpuram Talfi were other prominent temple academies
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that came into existence in the early medieval Kerala temples These two

academies were associated with Siva temples. The $alais had a key role in the
socialisation of Brahminic culture and Puraniic values in the society. The
society was more familiarised with Brahminic knowledge through the
academic ventures of temples. Such temple academies proliferated in other
parts of South India too. Many temple academies known as Ghatikas sprang

up in Pallava, Colfa and Panidiya kingdoms'®.

The popularisation of Agamic culture and Itihasic-Puraniic knowledge
was another result of the spread of Visinfu bhakti cult in Kerala. Specially
trained men known as Maparatampatitiars (Mahabharata Bhatitias) who
expounded on the Purdnias and Itihdsas were employed in temples. A
Trikkotijttanam inscription mentions the name Maparatampatitiar'*. The
Tiruvalla Copper Plates referred to Patitiarkali(Bhatitias) who conducted
discourses in the temple''. Patitiarkall were learned men who conducted
vakkanfiikka or vyakhyana (Discourses) in temples. How did these institutions
of erudition facilitate the growth of Vaisinfavism? The Vaisiniava stories in
epics and Puranias got popularised through story-telling which resulted in the

popularisation of Visinfu bhakti in the countryside. The society was
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familiarised with the stories of Ramdayania, Mahabharata and Bhdgavata

through the discourses and lectures in temple compounds.

The institution of mass pilgrimage, the ideology of bhakti and the
institution of temple together functioned as a cementing force in the society
that brought together different sections in the society. It achieved harmony
between kings, Brahmins, the temple servants and laymen. The doctrine of
egalitarianism as envisaged in the ideology of bhakti made this unity possible.
The songs of Aliivars reveal that the bhaktas never discriminated devotees on
the basis of birth, sex and occupation. It preached the right of every devotee to
become either a bhakta or the bhakta of the bhaktas. This is a unique feature
of the bhakti cult of the Aljivars which had an intrinsic element of dissent,
reform and protest'**. The ideology of bhakti undermined caste ego and made
the so called upper strata in the society forget their pride and enabled the
lower strata to disremember their misery'*. The element of dissent, protest
and reform gave way to orthodoxy in due course when the cult of bhakti was
firmly introduced. This finally led to the evolution of a Brahmin dominated

and temple-centred Hindu society in Kerala.

The ideology of bhakti and the Vaisiniava doctrine of incarnation
enabled the Brahminical ideology of Vaisinjavism to assimilate and to take in
many non-Brahmin cult deities into the fold of Brahmanism. The Vaisinjava
concept of incarnation or sub-incarnation accelerated the process of
acculturation. Did this trend exist only in medieval Kerala? Was it prevalent
in other parts of India? The doctrine of avatdra played a significant role in
dispelling differences in Vaisinjavism and it had a key role in syncretism in

134

medieval India"™*. Many non-Brahminic gods were identified as the avataras

of Visinju all through the medieval age. Many deities of non-Brahminic
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creeds were accommodated in the Vaisinjava pantheon. In medieval Kerala
temples, non-Brahminic deities were accommodated as subsidiary deities and
they were treated as different sub-incarnatory forms of Visinfu. The Tiruvalla
Copper Plates indicate the existence of Mayayaksii, Kurayappa Swamy and

Amaindayar in the precincts of the Visinfu temple'*®

. The spirit of syncretism
prevailed in this endeavour and it pervaded the entire society unifying the

Brahmin and non-Brahmin beliefs through the tenets of avatara.

The emergence of a new genre of literature centred on the doctrine of
emotional bhakti was another product of the prevalence of Visinju bhakti cult
in the Ceéra kingdom. Such a kind of literature was produced in South India
when the Visiniu bhakti cult reached its climax in Pallava, Col7a and Panjdiya
kingdoms™®. This kind of literature eulogized the temple cult surcharging it
with fervent emotion of bhakti, drama and mysticism. The Vaisinfava themes
as glorified in Itihasas and Puranias also got reproduced in the religious and

137 As a result of this, the non- Brahminic sections

secular literature of the age
were endeared to the ideology of bhakti and this finally endeared the non-
Brahmin sections to the Brahminic culture. Slowly, literary works celebrating
and eulogising sacred centres accrued to become Ksietramahatmyas and
Sthalamahatmyas in the subsequent period'*.

Another result of the spread of Visinfu bhakti cult in Kerala was the

139 The local celebrities were associated with

advent of local celebrities
divyadésams and they played a key role as chief votaries of Vaisinjavism in
the countryside. The legendary tales eulogising their pious lives provide
impetus to the Visinfu bhakti cult. More devotees were attracted to temples as

stories of local celebrities projected a sacred halo around the temple. The

stories of Sankaramangalattamma of Tiruvalla temple and Divakaramuni of
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Tiruvananthapuram temple are examples of such local luminaries in the Céra

age140

Did Visinfu bhakti cult cause feudalisation of polity and society in
medieval Kerala? Was Visinfu bhakti instrumental in the strengthening of
feudalism in Kerala? The deities in temples were treated as feudal entities
with feudal and royal appellations and feudal-royal terminologies were widely
used to denote the deity during the heydays of Visinfu bhakti'*'. The terms
with feudal leanings such as tambiran, utiaiyar, ko, koyil and Perumali were
commonly used to denote the deity. Again the concept of considering oneself
as a servant of the deity was predominantly influenced by feudal concepts.
The royal-feudal influence permeated into temple service. The daily rituals in
temples were framed to look upon the deity as a king or a noble. The deity
was awakened, bathed, dressed, taken in procession, worshipped, eulogised,

served and fed like a king or like a noble'*

. Royal /feudal appellations were
employed to denote the ritual feeding (niveédyam), bathing (niratitiupalilii)
and sleeping of the deity (paliliiikkuriuppu). All these appellations point to

the legitimisation of feudal tendencies in the temple apparatus.

The Visinju bhakti cult emphasised on the doctrine of saraniagati or
complete surrender of individual initiative before the deity and Brahmins who
were considered as the dearest and the nearest agents of the deity'*. The
doctrine of complete surrender echoed feudal obligations of the non-Brahmin
sections and tenants in temple properties. Along with this, the flow of landed
properties into the ownership of temples transformed temples into feudal
institutions with immense landed properties in possession and tenants in
service. The temple developed into the largest among the landed ‘magnates’

and became a pivotal institution in the sphere of agriculture'*. The fertile
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agricultural tracts in medieval Kerala were all the properties of temples and
the supervision of agriculture by temples paved the way for the growth of an
agrarian order. Besides, the stockpiling of landed properties in the ownership
of temples led to the advent of Uraliar or proprietors and Karaliar or

5. The lands were given to Karaliar or tenants who cultivated lands.

tenants
The Karanmai rights were hereditary. As a result of the development of such
a system of resource control led to the gradual development of a feudal
society in Kerala. The contribution of the ideology of bhakti in the realm of
feudalism was that it strengthened feudal obligations and popularised the
doctrine of surrendering before the temple and the temple authorities. As the

Cera temple was the biggest employer in early medieval Kerala, the temple

had a decisive influence on society.

A striking feature of the Visinju bhakti cult in South India was that it
was the second wave of Brahminic culture after the first wave of Brahminic
culture in the form of the immigration of Brahmins'“®. If the first wave was
from the north through Karnataka, the second wave originated from within
South India. The driving force of the cult of bhakti was the Brahminic
ideology. If the first wave brought in Vaisiniavism into Kerala, the second
wave resulted in the consolidation of the Brahminic culture centred on
temple-cult. Though the Visinju bhakti movement was a movement of dissent
and protest against caste claims, it was not against the basic ideology of
Brahminic culture. It was only an attempt to acculturation and to diffuse the
tenets of bhakti. Like what happened in other parts of Tamil South, the bhakti
cult was instrumental in taking Visinju and his incarnations into the minds of
Keralites and in socialising Vaisinfavism. It is again significant that the

bhakti cult strengthened the caste claims of Brahmins as it justified Brahminic

claims as priests and as temple proprietors.



61

It has been argued by M.G.S Narayanan and Kesavan Veluthat that
exactly the same thing happened in other parts of South India as the openness
and flexibility of the movement disappeared and the notes of dissent and
protest which marked it earlier gave way to a kind of orthodox rigidity by
about tenth century'. In Kerala the disappearance of the Alifvar movement
was followed by a Brahmin dominated Hindu society. The Nambiidiri
Brahmins of Kerala became the feudal lords as they became the largest
custodians of the landed properties. The tenets of caste got legitimised and a
highly organised temple-centred society was created. The Visinju bhakti of
Aliivars, finally, paved the way for the rise of a temple-centred and Brahmin
dominated Hindu society in Kerala. There were no orthodox sects of
Vaisinjavites with a separate monastic order. Majority among Nambidiri
Brahmins were landed magnets and feudal lords. There was Brahmin
domination, but ritualism and sectarianism were lacking. This was in contrast
to the situation that followed with rise of Acaryas and MatThoms in other parts
of South India'®. The Matthoms preserved ritualism and conservative
ritualistic principles. A sectarian outlook was also maintained in such
institutions. Absence of a highly organised Vaisinjava sect with separate line
of Brahmin preceptors and Matthoms at the nuclei was a factor which kept

sectarianism away from the interreligious relations.
Vaisinjavism and Other Religions

The inter-religious conflcts between Saiva and Vaisinfava devotees
raged in certain areas in the Tamil kingdoms during later period in twelth

% However absence of Saiva - Vaisinfava conflicts was an important

century
feature of the religious life of the Céra country. The Saiva bhakti cult swept
Kerala before the Vaisinfava devotional movement spread to Kerala'*®. The

ascendancy and popularity of Saivism in Kerala is obvious from the existence
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of the celebrated Tiruvancikkulfam Siva temple in the vicinity of
Mahodayapuram, the Céra capital. This Siva temple was situated in the heart
of the Céra capital near the palace of the Céra king. The presence of this Siva
temple provided the name to the city. The name Mahoddayapurapam derived
from Mahéswara’s ‘puram’ or city. Mahéswara is a name of Siva.
Tiruvancikkulfam temple was glorified by Sundara Mirti Nayanar as a sacred
abode of Siva and he composed songs on the temple's'. The period of Rama
Rajasekhara or Céraman Perumali Nayanar, the Saiva royal saint, witnessed
the growth of Siva temples at Kanitiiyiir Kaviyir, Tirunandikkara, Triésr,
Cengannir, Airanjikkulfam, Avititfattar Kollam-Raméswaram, Perumcelldr,
Nedumpuram Tali, Cokiram and Triprangotiu. The cave temples of Kerala
which can be datable to the 7"-8" centuries also contain a large number of
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Saiva images's2. This further demonstrates the one time popularity of Saivism

in Kerala.

However the Vaisinfava themes started dominating the arts and
thought of medieval Kerala with the reign of Sthanfu Ravi. Royal patronage,
the devotional frenzy and the tempo generated by the intense and emotional
Visinfu bhakti made Vaisiniavism a dominant religion and enabled the
Vaisinfava religion to surpass Saivism in popularity. But the shift in favour of
Vaisinfavism did not lead to conflict or animosity between the Saiva and the
Vaisinfava religions. Equally noticeable fact is the lack of any kind of
persecution or neglect of Saiva centres. The process of rapprochment was
considerably strong in Kerala and it gave rise to the popularisation of various
syncretic cults such as those of Sankara Narayania and Eratitiayappan. The

introduction of syncretic elements minimised the spirit of conflict and paved

the way for the popularisation of Vaisinfava and Saiva religions in Kerala.
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If there was no conflict between Vaisinjavism and Saivism in Kerala,
how was the Vaisinfava religion able to exceed Saivism in popularity? It was
not through acrimonious struggles, but through the medium of the stories of
Krisinfa and Rama and temple cult that Vaisinfavism won over popular
support in Kerala. The Céra age saw the production of different bhakti works

including the summaries of Ramayania and Bhagavata'>

. Apart from singing
on the temples at Vénkatiam, Tirumirfriakkotiu and Srirangam, Kulasékhara
Aljfvar sang on Ramdyania and Bhagavata in Perumali Tirumolifi. The
presentation of the stories, Itihasic-Puraniic, in an emotional style in the

songs by Kulasekhara Aljfvar suggests that the Visinju bhakti in Kerala gave

importance on the diffusion of bhakti through literature.

However there were certain sporadic incidents of religious rivalries in
certain pockets in Kerala. One such incident of rivalry is seen at
Tirumiririakkotiu where the sanctum sanctorum of Siva is superimposed in
front of the sanctum sanctorum of Visinfu. There was no reference to a Siva
shrine in the songs of Kulasékhara Alffvar on Tirumirfriakkotfu'>. A
Tirumirirfakkotiu inscription of Ravi Kota Raja Simha, the Céra king, reveals
that Colfa political influence was established in Tirumirirfakkotiu in eleventh
century AD', The Célias were known patrons of Saivism and they built Siva
temples in their kingdom and in the conquered territorries'*®.
Tirumirfriakkotiu was located on the trade route from the Colia country to
west coast through Palakkad pass and the presence of the trade route made the
Colfa penetration into Tirumirirfakkotiu a reality. In this context it is certain
that the elements of Saiva - Vaisinfava rivalry at Tirumirfriakkotfu was

produced by Calfa influence.

Cordial relationship existed between Vaisiniavism and heterodox sects
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like Buddhism and Jainism in the Céra kingdom. On the contrary, inter-
religious conflicts prevailed between Vaisinfavism and heterodox sects in the
Colfa and the Panjdiya kingdoms which ultimately resulted in the extinction
of Buddhism and Jainism'™’. The rancour between these sects broke out
mainly with an intention to win over popular support. Jainism never attained
the status of a dominant religion with pan-Kerala popularity in early and

medieval Kerala'®®

. On the contrary, the religion grew and prospered in
certain pockets adjacent to the inter-regional trade routes. A great Jain centre
existed at Matilakam near Mahodayapurapam and the rules of this Jain centre
provided the model for other Jain centres in the Céra country'. Similar to
this, Buddhism became a popular religion in the eighth and ninth centuries

160 Srimilavasam near Purfakkatfu, the port

AD only in certain localities
town, was a prominent Buddhist centre in Kerala and the religion flourished
mainly in and around Srimilavasam. The Paliam Copper Plates of
Vikramaditya Varagunia, the Ay king, and Misiakavamsakavya reveal that
Srimillavasam was noted for its Buddhist temple'®’. The Céra king Vijayaraga
took keen interest in the protection of the temple as the king nominated
protectors to this Buddhist shrine'®>. All these make clear that the Buddhist
centre at Srimiilavasam flourished in the ninth century and the appearance of
the Ay, the Misjaka and the Céra kings as patrons of the temple discloses the
prominence of this shrine at a time when the Vaisinfava bhakti cult swept

Kerala. This is a pointer to the absence of religious rivalry between

Vaisinjavism and heterodox sects in Kerala.

What was the reason for the absence of severe rivalry between
Vaisinfavism and heterodox sects in Kerala? Vaisinjavism never found any

competent adversary in the heterodox sects in the Céra country. It was due to
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the fact that the heterodox sects were confined mainly to certain pockets.
Buddhism began to register progress in its growth in Kerala only by the
period when Vaisinfavism had taken strong roots in the ninth century. The
Perunna record of 1102AD of king Rama Kulasekhara unveils that along with
Nalu Talii, a representative of Trikkunnapulija was also present in the
Perumali’s council'®. This reveals that the Brahmin domination over the
ideology and institutions of the Céra kingdom was not an obstacle in having a
Buddhist nominee in the Céra council of ministry and this also makes clear
that animosity was absent between the Brahminic religions and heterodox
sects in the Céra kingdom. Vikramaditya Varagunia, who was a a patron of
Buddhism, claims in the Paliam Copper Plates which registers an endowmet
to the Buddhist templea at Srimiilavasam that he is a descendant of the Yadu

dynasty to which Krisinja belonged'®*.

With the spread of bhakti cults, the heterodox sects lost the popular
base and they disappeared from the Tamil kingdoms'®*. Did Buddhism and
Jainism decline in Kerala due to the popularisation of Visinju bhakti cult?
How far was Visinfu bhakti cult responsible for the disintegration of
heterodox sects in Kerala? The Buddha and the Jaina religions centred
mainly on trade centres and trade routes in Kerala. The popularity of these
religions owed to trade prosperity and they declined in Kerala as a result of
the shift in the course of trade and not due to the rise of Vaisinfavism'.
The decline of trade primarily paved the way for the disappearance of the
patrons of heterodox sects. Vaisinfavism with its ideology of bhakti and
temple-cult only functioned as a catalyst in the later period for the final

disappearance of Buddhism and Jainism the decline of which had already

commenced. Hence it is important to note that the rise of Visiniu bhakti cult
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did not detrimentally affect the prospects of Buddhism and Jainism in

Kerala.
Popularity of Vaisiniavism

Vaisiniava religion became popular in Kerala soon after the spread of
the emotional Visinfu bhakti movement. Vaisinfava themes and names were
familiarised in the Céra kingdom through mass pilgrimage, temple cult and
literary creations based on Itihasas and Puranias. The personal names in Céra
inscriptions point to the popularity of Vaisinfavism. Various names of Visinfu
and his incarnatory forms were widely used as personal names. The names
such as Raman, Vasudévan, Damodaran, Trivikraman, Vikraman, Keésavan,
Krisinfa, Risfikesa, Sér?’ngapénﬁ, Achyutan, Narayanfan, Kaninjan,
Cakrapanii and Govindan are commonly found in the Ceéra inscriptions. A
notable aspect of the Vaisinfava personal names of the age is that the original
Sanskrit names got changed into regional variants. For instance the name
Krisinfa was used as ‘Kirutftian’, ‘Kittft{infan’ etc. The two prominent poets,
Atula, the court poet of the MiisTaka king Srikanftia, and Vasu Bhatitia, the
Yamaka poet, had Vaisinfava names. Several place-names also exhibit the
Vaisinfava influence. Talfiparfamba was also known as Perumcellir even
during the Sangam age and this name originated from the name of Vaisinjava

goddess Laksimi who is known as Selvi in Tamil'¥’. The name Perumcelliir

denotes ‘the place of Selvi’.

The popularity of Vaisinfavism is apparent from the fact that
Vaisinfava doctrines and Puranfic stories were well spread in the society. The
Céras claimed their ancestry to Stiryavamasa to which Sr Rama belonged.
The Kurumattiir inscription and Sankarandrdyaniiyam by Sankara Narayanfa

connect the ancestry of the Ceéra rulers to Stryavams$a'®®, The Ay rulers
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claimed that they were Yadavas and the members of Vrisinfikula'®. This kind
of claims originated from the belief that Krisinja belonged to Vrisinfikula and
was a Yadava. Making ancestral link with the family and dyansty of Rama or
Krisinfa attributed an exalted political status to respective dynasties. The
poets of the age were well conversant with the sagas of Rama and KrisinTa. It
is well established by the large number of literary works produced in the Céra

70 Many incarnations were hinted at and

kingdom with Vaisinfava themes
Vaisinfava episodes from Harivamsa, Ramdyania and Mahabharata got
narrated in such works. The stories in the epics were reproduced in various
forms such as plays or poetic works. All these point to the fact that the
Visinju bhakti cult got much attention and reputation in Kerala in the Céra
period. The popularity of the Visinfu bhakti cult is further attested by the

sculptural representation of Visinfu in the structural temples of the age'”.

To recapitulate, Vaisinfavism was prevalent in Kerala in the pre- Céra
age as the immigrant Brahmins introduced the religion in Kerala and the Céra
kingdom which came into existence as a by-product of the establishment of
Brahmin settlements contributed to the advancement of Vaisinfavism. In the
Céra age, the popularity of Vaisinfavism was phenomenal when temples
proliferated and temple cult prospered. The elements of syncretism were
popularised. Vaisinfavism fostered the evolution of a Brahminical social
structure. Due to the prevalence of syncretism and because of geographical

factors inter-religious or intra-religious conflicts were absent in Kerala.
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Chapter III

EARLY VAISTNTAVA CENTRES

The temple-centred Visiniu bhakti cult led to the origin and prosperity
of many Vaisinfava centres in Kerala in the Céra age. The pilgrimage
tradition of the Alffvars and royal patronage had a key role in the proliferation
of temples. Various aspects of the origin and proliferation of Visinfu temples
in Kerala have been discussed in the previous chapter. It remains now to
narrate the early Vaisinfava centres of Kerala about which epigraphic or
literary data is available. The early Vaisiniava centres of Kerala were of two
broad categories — divyadésams and non- divyadésam shrines. The early
Visinfu shrines which sprouted up in the aftermath of the Brahmin exodus -
gramaksieétras - got distributed in both these groups. A striking aspect of
gramaksiétras is that during the pre-Céra period these temples remained only
as the seat of the Brahmin trustees of the respective settlements and they

never attained the status of Vaisinfava pilgrim centres. A survey of the early

Vaisiniava centres of Kerala is made in this chapter.
Divyadesams in Kerala

The Vaisinfava saints identified thirteen Visinju shrines as
divyadésams in Kerala and during the heydays of Visinju bhakti cult these
shrines functioned as the focal points of Visiniu bhakti movement in Kerala'.
The divyadésam shrines got distributed in the southern and central parts of
Kerala. The Ay kings were in power in southern parts of Kerala and the three
southern most divyadéSsams namely Tiruvanparisaram, Tiruvatitiar and
Tiruvananthapuram were clearly within the Ay kingdom and the rest belonged

®

to the Céra kingdom?®. The early Vaisinfava centres were situated on inter-
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regional or intra-regional trade routes. The southern most centres -
Tiruvanparisaram and Tiruvatitiar — were on the trade route that came from
Kadukkarai- Aramboli pass®. This trade route linked Panidiyan, Ay and Céra
kingdoms politically, economically and culturally. The Aramboli pass was a
major trade route which functioned as an inter-regional trade link between

Kerala and Tamil kingdoms.

The six divyadesams - Tiruppuliytr, Tirucciririar, Tiruarijanmulia,
Tiruvanvandiar, Tiruvalla and Trikkotijttanam — in the erstwhile
Nanrffulifainatiu and Vempolinatiu were accessible by Achankovil or
Meékkarai pass and Trikkakkara and Tirumilijikkalfam by the trade route that
stretched through Bodinaykkannar pass®. Tirumiririakkotiu and Tirunava, the
northern shrines, were accessible for the Tamil bhaktas through the Palakkad
pass®. The location of divyadéSams on trade routes made them accessible to
Aliivars and their followers. As a result, a pilgrim network emerged in early
medieval Kerala. Trade routes connecting Panidiya and Céra kingdoms
through passes in the Western Ghats made the flow of devotees possible.
Thus trade routes functioned as pilgrim routes too. Thirteen Visiniu shrines in
Kerala got included in the pilgrim circuit of the Vaisinfavas. The pilgrim
routes thus connected Kerala temples with sacred spots in other parts of
Tamil{fakam. The unifying link was Vaisinfavism and the carriers of this
cultural unity were Visinju bhaktas. It is evident from sandésakavyas of the
post- Céra age that the south-north route passed through Tiruvananthapuram,
Tiruvalla, Trikkotijttanam and Tirunava and it passed by the neighbourhood

of other Vaisinjava centres®.

The six shrines - Tiruvanvandjar, Tiruvalla, Trikkotijttanam,
Trikkakkara, —Tirumilffikkallam and Tirumirfriakkotiu- yield Ceéra
inscriptions’. A cluster of six divyadesams is found in the former

Nanrijulifainatiu. Nanrfjulifainatiu was a province in the Céra kingdom
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which included places like Trikkotijttanam, Perunna, Tiruvalla,
Tiruvanvandiir and Cenganniir®. The divyadésams that constituted the cluster
are Tiruppuliydar, Tirucciririar, Tiruarfanmulfa, Tiruvanvandiar, Tiruvalla and
Trikkotifttanam. Why did this cluster of shrines come into existence?
Cengannir, a prominent place in the region where the cluster is found, was a
meeting place of two trade routes®. Cenganniir was on one of the major routes
that commenced from the Panjdiyan kingdom to the Céra capital. The trade
route from the Panidiyan kingdom through Achankaovil or Mékkarai pass and
the south-north route met at Cenganniir. The memory of Achankaovil route is
still cherished in by the people of central Travancore who accorded sanctity to
the trade route as ‘a sacred way’ associated with Achankovil Sasta temple .
Later, fugitives from the Panidiyan kingdom who founded the Pandalam

chiefdom came to Kerala through this route'.

It is significant that Keralolpatti speaks about massive arrival of Tamil
people at Cenganniir which resulted in conflicts involving questions on
certain customs'. This is a pointer to the frequent movement of people to
Cengannir from the Tamil country. Further, many Brahmin families of
Cenganniir gramam appear to have Tamil origin and they still claim family
properties in the erstwhile Panjdiyan kingdom. Five original Brahmin
settlements are located in and around Cengannir — Tiruvalla region in
Nanrijulifainatifu and Vempolinatiu. They are Tiruarifanmulfa, Tiruvalla,
Kaviytir, Cenganniir and Venmanii®. Among them, Tiruarifanmulfa and
Tiruvalla settlements were Vaisinfava gramas with Visinfu temples at the
nuclei. These Visinju temples got elevated to the position of divyadésams in
the heydays of Alifvar movement. It is now obvious that a demographically
dominant Brahmin community was present in Cengannir-Tiruvalla area in
Nanrffulifainatiu and Vempolinatiu. The presence of a strong community of

Brahmins was a stimulating factor for the rise and growth of Agamic religions
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and structural temples in this region. A local tradition of later origin
celebrates these temples, except Tiruvalla, as Pancapanidiava shrines*. This
tradition was concocted in a later period when Puranfic culture penetrated

deep into the society and sthalamahatmyas came into existence.

Besides divyadesams, several Visinju temples existed in the Céra age. It
is corroborated by Ceéra inscriptions and literature. These temples also
functioned as catalytic agents in the growth of Vaisinfavism.
Tirukkulasekharapuram, Tirunnelli, Cokkur, Pullar, Triccambaram,
Narayankaninfar, Tripriayar, Tiruvangtr, Kitial Manjikyam, Manipuram and
Panniyir are examples of such temples. These temples came into existence
when Visinju temples proliferated in Kerala with the growth of Visinfu
bhakti cult spearheaded by the Alijvar saints. Royal patronage was a
formidable factor for the rise and prosperity of temples. Among these temples
Tirukkulasékharapuram temple was a prominent Vaisinfava shrine situated in

the neighbourhood of Mahodayapuram.

There are references to Sri Vaisiniavas in the records of the temples of
Trikkakkara, Tirunelli and Tiruvalla’®. The SrT Vaisiniavas were identified as
Brahmin trustees and their number in these temples was fixed at twenty five
by M.G.S.Narayanan'®. This identification and calculation was made on the
basis of the calculation of the quantity of rice set apart to be given to Sri
Vaisinfavas. The name SrT Vaisiniavas denotes the devotees of Visinfu or
those who were Vaisinfavites. The reference to Brahmin trustees as SrT
Vaisiniavas is a clear indication of the fact that the Visinfu temples of the

Cera kingdom were administered by Vaisinfava Brahmins.
Tiruvanparisaram

This is the southern most divyadesam in the corpus of the thirteen

divyadesam temples. It was situated in Ay kingdom and this temple was
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celebrated in Tiruvaimoliii by Nammalfivar'’. He refers to the deity as
Tiruvaliimarban. Tiruvaimoliii provides the earliest hitherto available
reference to this place and it is obvious on the basis of these references that
Tiruvanparisaram temple existed in ninth century. A tradition holds that
Tiruvanparisaram was the native place of Nammalfjvar’s mother'®. As stated
earlier, the temple was situated on the highway that stretched out from
Panfdiyan Kingdom to Ay -Céra kingdoms through the Aramboli pass. An
incomplete Tamil inscription of 1129AD is found in the temple'®.The record
speaks about a donation of some gift to the deity of the temple by Natfan
Cetftii of Vilffifiiam. Vilififitam is referred to in this record as Rajéndra
Colfapatitianfam. It is significant that the Colfas overran the region and
several place names in Ay kingdom got changed®. The place-names
Vilififinam and Kottar were renamed into Rajéndra Colfapatitiainjam or
Colfakeralapuram as well as Mummudis$olfanallar respectively. The record

cited above demonstrates that wealthy merchants patronised the temple.
Tiruvatitiar

This divyadésam also was situated in Ay kingdom. The Sangam work,
Purianantriu hails Tiruvatitiar as the capital of Eliilini Atan*. Nammalijvar
celebrates the temple in Tiruvaimolfii as the most sacred abode of Visinju®.
The references to Tiruvatitiar make clear that the temple was in existence in
ninth century. An incomplete Tamil inscription of Rajéndra Colfa Déva of the
eleventh century mentions the deity as one who resides at Tiruvatitjar?. This
is the earliest epigraphic account found from the temple. In this backdrop it is
certain that Rajéndra Colia Déva patronised temples in the Ay kingdom after
the region was subjugated through a series of military conquests. As a
divyadesam shrine, this temple functioned as one of the centres of

Vaisinfavism in the Ay kingdom. However no Ay inscription has been
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discovered about the shrine. Like Tiruvanparisaram temple, Tiruvatjtiar was

on the trade route from the Panidiya kingdom to the Céra-Ay kingdoms

through Aramboli Pass*.
Tiruvananthapuram

Nammalijvar celebrates the divyadésam shrine at Tiruvananthapuram
which was also located in the Ay kingdom?®. This temple came into existence
before the spread of bhakti cult into Kerala. This is evident from a reference
to the temple in Cilappatikaram®. The temple is referred to in this work as
‘Atfagamatiattarfituyilamarnton’. It is evident from the songs of Nammalijvar
that the place was known in those days as Ananthapuranagaram. Nammal{jvar
refers to the idol of Visinju in this temple as in Ananthasayanam pose. The
present idol is still in the same pose. The songs of Nammalfivar refer to the
place as a marvellous and a beautiful town that sprang up around the temple.
The references to big buildings around the temple make clear that it was a
temple city in early medieval period. A Kanyakumari inscription of the
Panidiyan king, Jatavarman Parantaka Panidiya who ruled in the early
decades of twelfth century, recounts the acts of munificence shown by the
king to Tiruvananthapuram temple®. The king donated ten golden lamps and
a village known as Tayanallur to the temple. The land grant was made to meet
the expenses of burning the lamp. Tiruvananthapuram was located on the
route from Panjdiyan kingdom to the Céra capital though Aramboli pass. This
route became the main high way which functioned as the south- north high

way in the Céra kingdom.
Tiruppuliyar

This shrine is one among the six temples of the cluster in the Céra

kingdom. Both Tirumankai Alfivar and Nammalfjvar eulogise this temple in
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Siriya Tirumatial of Peria Tirumol'ii and Tiruvaimoliii respectively®.
Nammalfivar calls the deity as Mayappiran and the place is celebrated as a
centre of Agamic /Puranfic culture. However no epigraphic record is
discovered so far from this temple. It is significant that Tiruppuliytr was
accessible to bhaktas as it situated in proximity to the south-north route in the

Cera kingdom.

Tiruccirfriar

This divyadésam is also known as Tirucenganniir and it was situated in
the neighbourhood of Cenganniir which was a prominent Brahmin settlement
and a Saiva pilgrim centre. This temple is also included in the cluster of
temples in the Ceéra kingdom. Earlier this Visinju shrine occupied an
important place as that of a gramaksiétra in Cengannir settlement®.
Nammalijvar sings about this temple®. The deity is referred to as
Imaiyavarappan and the place is hailed as a centre of sacrificial culture and
Vedic Brahmins. The Aliivar saint sings that the temple is in the midst of
agrarian fields. Tirucciririar was on the south-north highway in the Ceéra
country.
Tiruarilanmulia

Tiruarfanmulia divyadesam was the gramaksiétra of Arfanmulja
Brahmin settlement and it is also included in the cluster of temples in the Céra
kingdom. Nammalijvar celebrates this temple in Tiruvaimoliii*'. He refers to
the place as Tiruvarfanvilai and calls the deity as Tirukkurjulfappan. The
Alifvar saint mentioned about the thriving agriculture in the place and the
prevalence of Vedic culture. Tiruarfanmulfa, which was located on the inter-

regional trade route that came from the Panidiyan kingdom through the

Achankovil pass, was easily accessible to the bhaktas from the Tamil country.
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Tiruvanvandiar

The divyadésam temple at Tiruvanvandfir is praised by Nammalfjvar
in Tiruvaimoli7i*. This temple which was situated in the vicinity of
Cenganniir is also included in the cluster. The place is mentioned as
Tiruvanvandfir in the songs of the Alffvar saint. Many Céra inscriptions are
found in this temple. The Céra inscriptions testify to the prosperity of the
temple. A damaged and incomplete inscription of 948 AD of the reign of Indu
Kota mentions about the offering of a perpetual ghee lamp to the temple by
Etiran Kaviran®. Another record which is datable to ¢.973AD states that
Srivallabhan Kota, the governor of Venfatiu made a land grant to
Tiruvanvandiir temple for meeting the expenses of offerings instituted in the

temple by him*.

Another record datable to the same year states about a land donation by
Srivallabhan Kota to Tiruvayampatii shrine with in the temple complex of
Tiruvanvanditar®. It is obvious from the epigraph that there existed two
shrines in the temple- one of Visinfu and the other of Krisinja. The name
Tiruvayampatii appears to be the corrupt form of Tiruvambatji which denotes
the shrine of Krisinfa. An oral tradition of later origin states that the soldiers
of Cempaksseri Raja of Ambalapulfifa caused certain destructions in the
sanctum of Krisinfa in Tiruvanvandiar temple during a royal hunt for an
auspicious idol of Krisinfa to be installed at Ambalapulfia®*. The legend
enshrines that in order to save the idol from the soldiers of Cempaksséri Raja,
it was thrown in the temple well and the sanctum was closed by the Brahmin
trustees. However, at present there is a separate sanctum sanctorum each for
Visinfu and Krisinfa in the temple. The Krisinja shrine was rebuilt recently.
Tiruvanvandiir was situated adjacent to the south- north highway in the Céra

kingdom.
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Tiruvalla

Tiruvalla temple was the gramaksietra of the Brahmin settlement of
the same name and this temple is also included in the cluster of Vaisinjava
centres in the Céra kingdom. This temple is celebrated by Tirumankai Alfjvar
and Nammaliivar in Peria Tirumoliii and Tiruvaimoliii respectively®’. They
refer to the place as Tiruvallavalli and the deity is called as
Tiruvallavalijappan (father of TiruvallavaliY). It is apparent from the account

of the Alfivars that Tiruvalla was a prominent centre of Brahmins and

Brahminic culture.

The Tiruvalla Copper Plates provide more information about the
temple and its multifaceted functions in the socio-economic life in the Ceéra
age®®. The temple was patronized by kings, governors and bureaucrats in the
Céra kingdom. Royal patronage resulted in the flow and stockpiling of wealth
in the temple. Many Céra monarchs and governors of provinces, besides
wealthy traders and Brahmin aristocrats are found in Tiruvalla Copper Plates
as donors. Vira Colia, the Calia ruler from 907 to 955AD, his queen Kiljan
Atikal and the Ceéra King Bhaskara Ravi Manukuladitya (962-1021AD)
donated extensively to the temple. Donations were also made in different
periods by various persons for offerings like tiruvillakku, tiruamriiutu,
tiruakkiram, niratitiupalilii, snapanam, pancasabadam and for Onfam and
Dwadasi day celebrations. Many Vaisinfava sectarian festivals such as

Onfam, Dwadasi and Caturmdsya were celebrated in the temple®.

Various Céra governors and merchants like Iravi Srikanitfan, Kumaran
Iyakkan, Eran Cankaran, Raman Kota Varma, Raman Matévi,
Munnimarfayor and an unnamed merchant from Si Lanka made donations to
the temple. Lands were donated to the temple for meeting the expenses of
various rituals like pantiratiipija, namaskaram, Brahmin feeding, ritual

feeding of the deity and for meeting the expenses of Kiittu performance. The
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temple owned about 12634 Kalam seed capacity paddy fields and garden
lands in various parts of Vempolinatiu®. A temple centred academy (Salai)
and a hospital (aturasala) also functioned in the temple. Significantly the
temple is associated with a local celebrity known as Sankaramangalathamma
who is associated with the origin of the temple*'. The south- north high way

passed through Tiruvalla.
Trikkotiittanam

Nammalfivar sings on this shrine which is included in the cluster of
shrines. He gives an account of the Vedic Brahmins in the place*’. This
divyadesam shrine bears Céra inscriptions and the inscriptions prove that the
temple was a prosperous institution. The Céra records give an account of
rituals and offerings made in the temple. The records also tell about the royal
initiative in patronising the temple. A record of 976 AD of king Bhaskara
Ravi Varma speaks about the fixation of annual dues from the temple and the
institution of akkiram or Brahmin feeding®. It is stated in another inscription
of the period of Bhaskara Ravi that the Uttiravilia festival instituted by
Srivallabhan Kota, the governor of Véniatiu, is to be celebrated*. It is
apparent from the inscription that Srivallabhan Koéta instituted Uttiravilia
festival and a council known as Uttirakaniattar was set up to look after that
festival. It is recorded that flag should be hoisted on the day of Karfittika
asterism in Kumbham month and the festival should be held for ten days from
Karittika to Utriam in Kumbham.The Brahmin feeding and Kiittu were also

instituted on festival days.

A record of the 48™ regnal year of king Bhaskara Ravi states that
Iyakkan Kovinnan made provisions for nandaviliakku on Visiu day and
tiruamriutu for twelve Brahmins on every amavasi day in the temple®*. To
meet the expenses, the donor made a donation of a plot of 400 kalam with an

yield of 4800 parias paddy to the temple. An inscription of 991 AD of king
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Bhaskara Ravi records a temple committee resolution regarding the proper
management and cultivation of landed properties of the temple*. The temple
committee resolutions also aimed at making temple administration effective
and efficient. Similarly another unique record in the form of a protective order
of the twenty sixth regnal year of king Bhaskara Ravi states about the royal
initiative to protect the property of temple servants*. A record which is
datable to the age of Bhaskara Ravi tells about a land donation for food
offerings in the temple at twelve feet time before mid-day by a devotee®.
Kanjtfan Kumaran, the governor of Kilfimalainatiu made a gift of a cérikkal
for instituting nandaviliakku in the temple®. This is registered in a record
which is datable to 1064AD. A record datable to c.1050AD of king Ravi
Rama makes provisions for punishing thieves who committed theft in the
temple®. It is evident from these records that Trikkotiittanam temple received
wealth enormously from donations. This temple was also situated on the

highway that ran from south to north.
Trikkakkara

Nammalijvar celebrates Trikkakkara shrine in TiruvaimolTii>*. The
temple was founded by Sthanfu Ravi Kulasékhara alias Kulasékhara Alfivar®.
It is significant that Visinfu is conceived in this temple as Vamana.
Trikkakkara temple has an important place in the history of Vaisinfavism in
the Céra kingdom as it was selected as the main venue of Onfam celebrations.
In the post- Céra age also this temple played an important role in the cultural
history of Kerala as the focal point of Onfam festival®. Significantly, the
shrine yields many Céra inscriptions. An inscription of king Kerala Kesari of
c.913 AD records an endowment of landed properties for meeting the
expenses of tiruamriiutu, tiruakkiram, $anti, pitapali, olfiikkavi and
paliliittamam. Along with these offerings, provision was also made for

garlands and payments to various temple servants. As the inscription is about



90

the routine expenses of the temple, it is doubted by M.G.S. Narayanan that the

endowment was made by the royal patron after the renovation of the temple>>.

A record of ¢.950AD speaks about the setting up of a viliakku in the
month of Vrischikam in the temple by Venpuyum Narayanian®. In 953AD
Cattirasikhamanfi alias Kilfan Atikal, probably a Céra princess, donated a
lamp and land for nandaviliakku and tiruakkiram in the temple®’. An
inscription of the 16™ regnal year of king Indu Kota states that land was
surrendered partly as a gift and partly in return by Kaninfan Purfayan, the
Governor of Kalkarainatfu for gold from two temple officers®®. An inscription
of the 17" regnal year of Indu Kota (c. 960AD) states that land was
surrendered to the temple by Kanjnjan Purayan, governor of Kalkarainatiu.
This land transaction was made in return to the payment of gold by
Netfiyatalii Colfasikhamanii®. A record of 968 AD of king Bhaskara Ravi
speaks about a transaction by the temple committee for instituting feeding in
the temple®. It is stated in the record that the temple authorities handed over
the gold donated by Cirumatteppulai Kota Keralan for food to four brothers
and accepted their joint family property as security. They were given the right
to cultivate the property as tenants of the temple. A record of 975AD of king
Bhaskara Ravi states about the institution of ritual feeding of the deity and the
SrT Vaisinfavas or the Brahmin trustees®’.There were twenty five Brahmin

trustees in this temple.

In 999AD a perpetual lamp was instituted in the temple by
Cirumatteppulai Kota Narayanfan®. Similarly a record of 1004 AD of king
Bhaskara Ravi refers to a gift of gold by Kovinnan Kunrfjappélan to the
temple®. The gold was invested in land by Netfiyatalfi Purfaiyan to meet the
expenses of a three day feast for Brahmins and Sri Vaisiniavas in the temple.

The feast was held for three days from the day of Piaratiam asterism to
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Tiruoniam asterism. Ritual feeding was instituted in the temple in 1009AD®.
The temple committee decided in 1020AD to entrust Keralan Polfan with
landed properties for nandaviliakku and Iravi Konnan with landed properties
for providing materials for routine rituals in the temple®. The prosperity of
the temple is apparent from these records which give an account of the flow
of wealth to the temple. The management of wealth was strictly done by the
Uraliars. This is evident in two cases as suggested in the inscriptions of c.
950 AD and c.958 AD®. The Uraliars were particularly careful about the
management of the wealth of the temple. Wealth was stockpiled in the form

of landed properties, gold, dress and ornaments.

Was there any other political reason for the prosperity of Trikkakkara
temple apart from Ceéra patronage? It is significant that Trikkakkara was the
headquarters of Kalkarainatiu province in the Céra kingdom®. The name
Kalkarainatiu points to its association with Trikkakkara and the story of
Vamana and Mahabali. The term ‘kal’ originated from the story of Vamana
who measured the earth with his foot. The temple records refer to the
governors of Kalkarainatiu. The governors of Kalkarainatiu were Brahmins
and they were associated with Trikkakkara temple®. Later the governors of
Kalkarainatiu became independent local chieftains of Etfappalflii. They had
no standing army of their own, but were wholeheartedly patronised by several
kings. Trikkakkara was located near to the south-north main trade route which
passed through Etjappalilii. Again the trade route that stretched through
Bodinaykkannar pass from Panjdiyan kingdom to Mahodayapuram passed
through Trikkakkara which made the temple accessible to the bhaktas from

the Panjdiyan kingdom too.
Tirumiilijikkalfam

Tirumilfiikkalfam divyadesam was the gramaksietra of Milijikkalfam
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Brahmin settlement. This temple was eulogised by both Tirumankai Alfjvar
and Nammaliivar. Tirumankai Alfjvar praises the temple in
Tirunedunthantakam and Peria Tirumatial and Nammalfjvar celebrates it in
Tiruvaimol(ii®. This divyadésam was located nearer to Mahodayapuram.
Milfiikkalfam was a prominent Brahmin settlement in Kerala. This settlement
enjoyed the right to become the trustees of Meéltalii which was located at
Tirukkulasékharapuram temple”. Further the eminence of Tirumilifikkalfam
is obvious from Miliiikkallam kaccam, a pan-Kerala code of temple
regulation”. Miil{iikkallam kaccam was a set of laws intended for the
effective management of temple properties. MilTiikkaliamkaccam was ratified

at TirumilifikkalTam temple during the reign of Sthanjfu Ravi.

What was the reason for the drafting of this set of temple laws at
Tirumulffikkallam? Tirumdal(jikkalfam was a Brahmin settlement which
located in close proximity to Mahodayapuram. There were several temples in
and around the Céra capital like Tiruvancikkuliam, Tirukkulasékharapuram
etc. A striking aspect of these temples is that they were not gramaksietras.
Tirumdliikkalfam temple combined the virtues of a gramaksiétra and a
divyadésam shrine and Milfiikkalfam gramam enjoyed the status of a Talfi.
This kind of politico-social prominence of Milijikkalfam and its temple were
the reasons for selecting Tirumiilijikkalfam temple as the venue for drafting
the code of regulations for Céra temples. Tirumiliiikkalfam shrine yields two
Céra inscriptions. A record of 948 AD of the reign of Indu Kota states that
Srikariyam is regulated and provisions were made for tiruamriutu, nivédyam
and tiruviliakku in the temple”. Uttamakkiram was instituted for the students
or cattirar. The reference to cattirar in the temple record is a pointer to the
existence of a temple academy or Salai there. Another record of the 48™ regnal
year of king Bhaskara Ravi speaks about a temple committee resolution

regarding the leasing out of landed properties™. The land was a royal gift by
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Manukuladitya. Manukuladitya was the title of Bhaskara Ravi.
Tirumiririakkotiu

This divyadesam was celebrated by Kulasékhara Aljivar in Perumali
Tirumoliii’*. The deity is referred to in the songs of Kulasékhara as
VattavaktTtiuamman. This is the only Kerala temple about which Kulasékhara
Aljivar, the Céra king, composed songs. An inscription of the eighth regnal
year of king Ravi Kota of 1028 AD records a gift of gold equivalent to 40
palifankasu to the temple by Cekkilan Saktinjayan alias Colja Muttarayan of
Kavanniir”. The record mentions the name of the temple as Tiruvittavakkotiu.
The donor hailed from the Colfa kingdom and the reference to him as a
person who carried out the orders of Parakésari Varma, the Colfa king,
indicates that the donor was a Colfa commander. Parakésari Varma is another

name of Rajéndra Colfa.

The Colia presence at Tirumiririakkotfu is indicative of the Colia
occupation of the place and it is stated in the record that the Col7a commander
arrived at Tirumirfriakkotfu on the orders of the Col7a king. The record again
mentions that the endowment was made in the shrine of Matévar. Matévar is a
corrupt form of Mah@&$wara, another name for Siva. It is significant that there
is a Siva temple presently in this temple complex. The Colfas were hardcore
votaries of Saivism and the Siva temple in the temple complex originated
under Colfa influence’. This is the only known case of inter-religious rivalry
between Saiva and Vaisinfava cults in Kerala. Tirumiririakkotiu was located
on the trade route that connected the Colia and the Céra kingdoms. This trade
route stretched through Palakkad pass. The geographical location of the shrine
on the trade route appeared to be the reason for the inclusion of
Tirumirfrfakkotfu in the sacred geography of Aljivars. An undated and

fragmentary record datable to c.10"™ century is also discovered from the
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temple”’. This record registers a land donation to the temple for making

arrangements for food offering in the temple.
Tirunava

Tirunava is the northern most divyadesam in the corpus of the thirteen
Vaisinfava centres in the Céra kingdom. Tirumankai Alfivar celebrates the
shrine in Peria Tirumoliii and Nammaliivar praises the temple in
Tiruvaimol(ii’®. In Tiruvaimoliii, the temple is referred to as situated in the
midst of paddy fields and gardens. Legends hail the place as a seat of
Brahmins who selected the legendary rulers known as Céraman Perumalfs”.
Tirunava was located on the same route on which Tirumiririakkotiu shrine
also situated. The location of the temple on this busy interregional route

facilitated the devotees from distant areas to come to the temple frequently.
Other Early Vaisinjava Centres:
Tirukkulasekharapuram

This temple which was situated in the vicinity of the Céra capital is
regarded as a prominent Visinju shrine in the Céra country. The name of the
temple indicates that the shrine originated in the reign of Sthanfu Ravi
Kulasékhara ~ or  Kulasékhara  Aljivar. ~ An  inscription  of
Tirukkulasekharapuram temple, which is datable on palaeographical basis to
the second half of the eleventh century, suggests the 195" year of the
foundation of the temple®. Sthanfu Ravi Kulasékhara ruled between
844ADand c. 883AD and the temple year in the above mentioned record
suggests the second half of the eleventh century as the foundation period of
the temple which goes hand in hand with the period of Sthanfu Ravi
Kulasekhara. The temple was founded in the Céra capital by Sthaniu Ravi to

provide a place for Vaisinfavism in the Céra capital and to overshadow the
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prominence of Tiruvancikkulfam Siva temple in Mahodayapuram. The temple
was eulogised by Sundara Mirti Nayanar and it was the only temple in Kerala
about which the Saiva bhakta composed songs. The conspicuous absence of
Tirukkulasékharapuram temple in the sacred geography of Alffvars including
its own founder might be due to the fact that the temple came into existence
only in the closing years of Sthanfu Ravi’s reign. Tirukkulasékharapuram
temple had a major political role in the Céra age as it was the seat of Méltalli
which was represented by Milfiikkalfam settlement in the Céra council
known as Nalu Talii®'. Also the ministers in Céra kingdom were known as
Talfi Adhikarikal or Talfiatiris.

The above mentioned inscription speaks about a temple committee
resolution which stated that Talli and Talfi Adhikarikal met with certain other
higher officials and accepted gold from Nakkanaliyakattu Kovinna Tamotiran
for instituting Kiittu. This was done in conformity with the rules of the temple.
This record reveals that a devotee instituted dance drama in the temple.
Another record which is assignable to the eleventh century states about a
temple committee resolution®. As per the temple committee resolution, the
four Talfis unanimously agreed to divide among themselves the revenue from

a land called Neytattala Mékkat{u.
Irinjalakkutia Kiatfal Manjikyam

This temple was the gramaksiétra of IrinjalakkutTa Brahmin settlement
and it yields two Céra inscriptions. An Irinjalakkutia inscription of 855AD of
Sthanfu Ravi records a temple committee resolution regarding a land
transaction®. Another record of Bhaskara Ravi speaks about the management

of the landed properties of the temple®!. A plot called Patinnayirirfu Porfriai

which was donated by Cokirattu Potuval was renamed as Bhaskarapuram and
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‘the Six Hundred’ (the provincial militia) of Valilfvanatiu was entrusted the
right to protect the land. Irinjalakkutfa was one among the thirty two original
Brahmin settlements and the settlement had a prominent role in the Céra age.
This Brahmin settlement was allotted a position in the Céra council of
ministry®. Irinjalakkutfa had the right to send representatives to
Cingapurattutalfi. Tt is significant that Irinjalakkutfa was located on the trade
route which proceeded to Mahodayapuram from the northern division of the

kingdom®™.
Kurumattuar

Recently, an inscription was discovered from Kurumattiir temple near
Areekkode?”. Though the date of the record is not fixed convincingly, it
belonged to the period of Rama Rajasekhara, the first ruler of the Ceéra
dynasty of Mahodayapuram. Though the record is about the digging of a
temple well, it contains eulogy of the Céra king. The presence of the
inscription reveals that the temple existed in ninth century and received royal

patronage.
Tirunelli

Tirunelli temple was in the Purfaikil{{{anatiu province in the Ceéra
kingdom®®. Two Copper Plate inscriptions bear information regarding this
temple during the Céra age. The Copper Plate inscription of 1008 AD of the
age of king Bhaskara Ravi records a temple committee resolution. Certain
Sankaran Kota Varma alias Atjikafl Puriaikiliail, Nilifal and Panji made a
land donation to the temple for conducting ritual feast®. The governor
donated certain ornaments too. The land was made a kilfitu of ‘the Five

Hundred’ (the provincial militia) of Purfaikilfanatiu.
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Another record of 1021 AD of King Bhaskara Ravi states that
Kuncikkutitia =~ Varma alias Vira Kurfumpurfaiyar, Miuttakarirfil
Elifunnarfriuvar, Panfiyutiaya Nayan, Ur{ and Uritavakai Velilialjar met and
decided in unanimity to set aside a plot of land for conducting rituals like
tiruamriutu and nandaviliakku in the temple®.This land was placed in the
hands of Sanyasikal, Yogikal and SrT Vaisiniavar. Sri Vaisiniavar were the
Brahmin trustees of the temple. It is evident from Kokilasandeésa of the post—
Céra age that Tirunelli, located in the mountainous ranges of Western Ghats
in Wayanad, was on a trade route that proceeded from the Colia country to
Kerala through Udagamanidialam — Nilgiri pass®. It is also significant that
Wayanad was increasingly under the cultural influence of the Kadambas of
Karnataka in the fifth- sixth centuries AD*. The cultural influence of
Kadambas was the reason for the spread of Brahminic culture in Wayanad
and for the emergence of Tirunelli as a prominent Vaisinfava centre. Several

Jain centres are found in Wayanad and this is also due to the Karnataka

influence.
Cokkiir Temple

An inscription of the 15" regnal year of Kota Ravi of 898AD refers to
a gift of land by Karfkotitfupurattu Kadamban Kumaran to the temple for the
routine expenses such as nivedya, viliakku, santi, akkiram, atiai and bali®.
The shrine is referred to in this record as Kumara Narayanjapuram temple and
the name is derived from a combination of the names of the donor and
Narayanja, a name of Visinju. The record also speaks about the presence of
devadasis in the temple and it is the earliest record which mentions about

Miilfiikkaliattuvyavastai or Miilfiikkalfamkaccam.
Trippunfithuria Temple

An inscription of 913AD of king Kota Ravi is found in Tripptinfithurfa
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temple which speaks about a temple committee resolution which unanimously
regulated the affairs of the temple in the presence of Iravi Aticcan, the
amaicci (minister) and other officials. This inscription was written by{ Cattan
Kumaran of Panfithurfai®*. The prefix ‘Tiru’ which denotes sacred is a later
addition to the place-name Panfithurai and hence the present place-name
Tripptnfithurfa. It is obvious from Sukasandésa that Trippinfithurfa was
included in the Vendanatiu Brahmin gramam®. The origins of Tripptnfithuria
temple and the Brahmin settlement are interlinked. Tripptnfjithurfa was

accessible to bhaktas as the place was on the south-north highway.
Triccambaram

Triccambaram temple was within the Miusjaka kingdom and
Miisiakavam$akavya refers to the worship of Balakrisina in this temple by
Valabha II, the Misjaka king®. Miisiakavamsakavya refers to the place as
Sambara. Various names such as Hari, Madhumathana, Murabhit and Sauri
are used in this work to denote the deity of the temple. These synonyms of the
deity reveal that the deity was Krisinja. The proprietorship of Triccambaram
shrine belonged to the Brahmin settlement at Talfiparfamba. The
Sthalamahatmyas speak about the association of Sambara, a sage, with this
place and the place-name is also linked to the name of the sage”. It is
probable that Sambara was a local celebrity associated with Triccambaram.
The Sanskrit place-name, Sambara, corresponds with the name of the sage.

The Sthalamahatmya was fabricated later to corroborate the new place-name.

The Kerala place-names were Sanskritised in a loose manner in
medieval period®. Often the Sanskritised place-name was fabricated on the
basis of the meaning of the original place-name and sometimes the Sanskrit
place-name was concocted after making necessary changes in the original
name of the place. In this case both the names resemble each other in terms of

pronunciation. Usually the latter method was resorted to when it was found
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difficult to find out the meaning of the original name. In this manner, the
place-name Kollam was Sanskritised into Kolfambam, Kodungalldr as
Kodilingapura and Vembalanatiu into Bimbalidésa. The Sthalamahatmyas
were produced in large numbers to substantiate the concoction of the new

names.

The origin of the temple was associated with Talfiparfamba Brahmin
settlement. Triccambaram Visinfu temple was promoted to a dominant
position by certain Brahmin settlers who were the devotees of Visinju in
Talfiparfamba gramam which was centred on Siva temple. Gradually the
Visinfu temple also attained a status equivalent to that of a gramaksieétra®. It
is significant in this respect that Miisiakavamsakavya prominently mentions
both Talfiparfamba Siva temple and Triccambaram in association with

Talfiparfamba settlement. This must be the reason for the consideration of

Triccambaram temple as a gramaksjétra in a later period.

A record of 1040 AD of king Raja Raja appears to refer to a renovation
of the temple'®. This was a reconstruction of the temple. Another Céra record,
possibly of the eleventh century, is found on the base of the central shrine and
this record states that Manvépala Manaviyatan, the governor of Erfanatiu
under the Ceéra kings, makes an endowment for tiruviliakku in the temple'*’.
An arrangement was also made for the weekly supply of oil to the temple.
From these records, it is evident that Triccambaram temple received Céra

royal patronage when the Miisfaka kings accepted the Céra suzerainty in the

ninth century.
Narayanf Kaninjur Temple (Ramantalfi)
The location of this temple at the foot of Elifimalai and the discovery of an

inscription, which refers to Validhara Vikriama Rama, the Miisjaka king, in
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the temple suggest that Narayani Kaninjar temple was associated with the
Misfaka rulers. This record is datable to c.929AD and is an endowment of a
land donation by Validhara Vikriama Rama for instituting nandaviliakku and
nivédya to the deity in the temple'®. The deity mentioned in this record is
Narasinga Vinnakar Tévar. This clearly points to the fact that it was a
Vaisinjava shrine dedicated to Lord Narasimha. However the present concept

of the deity is that of Sankara Narayanfa'®

. When did this change come into
effect? Did it originate in a later age? This change was effected in the
eleventh century AD. This is evident from a record of 1075 AD which is

found on the base of the central shrine'%.

The record points to the renovation of the temple under the Aljupa
king Kunda Varma Alfupéndra. This king, like the other medieval Alfupa
kings, was a devotee of Siva. For instance, an inscription from the
Manjunatha temple at Kadri of the king states in one line that the king was a
bee at the lotus feet of Siva'®. In the Ramantalfi inscription of Kundavarman,
it is stated that Hiranfyagarbhan constructed of the image and the sanctum
was built in granite with the help of Kunda Aljuparaiyar. It is also mentioned
that Chandrasekharan built the shrine. Thus it is clear that the temple was
renovated and the image was newly made or being installed in the temple.
The shift from Narasimha to Sankara Narayanfa occurred in the aftermath of

this renovation.
Narayaniapuram

This temple was also within the Misjaka kingdom. The
MiisTakavamsakavya mentions about the construction of the temple. It is stated
in Miisiakavamsakavya that Kundavarman of the Misjaka dynasty who was

the nephew of Jaymanii and the younger brother of Valabha I, built
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the Visinju shrine at Narayanfapuram'%, Narayanfapuram is presently known

as Narattu. The place-name Narattu is the contraction of Narayanjapuram.
Pullar

Pullar Visinju shrine was the gramaksiétra of Pullir settlement in
TulTunatiu. Presently this temple is located in the Kasargod district of Kerala.
This temple as a gramaksiétra came into existence in the northern extremity
of Kerala. An inscription of eleventh century of the 58" regnal year of king
Bhaskara Ravi is found engraved on a single slab in the courtyard of the
temple'”. This record which is assignable to 1020AD stipulates the tax to be
paid to the sovereign. The inscription suggests that Pullir temple was under
the Céra patronage during the period of Bhaskara Ravi. The Brahmins of

Pullir performed the duties of priests in several temples of Kerala'®.

Panniyiir

The Visinfu temple at Panniytr was the gramaksiétra of Panniyr
Brahmin settlement. Hence this shrine is one of the early Vaisinjava centres
in Kerala. An undated and fragmentary inscription, which is found engraved
in the temple, speaks about a temple committee resolution regarding
agreements on the temple property'®. The record is datable to the eleventh
century. It also registers a gift of Uranimaittanam and paratiai of another

temple to the Uraliars of Panniydr.
Triprayar

Triprayar is a shrine which bears a Céra record of tenth century™°. The
record refers to a temple committee resolution for an agreement for making

provisions for nandaviliakku, nivédya, kilfiitu and akkiram in the temple.

Parthivasekharapuram (Parthivapuram)
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This Visinfu shrine was constructed by Ko Karunandadiakkan, the Ay
king. The Huzur office plates of 864AD of the king records that the king
constructed the Visinfu temple and the village round the place known as
Ulifakkutfivilfai was renamed as Parthivasékharapuram''. Significantly, a
temple academy (Salai) was also established in the precincts of the temple and
arrangements were made for its maintenance. Many landed properties were
also donated to the temple by the king for performing rituals. Another
inscription is also found in this temple which registers a gift of land for
instituting Vrischikaviliakku. The donation was made by Kaman Tatjakkan of

112

KunrfattGr'?. An inscription of the eleventh century is also found in the

3 The record registers a gift of land to the local chieftain of

temple
Valilfuvanatiu and it also contains certain conditions in favour of the

Parthivapuram temple.
Aliiagiyapanidiyapuram

The Alffagiyapanidiyapuram Visinfu temple is presently in
Kanyakumari district of Tamil Nadu. It was in the Ay kingdom during the
early medieval period. A record of 1077AD registers a gift of land to the
temple by Kanfnjan Dévan''*. A record of 1124AD is found on the west base

15 The record is about a land transaction in

of the central shrine in the temple
which the temple was to receive certain taxes on land. The temple is presently

known as Vénkatiachalapati temple and this name is of later origin.
Manipuram

An inscription in the courtyard of the private temple in the compound
of Makkattu Mana makes clear that the Visinju shrine at Manipuram existed
in the tenth century AD'®. The inscription is of the 3™ regnal year of king

Indu Kota, ie, 946 AD and it records a temple committee resolution for
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making certain arrangements with a plot of land which was set apart for
akanaliiikai expenses in the temple and lamps. Nothing more is known about

the temple.
Tiruvangir

Tiruvangir Visinfu temple bears a Céra inscription of the 35" regnal
year of king Bhaskara Ravi'’. It is a short two sentence inscription which
says that Makaltr Narayanfan Késavan built balikkal in the temple and
instituted regular expenses of nalffi rice. Another inscription, which is found
on the rock surface near the temple, records the institution of tiruakkiram'®, It
is stated that a fine is prescribed for every violation of rules. This record is
datable either to the latter half of tenth century or to the first half of eleventh

century.
Cénnamangalam

Ceénnamangalam Visinju temple bears a Céra record of the early half
of the tenth century'®. The record states that Pariaiyar, Urari, Paratiaiyarf
and Potuvali met and unanimously fixed the amount of ghee payable as rent
by a person for plots of land which were leased out to him. This record is a
temple committee resolution for ensuring effective administration of the

temple properties.
Mitranandapuram

Mitranandapuram temple is a unique temple complex where three
separate shrines of Brahma, Visinfu and Siva are found. This temple complex
located closely to the west of the main temple of Tiruvananthapuram. The
Visinfu temple in this temple complex existed in the Céra period as it is

evidenced by the Mitranandapuram inscription found in it'*°. The record
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speaks about the donation of a land by Pugali Selvan or Tiruvalyil Danma
Cetjt{i, a merchant from Tirukkoldr near Tirunelveli. It is held that the shrines
of the Trinity in Mitranandapuram temple complex were established for the

Tulfu priests of Tiruvananthapuram temple*’.

Navaikkuliam

An inscription of 1124AD speaks about a donation by FEranatitfu
Kumaran Kanfitian for tiruviliakku in Navaikkulfam temple'??. Presently the
deity is Sankara Narayanfa. However the above mentioned record refers to the
deity only as Tevar. From this reference the identity of the deity is not certain.
It is suspected by M.G.S. Narayanan that the appearance of a person from
Erfanatiu in northern parts of the Céra kingdom in a record of a temple in the
southern division in Venfatiu as a donor is suggestive of the military
credentials of the person as it was the period of Céra-Colfa wars'?*. The donor
came down to the south to assist the Céra forces in their battles against the
Colfas.
Ananthapuram

Ananthapuram temple at Kumbalfa was the gramaksiétra of
Ananthapuram settlement. The Keralolpatti and Gramapadhathi traditions

glorify this temple as a Vaisinfava gramaksietra'*.
Trivikramamangalam

The Visinju shrine at Trivikramamagalam near Tiruvananthapuram
was a prominent Vaisinfava centre in southern Kerala. An inscription,
which is found on the south base of the temple manfidiapa, states that the
maniidiapa was erected by two traders called as Puttan Trivikraman and

125

Vikramamangalattiran A temple inscription, which is datable to
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eleventh-twelfth centuries, records the conduct of ritual feeding in the
temple'?®. The inscription also makes clear that certain landed properties
were donated to the temple for the conduct of morning rituals by certain
bhaktas. A land donation was made in the temple by a bhakta called as
Sattan Kunrfan for burning lamps in Vrischika month'®. Another undated
record states that ritual feeding, Brahmin feeding and special food offering
of the deity were made in the temple by certain bhaktas for the rituals on

Puratfam days of every month'#,

It is apparent in the light of various Ceéra inscriptions from various
Visinju shrines that many Visinfu temples prospered in the Céra kingdom.
The Visinju temples of Indiantr, Alanallir and Kamapuram bear Céra
inscriptions'?. Similarly, certain Siva temples of the age had the sub-shrines
of Visinfu. For instance, it is evident from a Céra inscription that a sub-shrine
of Visinfu existed in the temple complex of Triprangode temple'*®. The lack
of epigraphic or literary evidence should not lead us to think that the
Vaisinfavite gramaksiétras of Karantolia, Alathiyir, Nirmaninfa and
Venmanii did not exist in the Céra age as prosperous Vaisiniava centres. The
tradition of the original settlements and the remnants of the ruined temples

from these places prove otherwise!

. A tenth century damaged inscription
from Nelveli Visinfu temple contains only certain names'*?. Probably these

names were those of the Uraljars of the temple.

Temple inscriptions bring to light that temples were prosperous
institutions and their prosperity was due to the royal patronage. Large scale
endowments to temples in the form of land, money and gold transformed

temples into wealthy institutions. The functions of temples got widened and
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this paved the way to the development of a temple-centred society and culture
in Kerala. Just like Visinju temples, Siva temples received royal patronage
and donations and were at the nuclei of society and culture. Similarly, temples
in other parts of contemporary South India emerged as multipurpose
institutions with multifarious socio-cultural roles'*. Temples, in these regions
too, ran academies and hospitals, promoted arts, literature and theatre. Liberal
endowments to temples enriched the temple treasury and expanded the material

base of temples.

To conclude, there were several Vaisinjava centres in the Ceéra
kingdom. We do not have precise data regarding the construction of many of
these temples. It is certain that the Vaisinfava centres emerged in Kerala in
the aftermath of Brahmin immigration and the spread of Visinfu bhakti cult
was a catalyst in the proliferation of the Visinfu temples. Temples were
renovated as structural temples during the Céra age which furthered the
scope of the functions of temples. The proximity of trade routes was an
accelerating factor for the emergence of temples as notable pilgrim spots.
Royal patronage was advanced the material base of temples and played the

role of a catalyst in the rise and prosperity of Vaisiniava centres in the Céra

age.
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Chapter IV

VAISiNTAVISM IN THE POST-CERA
AGE (1125AD-1700AD)

The dismemberment of the Céra Kingdom of Mahodayapuram by 1124
AD culminated in the advent of fissiparous tendencies in the form of the
unleashing of a large number of minor chiefdoms. However this political
fragmentation did not hamper the further consolidation of the Brahminical
culture through the medium of the temple and the ideology of bhakti.
Vaisinfavism with its heavy Brahminic ideological substance continued to
grow and get further solidified. The early Vaisiniava centres continued to
function as prosperous Brahminic institutions. However, these shrines, except
that of Tiruvananthapuram and, to certain extent, Tirunava lost the place of
pre-eminence that they had during the Céra period as the most notable sacred
spots in the sacred geography of Vaisinjavism. The post-Céra age also
witnessed the emergence of new bhaktas who wrote vast corpus of bhakti
literature. The popularity of Vaisinfavism got enhanced and the Visiniu
bhakti cult dominated the arts and thought of the day. The age also witnessed
the rise and development of syncretic cults which contributed further to the

growth of the Visinju bhakti cult.
Divyadesams in post-Céra Age

Though the emotional Visiniu bhakti cult of Alifvars ceased to be in
existence, divyadesams continued to operate as centres of Visinju worship
and as pilgrim spots in the post-Céra age. They remained as the main arenas
of Itihasic- Puranjic culture. However, the religious and cultural

predominance of these temples underwent radical transformation in the post-
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Cera period. New Vaisinfava centres emerged with more religious excellence
and with an exalted political clout in this period. The divyadesams, except the
shrines of Tiruvananthapuram and Tirunava, got superseded in fame by other
Vaisinfava centres. The advent of new royal temples did not hamper the
prospects of royal patronage to divyadesams. Along with the chieftains who
held political sway, the wealthy merchants and the landed magnets put their
weight well behind divyadésams. Different post-Céra inscriptions and temple
records along with contemporary literature point to the prosperity of
divyadesams. Such records shed light on the flow of wealth to divyadesams.

Several such inscriptions are of the immediate post-Céra age.

An inscription of 1614 AD of Tiruvanparisaram temple speaks about a
donation of 150 panfams for conducting Tiruoniam festival in the month of
Avanfi by Sambhu Narayanfan Nambi'. The details of expenditure are also
specified. The donation was made for cirfappu expenditure to the deity at the
time of the rituals at manidiapa. He instituted one padiakku and six naliii of
rice for the cirfappu expenses and the donation was made to meet the
expenditure for payasam with milk, payasam of jaggery, cakes, torch and
light in front of the deity in procession and for the Brahmin bearer of the
image of the deity in ritual procession. Also money was invested for the
expenses of the rituals and processions of the deity and the sub-deities in the
curirfumanidiapa. Rituals in the sub-shrines of Sadaiyapuramudaiya
Nayanar, Sasta and the goddess are specifically mentioned in this record. The
amount was received to the temple treasury. Rituals and offerings were
instituted to be conducted every year. Brahmin feeding was also instituted in

the temple on every Dwadasi days.

The temple was renovated in 1786AD. An inscription of 1786 AD

makes clear that the pavings of the floor in front of the orfriakkalmanidiapam
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were the service done by one Kuppan Cetitfi of Pilflfaiyar Koyilgramam?. The
two aforesaid inscriptions reveal that Tiruvanparisaram temple was patronised
by devotees and various rituals and festivals were instituted in the temple.
Along with sacred ritual feeding, Brahmin feeding was also instituted. The
post- Céra inscriptions of Tiruvatitiar temple from twelfth to sixteenth century
also speak invariably of the reconstruction of the temple and the liberal
munificence to the temple by royal patrons and bhaktas. An immediate post-
Cera inscription of the twelfth century of Vira Udaya Martanidia Varma
Tiruvatii mentions a gift of land for ritual services in the temple®. An undated
and fragmentary Tamil inscription of the twelfth century contains names of
certain plots of lands®. It is plausible that these were the names of plots
donated to the temple or the landed properties already in its ownership.
However the names or other details of donors are not given. It may due to the
mutilation befalling the inscription. The Veénjatiu rulers who became
independent in the wake of the political mishap that happened to the Céra
kingdom of Mahodayapuram contributed immensely for the renovation of

Tiruvatjtiar temple.

An inscription of Vira Ravi Ravi Varma which is datable to 1603 AD
records that the king renovated the temple and built the front manidiapa®. The
king took steps to fix a single slab of stone as its floor. Another record of
1605AD makes clear that the king and his relatives made certain additions
and repairs to the temple®. It was a major renovation of the temple. It is
recorded that the four tirumaliigaippattis, the temple kitchen, the water room,
the flooring of the inner portion, the single stone manidiapa, the dvarapalas,
the structure for lights (viliakkumatiam) and balikkalpura were all built. The
king, his younger brother Aditya Varma, the queens and royal relatives were
associated with these renovations. An inscription of Vira Kota Martanidia

Varma of Veénjatfu speaks about the renovations by the king’. It is apparent
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that Vira Kota Martanidia Varma repaired the temple, re-engraved the old
inscriptions on the walls and revised the existing establishments in the temple
to make it more efficient. All these renovation works were executed by the
officers of Vira Kota Martanidia Varma when he was the heir apparent to the
throne. Significantly another fragmentary record of Vira Kota Martanjdja
Varma associates the name of the king with certain plots of lands®. These plots

of lands might be donated to the temple by the King.

In addition to royal patronage, ordinary bhaktas also donated extensively
to Tiruvatitiar temple. This is also evident from various inscriptions. A record
of 1582AD states that the metal casing of the stone balikkal in the temple was
put up by one Kutitfatti Iccamakutit{i’. An undated record of Tiruvatitiar
states that a pillar of the curirfumanidiapa was built by an accountant in the
royal service of Ravi Varma Kulasekhara and another undated record tells us
that the raw of pillars was set up by one Deyvaputran Iravi'. It is apparent
from a temple record of 1267AD that Arasu KeéSavan of Deévanceéri at
IranfisinganallGr made gifts of lands to the temple for meeting the expenses of
temple rituals'. The manidiapa in the temple was built by an individual of
Tekkinatitfu Illam who was a bhakta of the deity. An inscription makes clear
that Kitjtiinfan Kititiinfan (Krisinfan Krisinjan) contributed a patti to the
temple for renovation works and Dattan Kandan of Mampalflii family made a

donation of a plot known as Tamaraituruttipurayitiam for lighting perpetual

lamp in the temple'2.

Many post- Cera literary works also contain stray references to
divyadesams. The literary works provide adequate information to bring out
the contemporary status of divyadesams. The thirteenth century work,
Tiruniliialmala gives an account of the prosperity of Tiruarfanmulfa

divyadéesam®. The temple is eulogised as a prominent and a prosperous
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Vaisinfava shrine. The temple is referred to as a pilgrim centre in Bharatadésa.
Various sandésakavyas refer to different Vaisinfava centres that appeared on
the route. Uninjunilisandésa speaks about Tiruvalla and Trikkotijttanam
temples in its description of the route from Tiruvananthapuram to Katjutturuthi.
Two $lokas are exclusively dedicated to describe Tiruvalla temple'. The royal
messenger is asked to pray before Sii Krisinfa who is enshrined in this temple.

It refers to the prosperity of the shrine. Uninjunilisandesam also refers to

Trikkotijttanam temple as a notable Vaisinjava centre of the age®.

Sukasandésa, a Sanskrit sandésakavya, refers to Tiruvalla temple'®.
The place is referred to as ‘Vallabhagrama’ which was the Sanskritized form
of the place-name. The temple is described as a wealthy and a prosperous
Vaisinfava centre. Kokilasandésa refers to the divyadesam shrine at
Tirunava®. The place is eulogised as Navaksjétra. This divyadésam shrine is
also described in Kokasandésa'®.The place is described in this work as a
Muktiksietra (a place for salvation) and a crown on Kerala. In this context it is
significant that Tirunava is a site for performing last rites. This continues even
to this day and from the reference in Kokasandesa it is certain that Tirunava
was known as a place suitable to perform last rites during fifteenth century
too. Cakorasandésa refers to Tirunava and Tiruvalla divyadesams®.
Bhringasandésa also speaks about Tiruvalla and Tirunava Visinfu temples®.
Tiruvalla is referred to as ‘Vallabhagrama’ and Tirunava as ‘Navaksiétra’ in
this literary work. Kamasandésa speaks about Isfiitfakrotfa or
Tirumiririakkotiu and Tirunava®. The divyadeésams continued to be the
popular Vaisinjava centres in the post- Céra age. The messengers in the
sandesakavyas were asked by the authors to visit divyadesam shrines which
appear on the way and it is significant that no indication to collective

pilgrimage is mentioned in these descriptions.
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Tiruppuliytr shrine, another divyadesam, was in a prosperous
condition in the post- Céra period. The grandhavaris in a private house of
Puliytr give an account of the economic status of the temple in the post-Céra
age”. Tiruppuliyir temple had extensive landed properties in various parts of
Puliytr and in the near by areas. A record of 1640 AD gives a long list of the
paddy fields of the temple*. Properties with different seed capacity ranging
from 1 paria to 120 parias were owned by the temple. A record of 1673 AD
enlists the properties of the temple*. The temple owned paddy fields in
different parts of Puliyir and nearby areas. The temple was under the
patronage of both the Raja of Otfanatiu and the chieftains of Etfappalilii®.
The royal association provided security and prosperity to the temple. It is
evident from temple records that there were extensive rituals and rites in the
temple. The multitude of rituals is a clear pointer to the prosperity of the
temple. From a record of 1674AD, it is apparent that there were four daily
ritual services in the temple and it is apparent that ritual feeding was
conducted in the temple on important occasions along with various rituals®.
Many individuals donated extensive plots of lands to the temple both as
atonement and as gift. As in other parts of South India, Kerala temples
maintained scholars and expounders of Itihasas and Puranias. The literary
works and temple records of post-Cera age refer to Maparatampatitiar and
Bhatitias and a temple record of Puliylir makes clear that Bhatitia was
employed in the temple®’. This indicates the continuation of the academic role

of the temple in the diffusion of Puranfic knowledge.

Tirunava temple which was the northern most divyadésam in the
corpus of divyadesams in Kerala developed into political prominence in the
post-Céra age. It was due to the strategic location of the temple on the banks
of river Nilfa. The temple was located on the busy trade route that runs from

Tamil kingdoms to the port towns in Kerala®®. Tirunava temple became the
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epicentre of Mamankam festival in the post-Céra age®. Tirunava, a fertile
land and a place with trade prospects, turned out to be a bone of contention
between Valilfuvanatiu and the Zamorins of Calicut. The Raja of
Valilfuvanatiu who became independent after the disintegration of the Céras
of Mahodayapuram was the protector of Mamankam and the overlord of
Tirunava®. The Zamorin annexed Tirunava to his domain in his southern

campaign to extend his boundaries.

Later, the Zamorins as the overlord of the fertile area of Tirunava and
as the patron of Mamankam patronised Tirunava temple®. The Zamorins
made Tirunava temple a royal shrine and this resulted in the development of
Tirunava as a politically important shrine. The royal association made
Tirunava temple a prominent shrine in the kingdom of the Zamroins. But in
the aftermath of these developments, Mamankam became a venue for
vengeance and it soon became a horrible and awful event of self sacrifice of
cavers from Valiljuvanatiu®. This was detrimental to the prospects of
Tirunava shrine as a pilgrim centre and it affected the flow of pilgrims to the
temple. This was the reason for Melppattir Narayania Bhatitiatiri and
Manaveéda in the sixteenth- seventeenth centuries to choose Guruvayiir as the
institutional base of their bhakti movement. The divyadésam shrines were
patronised by kings, chieftains, landed aristocrats and common men in the
post-Céera age. The divyadesam temples were patronised as they were
Brahminic institutions. The absence of a particular sectarian Vaisinjava sect
in Kerala in the post- Céra age resulted in the obliteration of divyadesams as

cult centres of emotional Vaisinfavism. But they, like any other Brahminic

institutions of the age, functioned as prosperous Vaisinjava centres.

New Visiniu Bhaktas
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The absence of an organised Visinfu bhakti cult did not hamper the
emergence of a host of Visinfu bhaktas in the post-Céra age. These bhaktas
were mainly poets. Instead of organised pilgrimage, literature was the main
medium for them to propagate Visinfu bhakti. Tunchathu Ramanujan
Ezhuthachan was the most important bhakti poet of the post-Céra age.
Different scholars express divergent views on the period and identity of
Ezhuthachan. P.Govinda Pillai argues that Ezhuthachan lived somewhere
between 1525AD and 1625AD®*. R.Narayana Panikkar and Chelanattu
Achyutha Menon hold that Ezhuthachan lived in the sixteenth century?'.
K.N. Ezhuthachan put him to the first half of the sixteenth century®. Ulloor S.
Parameswara Aiyer opines that Ezhuthachan lived between 1495 AD and
1575 AD®*. He also argues that the early name of Ezhuthachan was Raman
and Ramanandan was his ascetic name which in due course got changed into

Ramanujan. The opinion of Ulloor S. Parameswara Aiyer appears to be the

most acceptable view regarding the period and identity of Ezhuthachan.

Ezhuthachan’s two epic works, Adhyatma Ramayaniam Kiliippatitiu
and Mahabharatam Kilfippatitiu and his shorter works Irupattinaluvrittam
and Harinamakirtanam represent a landmark in the history of Itihdsic-
Puraniic literature and in the development and progress of Malayalam
language and literature®. Visinfu bhakti cult finds its supreme literary
expression in Malayalam in the works of Ezhuthachan. He stresses bhakti
towards Visinju - either Rama or Krisinfa. These two incarnations of Visiniu
are mainly glorified in his works. Bhakti was a means for him to overcome
the problems in social and individual lives. This idea is conveyed on various
occasions in his works. The importance of Ezhuthachan lies in the fact that he
lived and wrote bhakti works at a time when a large number of poets

concentrated on producing erotic works with Unfinfiacci, Unfinjunili,
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Unfiinfiat{i, Maralekha and other devadasis as the heroines®. Such literary
works are known as accicaritams and they focussed on lust, immorality, loose

moral standards and the eulogies of devadasis.

The Itihasic- Puraniic knowledge and the right to write in a language
with heavy Sanskritic influence were monopolised, in fifteenth-sixteenth
centuries, by Nambidiri Brahmins and Ksfatriyas. The result was that until
the period of Ezhuthachan no prominent poet came from among the Nayars
who could write in a language with abundant use of Sanskrit words. There
were only Brahmin or Ksjatriya poets. Certain Nayar poets such as the
Kaninfassas and KovalTam poets contributed to literary creations in the earlier
age. Their literary endeavours remained as localised and in the patitiu style.
Also the Kanfnjassas and Ayyippilfliai wrote in a language in which less
Sanskrit words are used. Their literary works did not set a new trend in the
evolution of Malayalam language and medieval Kerala literature. On the
contrary, Ezhuthachan started writing in a language in which Sanskrit words
make appearance profusely. The modern Malayalam owes to Ezhuthachan as

it got evolved in a systematic method in his works.

What was the political and social background of the bhakti cult of
Ezhuthachan? Was it a suddenly emerged phenomenon? Was it a bhakti cult
at all? The factional-feud between Sukapuram and Panniyiir weakened the
Brahmin authority in fifteenth-sixteenth centuries and the political condition
of the period was also marked by conflicts between various chieftains®. The
advent of the Portuguese in the political realm vitiated further the political
situation. Along with this, the religious policy of the Portuguese Christian
missionaries and the loose morals of the Portuguese contributed further to the
escalation of the moral degeneration of the age®. The presence of the

European colonial traders with an aggressive and greedy commercial policy
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added to the existing flutter in the society and polity. The wars and the advent
of the early colonisers with gun powder reduced the authority of chieftains
and the collective power of Brahmins. This peculiar political and social
condition created a favourable situation for intiating the bhakti cult by a
person of Nayar birth. As the authority of Brahmins weakened, Ezhuthachan
was able to write on Itihasic-Puranfic literature in a language with profound
Sanskrit influence. Diffusion of bhakti and dissemination of morality were the
objectives of the bhakti poet. Like Sankaradeva, Ananda Kandali and other
bhaktas in Assam, Chandidas, Krittivasa and Murari Misra in Bengal and

Pancasakhas in Orissa, Ezhuthachan resorted to literature for diffusing bhakti.

What was the prime motive of Ezhuthachan’s compositions? Was he a
bhakti poet or a poet with greater inclination towards advaita philosophy?
Ezhuthachan speaks about advaita philosophy intermittently in his works®*..
His proclivity towards the glorification of Vaisinjava icons and the eulogy of
devotion to Rama and Krisinja clearly place him among the sagunia Visinju
bhaktas. Ezhuthachan is vociferous when he sings the glories of Rama or
Krisina. It is significant that his Rama is an avatdra with divine qualities as
in the Sanskrit Adhyatma Ramayania. No instance is missed in Adhyatma
Ramayaniam to narrate the divine qualities in Rama. The work is loaded with
many stutis on Rama and Visinfu. The intention was to diffuse bhakti to teach
morality and to spread Puranjic culture to counterbalance the prevailing
conditions. This is in contrast to Valmiki’s concept of Rama*. Ezhuthachan
intended to popularize the divine qualities in Rama and for that purpose he
wrote Adhyatma Ramayania Kiliippatitiu in Malayalam on the model of the
Adhyatma Ramayania in Sanskrit in which the divine attributes in Rama got

glorified. The Sanskrit Adhyatma Ramayania was written in Andhra and the
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oral traditions on Ezhuthachan speak about his wanderings in different parts
of South India. It is plausible that he learnt Sanskrit and Adhyatma

Ramayania during his stay in Andhra.

Similar to this, Krisinfa has an important role in his Mahabharatam
Kiliippatitiu. Bhakti towards Krisinia is projected intermittently in this work.
The work aims at telling the story of Narayanja to eliminate the sins of the
readers and listeners and to make them the real bhaktas®. Unlike Vyasa’s
Mahabharata, FEzhuthachan’s work stresses bhakti, while original
Mahabharata stresses dharma. Ezhuthachan, as an ardent bhakta of Krisinia
incorporates many stutis in Bharata frequently”. Ezhuthachan -clearly
deviated from advaita philosophy while projecting sagunia system through
the glorification of the divine qualities in Rama and Krisinja. Doctrine of
emotional bhakti is obvious in each story of his Ramayania and Bharata and
it is an effective instrument for Ezhuthachan to spread the message of the
Itihasic-Puranjic morality. Along with the dissemination of morality, the
doctrine of devotion to Visinju also got diffused. However it appears that he
tries to bring in an integrated approach combining various strands of bhakti in

his works.

Did Ezhuthachan glorify temple cult? The literary compositions of
Ezhuthachan did not celebrate any temple cult. As a Visinju bhakta,
Ezhuthachan who lived in the sixteenth century was a forerunner of
Mélppattir Narayanja Bhatitfatiri, Pintanam Nambudiri and Manavéda who
sang on the glories of Guruvayir Visinju temple. By the fifteenth-sixteenth
centuries the Guruvayir temple became a royal temple under the Zamorins. In
spite of all these facts, Ezhuthachan is silent on Guruvayur temple. It is again
significant that he did not project Tirunava temple which was situated in the
neighbourhood of Trikkanitiiyir where Ezhuthachan was born. It was a

period when prevalence of caste rules and associated norms prevented a large
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section of the society from entering temples. He preferred epic literature as it
contain moral values heavily. These factors must have prevented him from
compiling temple eulogies. Though he did not compose temple stutis, many
stutis on Rama and Krisinfa were incorporated in his Ramdyania and
Bharata. It is again significant that the contemporary bhaktas in other parts of
India were bhakti poets who focussed on composing free renderings on
Itihasas and Puranjas®. Ezhuthachan also endeavoured to popularize

Vaisiniavism through Krisinia and Ramabhakti literature.

What was the social philosophy of Ezhuthachan? Did he accept the
rights of non- Brahmins to worship Visiniu or was he an orthodox votary of
Brahminic claims? Ezhuthachan holds that anybody could attain moksja or
salvation by remembering or chanting the names of Visinju“.This is a striking
aspect of Ezhuthachan’s philosophy. Hence the names of Rama and Krisinja
in the form of stutis appear frequently in his works*. The focus on japa is a
clear deviation from the temple centred bhakti. Japa is simple and not
expensive and anybody could afford it. All the more, the exhortation of
Ezhuthachan to chant Visinfu’s names ratified that anybody irrespective of
caste or gender could chant the names of Visinfu and become bhakta.
Ezuthachan makes clear in the beginning of Adhyatma Ramayaniam
Killippatitiu that chanting Visinfu’s names is significant and that it could even
transform the uncultured Ratnakara into a great sage, Valmiki*. This conveys
the message that anybody can become a sage or a cultured person by way of
chanting the names of Visinju or his incarnations. As temples remained
closed before a vast section in the society, this doctrine of bhakti which did

not involve any kind of rituals picked up popularity.

A group of five Visinfu bhaktas who glorified Guruvaytr temple cult

lived as near contemporaries in the sixteenth - seventeenth centuries and

t49

fostered a new bhakti cult®. Piintanam Nambiidiri was one among the five
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bhaktas of Guruvayiir. Pintanam is a family name. So far no evidence could
be traced to identify his personal name. Many legends are prevalent which
associate this poet with Guruvayir temple. All these legendary tales only refer
to the poet merely as Pintanam Nambidiri*®®. Ulloor S. Parameswara Aiyer
considers Pantanam Nambidiri as a contemporary of Mélppattir Narayanja
Bhatitiatiri. According to him, Mélppattir lived between 1560AD and
1648AD"". Hence this period is fixed as the period of Pintanam Nambudiri
too. K.V.Krishna Ayyar opines that Piintanam Nambidiri lived from 1547AD
to 1640AD. He also holds that Pintanam was a contemporary of Mélppatttr>.
M. Leelavathy fully agrees with the opinion of K.V. Krishna Aiyyar®. It is
also significant that the legendary tales on Piintanam Nambidiri also make
clear that Piintanam, Meélppattiir, Manavéda, Vilvamangalam Swamiyar and

Kurtiramma were contemporaries.

Piintanam Nambudiri emphasizes simple bhakti, especially simple
bhakti towards the deity of Guruvayir temple. His style and language are
those of a common man and his appeal is to the heart of the reader and the
listener. It is different from the language of Mélppattir Narayanja Bhatitfatiri.
Though Piintanam was a Nambidiri Brahmin, all kinds of caste related
discrimination and Brahminic claims are denounced in his compositions. He
even doubts the validity of caste claims on several occasions>. Piintanam
sarcastically ridicules caste pride and the associated claims of the fellow
Brahmins. A distinctive aspect of the ideology of bhakti of Pintanam
Nambidiri is that he eulogized and glorified Guruvayir temple, but stressed
japa and bhajanam. He also expressed reservations on the degeneration of
temple service into a merely remunerative job to amass wealth®. He did not
attach importance on rituals. No literary compositions of Piintanam Nambiidiri

uphold the validity of rituals. This is a unique feature of Piintanam’s bhakti.
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Why does Piintanam reject rituals? As a vehement critic of casteism
and caste claims, Pintanam Nambidiri does not give importance to ritualism
which involves the intervention of intermediary priests. Instead, chanting the
names of Visinfu does not require the help of priests. It is not expensive also.
This may be the reason for Pintanam’s rejection of rituals. The legends
associated with Piintanam say that he was declared as the dearest bhakta by
the deity of Guruvayir. One such legend states that the deity declared from
the sanctum that he likes Piintanam’s bhakti than the jnana (knowledge) of
Mélppattar Bhat{tfatiri**. The historicity of such legends is doubtful. However
it is certain that such stories were the creation of ordinary bhaktas who
approved simple bhakti. This again makes clear that the medieval society
accepted Pintanam as a true Visinju bhakta and accorded him a high status

due to his simplicity and the use of common man’s language.

Pintanam’s simple language, his bhakti to the deity of Guruvayiir
temple, his emphasis upon japa and stutis and his liberal social outlook make
him a popular Visinfu bhakta in the post-Céra age. Even to this day, his stutis
and kirtanams have great popularity as these compositions diffuse emotional
bhakti. The works of Plntanam had key role in endearing Visinfu bhakti in
the society. Partly because of this, the status of Guruvayiir temple got
enhanced. It is enshrined in various legends that Puntanam continuously read
and expounded on Bhagavata®.This oral tradition make clear that Pintanam
was fond of reading Bhdgavata which is known for emotional bhakti. The
compositions of the poet also reveal that an element of emotional bhakti
dominates his works. The child pranks of Krisinja inspired bhaktas of all
periods and Piintanam was also a bhakta of Uninfikrisinfa or Krisina in child

form.
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Vilvamangalam Swamiyar, Meélppattir Narayanfa Bhat/tatiri,
Kurfiramma and Manavéda were the other votaries of the Guruvaytr temple
cult. They were contemporaries of Pintanam Nambiidiri. Vilvamangalam was
an ascetic of Tekke Matfhom at Trissur®. It is argued by K.V.Krishna Ayyar
that there were two Vilvamangalams who lived at different times and
Vilvamangalam Swamiyarll was the bhakta associated with Guruvaytr>.
K.V. Krishna Ayyar also holds that Vilvamangalam Swamiyar was born in
1575AD and lived up to 1660AD. There is no reliable data regarding his life
and period. Only certain legends are in circulation on his life and activities.
Though these legends are far away from historical facts, it is evident from the
oral traditions that he was a true Vaisinfava who was associated with a large
number of temples in Kerala. Images in many temples of Visinfu in Kerala
are described as consecrated by Vilvamangalam Swamiyar ®. The oral
traditions on Vilvamangalam make clear that he was an advocate of ritualism

and temple cult which goes in harmony with his role as a Brahmin ascetic.

Mélppattir Narayanja BhatTtfatiri was another ardent votary of Visinfu
bhakti cult. He was a Sanskrit poet and an erudite scholar. According to
Ulloor S. Parameswara Aiyer, Meélppattir was born in 1560AD and he died in
1648AD®. Many Ksietramahatmyas of Guruvayir make a comparison
between Meélppattir Narayanfa Bhatitfatiri and Pantanam Nambadiri. It is
stated in the Ksiétramahatmyas that the deity preferred the simple devotion of
Pintanam than the jnana (knowledge) of Meélppattir Narayanja Bhatit]atiri.
Again it is enshrined in these legends that Melppattir was a scholar bhakta.
Mélppattar Narayania BhatTt]atiri was a Sanskrit scholar who wrote only in
Sanskrit. Though these legends have little direct historical value, they reveal
the general perception regarding bhakti. An important Ksieétramahatmya

speaks out that Meélppattiir underwent bhajanam or penance at Guruvayir
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temple for getting remedy for his rheumatism and he got relief®. The old
name of the place where the temple is situated was Kuravayir and it was
Mélppattar Narayania Bhat{tfatiri who Sanskritised it into Gurupavanapuram
in his work, Narayaniyam®. This name got transformed subsequently into

Guruvaylir.

No authentic record is available on Kurfaramma. Kurjiramma was a
Brahmin widow and an ordinary devotee of Visinfu. She was a contemporary
of Piintanam, Meélppattir, Manaveéda and Vivamangalam Swamiyar. She is
enshrined in many legends as a bhakta of Guruvayir. K.V. Krishna Ayyar
holds that she was born in 1570AD and lived up to 1640AD®. The authorship
of many kirtanas is attributed to Kurjiramma. Though Kurfiramma was an
ordinary widow, she is accorded a place of honour as a devotee of Visinju-
Krisinfa. Manavéda was a royal saint and a royal artist. He was a prince of the
Calicut kingdom. He was another prominent Visinju bhakta of post- Céra age
and was the author of Krisinjagiti, the dance drama on the story of Krisinja®.
Jayadeva’s Gitagovinda which is noted for its exquisite devotional content
and fervour of emotional bhakti influenced the royal saint in the composition
of this work. His association with Guruvayir temple contributed to the growth

of the temple and Visiniu bhakti cult®.

Many other Visiniu bhaktas also enriched Vaisiniava religion by way
of their literary compositions and temple eulogies. Govindan, the author of
Tirunilifalmala, a work is on the glories of Tiruarfanmulfa temple, was such a
bhakta. This work makes clear that the author was a devotee of the deity of
Tiruarfanmulfa temple. The anonymous author of Anantapuravarnianam was a
bhakta of Visinfu. He was a devotee of the deity of Tiruvananthapuram
temple®”. The bhaktas like Kaninfas$a poets, Ayyipililiai ASan, Ayyinipililiai
ASan, Cerju$ééri Nambudiri and Punam Nambudiri also contributed to

Vaisinjavism through literary creations®.
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Features of Visinju Bhakti Movement

A striking feature of Vaisinfavism in the post-Céra period was the
absence of organized bhakti movement and massive pilgrimage to Vaisinjava
centres. This was in contrast to what happened in the heydays of the Alffvar
movement. However this does not imply that the pilgrimage tradition was
totally absent in this period. What is observable in the post-Cera age is the
replacement of collective pilgrimage by individual pilgrimage. Stories on the
association of Pantanam Nambudiri, Mélppattir Narayania Bhat/tiatiri,
Kurfiramma, Manavéda and Vilvamangalam Swamiyar with Guruvayur
temple point to the existence of a pilgrimage tradition centred on Guruvayir
temple. A Vatfasseri inscription of 1464AD refers to a money offering to the
temple by Dirgha Bhatltia from north India®. A record of Kochaipidaram
temple of 1494 AD also registers a gift to the temple collectively by
Gangadhara Brahmacari from Aryade$a, Sankara Perumali from
Tondaimanidjalam and Sokkiyar from Colfamanjdialam™. These inscriptions
point to the continuation of pilgrimage to Kerala temples by bhaktas from

distant areas in India.

Unlike the Alffvar movement, the Visinfu bhakti cult of the post- Céra
age was not entirely a temple cult. Both temple cult and bhakti centred on the
philosophical tenets in Itihasas and Puranias were prevalent in the age.
Temple cult had only a secondary position and bhakti was diffused mainly
through literature. The philosophical doctrines in the Vaisinfava literature
were disseminated through the literary creations on Itihdsas and Puranias.
However temple cult was propagated through Ksjetramahatmyas and temple
stutis. A temple-centred bhakti cult existed with Guruvayiir temple as the
nucleus. This temple cult was spearheaded by five bhaktas- Ptntanam

Nambidiri, Mélppattar Narayanja Bhatitfatiri, KurfGramma, Manavéda and
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Vilvamangalam Swamiyar’!. Another temple cult was prevalent with
Tiruvananthapuram temple as the focal point and this cult developed under
the royal patronage of Veénjatiu rulers’>. Though many other temples of the
age attracted devotees and inspired poets to compose literary creations, such

temple cults never attained pan-Kerala publicity.

Another striking feature of Visinfu bhakti cult in the post-Céra age is
that it was mainly dominated by bhakti poets. Many literary works on
Vaisinfava themes got produced”. Visiniu bhaktas considered literature as an
effective instrument to disseminate Visinfu bhakti in the society and this
paved the way for the production of free renderings on Itihasas and Puranfias.
With supreme mastery over the genius of the then language, the votaries of
bhakti like Tunchathu Ezhuthachan produced literature of the first order and
popularised Vaisiniava stories. Different schools of thought such as advaita,
dvaita, sagunia, nirgunia, eulogy of temples and emotional bhakti found lucid
expression in the works of the age. Some literary creations harmoniously
integrated these divergent views. The literature of Tunchathu Ezhuthachan is
an example of the kind of literature that portrayed the whole things of
philosophy in this manner’. The language and style of the works of Ptintanam
Nambidiri reveal that the ideology of bhakti provided consolation to bhaktas.
The concept of ‘complete surrender’ was highlighted in the compositions of

Pantanam too.

Literature was the main instrument in the popularisation of bhakti in
the other parts of contemporary India too. The most vital urge that had
conditioned the character of medieval Indian literature was Itihasic-Puranfiic
tradition and bhakti. Bhakti literature conveyed the religious impulse in a
passionate manner and in this sense bhakti was captivating and popular.
Visinfu bhaktas in Karnataka, Andhra, Orissa, Assam, Gujarat, Maharashtra

and in the Vrij region resorted to literary creations as a means to propagate
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bhakti”. They composed literary creations on Itihdsas and Purdnias. Free
renderings on Ramayania, Mahabharata and Bhagavatapurania were
produced in regional dialects which immensely contributed to the

development of regional languages.

What was the social outlook of the Visinfu bhaktas of post- Céra age?
Were they liberal bhaktas or protagonists of conservatism? The social outlook
of Visinfu bhaktas is envisaged in their works which disclose reformist zeal.
It challenges the Brahmin monopoly over classical knowledge. In this respect
the emergence of KaniniasSa poets and Tunchathu Ezhuthachan acquire
importance as a movement of social protest’. These non- Brahmin bhaktas
and scholars became the masters of Brahminic knowledge. But they never
challenged the authority of Brahmins as unquestionable masters nor did
question the claims of Brahmins as the sole masters of Itihasic-Puranfic lore.
The position of Brahmins as the unquestioned leaders in the society was
recognized by the Kanfnjas$a poets and Tunchathu Ezhuthachan alike.
Ezhuthachan who was foremost among Visiniu bhaktas was apologetic to the
Brahmins for expounding on Itihdsas and Puranias. Visinju bhaktas of the
post-Céra age never dared to reject Brahminic claims totally. For instance
Tunchathu Ezhuthachan, the leading advocate of reformism and liberalism

among bhakti poets, was a bhakta of Brahmins too.

The Brahmins were regarded as elites and ‘holy beings to be adored’.
This is clearly stated in both Adhyatma Ramayaniam Kiliippatitiu and
Mahabharatam Kilfippatitiu™. Adoration of Brahmins is described as a
means to cleanse evil doings. He describes himself as a dasa in Ramayaniam
Kiliippatitiu who wrote Ramayania for the benefit of the ignorant. From this
statement, it is certain that Ezhuthachan intended to popularise the

Ramayania story in the society, with the permission of Brahmins, for those
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who were ignorant of Rama lore. Again he admits that he did not enjoy the
right to study or to lecture on the Vedas as he took birth in a Nayar family’®.
His prayer to Brahmins for exceeding his limits by indulging in writing on
and teaching Puranias and other scriptures of Brahminic knowledge proves
that he was not against the caste claims of the Brahmins. Though repentant for
making compositions on Itihasic-Puraniic literature, Ezhuthachan did not
discard the right of non- Brahmins and women in worshipping Visiniu”. A
different line of thought is apparent in the works of Piintanam Nambidiri. A
clear stand against caste related claims of fellow Brahmins could be seen in
his Jnanappana. Though born in a Brahmin family, Piintanam lamented on
the deplorable Brahminic customs®. He made a scathing attack on the ego and

pedantic self boasting life style of Nambiidiri Brahmins.

Ezhuthachan popularised the classical Sanskrit culture which was the
monopoly of Brahmins without denouncing the status of Brahmins and
without questioning the Brahminic claims. The sense of repentance expressed
by Ezhuthachan in this regard was a means to appease Brahmins before taking
up his literary adventure on Itihdasic-Puraniic narratives. As a result, large
segments of population were initiated into the mysteries of Puranfic lore. In
spite of the prevalence of all the reformist ideologies of Vaisiniava bhaktas,
the exhortation to adore Brahmins and the acceptance of Brahminic social
claims strengthened Brahminic caste norms and social hierarchy. The
strengthening of conservative elements led to the further development of
feudalism and landlordism in medieval Kerala. The attempt of Ezhuthachan,
like that of the Kaninjassas, was only to raise a mild protest against Brahmins.
This protest was to initiate the non-Brahmin sections in devotion and in

Itihasic and Puranfic lore.
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Despite all these, Ezhuthachan was successful in popularising
Itihasic-Puranfic literature among the ordinary sections in Kerala society. His
works attained wider popularity. Even now Ezhuthachan’s works are popular
among all sections of the Hindu population in Kerala. What was achieved by
Ezhuthachan is that he effectively squashed the Brahmin monopoly over
Itihasic-Puraniic literature. Ezhuthachan’s literary endeavour was again
significant as it started to enlighten Nayars who chiefly associated with
martial activities®. Until that time Nayars, like other non- Brahmin and non-
KsTatriya castes, were debarred from studying Itihasic-Puraniic knowledge
and learning. It remained the monopoly of Nambidiri Brahmins. Learning
was popularised among Nayars in the aftermath of the bhakti movement of

Tunchathu Ezhuthachan.

As discussed in another context, rejection of ritualism is a striking
feature of the Vaisinjava devotional movement of the post-Céra age. No
bhakta of this age except Vilvamangalam Swamiyar ever advocated for ritual
performances for worshipping Visinfu. Ezhuthachan and Pintanam did not
stress ritualism. Chanting the names of Visinju continuously was proposed by
the bhaktas and importance was given to japa and kirtana®. Ironically, the
Guruvayur temple cult received stimulus in the works of Pantanam
Nambidiri who clearly emphasised upon the chanting of the names of Visiniu
as a worthy service of a bhakta. Like Punthanam Nambidiri, Melppattiir
Narayania BhatTtfatiri also gave importance to japa and argued that singing of
his Narayaniyam would propitiate the lord. Mélppattar Narayania Bhatitfatiri
states in Nardyaniyam that the urge for evil doing could only be overcome by

frequently remembering God®.

The Visinifu bhakti movement influenced the arts and thought of post-

Céra age. The wood carvings and mural paintings of the post-Céra age exhibit
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Vaisinfava influence. A large number of mural paintings on Ramdayania,
Mahabharata and Bhdgavata themes were produced during this period®.
Diffusion of Itihasic-Puranfiic lore and Vaisinfava stories through the literary
works of bhakti poets resulted in the popularisation of Vaisinjava cult themes
and in the production of Vaisinfava wood carvings and mural paintings. A
dance-drama known as Asitiapadiatitiam was developed in this period. The
name of this dance-drama demonstrates its connection with Gitagovinda of
Jayadéva. Manaveda who wrote Krisinfagiti took up Gitagovinda as the
model. Gitagovinda is a lyric drama with songs in eulogy of Krisinja and
Radha cult®. It contains twelve cantos and twenty four Asjtiapadis and with
the popularisation of this work, the padavali literature began in Bengal. In
medieval Bengal, Gitagovinda was sung in the accompaniment of musical
instruments and dance®®. Gitagovinda is known as Asitiapadi in Kerala. The
musical singing that developed in the post-Céra age in temples is also known
as Asitiapadi®. All these make clear that Jayadéva and his work influenced
bhaktas of Kerala. Jayadéva’s work inspired the Visinfu bhaktas, poets and
dancers in different parts of medieval India. Gitagovinda was sung during

festivals and rituals in Puri temple®,

Was there any link between Kerala and Bengal in terms of bhakti cult?
How did Gitagovinda become popular in Kerala? Though organised bhakti
halted, individual pilgrimage tradition continued unabatedly. There are certain
temple inscriptions which speak well of the visit of the bhaktas from North
India and Ananthapuravarnianam refers to the presence of traders from
several regions of India such as Orissa, Andhra, Karnataka and Bengal at
Tiruvananthapuram market®. All these point to the existence of cultural and
economic exchange between different parts of India. The pilgrims and traders

transmitted the cultural trends and brought about cultural unity.
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Growth of Syncretic Cults

The syncretic cults combining Visinju and other deities became widely
popular in the post-Céra age. The Sankara Narayanfa temple at Navaikkulfam
in South Kerala developed into a significant centre of Sankara Narayania
worship in this period. An inscription of 1439AD of king Vira Rama
Martanfdia Varma of Kilfipeérir refers to the deity as Sankara Narayania
Miirti®. The reference to the deity as Sankara Narayania reveals that the deity
was Sankara Narayanfa in the fifteenth century. The Sankara Narayania
temples of Trikkangotiu, Panamaninfa and Nayathotiu also came into
existence in the post-Céra age. Was Sankara Narayanfa cult prevalent in
Kerala only? Was Sankara Narayanfa cult popular in the other parts of India?
The Sankara Narayanfa cult is analogous to the Hari Hara cult which
developed in North India during the early period itself and the deity was
widely worshipped in the medieval period in North India. This composite cult

was referred to as Hari Sankara, Siva Kesava, ArdhasauriSvara, MurariSvara

and Sulabhriccharngapanfi®. These names seldom were popular in Kerala.

The popularity of the syncretic cult of Sankara Narayania in medieval
Kerala is suggested by mural paintings also. The temples of Trikkangotiu,
Peruvanam, Paliliimaninfa, ElfankunnapuliTa, Nayathotiu,
Ramamangalam, Punidfarikapuram, Panidiavam, TukalasSeri, Munniitti
Mangalam, Katfattanati, Karati, Lokanarkav, Cénnamangalam, Kotjtjakkal
and Tirurvégappuria contain mural paintings of Sankara Narayania®2. The
right half of the body of the iconographic or pictorial representations of
Sankara Narayanfa contains third eye on the forehead, blue neck and a
garland of skull which represent Siva and the left half of the body has
Vaisinfava symbols like crown, flower garland, gold ornaments etc. The right

side represents Hara or Siva and the left half represents Hari or Narayanfa or
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Visinju®. This representation goes hand in hand with the directions in the
treatises on iconography such as Matsyapurania and Manasollasa®. The
description of the iconographic details of Sankara Narayanfa in
Matsyapurania and Manasollasa is as follows - the right half shows white
body complexion, matted hair with crescent moon on the head, elephant skin
garment, snake ornament for the ear and the two hands holding a spear and
showing the varada pose. The left half has the colour of the atasi flower,
yellow garment, kiritiamakutia, makara earring and the conch and discus as

the two attributes in hands.

Similarly, treatises such as Kasyapasilpa and ISanasivagurudevapadhati
give accounts of the iconography of the deity. Kasyapasilpa describes the
image of Haryardha with the right half representing Siva and the left showing
the features of Visinfu®. It states that the left half must have all kinds of
garments and ornaments with serene expression and the other half to be
without any such features, but with a fearful look. The left hands hold conch
and Katiakamudra. Isanasivagurudevapadhati characterises abhaya and
ftlanka as the right-hand attributes representing Siva and the lotus and the
conch as the left hand attributes indicating Visinfu®. Sankara Narayania is
represented in the Kerala murals as per the directions in these treatises of

iconography.

Tantrasamuccaya of Cénnas Nambiidiri describes the ritual worship of
the seven divinities in Kerala. Tantrasamuccaya codifies the entire ritual
practices of Kerala in an effort to make them systematic. Along with
Mahavisinfu, Mahadéva, Durga Dévi, Skanda, Gané$a and Sasta, Sankara
Narayania is also accepted as a chief deity”. This reveals that Sankara
Narayanfa was a prominent deity like Siva and Visinfu in the fifteenth century

and the deity was given an enhanced place to ensure unity among the
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followers of both cults. It is notable that in North India, the Pancayatana Piija
system developed in medieval period which marked a new attempt to bring
unity among the devotees of five cults- Visinfu, Siva, Ganjapati, Sakti and
Stirya®. Just like in the Céra age, the name Sankara Narayanfa was used as
personal name in the post- Céra age too. Apart from Sankara Narayanfa, the
composite personal names such as Kaninfan Tévan, Purusidttaman Sivan,
Kaninfan Kumaran, Kaman Cuvaran, Narayanfan Sankaran etc were widely
found in the grandhavaris of the post-Céra age®. Though these personal
names originated from the father/son or uncle/nephew relationship, the
growing tendency of syncretism which got shapened in the period is revealed
by such combined names. It is a pointer to the fact that no restriction was
imposed on using combined names of Siva and Visinfu in medieval Kerala. It
is again a pointer to the prevalence of syncretic personal names. Similarly, the
combined names of Vaisinfava and local deities also appeared as personal
names in this age. Personal names such as Narayanfan Cattan, Vikraman

Ayyappan, Narayanfan Ayyappan and Ayyappan Vikraman appear frequently

as personal names in the temple records of post-Céra age'®.

Another conspicuous development of this age was the evolution of
Sasta cult or Ayyappa cult. Ayyapa was considered as a deity with Buddhist
affiliation'®’. This contention is based partly on the premise that Buddhism
was widely prevalent in medieval Kerala and partly because, the name Sasta,
is regarded as a synonym for Buddha'®>. However the iconographic
peculiarities of Sasta or Ayyappa do not go hand in hand with this argument.
It appears that Ayyapa cult originated and developed from the worship of
Ayyanar who was a village deity in South India'®. It is apparent from certain
inscriptions that Ayyappa was worshipped in the Céra period itself. The
Tiruvalla Copper Plates speak about the existence of the sub-shrine of Ayyapa

in the Visiniu temple at Tiruvalla'®. From the records of Tiruvananthapuram
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temple and Anantapuravarnianam, it is certain that the sub-shrine of Sasta
existed in the premises of the temple in the fourteenth century and temple
records of Tiruppuliyiir temple also refer to the sub shrine of Sasta in the
temple'®™. However, this deity obtained new identity through a newly
fabricated story involving Siva and Visinfu. Sasta or Ayyappa came to be
known as Hari Harasuta or ‘the son of Hari and Hara’. The story of Sasta’s
origin as the son of Hari and Hara developed only in a later period, probably
after the compilation of Tantrasamuccaya. Not a single reference to Sasta as
the son of Hari and Hara is there in the medieval literature or in
Tantrasamuccaya. The story of the origin of the son of Hari and Hara was
concocted to integrate Saivism and Vaisinfavism and to justify the inclusion
of Ayyappa into the Brahminic fold of divinities.

A deity known as Kurayappa is mentioned in the Tiruvalla Copper

1%, Another deity known as

Plates as a subsidiary deity in that temple
Kiavalfattappan is also mentioned in Tiruppuliytr records as the subsidiary
deity in the temple'”. The names of these deities make clear that these
divinities were non-Brahminic cult deities. The presence of these local deities
in temples is indicative of the development of a trend of amalgamation and
assimilation of the local deities with Visinfu. Such a trend is obvious in other
parts of contemporary India too. The assimilation of non- Brahminic deities
into Brahminic fold was a popular religious trend in medieval India'®. The

doctrine of incarnation was a catalyst in the assimilation of different cults and

in the development of syncretism.
Popularity of Vaisinfavism

The members of the dynasty of Vénjatiu were devotees and patrons of
Ananthasayi Visinju of Tiruvananthapuram temple and they claimed that they

were the descendants of Yadavas'®. The Vaisinfava cult themes have
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dominance in the post-Céra literature as thematic substance. The Vaisinjava
themes, especially the legends of Krisinfa and Rama, were the popular themes

110 Vaisinjava literature was a stimulus to the

in a large number of works
popularisation of Vaisinfavism in medieval Kerala. Various incarnatory forms
of Visinju also became popular. Krisinfa was the most popular form of
Visinfu and Krisinfa bhakti cult became more popular in the post-Céra
period. The fourteenth century inscriptions of Aditya Varma Sarvanganatha of
Venjatiu - two from Padmanabha Swamy temple and one from VatjasSeri

1 The Krisinja cult centred on

temple - narrate the glories of Krisinja
Guruvayir temple was responsible for the popularity of Krisinfa in the post-
Cera age. Krisinfanattam or the dance drama of Krisinja was created to be
enacted in the precincts of Guruvayiir temple in this age which paved the way
for the further growth of Krisinja cult. Consequently Bhagavatapurania
attained wide popularity and acceptability in Kerala. The story of Krisinia as
envisaged in Bhagavatapurania was a fascination for the poets. This also had
a role in popularising Krisinfa cult. Varaha incarnation was also popular. It is
evident from the praises of Varaha form of Visinfu in
Syanandiirapuraniasamuccaya?. Later, Varaha ceased to be a popular cult.
This might be due to the reversal suffering by the Panniyir faction in the

factional feud that occurred during the post-Céra age'®?

. Panniyur was a
prominent centre of Varaha cult as Panniyiir Brahmin settlement was centred
on the Varaha temple. The place-name Panniyiir, which means ‘the place of

swine’, denotes its association with Varaha.

Rama was another popular incarnation of Visiniu as it is evident from
various Ramayanias which got produced in the post-Céra period''*. The earliest
known work in the Patitiu style of the post- Céra age was Ramacaritampatitiu.
Afterwards many works were produced on the Rama story. The story of Rama

was one of the popular themes for the artists. The production of Ramadyania
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panels in wood carvings and mural paintings in large numbers in the post-
Ceéra age is a pointer to the popularity of the Rama cult. The wood carvings in
Cattankulfangara, Kaviytr and Cunakkara have Ramdyania panels which
elaborate the story of Rama in details'>. However no prominent Rama temple
emerged in Kerala as the nucleus of a separate Rama bhakti cult like
Guruvayir temple. It is evident from Kokasandésa that Triprayar temple
which at present is a Rama shrine was a Visinju temple at the time of the
composition of this work®. It is stated in a stanza on Triprayar temple that
the temple is dedicated to the destroyer of Kamsa. Like Krisinianatitiam, a

new dance drama on Rama’s story was produced in Kerala and it was known

as Ramanatitiam. This is another indicator to the popularity of Rama cult.

The incarnation of Narasimha was worshipped in the temples of Kerala
in the post-Céra age. A sub-shrine of Narasimha existed in the temple
complex of Tiruvananthapuram in the immediate post-Céra age. This is
evident from the references to the sub-shrine of Narasimha in Matilakam
Grandhavari and Uniniunilisandésa and Cattankulfangara temple was
another centre of Narasimha worship'"’. ParaSurama was also worshipped as a
deity in Kerala. It is significant that the concept of Bhargavaksiétra or the
land created by Bhargava Rama or Parasurama received much attention in the
literary works of the age''®. It is evident from Ananthapuravarnianam that the
dasavataras or the ten main incarnatory forms of Visinju were popular and

19~ All the ten avataras are

worshipped in Kerala in the fourteenth century
praised in this work with extreme devotion. Uninjuilisandésa also enlists the
ten incarnations of Visinfu while speaking about Tiruvananthapuram

temple'®°

. The pictorial and iconic arts reveal that the concept of dasavatara
became widely popular. The free renderings of Bhagavatapurania which

came out in the post-Ceéra age popularised dasavatara concept.
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Again the names of Visinju and his various incarnatory forms were
widely used as personal names in the post-Céra age. This is apparent from
the inscriptions and grandhavaris. For instance the documents of
Tiruvananthapuram temple contain personal names such as Damodaran,
Narayanfan, Anirudhan, Narayanfan Keés$avan, Madhava Narayanian,
Vasudévan, Vikraman, Ananthan, Padmanabhan, Dhananjayan, Keésavan,
Cakrapanii and Govindan.'”. Similar to this Calicut Grandhavari also
contains a long list of Vaisinfava personal names. Names like Damodaran,
Karunakaran, Raman, Kaninfan, Narayanfan and Uninii Raman are seen as

popular personal names in this set of documents'#.

Similarly Vaisinjava names such as Ravi Krisinfan, Raman,
Damodaran, Madhavan, Karunjakaran, Krisinfan, Raman Krisinfan,
Kaninfan, Késavan, Trivikraman, Narayanjan, Dévan Visinfu, Padmanabhan,
Purusiottaman and Gopalan are found as popular personal names in Vanjeri
Grandhavari*®®. Further, Madhavan Visinju, Vasudévan, Purusjottaman,
Késavan, Narayanfan, Padmanabhan, Dévan, Sridharan, Kanfnfan, Govindan,
Raman, etc. are the popular names of individuals found in Tiruppuliyir

Grandhavari'*

. Various names of Visinfu such as Narayanjan, Krisinjan,
Achyutan, Visiniu, etc are found as personal names in the records of certain
Brahmin families in Tiruvalla'®. It is evident from the names of poets of the
age that the names of Visinfu were popularly and widely used as personal
names. The author of Ramacaritampatitiu was Cirama and Tiruniliialmala

was Govindan. The name Cirama derived from either Sri Rama or Siva Rama.

Two Kanfnjassa poets had Vaisinjava names — Rama and Madhava.

The epigraphic records of the age also exhibit the growing influence of
Vaisinfavism in choosing personal names. The Puruvacheri inscriptions of

Vira Ravi Varma contain the names Cingan Rangan, Narayanfan Sankaran,
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Késavan Araiyan, Vikraman Arangan, Ananthan Cakrapanii and Govindan

1% The Colfapuram record of the same king contains the names Sri

Vikraman
Cakrayudhan, Kaninfan, Govindan and Vikraman Kunrfan and a person
bearing the name Kanjtian Trivikraman appears in the Manfalikkara
inscription of Ravi Kerala Varma'?’. Two persons with names, Vikraman
Parannavan and Govindan Kumaran were the signatories in the Velflfayanfi
inscription of Vira RamaVarma of 1196AD'®. Similarly it is evident from
various other inscriptions that the names of Visinfu were popular as personal
names in the post-Céra age'”. However, it is improbable to think that the
persons with the names of Visinju were all ardent devotees of Visinfu. It only

shows that the Vaisiniava religion and Vaisinfava literature had obtained

wide popularity by this time.

The men who got mentioned in the records belonged to the upper strata
of the society which consisted of Brahmins and the associated castes. Only
Brahmins and persons belonging to the other so called upper castes happened
to get mentioned in temple records. However, certain grandhavaris contain
the names of men belonging to the Ezhava caste and those of Carpenters,
Goldsmiths, Blacksmith etc. A record of 1546AD in Vanjeri Grandhavari
refers to Cénnan Kumaran, (Jayanthan Kumaran) who is an Ezhava and a
record of 1605AD refers to Raman Kélfan who is a Vaninian'*. Similarly
Tiruppuliyiir Grandhavari provides the names of certain men of Ezhava
community. It is apparent that Vaisinfava names were popular among the
Ezhavas. The names such as Naranjan (Narayanfan), Raman Kalfi and Raman
Ayyappan are there in this document and another record provides the name of
a person of Maninian community'!. The name is Kochu Raman which is a

Vaisinfava name. Thus it is apparent that Vaisinfava names were used as
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personal names by men of different sections in the society including men of

the downtrodden sections in the society in the post-Céra age.

It is also notable that several coins of medieval Kerala depict the
images of Visinfu and Vaisinjava symbols. The Kaliyugarayanpaniam which
became one of the popular coins in Vénjatiu from the end of the thirteenth
century contain the symbol of Visinfupadam'*?. Kasu which is most common
copper coin in Vénjatfu have the images of a man with axe and pellets. The
letter ‘Ra’ is also found in these coins'*. The word ‘Ra’ stands for Parasu
Rama. Certain variants of the coin contain the Tamil world ‘Ca’ and the
image of a standing figure flanked by lamp and cakra. The symbol cakra is an
attribute of Visinju. The attributes of Visinju, club and conch, are also found in
certain coins. Later in sixteenth century, when Venjatlu came under
Vijayanagara influence, coins with standing figures flanked by conch, club
and Visinfu’s mark on forehead were introduced. The coins with Sri Rama
and Hanuman were issued in large numbers by the Nayaka rulers of Madurai
who got political authority over Vénjatifu. A large number of coins with the
depiction of Ananthasayanam were circulated during the eighteenth —
nineteenth centuries when Veénjatfu was transformed into Travancore by
Martanidfa Varma'*.

To conclude, the post-Céra age saw the further development of
Visinfu bhakti cult in Kerala. Though no organised bhakti cult emerged,
elements of bhakti dominated the art and literature of the age. Divergent
elements like advaita, dvaita, emotional bhakti and temple eulogy got
integrated in the works of bhaktas, especially in the works of Ezhuthachan.
The Brahminic knowledge got popularised in the society. The bhakti poets

took up the study of Puranias. The story of Rama and Krisinja found speedy
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dissemination in society through the literary creations of bhaktas. The Rama
and Krisinfa themes became the thematic substance of various forms of
artistic expressions of the age. Though the early temple centred bhakti got
subsided, a new temple cult developed during this period with Guruvayur
temple as the nucleus. Though bhakti played the role of a reformer, it
strengthened the feudal tendencies of the age and justified the Brahminic
claims. The propagation of Vaisinfava lore and the dissemination of
Brahminic knowledge among a vast section of non-Brahmin and downtrodden
sections in the society were the results of Visinfu bhakti cult in the post- Céra
age. This led to the further consolidation of Brahminic social system in

Kerala.
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Chapter V

RISE OF TWO ROYAL VISiNiU
TEMPLES

A striking feature of the Vaisinjava centres in the post — Céra age was
the development of Tiruvananthapuram and Guruvaytr Visinfu temples as
two prominent royal shrines. The political condition in medieval Kerala was
altered with the disappearance of the Céras of Mahodayapuram in the early
decades of the twelfth century'. Several kingdoms emerged from the ruins of
the Cera state. A peculiar feature of the political life of the age is that political
authority was controlled by matrilineal joint families known as swariipams?.
The royal patronage gave rise to royal temples. Among the royal temples, the

Visinju shrines of Tiruvananthapuram and Guruvayir had prominent place.

The political charisma of the royal patrons of Veénjatiu and
Netfiyiruppu swartipam contributed respectively to the growth of
Tiruvananthapuram and Guruvayir temples. Royal patronage advanced the
prospects and prosperity of these Visinju temples. This resulted in the
emergence of Tiruvananthapuram and Guruvaylr temples as prominent
Vaisinfava centres in the post-Céra age. They emerged as new focal points of
Visinfu bhakti. A host of royal patrons also came to the forefront as votaries
of the Visinfu bhakti cult. The royal bhaktas of Véniatiu were the devotees of

Sr1 Padmanabha, the deity of Tiruvananthapuram temple and the Zamorins

were the patrons and devotees of the Guruvayir temple.
Rise of Tiruvananthapuram Divyadésam as a Royal Shrine

Different literary works of the post-Céra age contain references to

the Tiruvananthapuram temple. The earliest available description of this
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temple in the post-Céra age is given in Syanandiirapuraniasamuccaya
of the immediate post-Céra period®.Like a typical Ksjétramahatmya,
Syanandirapuraniasamuccaya  contains only legendary tales®. The
glorification of the sacred geography of Tiruvananthapuram appears to be the
intention of the author of this panegyric work. Syanandiirapuraniasamuccaya
narrates various tirthas in and around Tiruvananthapuram. Twelve tirthas are
described. They are — Anantatirtha, Agastyatirtha, Varahatirtha, Cakratirtha,
Surpakdratl'rtha, Pitatirtha, Ramasaras, Kanjvatirtha, Saptarsiitirtha,
Brahmakunidia, Angavatatirtha and Jat!akunidia®. The identification of such
a large number of tirthas in a small temple town like Tiruvananthapuram was
part of a deliberate effort to enhance and glorify the sacredness and

prominence of Tiruvananthapuram temple as a tirtha or a pilgrim centre.

It is a notable feature of medieval period that many tirthas emerged all
over Indian sub-continent®. These pilgrim centres were known for their role as
centres of ritual purification. Often bhaktas considered holy tanks and
temples as determining factors of the sacredness of a pilgrim centre’.
Along with the description of the sacredness of Tiruvananthapuram,
Syanandiirapuraniasamuccaya speaks of the observation of various
Vaisinfava penances like Dwadasi and Ekadasi. The objective of this was to
endear bhaktas to Vaisinjava penances and to proclaim the effectiveness of
performing them at Tiruvananthapuram. The intention of the author was to
enhance the status of Tiruvananthapuram as the foremost tirtha in the sacred
geography of Vaisinfavites. The work as a distinctive Sthalamahatmya speaks
in the language and style of a typical panegyric with least concern for
historical or logical causality. The intention of the author was only to make a
sacred account for Tiruvananthapuram. The compilation of this panegyric is a
pointer to the fact that various legends and Sthalamahdatmya on

Tiruvananthapuram got fabricated in the twelfth century when Vénjatiu became
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an independent chiefdom following the disintegration of the Céra kingdom of
Mahodayapuram. It seems that there is an interconnection between the
attempt of Samuccaya to glorify Tiruvananthapuram and the emergence of the
independent kingdom of Véniatfu. The underlying factor for the compilation
of this panegyric was to accord a place of prominence to a flourishing town in

Venjatiu and the ruling dynasty there.

During the age of the Céras, Vénjatiu was the southern province in the
Cera kingdom?®. The incessant Colja-Panjdiya incursions in Nanchinatfu in the
southern part of Kerala which constituted the erstwhile Ay kingdom forced
the Veénfatfu rulers in the twelfth century to maintain vigilance in their
southern border with Nanchinatfu®. The Panjdiyas, who became feudatories of
the Colfas in the twelfth century, were able to establish authority in
Nanchinatfu and Kotitfar was their chief military and administrative station'.
The Colfas after their successful military campaigns in Nanchinatfu in the
tenth and eleventh centuries occupied the region and Kotitfar was their chief
military station. KotitTar was renamed as Mummudicolianallir by Raja Raja
to proclaim his hold over the region. The constant Colfa-Panidiya invasions in
Nanchinatfu were impeded with the rise of Vénfatiu and the concentration of
Venjatiu forces in the south resulted in the gradual emergence of
Tiruvananthapuram as a prominent political centre in Véniatiu. This was a
catalyst in the transformation of the divyadésam shrine at Tiruvananthapuram
into a royal shrine under the increased political influence of the Vénjatiu
rulers. It is apparent from various inscriptions of Kerala Varma of Vénjatfu in
different parts of Nanchinatiu that Kotftiar came under Veénjatiu in the
beginning of the twelfth century. The Colfapuram inscription of Kerala
Varma of 1127AD is the earliest record of a Veénjatiu ruler found in

Nanchinfatfu'’. It is significant that this inscription makes clear that the king
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made an endowment to the Rajéndracoliéswaramudaiya Mahadéva temple at
Mummudicolianallir or Kaotitiar.

Two Sucindram inscriptions of Kota Kerala Varma of 1145AD and an
inscription of 1150AD disclose that Vénjatiu rulers continued to control
Nanchinatfu in the middle of the twelfth century'?. References found in
Coljapuram and Sucindram inscriptions to Kerala Varma relate to one and the
same monarch who ruled Véniatfu in the early decades of the twelfth century.
The importance of the compilation of Syanandiirapuraniasamuccaya is that
the work was compiled in a period when Vénjatiu emerged as an independent
kingdom™.This reveals that the compilation of Syanandiirapuraniasamuccaya
took place soon after VénjatTu became an independent political entity and a
notable political power by vanquishing the Panidiya depredators. It is also
significant that Kota Kerala Varma renovated the Visinfu temple at
Tiruvananthapuram'. This proves that as Venjatiu rulers focused on
Tiruvananthapuram, the place was glorified and the temple therein received

patronage.

The growth of independent Vénjatiu was followed by the emergence of
several royal temples'. Similar to this, emergence of post-Céra kingdoms and
chiefdoms was accompanied by the growth of royal temples which thrived
under royal patronage. It is significant that various chieftains who asserted
independence in the aftermath of the dismemberment of the Céra kingdom of
Mahodayapuram patronised temples in their kingdoms to obtain Brahminic
support and to legitimise their authority. With ritual legitimacy the chieftains
were enhanced to the position of Ksiatriyas'®. The royal patronage of Véniatiu
swartipam was a stimulant in the production of the genre of panegyric works

in the immediate post-Céra period. The compilation of Samuccaya is to be
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perceived as a step to attain political eminence by the Vénjatu chieftains in
the newly evolved political condition in Vénjatiu. The Vénjatiu kingdom and
the monarchy put their weight well behind the production of
sthalamahatmyas to extol a temple in their kingdom to garner religious and
political recognition. The courtiers and bhaktas in Veénjatiu ventured
fabricating mahatmyas on Tiruvananthapuram temple to provide glories both

to the deity and Veénjatiu chiefdom.

Many sthalamahatmyas on Tiruvananthapuram came out in the
thirteenth and fourteenth centuries. Anantapuravarinianam is one such
panegyric work on Tiruvananthapuram temple which was written in
Maniipravaliam in the fourteenth century'. This work offers a detailed
description of the temple and its structural plan. The metallic dhwajastambha,
the gopuram in the east, the agnimanidiapa, the curirfumanidiapa, the sub-
shrines of Sasta, Sri Krisinfa of Tiruvambatii, agrasdla, vatilmatiam,
balikkal, vyasakonia, mukhamanidiapa, the sanctum sanctorum, the granary,
gosala and utitiupura are all mentioned in this sthalamahatmya®. It is
apparent from Anantapuravarinianam that Tiruvananthapuram temple was a
magnificent temple complex consisting of various buildings. The sacred
geography of the city as enshrined in Anantapuravarinianam is a pointer to
the further growth of Tiruvananthapuram as a notable Vaisinjava centre in
Kerala. The picture of a temple with multifarious activities is given in this
panegyric. The temple was also the nucleus of a highly organised temple culture
with a temple academy. The presence of bhatltias or scholars, cattirars or
students and Bhdaratam singers in the temple point to the multifaceted
activities of the temple'. Ananthasayanaksiétramahatmyam is another

sthalamahatmya on Tiruvananthapuram®. This work does not contain any
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historical information regarding the temple and it is only a eulogy of the place

and the temple.

Different sandésakavyas contain references to the affluence of
Tiruvananthapuram Visinju temple. Uninjunilisandésa of the fourteenth
century speaks about the prosperity of the temple. It mentions about the
sanctum sanctorum, the sub-shrines of Narasimha and SrT Krisinfa and the
colossal gopurams in the east and the west?. It is evident that the temple
continued to be in prosperity and magnificence during the period of
Uninfunilisandésa. Sukasandésa of Lakshmidasa is another fourteenth
century sandésakavya which describes Tiruvananthapuram temple”. A
general description of the temple town is given and Syanandira or
Tiruvananthapuram is hailed as a prosperous abode of Murari or Visiniu. It is
described that the devotees thronged in large number in the temple at the time
of the evening prayer. In a similar manner, Bhringasandesa of the sixteenth
century contains references to the prosperity of the temple®. These literary

references are testimonies of the prosperity of the temple.

The temple was renovated by Véniatiu rulers and royal relatives. The
earliest known renovation was undertaken by Kerala Varma. It is stated in
Syanandiirapuraniasamuccaya that Kerala Varma, the elder brother of Udaya
Martanidfa Varma, renovated the temple sometime in the immediately
preceding period of the composition of the work?. Udaya Martanidia Varma
was the patron of the author of Syanandiirapuraniasamuccaya. No further
information regarding this renovation is given in
Syanandiirapuraniasamuccaya. Kota Kerala Varma, who was the first
independent monarch of Vénfatiu, ruled over Véniatfu in the first half of the
twelfth century®. The first known renovation of the temple took place in the

immediate post-Céra age under the first independent ruler of Veénfjatiu.
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Meanwhile P. Shangoonni Menon contends that the earliest renovation of the
temple was in the year 1050 AD by an unknown ruler of Véniatju?. However

no further details about this renovation are furnished.

A major renovation of the temple was undertaken by Aditya Varma
Sarvanganatha in the fourteenth century. An inscription of Aditya Varma
Sarvanganatha of 1375AD records that the king undertook the renovation of
the gosala, the dipikagriha, the Krisinialaya and manidiapa®. Krisinialaya,
which means ‘the house of Krisinja’, is Tiruvambatii sub-shrine. An undated
and fragmentary record on the base of the balikkal of the Krisinfa temple
mentions the name of one Vira Iravi Martanidia Varma who was Trippappir
Mitta Tiruvatii’®. It is probable that Vira Iravi Martanidia Varma put up the
balikkal. The temple was elaborately renovated during the period of king
Rama Martanidia Varma in the fifteenth century®. The renovation includes
the reconstruction of the sanctum sanctorum too. Before the commencement of
the renovation, the image was shifted to balalaya. The vimana was
reconstructed and  matfappalilii, tiruvariaakam, curirfumanidiapam,
cerjucuririumanidiapam and viliakkumatiam were reconstructed. The
oririakkalmanidiapam was erected anew. After the completion of the works,
a detailed purification ceremony known as kalasam was held in 1461AD (20"
Makaram 636 ME). In 1469AD, the temple well was constructed in stone on
the orders of Rama Martanjdia Varma and the king made a new
matihom known as Sankara Narayanfa Martanfdfamatihom for the devotees

who came in pilgrimage to the temple®.

The next extensive renovation of the temple took place in the
beginning of the reign of Vira Iravi Iravi Varma in the fag-end of the

sixteenth century®. The plan for the reconstruction of the gopuram and the
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central shrine was formulated in 1606AD. A striking feature of this plan is
that the temple officers and royal servants had to contribute in this renovation
work by way of constructing the flights of gopuram. No information is
furnished in the temple records regarding the execution of the construction
work by the royal officers. The renovation scheme also envisaged to rebuild
the entire gopuram, the balikkalpura, the cuririumanidiapa, the mélmurii and
niraria in granite. An upper storey was constructed for the sanctum
sanctorum. The vatilmatiam, the cuririumanidiapa, the matiappalilii and
meétiamurii were also reconstructed in 1608 AD. The floor of métiamurii was
paved with stone and the surroundings of the temple well were renovated with
stone. The reconstruction work was carried out by the successors of Vira Iravi
Iravi Varma - Rama Varma, Aditya Varma and Rama Varma. The copper
plating of nalambalam was finished and its reconstruction was completed in

1620AD. After the completion of the work, kalasam was performed for

purifying the temple.

The kings of Veénjatiu and the royal relatives made endowments to
Tiruvananthapuram temple frequently as an attempt to promote the temple.
Often the kings and feudal nobles made money offerings and submitted
presents to the deity. They also used to offer many precious things before the
deity whenever they visited the temple. Gold ornaments, lamps, umbrellas,
musical instruments, vessels, and silk clothes were some among the offerings
to the deity. Land was also donated to the temple for meeting the expenses of
various rituals and ceremonies. Offerings were also made for arranging
special feeding in the temple. The Panjdiya kings who conquered southern
regions of Kerala patronised the temple. Royal endowments were made to the
temple by Jatavarman Parantaka Panidiya. The king, who ruled in the early

decades of twelfth century, conquered Nanchinatiu and Tiruvananthapuram and
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donated ten golden lamps to the temple along with the grant of a village

known as Tayanalltr for meeting the expenses of burning lamps™.

An inscription of Tiruvambat(i temple of 1196AD speaks about a
donation by certain courtiers in the service of Vénjatiu King Kota Martanidia
Varma or Udaya Martanidia Varma in this sub-shrine of Krisinja*. Aditya
Rama, the bearer of the umbrella of the king, donated a massive silver drum
which looked like Manthara mountain to the deity of Tiruvambatfi. Further
the donor made provisions for the preparation of daily offering of two nalTfi
rice to the deity. In order to meet the expenses of the offering, he invested three
saligai and thirty alffagachu with the priests of the temple. The interest of
these donations was to be utilized for the purpose. It is evident from
Syanandiirapuraniasamuccaya that Udaya Martandja Varma, the master of

Aditya Rama, was a benefactor of the temple.

An inscription of 1209 AD registers a gift of land to the temple by a
person called Pallavaraiyan®*. The name of the donor denotes that he was a
trader or an aristocrat from the Pallava kingdom. This endowment was made
during the reign of king Rama Kerala Varma. Many plots were donated to the
temple for meeting the expenses of rituals and festivals like Painguniuttriam.
Provisions were made for feeding one Brahmin every day and for feeding a
group of Brahmins on special occasions with gruel in the morning and a
sumptuous meal at noon after pantiratiipija. Provisions were made for
making a flower garden or nantavanam to ensure the supply of flowers to the
temple for the exclusive use of the temple. Provisions were also framed for
the maintenance of the flower garden and for the regular supply of flowers to

the temple during ritual services.
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A tenth century inscription which is engraved on the south wall of
Tiruvambatii shrine in vatitieliuttu registers a gift of land in Peruvéniatiu by
Kaman Kunriappolan of Peruntotitiam in Kutitfamangalam®. This
endowment consisted of one lamp and certain fields of lands, a coconut
garden and the plot attached to it. Another inscription, which is datable to
twelfth century and which is engraved on the south wall of Tiruvambatfi

temple, registers a gift by Sankaran Dévan of Piikkote for maintaining two

Vriscika lamps in the temple®.

Various inscriptions and literary works of Ravi Varma Kulasekhara
alias Sangramadhira reveal that the king was a devotee and a patron of
Tiruvanathapuram temple. A Calaigramam inscription of this monarch which
enumerates his birudas, proclaims that the king is a devout worshipper of the
lotus feet of Padmanabha®. It is stated in the prelude to the drama
Pradymnabhyudayam that it is written to enact during festivals in the temple
of Padmanabha who is the patron god of Yadavakula®. Yadavakula in this
record stands for the Veénjatiu dynasty. This statement is a pointer to the
enhanced position of the temple as an abode of the family deity of Véniatiu
dynasty (Kuladaivam). Such a reference to Tiruvananthapuram temple as a
shrine of the patron god of Véniatiu swartipam is not found in earlier records
or literary works. It is certain that it was Ravi Varma Kulasekhara who
accorded such a status to the temple. The king presented a large gold vessel to
the temple and constructed Kancipuramkontanmatihom to commemorate his

victory at Kancipuram®.

Like Jatavarman Parantaka Panidiya, several Panidiya rulers
patronised Tiruvananthapuram shrine and they instituted certain rituals in the
temple. It is apparent from the temple chronicles that a Panidiya ruler

instituted a commemorative ritual service known as Virapanidiyancilavu in
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the temple®. Many villages in various parts of the Panidiyan kingdom were
donated to the temple to meet the expenses of the ritual. The name of the
ritual reveals that the Panidiya ruler who instituted the ritual was Vira
Panidiya. A temple record of 1568AD, which enumerates various rituals in
the temple, refers to Virapanidiyancilavu*. Although this document is silent
on the date of the institution of this ritual, it is obvious that the ritual came
into existence sometime back. The Kancipuram inscription of Ravi Varma
Sangramadhira claimed that Vira Panidiya, the Panjdiya king, was defeated
by the Véniatfu ruler®. In all probability, Vira Panidiya who was defeated by
the Veénfatiu ruler instituted Virapanidiyancilavu in Tiruvananthapuram
Visinju temple. The donation was made as it was the temple of the patron god
of Veénjatiu. More than an act of piety, it had political overtones as the

objective behind this act was to acknowledge the victory of his vanquisher.

A temple record of 1375AD says that Aditya Varma Sarvanganatha
made donations for meeting the expenses of Alpisi festival*. These donations
included twelve kalams of paddy land at KusSaverkalkarunagannir, 12000
paniams and elephants. The donation was made before the beginning of the
festival and it was an act of expiation. An endowment of twenty gold coins
was made for burning a lamp in the sanctum sanctorum in 1386AD*. The
offering was made by Trippappir Mitta Tiruvatii. The senior king of
Veniatiu donated one silver lamp, one hanging lamp and two umbrella lamps
as an offering in the temple in the same year®. The senior member of
Kunnummal made a donation of five gold coins for maintaining one lamp in
the sanctum sanctorum®. This endowment was made in 1386AD. A temple
record of 1470AD discloses that Uttamagrapiija was instituted in the temple
by Rama MartanidiaVarma*’. Vira Kota Aditya Varma who succeeded Vira

Rama MartanidiaVarma issued strict orders in 1472AD for burning
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permanent lamps in the madihoms attached to the temple*’. There were four
matthoms at that time in the temple and they were Pancandanmatihom,

Kancipurattumatihom, Ramavarmamatihom and Martanidiamatthom.

Vira Iravi Udaya MartanidiaVarma, the junior prince of Trippappiir,
reinstated two rituals - Kurumattiir Cilavu and Devadasi feast- in the temple
in 1483AD®. During the reign of King Iravi Iravi Varma, the temple was
granted certain important rights of taxation®®. The temple was granted the
right to collect taxes from the travellers and traders of Tiruvananthapuram.
These taxes were known as kataiayam and vazhiayam and they were collected
for lighting lamps around the temple. King Iravi Iravi Varma also made strict
arrangements for the performance of various rituals like sribali in time
without any break®'. Permanent arrangements were made on behalf of the king
for musical service in the temple and introduced several musical instruments

like dttiikku, cillithaliam, idakka and maddaliam in the temple®.

A donation of one gold bugle was also made by the king and orders
were given for its regular use in the temple. Persons with weapons were
prohibited from entry into temple and the premises. Also persons with cap or
upper garments were not allowed to enter into the temple. This was in the
year 1501AD. Arrangements were made for the strict performance of burning
lamps in the sanctum sanctorum®. The lamp in the sanctum sanctorum was
known as Tiruvariaviilakku. Vira Kotadéva MartanidiaVarma instituted a
new ritual known as Vira Martanidianpija in the temple in 1537AD*.
Landed properties which included both paddy fields and gardens were
donated to the temple for meeting the expenses of the ritual. A gold flower
was donated to the temple by the king in 1539AD. A gold ring studded with
three gems was presented to the deity in 1542AD by Bhiitala Vira Aditya

Varma, the King of Véniatiu™.
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Iravi Varma of Désinganatiu branch of the royal house presented 101
paniams for the central shrine, 11 panfams for the temple of Narasimha and 4
paniams for Tiruvambatfi in 1543AD and Martanidia Varma of Attingal
branch of the royal house made money offering of 15 panjams before main
deity in 1544AD**. Rama Varma of De&Singanatiu made money offering of
101 panfams in the central shrine and 12 panjams in Narasimha shrine and
Ciravay Mitta Tiruvatfi and his consort made a donation of 101 panfams for
the central shrine and 12 panfams for Narasimha shrine in 1548AD’. Iravi
Varma made certain arrangements for the prompt performance of rituals in the
temple in 1552AD®®. The temple was closed for two months prior to this royal
initiative. The record does not mention the reason for the closure of the
temple. What was the reason for the closure of the temple? The tussle
between the Brahmin trustees and the king was the chief reason for the
closure of the temple. It was a method of protest by Brahmins against the
political authorities in medieval period. K.N.Ganesh argues that the temple
was closed due to the strains in agrarian relations as the interests of the
trustees of the temple and the tenants clashed with each other>. Iravi Udaya
MartanfdiaVarma donated a gold flower to the temple as an offering in
1579AD and Iravi Rama Varma made an offering of gold ornaments in the

temple in 1580AD®,

Udaya Martanidia Varma of Trippappir Kiliipérir conducted a feast in
the temple on Pdrurutitiati asterism in Mithunam month in 1581AD and
made money donations to Brahmins and temple dependants®. The birthdays
of kings were festive occasions in medieval Kerala temples when feast was
conducted in temples by royal patrons. The king conducted Patliyéririam,
feast, money donations and special piijas in the temple on the occasion of his

birthday celebrations in 1587AD®. A gold flower was donated to the temple
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on the birth day of King Iravi Varma in 1583AD and a money offering was
made by Vira Iravi Iravi Varma in 1588AD®. King Iravi Iravi Varma
conducted Patiiyeririam, cuririuviliakku and money offerings in the temple
and presented an elephant on the occasion of his birthday in 1594AD®%. The
king also made money offering of 51 paniams in the central shrine and 7
panjams in the sub-shrine of Narasimha as offerings when he visited the
temple. The king instituted various rituals in the temple. Offerings and rituals
like tiruarfaviliakku, Karuvelamkuliampiija, atiacanipija, uttamakkiram,
pujas in matthoms, Kurumattircilavu and Sribali were conducted on the
orders of the king and money offering of 204 paniams was made in the

temple in 1602AD®.

The king ordered for the regular performance of rituals and the fair
management of temple affairs in 1623AD®. The temple was in an economic
crisis in those days and temple servants and tenants misappropriated the
temple properties. The king ordered the retrieval of temple possessions from
their hands. He made an offering of pantrandutulapdyasam in the temple
along with an offering of a lamp in the sanctum sanctorum. Rituals were
performed in Tiruvambatli and in main shrines. A kalasam and
peruntamriutupiija were performed in the temple for fifteen days on royal
orders by two members of the royal family, Uninji kerala Varma and Iravi
Varma®. Various offerings such as kalasam, silk clothes, kalasam in
TiruvambatTi, usual rituals and money offerings were also made in the temple
by the royal family in 1632AD and Iravi Varma made money offering, feast,

kalasam and patfiyéririam in the temple in 1635AD®,

A temple record of 1638AD enlists the offerings in the temple made by
various royal members and bhaktas®. Travi Varma of Trippapptr Kilffpérar

donated a silk cloth, a chieftain of Attingal made an offering of a blue silk
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cloth, Aditya Varma presented a gold flower, Ayyappan ISwaran made a
donation of a gold garland, Ayyappan Anantan presented a gold finger ring,
Kalfiamma made a donation of a gold ornament, an unknown Brahmin from
the north donated a gold bangle. Donations of gold ornaments were made by
the junior prince of Trippappir Kilfipérar and Perumakutiti of Karappalilii
too. In 1685AD, Umayamma Ranfi and Iravi Varma made offerings of
ornaments and clothes to the temple”. What is apparent from temple records
is that the Venfatiu rulers and members of various branches in Trippappir
swaripam wholeheartedly patronised the temple as a royal shrine. The
unifying link in Trippappir swartipam was the temple. The flow of wealth to
the temple raised the financial position of the temple and as a result the

temple became a prosperous institution of the age.

The kings and chieftains in medieval Kerala were forced to pay fines to
temple for the loss that they or their servants inflicted on the temple
properties”. Often the cases of destruction of temple properties were not the
outcome of designed or deliberate endeavours. Some times searches
conducted for social miscreants or thieves hiding in temples also caused
havoc. Sanketam, to an extent, was the geographical area in which the temple,
to an extent, was the de facto authority in terms of juridical rights”. The
temple sanketam depended upon the local chieftains for the maintenance of
law and order and it had no armed force of its own. In this sense the
autonomy of sankétam was limited. In fact sankétam comprised of the temple
properties and the neighbouring regions of the temple. The incursions and
interferences within the sanketam limits led to the imposition of fines on
kings and chieftains. If the ruler refused to comply with the decision of the
temple, the temple trustees resorted to the closure of temples (sankétam
azhikkuka). This was done in protest to royal misdemeanours. Often the

temple trustees held back the flag hoisting ceremony prior to the beginning of
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the annual festival. Again, the temple declined the ritual duties of swariipam
such as the legitimisation of the political authority if swartipam turned down

the commands of the temple in making the local chieftains disciplined.

Similar to this, the temple trustees on several occasions underwent
pat’tiinii (protest fast) against the king””. The Brahmin trustees of
Elfangunnapulfia performed patitiinii in protest against Parfaviir Raja who
carried out severe actions of injustice in temple sankétam™. The frequent
internecine clashes between swartipams had a higher degree of potentiality in
bringing in disturbances in sankétams. Occasionally temple possessions were
destroyed by royal officers and servants too. The temples of medieval Kerala
looked upon such ‘acts of violation of the norms of discipline’ as the raison
d'étre for amassing wealth and to control the political authorities. Before the
commencement of the festival, the king and royal memers had to pay fines to
the temple treasury as atonement if they committed atrocities against temple

servants, dependants and temple properties.

Often kings and relatives had to present gold and silver vessels, money
and elephants or mahouts’ tools as acts of atonement’. Only after making
such payments and presents that the festival flag was hoisted by temple
trustees. Many instances of the payments of retributions to temples by
swariipams for the acts of indiscipline are noticed in the medieval temple
records’®. The Rajas of Perumpatfappu had to pay fines in Elangunnapulifa
temple for the faults of Tekkumkir chieftains. The Parfaviir Raja made
payments in Elangunnapulifa temple for disturbing sankétam and for
misbehaving in the temple premises. The fines on swarlipams unveil that
sanketam and temples were two powerful institutions of separate juridical
power. This immunity is an attempt to safeguard the temple wealth in an age

when battles were fought frequently.
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The records of Tiruvananthapuram temple refer to several cases of
payments of retributions to temples by Vénjatiu kings and royal relatives. The
earliest reference to the payment of fines by a Vénjatiu king comes from a
record of 1325AD”". Kerala Varma of Kunnummal branch of VéniatTu royal
family made a grant of 167 parjas of paddy land and a payment of 30,000
paniams as atonement for causing the death of certain Brahmins in the
sankétam. The king also paid 30000 paniams as karuvaketitiu .The fines paid
to the temple were known as karuvaketitiu. The term, karuva is derived from
the Garva, the Sanskrit term for arrogance and ketitiu stands for the
payment”®. Vira MartanidiaVarma who was Trippappar Mitta Tiruvatfi
presented four silver vessels and paid 5000 paniams as fine to the temple in
1382AD and Ravi Varma, the Trippappir Mitta Tiruvatli dedicated an
elephant and six silver pots in the temple in 1417AD for harassing men”. The

fine which was paid by Ravi Varma as fine was 5000 panifams for the

harassment that he committed against the populace in temple sankétam.

Kota Aditya Varma presented an elephant and four silver pots in
expiation to the temple and reconstructed the north gopuram of the temple as
an act of atonement in 1482AD and Vira Rama Martanidia Varma of
Désinganatiu presented an elephant, four silver vessels and 360 panfams for
meals and an additional fine of 10000 paniams in atonement in 1469AD.
Perumali Parakrama Panjdiya Déva, the Panidiyan king made a donation of a
paddy field at Tamaraikkulfam at Kalfakkatiu to the temple as a fine to the
temple and Parakrama Panidiya Déva is identified as Jatavarman Parakrama

Panidiya who renovated the Coliapuram temple in 1372AD?®".

Vira Iravi Varma presented two elephants and fifteen silver vessels to

the temple in 1491AD as acts of atonement for the highhanded actions
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committed by royal soldiers against Viranarayanias$erimatihom of the temple
and Ravi Ravi Varma returned paddy fields with yield of 5 kalam at
Kolfarakkonam to the temple in 1498AD for manhandling the cultivators in
temple properties by royal servants®’. Iravi Iravi Varma who was the
Trippapptr Mitta Tiruvatli made an atonement of twelve silver pots and
presented an elephant and silver pots in 1507AD®. Vira Iravi Varma
performed one day penance on a Monday in the temple and donated 53
paniams in a golden plate before the deity®. In 1613AD, the Pilfliaimar of
Ceruvalilii presented silver pots and an elephant in the temple in reparation

for killing and wounding certain temple servants®.

A striking aspect of the medieval Kerala polity and religion is that the
kings and royal members had specific ritual status in temples during rituals
and festivals®. The kings had to take part in the processions during festivals.
The Véniatiu kings, royal representatives and various members of the royal
house participated in the festivals of Tiruvananthapuram temple. The king’s
participation in ariatitiu procession and other ritual pageant ensured royal
patronage and protection. More over the royal participation confirmed the
conferment of legitimacy to the kings. Apart from this, the exhibition of royal
authority in the public during festivals projected the political claims of

kings®’.

The earliest temple record that speaks about Alpisi is of 1375 AD of
the period of Iravi Aditya Varma and Kerala Varma®. It states that Iravi
Aditya Varma and Kerala Varma made land donations to the temple for the
celebration of Alpisi. The Matilakam Grandhavari gives a detailed account of
the Alpisi festival of 1588 AD and this description makes clear that Vénjatiu
kings and the royal relatives were present in the temple on the occasions of

festival®. The temple and its premises were cleaned and decorated for the
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festival. Renovations were undertaken and roads were built around the

temple. The royal forces were employed to guard the temple.

Trippappir Mitta Tiruvatfi with the sword and shield of the deity took
part in the hunting procession of the deity. Trippapptr Miitta Tiruvatfi had to
escort with the sword and shield of the deity in the ariatitiu procession.
Before the commencement of the procession, Trippapptr Miitta Tiruvatfi had
to grant the dues to the temple functionaries. It is significant that in both these
cases, Trippappur Mitta Tiruvatii was asked by the king to escort the
processions. Also it was the king who handed over the sword and shield of the
deity to Trippappir Mitta Tiruvatfi. The arfatitiu procession was
accompanied by all the members of the royal house, the feudal nobles, chief
functionaries in the service of the king and king’s soldiers.

The Venjatiu kings performed patfiyeririam on different occasions in
the temple®. Patfiyéririam was an important function which was aimed at
obtaining legitimacy. In this respect, it was a ritual for legitimising the royal
authority of Venfatiu kings. The term, patiiyéririam literally means ascending
the steps of the manidiapa of the temple. Often kings performed
patiiyéririam at the time of the accession to the throne. The king, before
assuming office, had to go to the temple and had to present an elephant as a
gift to the deity. Then the king had to advance to Abhisriavanamanidiapa
where the Etitiarayogam members were present. Then the king had to go to
the mukhamanidiapa for performing namaskaram ceremony. He had to make
gifts of ornaments, precious metals and silk clothes before the deity. After the
performance of these ceremonies, the king had to receive the state sword from
the chief priest. The priest also invested the king with the title Cirfava Mippu.

Then the king donated money offerings at various shrines in the temple. With

this the king got elevated to the status of the king of Vénjatju.
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On several other occasions, royal members had to perform
patliyeririam. The younger brothers of the kings performed this ceremony
when the prince is made as a heir apparent to the throne. The Ranfis of
Attingal (the Mother Queens) also had to do patiiyeririam at the time of the
succession to the throne. The adoptees to the Vénfatiu royal family also had
to do patiiyeririam. What was the significance of patiiyéririam ceremony?
Was it a mere ritual ceremony? Patfiyéririam confirmed the royal status of a
member of the Vénjatiu royal house. It was a ritual anointment ceremony by
which the kings obtained ritual legitimacy from the Brahmins. Ritual
legitimacy accorded Ksiatriya status to the kings and it strengthened the nexus
between kings and Brahmins. Similar ceremonies were performed by the
post-Céra swartipams to legitimise their authority®'. The members of the royal
family also underwent tirumatiambu or ‘initiation into formal ritualistic
studies’ in the temple. It was the upanayana ceremony. The swartipams like
Netfiyiruppu and Perumpatiappu performed similar ceremonies during
festivals and rituals in their royal temples®. All these efforts had the objective

to obtain legitimacy from the temple.

A separate royal officer known as Trippappir Miitta Tiruvatfi looked
after the affairs of Tiruvananthapuram temple in medieval period®. A senior
member of the royal family functioned as Trippappur Mitta Tiruvatfi.
Although Tiruvananthapuram temple was a royal shrine, the temple
authorities went in collision course with royal patrons intermittently. The
temple remained closed for many years without having daily rituals and
festivals. The temple was under Brahmin trustees and a council known as
Etitiarayogam, which like other temple councils of the age, functioned as an
independent body*. The Vénjatiu king had the rights of mélkoima which
signifies that he was the chief patron or the chief protector of the temple. The

term literally implied that the king or the chieftain was the overlord of the
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temple. The kings in medieval Kerala considered the post of mélkoima in

temples as symbols of prestige.

Did this temple produce a temple cult? Did it produce a bhakti
movement? No separate bhakti cult of an organised nature came into
existence with Tiruvananthapuram temple at the nucleus. No bhaktas, like the
five bhaktas of Guruvayiir, spearheaded bhakti movement. But a temple cult
originated as it is evidenced by the production of several panegyrics and
sculptural and mural arts in which the representations of Ananthasayi got
produced on the model of the sculptural peculiarities of the idol of the

temple®.
Growth of Guruvayiir Temple

The growth and prosperity of the Visinju temple at Guruvaytr was a
significant cultural phenomenon in the post-Céra age. The dearth of any
inscriptional or literary evidences makes the early history of the temple
untraceable. The Alffvars who extolled the nearby Visiniu temples at
Tirunava and Tirumiririakkotiu did not glorify Guruvaytr temple. The
exclusion of Guruvayiir temple from the sacred geography of Alifvars reveals

that the temple was not a celebrated Vaisinjava centre in the Céra age.

The earliest account of Guruvayir temple is found in Kokasandésa of
the fifteenth century. Kokasandésa gives an account of the temple and its
environs. Four $lokas in this work are dedicated to eulogize the glories of the
temple®. The 34™ sloka indicates that the temple had a vast tank with lotus
flowers. The next Sloka is about the temple wall and the gopuram. The wall is
mentioned as a huge one and the gopuram as an exquisite structure full of
beautiful engravings. Again this $loka indicates that many elephants were
present in the temple premises. The 36" sloka elaborates the flagstaff and

mentions about the aroma of incenses and camphor in the temple precincts. It
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is stated that the temple and its surroundings reverberated with the sound of
instrumental music which indicate the rituals of the temple. Many ladies were
seen in front of the sanctum sanctorum during rituals. It is evident from these
references that Guruvayiir temple was a prosperous shrine by the fifteenth
century when Kokasandésa was compiled. The references to the big temple
tank, the flagstaff, the huge outer wall, the beautiful gopuram, the
reverberating sound of instrumental music, the presence of elephants and the
presence of a large number of devotees in the temple are pointers to the

prosperity of the temple.

The Punnathiir Rajas, a branch of the royal house of Talappalilii
Nambitfis, ruled over Guruvayir and the nearby territories in the immediate
post-Céra age®. The chieftains of Punnathtir became the closest ally and the
right hand men of the Zamorins when the political power of the Zamorins
expanded to the regions where the Punnathiir Rajas held political sway. The
Zamorin became a party in the internal feud that erupted in the royal house of
the Nambitfi between the matrilineal branches which culminated in their
subduing. Punnathiir soon became a vassal of the Zamorins and his territories

got merged with that of the Zamorins®.

Guruvayir temple came under the Zamorins before the compilation of
Kokasandesa. Kokasandésa refers to the presence of Eljamkir of
Netliyiruppu swaripam (Zamorins’ royal family) at Matilakam near
KotfungallGr®. Matilakam was located in the south of Guruvayar. This
indicates that the Zamorins overran up to Matilakam by the period when
Kokasandeésa was compiled. It is apparent from the description on Guruvayur
in Kokasandesa that the place was on the north-south highway that passed
through the western sea coast. Kokasandesa describes the route from

Veliliotitiukara to Etfappalilii. The military movements of the Zamorins to
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KotTungalldr in the south took place through this route. The location of
Guruvayir on this route in Punnathiir region benefitted the temple in
acquiring royal attention as the Zamorins frequently moved through

Guruvayur to the south to wage battles with the Perumpatiappu Rajas '®.

The Zamorins made Guruvayir as one of the political and military
outposts in the southern division of their kingdom. This facilitated their
military campaigns in the south. Added to it, there was a palace of the

101 "The Zamorins

Zamorins at Guruvayir and they stayed often at Guruvayir
patronized Guruvayiir temple as a royal shrine. The close association of the
Zamorins with this temple is evidenced from the frequent presence of various
Zamorins or his right hand men in Guruvayir temple. The Zamorins or his
ministers appeared in certain legends as bhaktas or as protectors of the
bhaktas'®. Mangjatitiachan, the Chief Minister of the Zamorin appears in a
story as a rescuer of Piintanam Nambudiri, the renowned devotee of

Guruvayir temple, from a mishap!®.

The Zamorins filled the ritual services of the temple by his men like
Cennas Bhatitfatiri. The Cénnas Brahmin family was entrusted with the
hereditary duty of the chief officiating priest in the temple. The Cénnas
Brahmin family had the hereditary right of the chief officiating priest of the
royal house of the Zamorins and Cénnas Bhatt]atiri wrote Tantrasamuccaya
on the orders of the Zamorins. The pace of the growth of Guruvayur temple
was accelerated by five bhaktas who lived in the second half of the fifteenth
century and in the first half of the sixteenth century'®. Pintanam Nambudiri,
Mélppattir Narayanfa Bhatltfatiri, Kurfiramma, Vilwamangalam Swamiyar
and Manavéda were the chief votaries of Guruvayir temple cult. Among these

bhaktas, Pintanam Nambiidiri wrote in praise of Guruvaytr temple and

Krisinfa in Malayalam. Meélppattir Narayanja Bhatitfatiri was an erudite
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Sanskrit scholar who glorified the temple in his Sanskrit works.
Vilvamangalam Swamiyar and Kuriramma were the celebrated bhaktas of
Guruvayur temple. Manaveda, the Zamorin, was another renowned bhakta and

a patron of Guruvayur temple.

Manavéda’s role as an ardent bhakta elevated the eminence of the
Guruvayir temple and the temple was transformed into a royal shrine. His

dance drama, Krisinianatitiam, accelerated the growth of both the cults of

105 Many stories are prevalent on

Krisinfa bhakti and the Guruvayir temple
the Guruvayir temple and the five bhaktas. These oral narratives glorify the
bhaktas as the dearest and nearest devotees of the deity. The oral traditions
also were aimed at glorifying the temple and the deity. The story of
Mélppattar Narayanfa BhatitTatiri’s penance at Guruvayir temple and the
relief that he got from acute arthritis became widely popular and this story
spread the fame of the deity as a curer of arthritis. The place-name
‘Vayupuri’,  ‘Samiralayam’,  ‘Vathalayam’,  ‘Gurupavanapuri’ and
‘Guruvayur’ became popular which signify both the story of the curing of
arthritis and the installation of the idol by Guru (jupiter) and Vayu (god of
wind). Bhramarasandésa refers to this story in its description of Guruvayr!'®.
It is stated in this sandésakavya that the performance of penance at Guruvaytr
temple cure arthritis. The temple is mentioned as Samiralayam in this work.

The Sanskrit term samiram means wind/ air etc and the latter part of the word

signifies temple.

The deity of Guruvayir temple is hailed by bhaktas as Krisinja in child
form'”. This is clearly a deviation from the early conception of the deity.
Kokasandésa refers to the deity as Visinfu, while Mélppattir Narayania

BhatitTatiri identified the deity as Krisinia of Bhagavatapurania'®. Manavéda
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wrote Krisiniagiti to eulogise Krisinfa of the temple. Krisinjagiti is written
on the basis of Bhagavatapuranija. Pintanam Nambudiri was a devotee of
Krisinfa and a votary of Bhdagavatapurania. The identification of the deity of
Guruvayir with Krisinfa by the bhaktas contributed to the further growth of
the temple and its popularity. Krisinia incarnation is the most popular form of

Visinfu and this incarnatory form has great popular appeal.

The earlier place-name of Guruvayir was Kuruvayiir. Kokasandésa
mentions the place as Kuruvayir and the Calicut Grandhavari also refers to
the place as Kuruvayur'®. It appears that the name ‘Gurupavanapuram’ was
concocted by Meélppattir Narayanja Bhatitiatiri in the Sanskrit work,
Narayaniyam and the present name Guruvayir got derived from
Gurupavanapuram. The original place-name was Sanskritized to enhance the
religious prominence and the antiquity of the temple!'®. The Sanskritization
of the place-name was accompanied by the fabrication of a new
Sthalamahatmya. The new Sthalamahdatmya speaks about the involvement of
both ‘Guru’ and ‘Vayu’ in the consecration of the idol*'. The divine role in
the installation of the idol increased the prestige of the temple and boosted its
cultural eminence. The Sanskritised place name and the new Sthalamahatmya
were instrumental in the growth of Guruvayir temple as a notable Vaisinjava

centre.

No record is available on the structural details of Guruvaytr temple in
the period prior to Kokasandeésa. It is certain in the light of the reference to
the temple in the Kokasandesa that Guruvayir temple had big outer wall,

112 However certain records

gopuram and a flag staff in the fifteenth century
from seventeenth century onwards speak about the renovation of the temple.

An inscription in the temple reveals that the sanctum was reconstructed in
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1638AD by the Zamorins'®. An elaborate ceremony known as Visinjubali
was held after this renovation. No other records are available about the
renovation in our period of study. Though Guruvayir was a royal shrine, no
temple record states that the Zamorins’ presence was inevitable in the ritual
processions in the temple. The Zamorins did not perform any particular rituals

like patfiyeririam or tirumatiampu in this temple.
Royal Patrons

Many kings and chieftains patronized and enriched Visinju temples.
They renovated and endowed temples with donations. Certain kings proclaimed
themselves in inscriptions and in literary works as ardent bhaktas of Visinju.
However they were not fanatics who tried to belittle Saiva centres. Among the
royal patrons, three kings were Véniatfu rulers and one among them was a
Zamorin. A king of Ambalapuliia was also a known votary of the Vaisinjava

religion.
Ravi Varma Sangramadhira

Ravi Varma Kulasekhara alias Ravi Varma Sangramadhira was the
Venjatiu ruler who reigned from 1299 to 1314''4. The king marched up to
Kancipuram soon after the return of Malik Kafur and proclaimed that he was
the supreme master of the south'*>. The inscriptions of the king reveal that he
was an ardent devotee of Visinju who contributed to the enrichment of
Vaisinfavism in the south and especially in Venjatiu. The Srrangam
inscription reveals that he renovated Srirangam temple, performed certain
purificatory ceremonies, reconsecrated the idol and reinstituted Bhadradipam

116

in the temple''®. Ravi Varma Kulasékhara also performed certain costly
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ceremonies in Tiruvatfi temple after its renovation'’. Tiruvananthapuram

temple was patronised by this monarch.

The inscriptions of the King convey the idea that he was proud to be
called as a bhakta of Padmanabha of Tiruvananthapuram temple and he called
himself as Yadava Nardyania and Garudadhwaja or the king with Garuda as
the emblem on the flag''®. All these indicate that the monarch had particular
leanings towards Vaisinjavism. In order to make necessary arrangements for
the Vaisinjava pilgrims from Kanci, the king built the Kanickondanmatihom
at Tiruvananthapuram'®. It also indicates that there was flow of bhaktas from
Kancipuram to Tiruvananthapuram. The king states in the prelude to
Pradyumnabhyudayam that he is a firm devotee of Padmanabha'?. The work
with the theme taken from Harivamsa was dedicated to Padmanabha and the

121 Ravi Varma

work was intended to enact in Tiruvananthapuram temple
Kulasekhara’s Visinfu bhakti is traceable from Srirangam inscription in which
Visinfu of Srirangam temple is declared as his tutelary God. His Vaisiniava
inclination culminated in the solidification of Visinfu bhakti cult in Vénjatiu
with Tiruvananthapuram temple as the nucleus. A court poet of Ravi Varma
Kulasekhara, Samudrabandha eulogized his patron as Yadupati and

122 Both these names have Vaisinjava association and

Yaduvamsavibhusianam
these names associated with the claim of Véniatiu dynasty as descendants of

Yadavas.
Aditya Varma Sarvanganatha

Aditya Varma Sarvanganatha was another royal bhakta of Veénjatiu
who was a patron of Vaisnavism. It is assumed on the basis of temple records

that he lived in the second half of the fourteenth century'?®. ‘Sarvanganatha’
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was a biruda or a title of the king and inscriptions hail this prince as a
versatile genius who excelled in various branches of arts and knowledge'*.
Further the name, Sarvanganatha, denotes wide scholarship and knowledge.
The Tiruvambatii inscription of Sarvanganatha glorifies Krisinfa and

125 The prince’s devotion to Krisinja is well depicted in

Tiruvambatii shrine
this inscription which is engraved on the south base of Tiruvambatfi temple.
The prince built a new gosala in the temple. This was done out of his ardent
adoration to the God. The king says in the last part of the inscription which is
engraved on the northern and eastern bases of the manidiapa in front of the

Krisinfaswami temple at Vatfasseri that:

“Let the thought of Balakrisinfa , whose splendour is like that of
the fresh cloud, whose lotus eye is marked and who removing
his flowing locks by his fingers, smilingly gazes on the group of

young shepherdesses, ever dwell within my heart”!*.

The prince wrote a poem know as Avataradasakam in praise of the deities of

Tiruvatitiar and Tiruvananthapuram temples'?.
Vira Iravi Iravi Varma

Vira Iravi Iravi Varma of Vénjatlu was another royal patron of
Vaisinfavism. This monarch was the king of Vénjatfu from 1595 to 1609
AD'®.The inscriptions of Vira Iravi Iravi Varma at Tiruvatitiar and
Keralapuram near Padmanabhapuram are indicative of his ardent devotion to
Visinju. It is significant that these inscriptions begin with the term, Hari'®.
This invocation appears before the usual invocation, Swasti Sri. An
inscription of the king of 1601AD of Tiruvananthapuram temple speaks about

a tulabhara performed by the king in the temple'®. It is stated that the

tulabhara was conducted in gold in which the monarch was weighed against
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gold and the queens constructed a manidiapa in commemoration of this

Tulapurusia ceremony.

An inscription of 1603AD of the king proclaims that the king was a

131 However, Vira Iravi Iravi Varma was not averse to

devotee of Padmanabha
patronising Saivism. This is evident from the Keralapuram inscription of the
king which states that the king reconstructed the Siva temple at
Keralapuram'. This record is significant as it begins with the invocation,
Hari, eventhough the subject of the record is about the reconstruction of a
Siva temple. The king proclaimed in the inscription that he was an incessant

worshipper of the feet of God Padmanabha and a donor of sixteen great gifts

to the God.

It is apparent from an inscription of 1604 AD of Tiruvatitiar that the

king was a patron of the Visinfu temple'**

. He along with his close relatives
reconstructed the temple. It was an extensive renovation of the temple with
several buildings got constructed newly. The king’s patronage to

Tiruvananthapuram temple is obvious from Matilakam records'**

. The temple
records speak about the offerings by the monarch in Tiruvanantapuram
temple. The king reinstituted old rituals like, Karuvelamkuliampija in the
temple and prepared an extensive plan for the reconstruction of the temple.

The renovation proposed to rebuild vilfakkumatiam, cuririumanidiapa and

vatilmatiam. The king was a promoter of Brahminic culture.
Manavéda

Manaveda was a Zamorin of Calicut who ruled from 1655 to 1658 AD

and he was known for the contributions to the development of Visinju bhakti

135

cult centred on Guruvayir temple'®. Manavéda composed two Vaisinjava
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works and was a votary of the deity of Guruvayiir temple. He wrote
Pirvabharatamcampu in 1643AD and Krisiniagiti in 1652 AD"¢. The year of
the compilation of Krisiniagiti is traceable from the chronogram, Gra-hya-
stu-tir-ga-tha-kaih which is given in the work. This chronogram denotes 17,
36, 612" day of Kaliyuga. This day corresponds to 1652 AD. Krisinjagiti
forms the repertory of Krisinianatitiam, the dance drama. Krisinfagiti and the
dance drama had a prominent place in the popularisation of Krisinja bhakti
cult in Kerala as Krisinfagiti narrates the story of Krisinja in eight cantos on
the model of Jayadéva’s Gitagovinda and this dance-drama enacted the story

137

of Krisna'’. Krisinfa bhakti got diffused through them and Guruvayir temple

cult was also got popularised.

The royal saint is the central figure in many legends on Guruvaytr
temple and it is said that he spent a large part of his life at Guruvayur temple

even after becoming the Zamorin'*®

. Manaveda died at TrisSur and a popular
tradition states that the body of the royal saint was cremated at Guruvayur
near the erstwhile palace of the Zamorins which was located in the southern
direction of the temple. The actors face southern direction in Krisinianatitiam
when it is enacted at Guruvayiir temple. The common belief is that the actors
are paying respects to the royal saint by facing the direction where the king

was cremated.
Piratiam Tirunali Cempakasséri Raja:

The Brahmin kings of Ambalapulifa who were popularly known as
Cempakasséri Rajas were patrons of Visinju bhakti cult. The Krisinja temple

at Ambalapulffa was associated with the family of Cempakasséri Rajas'*. The

Rajas of Ambalapulija were the devotees of the deity of the temple and they
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adopted the title, Déva Narayania as their hereditary name. This name has
Vaisinfava affiliation which is a clear indicator of the Visinfu bhakti
credentials of Ambalapullia Rajas. It is apparent from the works of
Meélppattir Narayanja Bhatitfatiri that a Raja of Cempakasséri who was a
contemporary of the scholar poet patronized him'¥. The royal patron is
termed in the works of Bhatitfatiri as a Parama Vaisiniava and a scholar of
Bhdgavata and Bharata. In Prakriyasarvaswam, Meélppattir Narayania
Bhatitiatiri states that he went to Ambalapulfia due to the fame of the Raja
and his compassion'*’. Notably Mélpattir calls the Raja of Cempakasséri by
his hereditary name, Déva Narayania. The royal saint is identified as Paratiam
Tirunal and Ulloor S. Paramesvara Aiyer fixes his period between 1566AD
and 1623AD'#. This Raja is credited with the composition of Déva
Narayanjam'?,

To recapitulate, the emergence of royal temples was accelerated by
both religious and political factors. The royal patronage to temples and
Brahmins was an act of religious merit. It had political dimensions too. The
kings and chieftains promoted royal temples for legitimizing their claims'#.
Tiruvananthapuram temple prospered under the patronage and protection of
Veniatiu rulers. The temple was a royal shrine in the sense that Vénfatiu
kings looked after the temple as the most sacred shrine ie., the temple of the
patron deity. The royal patronage was also related to befriend Brahmins and
Brahminic institutions for legitimising their authority. Tiruvananthapuram
temple received patronage and protection from Véniatu kings and the temple,
in return, legitimised the authority of the kings. The ritual anointment
ceremonies of Veénjatiu kings were all performed in the temple and it ensured

royal patronage. The royal association of the temple enhanced the status of
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the temple. The kings and chieftains were in pursuit of ritual sovereignty. The
temples and Brahmins wanted protection and patronage. Extensive donations
to temples and royal patronage to temple festivities and rituals created a
situation in which many Visinfu temples prospered as royal shrines.
Guruvaytr temple was a Visinfu shrine which shot up to fame as a royal
temple under the Zamorins of Calicut. The geographical location of the

temple was also a factor in ensuring royal patronage to the temple.



183

Notes and References:

10.

11.
12.

13.

14.
15.
16.

17.

18.
19.
20.
21.
22.
23.
24,

25.

Kesavan Veluthat, “Further Expansion of Agrarian Society — The Political Forms” in
P.J. Cherian, op.cit., 1999, pp.62-73.

K.N. Ganesh, op.cit., 1999, pp.222-223.

See chapter.1., Note no. 62.

The panegyric works are full of legendary tales and are written in legendary style. See
for a discussion on the nature of panegyric works Vadakkumkur Raja Raja Varma Raja,

op.cit., Vol. I, pp.355-362; K.K. Raja, op.cit., pp.242-243; N.M. Nambudiri , “Cultural
Traditions in Medieval Kerala”, in P.J. Cherian, op.cit., 1999, pp. 276-279.

See chapters 4 to 11 in Syanandirapuraniasamuccaya. See for the text R. Girija, op.cit.,
Vol. 28, No.1-2 (chapter IV), pp.150-155; Vol.19, No.1-2 (chapter V- XI), pp.119-147.
S.R. Goyal, A Religious History of Ancient India, Jodhpur, 1986, p. 154.

Ibid ; R.S. Sharma, Perspectives in Social and Economic History of Early India, New
Delhi, 1983, p. 236.

M.G.S. Narayanan, op.cit, 1996, pp. 102-104.

A.P. Ibrahimkunju, Medieval Kerala, Tiruvananthapuram, 2007, pp. 3-5.

See note on Colfapuram inscription in T.A.S., Vol. VI, pt. I, pp. 1-4; Also see
T.K.Velupillai, op.cit., Vol.Il., pp. 58-61.

T.A.S., Vol. IV., pp. 17-18.

Ibid., pp. 18-21.

Syanandirapuraniasamuccaya refers to the prowess of Kerala Varma and Udaya
MartandiaVarma. From these references it is certain that the author of the work was a
courtier of the king of Veénjatiu or he was associated with the royal court. See
Syanandiirapuraniasamuccaya, Chapter, 15, slokas-29-31.

Ibid., sloka-31.

K.N. Ganesh, op.cit., 1996, pp. 103-105.

Ibid.

See introduction to Anantapuravarnianam in Sooranad Kunjan Pillai, op.cit., 1971,
pp.13-15; Elamkulam P.N. Kunjan Pillai, “Samskrita Misrasakha”, in K.M. George,
op.cit., 2008, pp.242-243; Ulloor S. Parameswara Aiyer, op.cit, 1990, Vol. I, pp.436-438.
Anantapuravarnianam, $lokas— 110-147.

Ibid, slokas-139; See for references on Bharatam singing slokas-144-145.

See chapter.I, Note no.62.

Uninfunilisandésam, slokas-42-49.

Sukasandesam, slokas, 40-42.

Bhringasandésam, sloka- 2.

Syanandiirapuraniasamuccaya, chapter-15, slokas- 30-31.

T.K. Velupillai, op. cit., pp. 76-77; A.P. Ibrahim Kunju, op.cit.; K.Sivasankaran Nair,
Venatinte Parinamam, Tiruvananthapuram, 1994, pp. 46-52.



26

27.
28.
29.
30.
31.
32.
33.
34.
35.
36.
37.
38.
39.
40.
41.
42.
43.
44.
45.
46.
47.
48.
49.
50.
51.
52.
53.
54.
55.
56.
57.
58.
59.
60.
61.
62.
63.
64.

. P. Shangoonny Menon, op.cit., p. 68.

T.AS., Vol. L, pp. 251-253.

R. Vasudeva Poduval, op.cit., p. 276.

M.R. -Curunia 1722, Ola 18; Curunia 1719, Ola 39.
Ibid., Curunia 1720, Olas 160-161.

Ibid., Curunia 1719, Ola 34; Curunia 94, Ola 131.
T.A.S., Vol. 1, pp.49-57.

T.A.S., Vol. 111, pp.46-52.

Ibid., Vol. 1V, pp.66-68.

Ibid., Vol. IIL, pp. 45-46.

Ibid., pp. 44-45.

Ibid., Vol. IL., pp. 58-59.

Pradyumanabhyudayam, Prelude.

T.K. Velupillai, op. cit., pp. 96-117.

K. Maheswaran Nair, op.cit., Record No. 37; M.R.-Curunia 1727, Ola 155.
Ibid.

E.L, Vol. IV, pp. 145-146.

M.R. — Curunia 1720, Ola 113; Also see chapter VII.
T.K. Velupillai, op. cit., Appendix- Doc. CXXIX, p. 108.
Ibid.

Ibid., Appendix. II, p.2.

M.R.- Curunia 1720, Ola 14.

Ibid., Curunia 1719, Ola 47.

T.K. Velupillai, op. cit., Appendix-Doc. XIV, p. 11.
M.R. — Curunia 1673, Ola 14.

Ibid., Curunia 1720, Ola 128.

Ibid., Curunia 1720, Ola 127.

Ibid., Curunia. 1686, Ola. 70; Curunia 1720, Ola. 154.
Ibid., Curunia 1686, Ola 65.

Ibid., Curunia 1656, Ola 226.

Ibid., Curunia 1656, Ola 426; Curunia 68, Ola 2.
Ibid., Curunia. 1656, Ola. 440; Curunia 1673, Ola 42.
Ibid., Curunia. 1727, Ola. 157.

K.N. Ganesh, op.cit., 2002, pp.162-163.

M.R. - Curunia 1673, Ola 66; Curunia 1673, Ola 98.
Ibid., Curunia 1673, Ola 88.

Ibid., Curunia 2601, Ola193.

Ibid., Curunia 16, Ola 4.

Ibid., Curunia 16, Ola 2; Curunia 1673, Ola 52;Curunia 2601, Ola 171.

184



65.
66.
67.
68.
69.
70.
71.

72.

73.

74.
75.

76.
77.
78.
79.
80.
81.

82.
83.
84.
85.
86.
87.
88.
89.
90.

91.
92.
93.

185

Ibid., Curunia 1673, Ola 56.

Ibid., Curunia 2303, Olas 241, 248, 259 and 293; Curunia 1727, Ola 186.
Ibid., Curunia 2191, Ola 3.

Ibid., Curunia 2303, Olas 121, 123; Curunia 16, Ola 3.

Ibid., Curunia 1673, Ola 15.

Ibid., Curunia 2303, Olas 154, 156.

K.P. Padmanabha Menon, op. cit., 1996, pp.105-107; K.N. Ganesh, op.cit., 1996,
pp.106-107.

Show Case Record, No. 203, Central Archives, Tiruvananthapuram; See ‘Introduction’
to Vanjeri Grandhavari, pp.XVII-XX.

See for reference to the performance of Patitiinii in Tiruvatur temple in B.R.R.I., Vol.
X, Part I, pp.12-13; Vanjeri Grandhavari, Document No.43 A. Earlier scholars defined
Sanketam as independent republics. See K.P. Padmanabha Meon, op.cit., Vol.IV, pp.87-
103; P.K.S. Raja, Medieval Kerala, Annamalai, 1953, p.241.

K.P. Padmanabha Menon, op.cit., 1996, p.106.

P. Bhaskaranunni, Pathonpatham Noottandile Keralam, Trissur, 1988, rpt. 2000,
pp.813-814, 817-818.

K.P. Padmanabha Menon, op.cit., 1996, pp. 105-106.
T.K. Velu Pillai, op. cit., Appendix- M.CXXIX, p.108.
Aswati Tirunal{ Gauri Lakshmi Bayi, op.cit., pp.101-102.
T.K. Velupillai, op. cit., p.108.

M.R. - Curunia 1722, Ola 18.

Ibid., Curunia 1686, Ola 39;See for the discussion on the identity of the king Ulloor S.
Parameswara Aiyar, op.cit., 2004, p.39.

M.R. - Curunia 96/9, Ola 2.
Ibid., Curunia 1722, Ola 5; Curunia 2601, Ola 188.
Ibid., Curunia 1673, Ola 71.
Ibid., Curunia 2601, Ola 191.
K.N. Ganesh, op. cit., 1997, p.132.
See chapter VII.
See Note no.43 above.
See chapter VII.

M.Raja Raja Varma Raja, “Some Travancore Dynastic Records”, K.S.P., Vol.L., pp.
3-5, 15-26, 113-118, 333-352; Aswati Tirunal Gauri Lakshmi Bai, op.cit., pp. 586-
587.

See Note no.15 above.
K.P.Padmanabha Menon, op. cit., 1996, pp.99-103; V.V. Haridas, op. cit., pp.48-70.
K. Sivasankaran Nair, op.cit., pp.102-103.



94.
95.
96.

97.
98.
99.

100.

101.

102.
103.

104.
105.
106.

107.

108.

109.
110.

111.
112.
113.
114.
115.
116.
117.

118.
119.
120.
121.
122.
123.

186

Ibid., pp.175-187; P. Shangoonny Menon, op.cit., pp.71-72.

See chapters VIII and IX.

Kokasandesa, slokas-34-37.

K.P.Padmanabha Menon, op.cit., 1983, Vol.II, pp.127-128.

K.V. Krishna Ayyar, op.cit., 1999, p.114.

Kokasandesa, sloka-49.

See for more on Zamorins’ wars with Kochi Rajas, K.P. Padmanabha Menon,
op.cit., 1996, pp.140-143; K.V. Krishna Ayyar, op.cit., 1999, pp.114-118.

N.M.Nambdadiri, op.cit,, 1987, Appendix-3.1, p.244; M.G.S. Narayanan, op.cit.,
2006c, p.31.

K.V. Krishna Ayyar, op.cit., 1986, pp. 54-56.

Ibid., pp.95-98, 122, 292; M.G.S. Narayanan, op.cit., 2006b, pp.181-182.
See chapter IV.

See chapter IX.

Bhringasandesa, sloka- 76.

The oral traditions and legends on Guruvayir temple eventually glorify the deity.
All these legendary narratives identify the deity as Krisinfa in child form. See for
more details K.V. Krishna Ayyar, op.cit., 1986, pp.24-16, 67-79.

Mélppattar Narayania Bhatitiathiri’s Narayaniyam attempts to equate the deity of
Guruvayir with Krisinfa of Bhagavatapurania. All the major themes in Bhdgavata is
incorporated in this work.

See Note nos. 96 and 101 above.

See Nardyaniyam, Dasakam -I, slokas-1-2. This was a general practice in medieval
period. Also see chapter III., Note no.98.

K.V. Krishna Ayyar, op.cit., 1986, pp.18-20.
See Note n0.96 above.

K.V. Krishna Ayyar, op.cit., 1986, p.108.
T.K. Velu Pillai, op. cit., pp.95-117.

E.I, Vol. IV, pp. 145-148.

Ibid. , pp. 148-152.

Ibid. , Vol. VIII, pp. 8-9.

T.A.S., Vol. II, pp. 58-59.

T.K. Velu Pillai, op. cit., pp. 96-117.
Pradyumnabhyudayam, Prelude.

See chapter IX.

Ulloor S. Parameswara Aiyar, op. cit., 1990, Vol.3, pp. 347-349.

V. Nagam Aiya, op.cit., Vol.l, pp.265-266; Elamkulam P. N. Kunjan Pillai,
Uninfunilisandesam Carithra Drishtiyilkuti, n. p., 1953, pp. 29-39.



124,
125.
126.
127.
128.

129.
130.
131.
132.
133.
134.

135.
136.
137.
138.
139.

140.

141.
142.
143.
144.

187

T.A.S., Vol. I, pp. 251-253.

Ibid.

Ibid.

T.A.S., Vol. VIL, pp. 123-125.

V. Nagam Aiya holds that the king ruled from 1595 to 1607 AD. However T. K.

Velu Pillai argues that the king was on the throne in between 1595 and 1609 AD. V.
Nagam Aiya, op.cit., Vol.I, p.301; T.K.Velu Pillai, op.cit., Vol.II, pp. 184-185.

T.A.S., Vol. L, pp. 258-262; Also see chapter I'V.

Ibid., Vol. 1L, pp. 28-30.

Ibid., Vol. 1, p. 260.

Ibid., pp. 261-266.

Ibid., pp. 258-260; Also see chapter I'V.

M.R.- Curunia 2601, Ola 171; Curunia 1673, Ola 95; Curunia 2304, Ola 224;

Curunia 1673, Ola 40; Curunia 2601, Ola 118; Curunia 1727, Ola 247; Curunia
1673, Ola 56; Curunia 1691, Ola 38; Curunia 1727, Ola 242; Curunia 1673, Ola 87.

See chapter VIII.

K.V. Krisha Ayyar, op.cit., 1999, p.297-298; Also see chapter VIII.

See chapters VIII and IX.

See chapter IV.

V.Nagam Aiya, op.cit., pp.345-346; K.P. Padmanabha Menon, op.cit., 1983, pp.110-

113; A.P. Ibrahim Kunju, op. cit., pp. 58-60.

Ulloor S. Parameswara Ayyar, op.cit., Vol.II, pp.389-390.

Ibid., pp. 389-392

Ibid., pp. 389, 435.

Ibid., p. 435.

K.N.Ganesh, op.cit., 1996, p.104.



Chapter VI

VAISINTAVA CENTRES: POST-CERA
PHASE

The political picture in Kerala was completely changed in the third
decade of the twelfth century. A fragmented political structure emerged as the
Cera state faded away and the erstwhile provinces of the Céra kingdom
became independent political powers'. The early Vaisinfava centres continued
to function as centres of Visinju worship in this period and certain new
temples also emerged. New sthalamahatmyas were produced. Temple
inscriptions, temple records and literature including non-bhakti works in
Manfipravaliam contain abundant information regarding the Visinju temples
of the post-Céra age. An attempt is made in this chapter to reconstruct the
history of the Vaisinfava centres of the post- Céra period from epigraphic and
literary data.

Trippunjithura

The Visinfu temple at Trippinjithura continued to be an important
shrine in the post-Céra age. It is obvious from the temple records that the
temple was associated with Kurtr swariipam, a local chiefdom lying in and
around Trippanfithura in the immediate post- Céra period®. Kurikkatfu, not
far away from Tripptanfithura, was the headquarters of this chiefdom and the
place-name Kurikkatfu and the name of the chiefdom are related to each
other®. Kartir in Kongunatiu was the capital of the Sangam Céras and it is not
known whether both these place-names, Kartir and Kuriir, had any
connection. Van Rheed, the Dutch commander, states in his accounts that the

Raja of Kuriir commanded 15, 000 armed men*. The number of armed men at
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the command of a chieftain was a criterion to assess ones’ political power in
medieval Kerala. The number of soldiers under the command of Kuriir Rajas
reveals that it was a notable local chiefdom that held sway over the

neighbouring areas of Tripptnfithura in the post-Céra age.

The temple records of Tripptnfithura till the seventeenth century
reveal that Kuriir swariipam was associated with the affairs of the temple. It is
obvious from these records that Kuriir swartipam enjoyed the melkoima rights
over the temple. The chieftains of Kuriir swartipam performed coronation
ceremony in Trippanjithura temple®. Various rituals were performed in
association with the coronation of Kuriir Rajas. The incumbent to the throne
had to visit the temple with Palfl{ipurattu Pazhiytr Nambidiri. The Raja was
to make preparations for the performance of Kiittu in the temple. After it the
Raja had to proceed to Cottanikkara temple where Pazhiyir Nambidiri
performed certain ritual ceremonies. As atonement for the violation of
sanketamaryada (the rules of sankétam), the king had to pay compensations
to the Brahmin trustees of Cottanikkara temple. It is significant that
Cottanikkara temple was a prominent shrine of the Brahmins of Vendanatiu
settlement®. Pazhiytir Nambtdiri performed the coronation ceremony by
placing the crown on the head of the Raja. The Raja with the band of his
courtiers proceeded in a palanquin to Tripptniithura temple to make ritual
worship of the deity from the steps of sanctum sanctorum by presenting a silk
cloth and money. After worshipping, the Raja had to pay daksfinia to the
priests and Cakyars. The rituals reveal that both Cottanikkara and
Tripptnfithura temples were royal temples associated with Kuriir swartipam
as coronation ceremony and legitimising rituals of the Rajas of Kurir were

held in these two temples.

From the temple records it is obvious that the temple was renovated



191

and subsequently the idol was reinstalled in the last decades of the thirteenth
century following a mishap which occurred sometime in the immediately
preceding years’. The mishap was in the form of an attack by a group of
marauders known as vatiukar. The identity and other details of vatiukar are
not known. The name vatiukar got derived from vatiakkar which means
‘people of the north’ and in this context it is certain that they were looters
from somewhere in the northern direction. The temple records make clear that
the temple was totally destroyed in this attack. The renovation and
reinstallation were held under the auspices of Kuriir Rajas. It is likely that the
Kuriir Rajas obtained mélkoima rights in the temple in the aftermath of the
renovation. The Brahmin chieftains of Parfaviir enjoyed the customary rights
of akakoima in the temple and purjakoima right was vested with

Tripptnfithura Mittatu®.

Sukasandesa describes Tripptinfithura as a prosperous village where
the emerald like temple of Mukunda is situated®. The deity is described as
having seated up on serpent Anantha. It is significant that the idol is that of
the Vaikunitfanatha form of Visinfu in which Visinfu is sculptured as sitting
upon serpent Anantha. However no reference is made in this work about
Kuriir swariipam and its association with the temple. Bhringasandesa also
describes the Visinfu temple while passing through Trippanfithura. The

temple is mentioned as a notable shrine of Visiniu '°.

Frequent donations were made by various chieftains and landed
magnets to make the temple prosperous. The temple grandhavari gives a
detailed account of such donations to the temple'!. Panfithura was donated to
the temple by Kolatitfatfikali or a Kolattiri Raja. The plot was purchased by
the Raja from Cempakasséri Raja for donating it to the temple. The details
regarding the identity of Kolat]tfatiikal are not known as such details are not

furnished in temple records. This donation implies significance as the donor
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was a king of Kolattunatfu in north Kerala. The king had to purchase the land
from the Raja of Cempakasseri as a king of north Kerala could not have
properties in Trippanjithura which is located far away from Kolathunatiu.
Melethu Nayar, a landed aristocrat, donated Karumakkatiu village to the
temple in 1356AD and Kelfappangatitiu Nambudiri donated three villages -
Velir, Vatiayambatii and Pering6lu - to the temple in 1530AD.The Rajas of
Paravir and Cempakasseri made land donations to the temple in 1652AD and
the king of Vénjatiu instituted a lamp in the temple and donated oil and
money for burning the lamp in 1686AD. Many paddy fields at Valantakkatiu
were donated to the temple by Laksimi Ambika Amka Koviladhikarikal of

Perumpatfappu royal house (Kochi royal house).

The temple records speak about the renovations of the temple in
medieval period'?. The flagstaff was installed under the auspices of Kurir
Rajas in 1533AD. Only the temple records till 1665AD speak about the
association of Kuriir Rajas in the temple affairs and the kings of Kochi
appeared as patrons of the temple in the records of the subsequent period. By
the middle of seventeenth century, Kuriir royal family merged with the royal
house of Kochi and this paved the way for the extinction of Kuriir swartipam
as a separate political entity. This was the reason for the disappearance of
Kurir Rajas in the affairs of Tripptnfithura temple. The merger of Kurtr
swarlipam with the royal house of Kochi also resulted in the transformation of

Tripptnfithura temple into a royal temple associated with Kochi.

Following the general trend of the age, the post- Céra period saw the
fabrication of many panegyrics in eulogy of Tripptnfithura temple. One such
ksietramahatmya drags the antiquity of the temple to the — Itihasic -Puraniic
age by associating it with Arjuna'®. The temple panegyric glorifies the idol in

Tripptnfithura temple as an image of Visinju which was originally

worshipped by Arjuna. This story was concocted in a later age to glorify the
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temple. Many local celebrities are associated with the temple in the post- Céra
age". A misari (brazier) of Panfdarappalilli is one such bhakta whose
memory is still cherished in this temple through a festival. The temple
grandhavari records that he was associated with the renovation of the temple
and it is stated that he made the main idol for reinstallation. Similar to this,
Nangapililiai, a Brahmin lady, is also celebrated as a votary of the deity of the
temple. She is described as an ordinary lady who died in her ardent devotion
to the deity. A festival was instituted in the temple to commemorate her name

and it is known as Nangapilfliai festival.

Tripptniithura temple was a catalyst in the production of bhakti
literature. Narayanijiyam campu is a literary work on the deity of
Tripptnfithura temple'®. Nilakanjtfa, a courtier of Vira Kerala Varma of
Kochi(1601AD-1615AD), was the author of Narayaniiyam campu®. This
work narrates the glories of the temple and its deity. The story of the
installation of the idol by Arjuna is narrated in this work. The first part of the
work is about the santanagopala story in Bhagavatapurania.

Irinjalakkutia Kiatial Manfikyam

The Visinfu temple at Irinjalakkutfa, which was the gramaksietra of
Irinjalakkutfa settlement, emerged as a prosperous Vaisiniava centre in the
post- Céra age. This temple was under the protection of the Rajas of Ayroor
immediately after the decline of the Céras of Mahodayapuram and the Raja of
Veniatiu got mélkoima rights over the temple in the fourteenth century's. A
version of temple grandhavaris suggests that the ruler of Otfanatiu received
meélkoima, while another version of temple records assert that the Raja of

Venjatiu was conferred upon with mélkéima rights in the temple by the

Brahmin trustees.
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The temple records enshrine a legend for extenuating the grant of
melkoima to the Venjatiu rulers'. According to this story, red effulgence
appeared on the person of the deity in 1342 AD and the priests and the
trustees, who suspected it as a ruby, brought a precious ruby from the
possession of the Raja of Veénjatiu in lease for forty one days to compare it
with the effulgence. It is held that the ruby was absorbed by the idol when it
was brought nearer to it which resulted in providing the deity with the name
‘Katfal Manjikyam’ or ‘the merged ruby’. This legendary account could be
classified in the genre of temple panegyric of the post-Céra age. The Cera
inscriptions make clear that the place-name in the ninth-tenth centuries was
Irunkatiikatial?®. This reveals that the name of the place and the temple did
not originate in the fourteenth century. In this context, the legend of merged
ruby stands as a later concoction to validate the transfer of melkoima to
VeénjatTu rulers.

The temple records speak about the involvement of various chieftains
and kings of post-Céra age in the affairs of Irinjalakkutia temple*. The
Perumpatfappu Rajas were closely associated with the temple. The temple
documents narrate that Perumpatiappu Raja was granted the melkoima right
temporarily in 1337 AD. This temporary arrangement was changed in
1342AD. The Perumpatiappu Raja remained as the president of the temple
yogam and puriakéima in the temple. The Raja was entitled to protect
processions and temple festivals. Whenever the deity was carried out of the
four walls of the temple, purijakoima was to be present in royal attire. The
Raja or his nominee had to make a pledge at the flag hoisting ceremony in the
temple. The king had to pledge before the deity and the Brahmin trustees that
he would protect festivals and processions till the conclusion of the festival

known as arfatitiu ceremony.
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The Raja of Kochi also enjoyed certain other privileges like
arasthanam, ambalapatfisthanam, veédapalanam, parodhanisthanam and
brahmaswomsthanam in the temple and the king was granted all these rights
on his plea in 1337 AD*. The Raja of Valflfuvanatiu was the akakoima in the
temple and the Raja had to ensure that the rites and rituals in the temple were
performed as per schedule and customs. Also he had to make sure that the
materials for rituals and ceremonies were adequately at the reach of the
temple priests. It is significant that the Valflfuvanatiu governors were
associated with Irinjalakkutfa temple in the Céra period itself. This is evident

from the Céra inscription of Bhaskara Ravi®.

Many local chieftains, who functioned as patrons and protectors of the
temple and the temple properties, had various duties in the temple®. Earlier
Vakkayil Kaimali was the purfapoduvalf in the temple who looked after the
temple kitchen, the surroundings of sanctum sanctorum and nalambalam.
These areas were to be cleaned after various rituals. Later Ollar Potuvali or
Olldr Nayar became the puriapoduvali. The arjunatitiilprabhukkanmar or the
six local chieftains- Kotaééeri Kaimalif, Sankarankota Kaimalff,
Sankarankanitia Kaimalii, Kunnattéri Kaimalii, Veéloss Nambyar and
Muriyatassu Nambyar - were closely associated with the temple and they
were to be present in the temple meetings and in festivals. The presence of
these local chieftains in the temple indicates royal patronage to the temple.
The temple records reveal that the temple had extensive landed properties,
elephants, precious and semi-precious objects and various kinds of ornaments
in gold and silver®. The temple received wealth from royal patronage and

land donations from devotees.

A major renovation of the temple was carried out by King Iravi Varma

of Venjatlu who ruled from 1650AD to 1685AD*. The king constructed
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viliakkumatiam and renovated nalambalam and the outer sanctum in the
temple. The temple tank was also renovated. The temple festival was
conducted under royal patronage®’. The king of Kochi met the expenses for
the public feast on the final day of the festival. One hundred and twenty paras
of rice was earmarked for the feast. The arjunattilprabhukkanmar (six
chieftains) had to donate one ahass and the temple trustees had to donate
thirty six parias on each day of the festival for meeting the expenses. A
record of 1342AD suggests that a unique institution of temple administration
known as Tachutfaya Kaimal{ existed in the temple and the right to appoint
TachutTaya Kaimal[i was given along with melkoima to the rulers of Vénjatiu

by the temple yogam®.

Tachutfaya Kaimalf was selected from among certain Nayar families in
Venjatiu and the person who became Tachutfaya Kaimalii enjoyed many
unique socio- religious privileges in Kitfal Manjikyam temple®. Tachutiaya
Kaimali dressed like Brahmin priests while performing temple worship and
he bathed in the temple tank where priests alone were allowed to take
bath. He worshipped the deity from the steps of sanctum sanctorum and
received sandal paste and tirtham in hands directly from the chief priest. A
person with non-Brahmin and non- Ksfatriya social background was not
entitled to enjoy these privileges in temples in medieval Kerala when feudal

and caste norms dominated.

Tachutfaya Kaimalf{ inter-dined with Brahmins in his palace near the
temple and in the temple atitiupura. He was allowed to sit on avaniippalaka
(a wooden plank made of jack tree which is used exclusively by Brahmins
during rituals). The Brahmin cooks were appointed for making food in the

palace of Tachutfaya Kaimali which was a unique custom as it was not
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allowed under the caste rules of medieval age. Like kings and chieftains, the
approach of Tachutjaya Kaimalif was declared by sounding conch and he was
escorted before and after by Nambidiri Brahmins with traditional lamps
(kuttuviliakku). He was escorted by Nayar soldiers with sword and shield and
could use palanquin. Tachutfaya Kaimali was installed after a series of ritual
ceremonies conducted by Alffvanchérry Tambrakkali who was considered as
the supreme religious head of Nambiidiri Brahmins. The installation of
Tachutiaya Kaimalf was a unique ceremony as it was the only non- Brahmin
installation ceremony held in medieval Kerala. Tachutfaya Kaimali was

permitted to use all these aristocratic symbols in medieval period.

The institution of Tachutiaya Kaimalf had great political significance.
He obtained political privileges in his capacity as the royal representative of
the kings of Vénjatiu. Like the kings of Véniatju, he issued orders known as
nititfu and his official designation was, ‘Manfikkan Keralan’. Tachutfaya
Kaimal{ was not a mere temple functionary or a temple manager, he
represented Veénjatiu kings and he acted as a royal officer in charge of
Irinjalakkutfa temple. The person who became Tachutiaya Kaimalf
functioned on behalf of the king of Vénjatiu. It is evident from the following
custom. At the time of the appointment of Tachutfaya Kaimal7, the Véniatfu
king made the declaration: “You have been appointed as Tachutfayan of
Irinjalakkutfa. Go with the yogakkar and carry on the duties of the pagoda as
we have been doing”®’. Here yogakkar stands for the temple council and this
royal order reveals that the appointment of Tachutiaya Kaimal] was aimed at

managing the temple on behalf of the king.

What was reason for the rise of this unique institution of temple

administration? Was it only a religious/spiritual institution? Why aristocratic



198

privileges were given to this institution by Brahmins? The Brahmins of
Irinjalakkutfa settlement were closely associated with Tiruvananthapuram
Visinfu temple and they conducted many of the rituals such as
Hiraniyagaribham for conferring legitimacy on VénjatTu Rajas. In return, the
gramaksiétra of Irinjalakkutifa was protected by the Rajas of Veénjatiu as
melkoima. Tachutfaya Kaimali who represented the kings of Vénfatfu was
elevated to the status of a unique religious institution by the Brahmin trustees
to ensure greater protection. Vénfatiu was given meélkoima rights in the
temple in the fourteenth century when factional feud ruined the Brahmin
settlements. Two other prominent kingdoms - Kochi and Kozhikkode —
participated in this feud and Vénfatiu did not participate in it. Hence Véniatiu
Rajas got an opportunity to associate with the affairs of Irinjalakkutia temple
and they appointed Tachutfaya Kaimali to protect the temple which was
situated far away in the kingdom of Kochi*. In this context, Tachutfaya

KaimalT became a unique institution.

The institution of Tachutfaya Kaimalf had chequered history and there
were six Tachutiaya Kaimalfs altogether®. The first Tachutiaya Kaimalf was
installed in 1342 AD and he died in 1394 AD. The second Kaimali was
appointed in 1489AD and he passed away in 1514 AD. The third Kaimal{ was
installed in 1728 AD and passed away in 1779 AD. Later two more Kaimalfs
were installed in 1808AD and in 1917 AD respectively. It is significant that
the Irinjalakkutfa temple was situated well within the boundaries of Kochi and
the Raja of Vénjatiu had melkéima in the temple. Tachutiaya Kaimali as the
representative of Venfatfu king functioned in the kingdom of Kochi which
was perceived as an insult to the royal power of the Kochi king by the kings
and courtiers of Kochi. With the power and support of the Brahmin trustees of
Irinjalakkutfa, Tachutfaya Kaimal| functioned as an independent religious

authority. The political dimensions of the institution produced a series of
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interstate problems in the eighteenth century onwards between Travancore
and Kochi after the rise of modern Travancore and Kochi under Anilffam
Tirunal Martanidia Varma and Saktan Tampuran respectively®. Various
sandesakavyas of the post-Céra age speak about the prosperity of
Irinjalakkutfa temple. Kokilasandesa mentions about Sangamagramam. This
is the Sanskritised form of the place-name Irinjalakkutia**. The deity is
described in this work as Sauri or Krisinfa. Bhringasandésa mentions the
Visinju temple and its prosperity while describing the itinerant route of the

messenger.
Varkala

Syanandiirapuraniasamuccaya celebrates Brahmakunidia as a sacred
spot in the sacred geography of Tiruvananthapuram which is identified as
Varkala®*. Even at present Varkala is regarded as a sacred spot for the last
rites. An inscription of 1252 AD of Venjatfu king Padmanabha Martanidia
Varma Tiruvatii states that the king constructed the shrine from the
foundation to the wall and plated it with granite stones®’. Also the courtyard
was paved with stones by the king. The srimukhamanidiapa or the front hall
was completely repaired. After the completion of repair works, the king
reconsecrated the temple. It is certain that earlier only a small shrine existed
and the early shrine was reconstructed into a large temple complex by King

Padmanabha Martanidfa Varma in the immediate post-Céra age.

Varkala is also referred to in the above referred inscription as Udaya
Martanidjapuram®. This place-name must have originated from the name of
the Veénjatiu king, Udaya Martanidia Varma who ruled in the twelfth
century®. It is probable that King Udaya Martanidia Varma established the
Varkala temple. This indicates the rise of Varkala temple in the wake of the

rise of Vénfatiu as an independent kingdom in twelfth century under royal



200

patronage. Varkal temple, as a typical Visinfu temple of the post-Céra age,
was the central theme of temple panegyrics. A ksiéetramahatmya attributes the
foundation of the temple to a Panidiya king. According to the
ksietramahatmya, the king founded the temple to overcome the sin of
Brahmahatya®. This legend has no historical value, but to eulogise the
temple. Uninjunilisandésa refers to the temple as a prominent Vaisinjava
centre and the deity is referred to as Krisinfa who killed Naraka, the demon*.
Also the deity is referred to by various names of Krisinia such as the son of
Nandagopa, the husband of Rugminii and one who reads flutes etc. Similarly
Mayiirasandésa also refers to Varkala temple as a celebrated shrine of
Krisinfa*.

Ambalapuliia

The Krisinja temple at Ambalapulifa originated and developed as a
royal temple under Cempakasseri Rajas who were the Brahmin chieftains of
Ambalapulffa. Paratfam Tirunal Devanarayania who ruled in the sixteenth
century is credited with the foundation of the temple*. The idol which was
stolen from Kuricci in Tekkumkiir was consecrated in Ambalapulfia temple
and the ‘Milam Regatta’ of Ambalapuliia is held in commemoration of the
secret procession of the idol from Kuricci to Ambalapulfifa*. Many Visinfu
bhaktas like Vilavamangalam Swamiyar, Mélppattir Narayanja Bhatitfatiri
and Tunchathu Ezhuthachan received royal patronage under Cempakasseri

Rajas and they celebrated Ambalapulfia temple in their works.
Trippalkkatial

The name Trippalkkatial is originated from the combination of ‘Tiru’
and ‘Palkkatial’. ‘Tiru’ denotes sacredness and the latter word signifies the

Vaisinfava concept of the ocean milk. The Kiliimantr record of 1168AD of
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crown prince Vira Udaya Martanidia Varma Tiruvatii of Veéenjatiu speaks
about the administration of a newly consecrated Visinfu temple at
Trippalkkatial in Vénfatiu®. The Visinju temple at Trippalkkatial came into
existence in the immediate post-Céra period and the temple was the nucleus

of a newly formed Brahmin settlement*

. Vast landed properties were donated
to the temple by Vira Aditya Varma Tiruvatfi, the Vénfatiu ruler. New trustees
and managers were appointed with a new framework of rules for the
administration of the temple*. Also many officers under Vira Udaya
Martanidia Varma donated lands to the temple. Royal patronage and the
donation of vast properties to the temple increased the prosperity of
Trippalkkatial Visinfu temple. It is again significant that rise of Trippalkkatal

temple was closely associated with the advent of several royal temples at a
time when Vénjatiu emerged as an independent kingdom*®.
Vatjasseri

A record of Aditya Varma Sarvanganatha, which is found engraved on
the north and east bases of the manidiapa of Vatiasseri temple, enumerates
the birudas and achievements of the king and the glories of Krisinfa®. The
king’s concern for the temple is obvious from the presence of an inscription in
the temple which lists the achievements of the king and the glories of
Krisinfa. An inscription of 1464 AD registers a gift of 450 paniam for the
mid- day offering to the deity and for Brahmin feeding in the temple*. This
endowment was made by Dirgha Bhatitia who was an Arya Brahmin from
Antarvédirajya. Dirgha Bhatitfa was a North Indian Brahmin who came to
Vatjasseri temple on pilgrimage. The deity is described in this record as Riipa
Narayanja Vinnagar Emperuman. A donation of an amount of 450 panfam for
instituting rituals in Vatjasseri temple by a North Indian pilgrim indicates the

continuation of the pilgrimage tradition at a time when organised mass



202

pilgrimage ceased to be in prevalence®'.

An incomplete and damaged record of 1697AD by Mangammalf is
found in the temple>?. The Travancore government epigraphist thought that it
was engraved by an illiterate stone mason or an indifferent calligraphist
whose inability made the inscription hopelessly misspelt>. Though the
content was not known, it is certain that this was an endowment by
Mangammal| who is identified as a regent queen of the Nayaka kingdom of
Madurai*. It is also identified that Mangammali reigned from 1689AD to
1706AD on behalf of her minor grandson, Vijayaranga Cokkanatha and the
queen set out an expedition in 1697AD to Nanchinatfu®®>. The queen, after
conquering the region, made the endowment to VatfasSeri temple. It is
significant that the well in the temple near the slab that contains the
inscription is still known as Mangammalidharmakkiniar (well of
Mangammalf). In this context, it is plausible that the temple well was dug on
the orders of Mangammal! and this must have been the subject of the

aforesaid inscription.
Cattankuliangara Temple

The Visinju temple at Cattankulfangara at Cengannir is another
temple which emerged in the post-Céra period. An inscription which is
datable to the fourteenth century states that Dévan Sankaran of Melkkatiu
repaired the temple and the idol was reconsecrated*®. Land donations and
endowments of monetary munificence were made to the temple by various
aristocrats and nobles®’. These donations were made after the renovation of
the temple. An oral tradition associated with this temple attributes the origin
of the temple to a Swamiyar of Muncira Matthom . It is significant that until
recently Muncira Matihom had administrative control over the temple. The

temple records of Cenganniir Siva temple, while describing the gramam and
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its boundaries, speak about thirty nine temples of Cengannir®.
Cattankulfangara temple is described as one among the four prominent temples
among them which reveals that the temple was a notable Vaisinjava centre in

Cengannr settlement.
Krisinfan Kovil Temple

The Visinju shrine at Krisinfan Kovil bears two fragmentary records.
These records are of 1373AD and 1533AD and they speak about provisions
for the institution of Brahmin feeding on Dwadasi days in the temple®. The
record of 1373AD is of the period of Aditya Varma Sarvanganatha and the
record is about the institution of Brahmin feeding to twelve Brahmins in the
temple. The endowment for feeding twelve Brahmins on Dwadasi days
reveals the prosperity of the temple. Aditya Varma Sarvanganatha was a
known patron of Vaisinfavism and the association of the king with the temple

makes clear that the temple as a Vaisinfava centre received wholehearted

patronage from the monarch®'.
Mitranandapuram Temple

The Mitranandapuram temple, which is situated to the west of the
Tiruvananthapuram temple, was a private shrine of the Brahmin priests of
Tiruvananthapuram temple. It is a unique shrine which is dedicated to the trio
of Hindu pantheon — Brahma, Visinfu and Siva. As a temple of the Brahmin
priests of Tiruvananthapuram, the Mitranandapuram temple received royal
patronage and the temple prospered under Véniatiu rulers. The records of the
post-Céra period speak well of the patronage of Vénfatiu rulers towards the
prosperity of this temple complex®. Separate shrines within the temple
complex received endowments separately from various monarchs. A twelfth
century record, datable to 1196AD, speaks about donations to the Visinfu

shrine in the Mitranandapuram temple®. The endowment was made by Vira
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Manfikantia Rama Varma.

A set of copper plates known as Mitranandapuram Copper Plates
reveals that a large number of donations were made to institute various rituals
and offerings in the temple®. King Ravi Martanidia Varma set apart
Rajabhoga from Tiruvananthapuram for the expenses of rice offerings in the
temple. These copper plates make clear that the temple owned extensive
landed properties in various parts of southern Kerala. Another copper plate
inscription states that one Suvakaran Manfiyan of Malaimanrfam set up an
image of Sri Krisinfa in the Manidiapa of the temple and dedicated
salagramas, the sacred Vaisinjava stones, with a gift of 600 parias paddy
and 30 elephant marked coins to the temple®. He also made a gift of three
coins for feeding a Brahmin and for making offerings to the god on Dwadasi

days. Along with these donations, a vessel for cooking (urulli), a bell and a

lamp stand were also given to the temple.

An inscription of 1485AD refers to the repair works executed in the
temple by Yadavendranubhaiti Bhatftiarar Tiruvatii, Naga Swamydéva,
Pavitrankalli Piladisvaran and Narayanfan Raghavan® .The consecration of
the image was also undertaken and the pinnacle was covered with copper
along with the renovation work. The Mitranandapuram temple was associated

with the Swamiyar of Muncira Matthom. It is again significant that the yogam

of Tiruvananthapuram temple met at Mitranandapuram temple®’.
Malayankili Temple

The Visinfu temple at Malayankili near Tiruvananthapuram had links
with Tiruvalla temple and Tiruvalla Brahmin settlement. The connection
between Malayankili and Tiruvalla temples are highlighted in certain oral
traditions®. According to Tiruvalla Copper Plates, Tiruvalla temple owned

properties at Malayankil{®. It is quiet certain that Malayankili was a temple
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estate of Tiruvalla temple which developed into a sub-settlement of Tiruvalla.
The Visinju temple at Malayankili must have emerged as the nucleus of the
newly formed sub-settlement. Madhava Panjikkar, the Kaninfas$a poet,
makes a prayer to the deity of Malayankil temple in Bhasia Bhagavad Gita™.
The reference to the deity of Malayankil] temple as a beloved God by
Madhava Panfikkar, who hailed from Niranfam in the vicinity of Tiruvalla,
suggests that he stayed at Malayankili. This goes in harmony with the

contention that Malayankil and Tiruvalla temples were linked each other.
Tiruvallam

A Tiruvallam inscription of 1224AD of Vira Kerala Varma of Vénjatiu
registers a gift of jivita rights on Nigamam in Tenganatiu for making
arrangements for offerings to the gods- Mahadéva, Tirukkaninfappan and
Ganfapati”!. Nigamam is identified as Némam near Tiruvananthapuram.
Arrangements for the supply of flowers to the temple are also made by the
royal patron. This is the earliest epigraphic record on Tiruvallam temple. It is
evident from the record that the Krisinfa shrine was in existence at Tiruvallam
in the third decade of the thirteenth century. Tiruvallam which is situated in
the vicinity of Tiruvananthapuram was included in the sacred geography of
Tiruvananthapuram. An inscription of the year 1236AD registers a gift by

Vijayan Iravi of Tekkinkavu to the temple.

An inscription of 1237AD records the provisions for sacred offerings,
Brahmin feeding and ritual worship in the shrines of Mahadévan Tiruvatji and
Tirukkaninfappan”. Krisinfa is referred to as Tirukkaninjappan. Tiruvallam
temple is presently known as a shrine of Parasurama. However, the aforesaid
records do not convey any idea regarding the Parasurama identity of the deity.
The Vaisinfava deity in the temple is referred to as Tirukkaninfappan or

Krisinja. In this context, it is plausible that Parasurama identity of the deity is
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a later invention and the deity was conceived as Krisinia in thirteenth century.
Tiruvallam temple is a temple complex dedicated to the holy trinity of Hindu
pantheon-Brahma, Visinfu and Siva. But the aforesaid records of Tiruvallam
only refer to Siva, Krisinfa and Ganfapati. Brahma is conspicuously absent in
this list of gods. Brahma is also a later entry into the cluster of divinities in the
temple.
Veliliayanfi

An inscription of 1196AD reveals that the Visinju temple at
Veliliayanii received royal patronage under the ruling dynasty of Veénfjatju”.
This inscription registers a gift by the officers of king Vira Rama Varma
Tiruvatii of Venjatiu to the temple. The temple is called in the record as
Tirukkunakarai Yadava Narayanfa Vinnagar Alfivar Kovil. The gift was
made for meeting the expenses of daily offerings in the temple. The gift
instituted food offerings of four nalfii of rice and for burning a lamp daily in
the temple. The provincial militia of Veénjatiu (the Six Hundred) was
entrusted with the duty of repairing and managing the temple and its affairs.
This is significant that even after the fall of the Ceéra kingdom of
Mahodayapuram the local militia known as Naririuvar (the Hundreds)
continued to exist and as in the Céra age they continued to have duties to

repair and maintain temples.
Parakkai Temple

The Visinfu temple at Parakkai in the vicinity of Tiruvanparisiaram
was a prosperous temple in Vénjatiu. The Parakkai temple which is known as
Madhustidana Vinnagar Emperuman Kovil contains an inscription of Vira
Ravi Ravi Varma of 1465AD”™. This inscription speaks about a royal gift of
landed properties to the temple by Vira Ravi Ravi Varma who was

Trippappir Mitta Tiruvatii for conducting pantiratiiptija. The income from a
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number of light cesses such as fishing lease, tax on left hand castes (itfamkai),
trade taxes on Cett{li merchants, exchange fee, tax on oil mills, tax on looms,
tolls in markets, tax on washer men’s stones etc. has been transferred to the
temple’s revenue. Significantly the record was issued on Ekadasi which is an

important day for the Vaisinfavas.

A record of 1452AD states that Periya Nainair Mayilemperumain of
Kanai gave landed properties to Sankattailagar with the provision that the
daily offerings at the rate of four nalfii rice, one ulffakku ghee, one palam
sugar, four plantains and one perpetual lamp were to be provided to the
temple’®. Four garlands were also to be given to the temple from the product
of the land. An inscription of 1560AD records a gift of a lamp stand weighing
84 palam and an amount of 400 Nenménikaliyugarayanpaniam by
Ceruppalflii Hariswami Bhatjtia”. This gift was made for maintaining a
perpetual lamp in the temple. It is also stated that the interests of 4 panfam per
month which would accrue on 400 paniam at the rate of one per cent per
month was to be obtained from the ayappaniam from the lands of Palilfam,
Manjakkutfi and Orapoki. It is also stipulated that Seliyakkon, the oil monger
of the temple, had to ensure the supply of the required quantity of oil for ritual

purposes in the temple.

An inscription of 1515AD states that Sankaran Paraméswaran of
Mangalacéri in Kilffarmangalam donated 400 paniam for maintaining a
perpetual lamp in the temple and provisions were made for burning it daily’®.
A record of 1545AD states that the details of lands which were given as
Silpavritti karanimai tenure to Nayinam Mudali, an architect”. The architect
was in the service of the temple and he received the donation as remuneration
for his service as temple architect. Often the architects were given landed

properties for their service in the temple. An inscription of 1558AD records
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that Perumal Ponnarfa, a temple official, made an endowment of plots of

lands for the construction of water shed for the benefit of the pilgrims®.

A record of Bhiitala Vira Rama Varma of 1587AD registers a gift of
land with the sowing capacity of 35 kotftiai to the temple®'. The donation was
made for the performance of usiapiija or morning service in the temple. In
1611AD, Savitri Amma donated 40 paniam for conducting the
Citravasantam festival in the temple for three days from the day of Makha
asterism in the month of Cittirai®*. In the same year, a Brahmin trustee of
Sucindram temple donated 50 paniam to garland makers for supplying
garlands daily to Parakkai temple®. It is obvious from the inscriptions that
Parakkai Visinfu temple developed into a prosperous Vaisiniava centre and
the temple received royal patronage from the Véniatiu rulers.
Kochaipidiaram

A record of 1494AD reveals that an endowment for Brahmin feeding
was instituted by Gangadhara Brahmacari of Aryadééa, Sankara Perumalf
from Tonidfaimanidfalam, Cokkiyar from Coliamandalam and Krisinja
Bhatitia in Kochaipidiaram temple®. The presence of a person from Aryadésa
or North India, one individual each from Tonjdjaimanjdialam and
Colfamanfdalam as donors signifies that Kochaipidiaram temple was a pilgrim
spot. The inscription mentions the diety as ‘Polinidju Ninnaruliiya Piran’ and
the place is referred to as Kulasékhara Caturvédimangalam. This place-name
indicates the existence of a Brahmin settlement in the place. From the record,
it is certain that the star of nativity of the deity is Rohinii. This enables us to

identify the deity as KrisinTa.
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A copper plate grant of 1603AD states that Sankaran Kota of
Panayarfai in Malai manidialam made a land donation to the temple and
money was also donated for the conduct of worship in the temple®. Sankaran
Kota was an officer in the royal service of Ravi Varma. The record cited
above also states that the temple was renovated by Sankaran Kéta and the idol
was reconsecrated after the completion of the renovation. The land grant was
made in the aftermath of the renovation. The royal officer was a promoter of
Brahmins and a new Brahmin settlement known as ‘Udaya Martanidia
Caturvedimangalam’ or ‘Kotachanagaram’ was instituted in the place. It
seems that the present place-name Kochaipidiaram is the corrupt form of

Kotaichanagaram.

Provisions for special ritual offerings in every month on Tiruoniam
asterism was also made by Sankaran Ko6ta®. Tiruoniam is the birth asterism of
the deity. Tiruoniam was celebrated as the birth asterism of Visiniu which
later developed into Onjam festival. Ritual worship was also instituted on
TrikketTtia asterism on which Ravi Varma Kulasékharapperumal| was born,
on Tiruvatira asterism on which the donor was born and on the day of full
moon (pourinfami). Sankaran Kota also made a donation of paddy fields
which yields 120 kotitia rice at Kotitjar and 268 paniams from the

patitiakkainiam from certain lands to the temple.
Aruvikkarai Temple

Aruvikkarai Krisinfa temple in southern Veénjatiu near Kalkuljam
possesses four inscriptions of post-Céra age which throw light on the
prosperity of the temple under Vénjatfu monarchs. A record of 1236AD
speaks about a gift of land to the temple by Narayania Kumaraswami and
Raman Manfii of Palakkotiu for food offering to the deity?”. A record of

1238AD registers a gift of land by a Brahmin namely Cerikanfitfan Jatavéda
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BhatitTa for offerings and garlands in the temple®. The deity is mentioned in
this record as Purusiottamattudéva. Purusiottama is another name of Visinju.
An inscription of 1241AD records a gift of land by Tuppan Narayanian ,
Tuppan Ceénnan and Kanjtian Tuppan, the residents of Karipakamangalam,
and a record of 1655AD states that Jataveédan Savitri built one of the rows of
the ceilings in the temple®. These lithic records make clear that Aruvikkarai

temple prospered under the Vénjatiu rulers who became independent in the

twelfth century.
Govindapuram

The Visinju temple at Govindapuram is referred to in Kokasandésa as
a notable Visinfu shrine in the route from Tirunava to Etfappalilfi®.
Govindapuram is mentioned in this Sandésakavya as a prominent centre of
Brahmins who engaged in eulogising the glories of Visinfu. It is also stated
that Talappalflii chieftains were the devotees of the deity of the temple. A
prince of Talappalilfi is mentioned in Kokasandésa as a bhakta and a patron
of Govindapuram temple. He is mentioned as a royal composer of devotional
hymns in praise of Visinju of Govindapuram. It is significant that the
Talappalflfi chieftains rose to political prominence in the aftermath of the
decline of the Céras of Mahodayapuram®. The references in Kékasandésa
reveal that Govindapuram temple was a royal temple under TalappalilTi Rajas.
A festival known as palkuitam was celebrated in Govindapuram temple. It is
mentioned in Kokasandésa®. This festival appears to be an earlier form of the
festival known as urfiyatii which is even at present celebrated in Krisinja

temples.

Triprayar
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The Visinfu temple at Triprayar is another Vaisinjava shrine
mentioned in Kokasandésa®. Triprayar is referred to as Purfayar. Kokam, the
messenger in Kokasandésa, had to pray before the deity of Purfayar. The
work mentions the dance performance of devadasis in the temple. It is
significant that the deity is referred to as Krisinfa. At present the deity is
conceived as Rama. From Kokasandesa, it is certain that the Rama identity of

the deity is a later addition.
Tirunelli

Uniniiaccicaritam and Kokilasandesa refer to Tirunelli temple and
these references reveal that Tirunelli continued to be an important Vaisinjava
centre in the post-Céra age. The place is described in Uniniiaccicaritam as a
beautiful land of Visinju *. Different names of Visinfu are given while the
deity of the temple is mentioned. The names include the one who killed
Kamsa, the one who annihilated Murasura and the one who is the consort of
Laksimi. Tirunelli is also referred to as a tirtha. It is significant that still the
place is a tirtha where the last rites of the dead are performed. Kokilasandesa
of Uddanjdia also refers to Tirunelli and the Visinfu temple®. The place-name

is Sanskritized in the work as Amalakadharanfi.
Triccambaram

Triccambaram temple is described as a renowned shrine of Murari in
Kokilasandésa®®. The place name is Sanskritized as Sambara in this
sandésakavya and the deity is referred to as Balakrisinja. Eulogy of the
temple is also found in Candrolsavam®.The author of Candrolsavam refers to
the shrine Hari which reverberates with the sound of Hai’s flute. The temple
is equated to Goloka. The place is mentioned as Cemmaram. A

sthalamahatmya glorifies the place as the site of the penance of sage Sambara
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and the tradition bestows the responsibility for the origin of the place-name on
Sambara. The fabrication of the story intended to justify the Sanskritised
place-name. The Sanskritisation of place-names was a general trend that
developed in the post-Céra age and in several cases stories were concocted to

validate the Sanskritisation of place-names®.
Kariyamaniikkapuram

This is another notable Vaisinjava centre in southern Vénjatiu which
prospered under Vénjatiu rulers. A record of 1468AD states that Kulasékhara
Nambiratitfiyar repaired the temple and built the mahamanidiapa and the
steps of sanctum sanctorum®. The idol was consecrated after the repair works.
In 1510AD, Arangan Peruman of Tattaippatitiainfam made a land donation
for daily offerings and for the supply of garlands to the temple'®. The place
was renamed as ‘Raja Narayanja Caturvédimangalam’. Madhustdan of
Mangalacceri made a land donation for the renovation of the temple in
1559AD™. The donation was intended for instituting Brahmin feeding in the
temple during full moon days. Another inscription of 1559AD records that
king Aditya Varma exempted the land from various taxes for the benefit the

temple'®,

Vennimala

The Visinju temple at Vennimala was associated with Tekkumkir
Rajas and the temple prospered as a royal temple. Vennimala was the capital
of Tekkumkiir Rajas whose royal family came into existence from a split that
took place in the erstwhile royal house of Vempolinatiu in the twelfth

19~ A ksietramahatmya attribute the credit for the establishment of

century
Vennimala temple to the legendary Ceéraman Perumall. This tradition
originated in a later period under Tekkumkiir Rajas to attribute greater

antiquity to Vennimala temple. The Tekkumkir chieftains were patrons of
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Visinfu temples. It is apparent from the Tiruvalla Copper Plates which
mentioned the Tekkumkiar branch of Vempolinatiu as one of the donors in

104

Tiruvalla temple'*. However, there are no inscriptions found in this temple.

Other Vaisinjava Centres

Uninjunilisandésa mentions the Visinfu temple at Manfjikanftjapuram

15 Manfikanjtfapuram is referred to as a Brahminical centre.

near Vennimala
Like Vennimala temple, Manjikanitfapuram temple was also associated with
Tekkumkir Rajas. The Visinju temple at Katfavallir is another Vaisiniava
centre that became prominent in the post-Céra age. Significantly this temple
was the venue of Vedic competition known as, anyonyam and the competition

was held between the sabhayogams of Tirunava and Tri$$tr'®

. Anyonyam still
continues at Katfavalltr temple. Earlier the temple was a private shrine of a
Nambiidiri family of Panniyir faction and later came under Perumpatiappu
Rajas. Many local chieftains in medieval Kerala such as those of Kochi,
Calicut, Tarar and Arfangotitiu enjoyed various customary rights and
privileges in the Visinfu temple at Tiruvilvamala near Tri$$tr'”. The Raja of
Kochi had melkoima rights, the Rajas of Calicut and Palakkad enjoyed
puriakoima rights and the Raja of Kakkatiu had akakoima rights in the
temple. Notably Tiruvilvamala was on one of the main trade routes that came
from Tamil kingdoms to Ponnani through Trisstr. The Kachamkurissi and

Ayirir Visinfu temples were associated with Vénganatitiu and Ayirar

swartipams respectively'®,

Various inscriptions and literary works of post-Céra age mention
several other Vaisinfava centres. Tayan Ké$avan of Maniniil made provisions
for feeding 15 Brahmins at Kotitfattala Visinju temple near Kotitarakkara in

1235AD'®. The Brahmin feeding was instituted for the merit of the ancestors
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of the donor. A twelfth century inscription which is found engraved on the
margin of the parapet round the well in the Krisinfaswami temple at Nelvéli
records that certain landed properties were mortgaged to the temple'. An
undated record in Vatitielifuttu on the yali screen at the entrance in the
Visinfu temple Karakulfam speaks about the construction of the temple by
Kaman Kunrfan of Mayilam and a record of 1712AD of Krisinjankovil
temple near Keralapuram refers to an early gift to the temple by Silaya Pilflfai

Ariyakutft{i'"!. The donor made the land donation to the temple in 1663AD

during the reign of Ravi Ravi Varma.

A record of 1649AD in the Krisinfa temple at Vetitlikkavala near
Kotltfarakkara states that the balikkal was constructed by Kanjtifan of
Avanfapparfambil and a fully damaged record datable to the post-Céra age in
the Visinfu temple at Mutitiambalam makes clear that the temple existed in
that age'?. Damodaran Krisinfan and Narayanfan sponsored the flooring of
the temple. Similar to this, a fragmentary and a damaged inscription on the
eastern side of the north priakara of the Visinfu temple at Okkal near KalatTi
throws light on the existence of that Vaisinifava centre in the post-Céra
period™. The Visinju temple at PirappankotTu near Tiruvananthapuram bears
three inscriptions of the post-Céra period"*. An undated and damaged
inscription registers a gift of land for offerings to the temple. Another
inscription on the pillars of the manidiapa in the curirfumanidiapa mentions
three names -Karikkatitiu Narasimhan Govindan, Kaikarai Ayyappan
Kalfiayampi and Alakan Karunfakaran. It is plausible that these persons
reconstructed the manidiapa or its portions. A record of 1625AD which is

found engraved on the left of the western entrance into the prakara of the

temple records that I$vara Narayanjan of Karikkatiu executed repair works in
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the temple. A record of 1460AD which is found engraved on the northern
base of the central shrine in the Krisinfa shrine at Podiyal records that the

shrine was reconstructed with stone!®.

An inscription of 1496AD which is found engraved on the west base of
the Ganfapati temple in the bazaar street at Kollam records that Govinda or
Visinfu was consecrated at Nétrapura during the period of Jayasimha or
Keralavarma''®. It is significant that Nétrapura was the Sanskritized form of
Kaninfijapuram. The place-name Kaninjijapuram denotes ‘the town of
Kaninfijan’ or Krisinfan. This word again connotes ‘Netria’ or ‘eye’ and this
meaning is taken for sanskritising the name. The Visinju temple at
Talakkulfam was repaired in 1485AD and an inscription which is found
engraved on the base of the balikkal in the Visinju temple at Tirumanfi
Veénkatiapuram registers a temple committee resolution about the proper
maintenance of the temple. It is stated that the granary shall not be kept in the
temple without the consent of the temple authorities'”. These records make
clear that the Visinju temples of Talakkulfam and Tirumanii Vénkatfapuram
existed in the post- Céra period. The Talakkulfam record makes clear that the
temple was renovated by Vira Kerala Pallvarayar of Iranisingappatiividiu. A
purification ceremony was also held in the temple after the completion of the
renovation. It is apparent from a damaged or a partially damaged inscription
that the Visinfu temple at Tirupparfamala in southern Vénjatiu existed in the
post-Céra period and the temple received donations for Brahmin feeding and

perpetual lamps!®®,

A damaged inscription which refers to a gift of land by Rama Patitfar
for conducting rituals in the Krisinfa temple at Kavumbhagom make clear

that the temple was a Vaisinfava centre that existed in the vicinity of the
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Visinju temple at Tiruvalla'®. The temple was a centre of Tamil Brahmins.
This is evident from the surname Patitiar in the name of the donor which
denotes that the donor was a Tamil Brahmin. It is significant that still there is
a minor settlement of Tamil Brahmins near this temple. A record datable to
the post- Céra age is found engraved on the eastern base of the central shrine
of the Visinfu temple at Peringara near Tiruvalla Visinfu temple'®. This
record points to the existence of the temple in the post-Céra period. A record
of 1525AD which is found engraved in the Krisinja temple at Tovalfa records
a grant to the temple and an incomplete record of 1651AD which is found
engraved on the base of the manidiapa in the Narasimha temple at Peringotiu
speaks about the institution of certain offerings in the temple'*'. The temple
bears two more inscriptions'*. An inscription of 1659AD records that the
pillar was the gift of Kokkan Kaninfattiyar. A record of 1665AD speaks about
the paving of the courtyard in the temple with stone by Narayanfan. Similarly
certain literary works of the age contain references to various Visinfu temples.
Bhringasandésa  refers to  Tiruvarpu  Krisinfa  temple  and
Uninlicirutevicaritam refers to prosperity of the Krisinfa temple at

Poyilam'*,

The kings and chieftains of the post-Céra age had diverse functions in

124 The royal officers in temples were known as kéima and

temples of all sorts
the term signifies overlord, prominence etc. Three kinds of koimas existed in
temples- meélkoima, puriakoima and akakéima. Melkoima was the chief
protector of temples, puriakoima was in charge of protecting temple estates

and processions and akakoima looked after ritual services'®

. These royal
officers supervised the management of the temple as patrons and protectors.

The Brahmin trustees of temples enjoyed extensive powers in the selection of
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royal functionaries and they could alter the koima. It was not mandatory for
the trustees to accord koima position to the king in whose kingdom the temple
was situated. Koima had to make atonements in the temple if the trustees
decided and their role in the decision making process in the administration of
the temple was limited'*®. The kings and chieftains wholeheartedly promoted
temples. The royal functionaries in temples ensured royal patronage to

temples. In return, legitimacy was provided to chieftains by temples.

To recapitulate, the Visinfu temples of the Céra age continued to
prosper in the post-Céra age. The rise of independent kingdoms and
chiefdoms in this period was a catalyst in the growth of temples as prosperous
Brahminic institutions. Several Visinfu temples rose to prominence as royal
temples. Temples had politically significant role as Brahminic institutions
which conferred ritual legitimacy on kings and chieftains. The Visinfu
temples prospered as royal patronage promoted their interests. Though
vehement temple centred bhakti movement of an organised character did not
persist, Visinfu temples of the post-Céra age prospered as royal temples under

royal patronage.
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Chapter VII
VAISTNTAVA FESTIVALS

The spread of the ideology of Visinju bhakti and temple-centred
devotion acted as catalysts in the development of temple festivals. Many
festivals originated as Vaisinfava celebrations in the temple precincts of
medieval Kerala. With the growth of temple as the nerve centre of society,
many auspicious days such as consecration days, birth asterisms of gods and
transitional days in the lunar calendar became events of religious celebration.
Gradually such days developed into festive occasions. Several festivals were
instituted by royal patrons and important tithis in Hindu calendar such as
Ekadasi and Dwadasi were also observed as sacred days. Temple festivals of
medieval Kerala can be classified into three categories — nityotsava or daily or
monthly celebrations, naimittikotsava or annual celebrations on special
occasions like marriage days and birthdays of deities and kamyotsava or
festivals instituted for special purposes'. Festivals to mark seasons and harvest
festivals are also included in second category. A host of daily and monthly
ritual celebrations, annual and seasonal celebrations and special festivals
instituted by kings were also celebrated in the Visinfu temples of medieval

Kerala.
Onjam - A Vaisinfava Festival

The origin and development of Onfam as a temple festival is a striking
cultural phenomenon which accompanied the rise of emotional Visinfu bhakti
movement in Kerala. Onjam in the month of Srdvania was celebrated as the
birth asterism of Vamana, the fifth incarnation of Visinfu. While eulogising
divyadésams, Aliivars referred to the sacred occasion of Onjam as the natal

star of Visinju and his various incarnations®. The delicious feast prepared on
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Onjam day for propitiating Visinfu got narrated in the songs of Alifvars.
Mankuntii Marutanar, the Sangam poet, sang about Onjam celebrations at
Madurai in Madurai Kanci®. Tt is obvious from the description in Madurai
Kanci that Onfam was celebrated at Madurai and grand public feast, mock
fighting and dancing were held on the days on which Onfam celebrations
were organised. A significant aspect of Onjam celebration in Madurai was
that the celebrations were aimed at propitiating Mayon or Krisinfa. It is
obvious from the description of Onjam celebration in Madurai Kanci that
Onfam celebration was started in south India even before the advent of the
devotional movement of Aliifvars. The Itihasic- Puraniic culture permeated
in Tamil/jakam in the Sangam age®. The influence of Itihasic- Puraniic
culture was instrumental in transforming an early festival celebrated in the

harvest season into a temple festival and birthday celebration of Mayon.

Onfam was celebrated at Tiruvénkatfam temple as the birth asterism
of Vamana®. It is significant that the deity of Vénkatifam was identified as
Balaji or ‘boy-god’ or Vamana. Tiruvénkatiam was a divyadésam and Onjam
became a popular celebration at Tiruvénkatfam during the heydays of Visinju
bhakti cult®. Identification of divyadésams as sacred spots of Visinfu worship
resulted in the emergence of temple-centred bhakti which gave rise to temple
festivals. Certain secular celebrations associated with harvest were
appropriated as Vaisinfava celebrations. Onfam, a popular celebration in the
harvest season, underwent radical transformation in the process of its
conversion into a Vaisinfava celebration. Sacredness was attributed to Onfam
celebration by identifying it as the birth asterism of Vamana in the ‘abodes of
Visinfu on earth’. Institution of temple festivals enhanced the popular base of
the temple as festivals forged an intimate link between society and Visiniu
temples. The celebration of the birth asterism of the deity on the occasion of

Onfam ensured the popularisation of the Vaisinfava cult stories and linked
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bhakti with the masses.

Various temple inscriptions of the Céra age reveal that Onfam was
celebrated as a sacred ritual in Kerala temples. A Tiruvarirfuvai inscription of
861 AD of king Sthanfu Ravi records the celebration of Onfam or Tiruéniam
asterism in Cingam (August-September) month in Tiruvarirfuvai temple’.
This is the earliest known reference to Onjam celebration in Kerala. It is
evident from Tiruvaririuvai inscription that food offering to the deity and
Brahmin feeding were arranged on Onjam day in the temple. Sendan
Sankaran (Jayantan Sankaran) of Puncaipatiakarattu donated landed
properties for the celebration of Tiruonfam. A plot known as
Sendansendandarkari with a yield of ten kalams paddy and another plot with
yield of five hundred nal'ii paddy were donated to the temple. Arrangements
were made for ritual feeding of the deity. Public feast was also conducted in
the temple. Provisions for the supply of ghee, oil, green gram, sugar and
plantain fruits were made for the feast. Specific rules were framed for the
conduct of the festival. Cooking began at the time of Pantiraiti (twelve feet
time of the day) and it continued till the evening®. This reveals that the feast
continued for the whole day and a large contingent of devotees participated in
it. The temple servants and dependants received emoluments for services
rendered in the temple. The temple employees who were engaged in the
supervision of festivals received five naliii rice as remuneration. Specific
quantity of rice was given as salary and apart from routine salary, temple
servants received rice on special occasions as special remuneration®.
Payments were also made in the form of virutti or service tenure in the age of

the Céras'’. Service tenure was prevalent in contemporary South India''. Land

was also given as remuneration when temple service became hereditary.

Elaboration of rules for feast and fixation of the payments to various
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temple servants indicate that Onfam was introduced in Kerala in the middle of
ninth century. This may go hand in hand with the postulation that Sthanfu
Ravi introduced Onjam festival in Kerala as an attempt to popularise
Vaisinfava religion. Onfam was celebrated in Tiruvalla Visinfu temple in the
Céra age. The Tiruvalla Copper Plates contain a detailed account of Onjam
celebration in the temple'?. Public feast was arranged in the temple on
Tiruoniam day with special ritual feeding in the sanctum sanctorum. Brahmin
feeding was also arranged on the festive days during Onfam celebration'.
Nivedya or the food offered to the deity was distributed among devotees and
temple servants. Rice amounting to seven hundred nalfii was earmarked for
ritual feeding of TiruvallavalTiappan (chief deity) and SudarSana Marti. Half
quantity of the offered rice was given to the cattirar or the students in the
temple academy. Apart from food offering in the noon time, food offering
with 200 nal'ii rice was also made in the sanctum sanctorum of the chief deity
in the morning. Provision was also made for the ritual feeding of all the
subsidiary deities in the temple. Food offering of four nalfii rice each was
prepared for Varahappan or Varaha Miurti, Krisinfa of Tiruvambatii and
Ayyappa. Ritual feeding was also instituted in the sub-shrines of Kuravan or
Kurayappaswamy, Amandaiyar and Mayayakki or Mayayaksji. Rice

amounting to sixteen nalfii was allocated for the offering of these deities.

Temple functionaries and dependants were also given specified
quantity of rice. The two chief priests were given fifty nalfii rice and the
priest in the sub-shrine of Ayyappa was given four naliji rice. Similar
quantity rice was given to the bhattias or the Vedic scholars in the temple.
The subordinate accountant, suppliers of plantain leaves, the watchmen and
the sweepers outside the outer prakara received four naliii rice and the

suppliers of firewood received twenty naliii rice. The four garland makers in
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the temple received eight naliii rice and the outside sweepers were also given
eight nalfii rice. The Vedic scholars who engaged in discourses in the temple
received fifteen nalji rice. There were four inside sweepers and they received
eight nalfii rice. The lamp attenders and suppliers of areca nuts were given
three nalfii rice. Ninety nine naliii rice was given to thirty three drummers
and blowers of pipes. The drummers who beat drums during Sribali offering
were given three nalji rice. There was another set of drummers in the temple
service and they were given thirty six naliii paddy. The temple dancers or the
devadasis received twelve nalfii rice and the temple oracle (Velfichapatiu)
got three naliii rice. Feast was also held in the temple hospital. Rice

amounting to four nalfii was earmarked for the feast in the hospital.

Large quantity of rice, ghee, oil, green gram, cumin, coconuts, pepper
and fruits were required for the feast. Sixty coconuts, six bunches of ripe
plantain, seven bunches of unripe plantain, ten naliii green gram, ten
thousand betel leaves with proportionate quantity of areca nuts and one naliTi
cumin were earmarked for the Onjam feast. The huge quantity of rice and
other materials indicate that a grand feast was organised and a large number
of devotees thronged into the temple to participate in the feast. Public feast
was a catalyst in attracting large crowds to temples. Land donations were
made frequently to Tiruvalla temple to meet the expenses of Onfam. The
Tiruvalla Copper Plates give details regarding several land donations to the
temple for Onfam celebrations'. Sendan Ké$avan donated landed properties
at Idaccéri with a yield of 80 parias of paddy for Onfam expenses. A paddy
field called Tiruonjakkari with yield of 125 parias of paddy was also given in
gift to the temple to meet Onfam expenses. The name of the plot meant that
the yield from it was to be used for Tiruéniam expenses. Similar to this
Krisinfan Dévan of Vilakkilimangalam donated 50 nalfii rice towards the

expenses of Onfam feast in the temple.
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Trikkakkara temple where Visinju is worshipped as Vamana was the
main centre of Onfam celebration in the Céra kingdom. Sthanfu Ravi, who
exhibited particular consideration towards Vamana in Tapatisamvarania, was
associated with the foundation of Trikkakkkara temple'®. A record of the 42™
year of Bhaskara Ravi refers to a grant by Puraiyan Kalkkarai for instituting
feast for Brahmins and Sr1 Vaisinjavas for three days from Piiratjam asterism
to Tiruonfam asterism in Trikkakkara temple'. Special ritual feeding was
instituted in the temple. Rice offered to the god as nivedya was equally
divided into halves, of which one part was given to Brahmins and Sri
Vaisiniavas and the other half to the priests and other temple functionaries. The
temple functionaries received rice and ghee on the occasion of Onfam. The
priests received twenty four nalfii rice each and garland makers who supplied
flower garlands got 6 nalfii rice each. Sweepers also received 6 nalfii rice
each. According to tradition, Onfam festival originated in the precincts of
Trikkakkara temple in an early age and all the kings and the chieftains
assembled at Trikkakkara to participate in the festival'®. Although there is no
historical data to substantiate the authenticity of the legend, this tradition
points to the origin of Onfam in the precincts of Trikkakkara temple. This
tradition links Onfam with Trikkakkara temple. Indirectly it associates the
festival with the Céra rulers too. It appears that the place-name Trikkakkara
derived from Trikkalkkarai which means ‘the holy feet’'®. This place-name
resounds the story of Vamana who with his feet measured the worlds to
subdue Mahabali. It is significant that several Céra inscriptions also refer to

the place as Tirukkalkkarai®.

Talffakkatiu inscription of Rajasimha Perumanatiikal of the early
decades of twelfth century refers to Onjanel as a payment to be made to the
kingdom?'. The Manjigramam traders who settled down at a new township at

Talffakkatiu were to pay alifukku Onfanel along with Pataiyaniimel. It was
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customary for all including traders to make payments in the form of paddy for
Onjam celebrations. Such payments were made as gifts. It is significant that
traders were exempted from the payment of Pantalkkaniam and Tattarakkiili.
Onianel refers to the system of making payments by tenants to the kings and
land lords on the occasion of Onfam. Talijakkatiu record reveals that gifts
were given to the lords by traders on Onfam days in the early decades of

twelfth century.

Onfam festival grew into a grand regional festival in the post-Céra
period. It is apparent from several stray references to Onfam in the temple
records and literary works of post-Céra age that the festival was a popular
celebration. A Manalikkara temple inscription of 1236AD refers to the
celebration of Onfam in the temple?. Paddy was allotted to meet the expenses
of Onfam celebration. The Matilakam records of Tiruvananthapuram temple
refer to onfavillu (bow of Onfam). It is stated in a record dated 1502AD that
the paliliivillu or the holy bow was placed in front of the deity on
Tiru6nijam®. It is significant that even at present énjavillu is presented to the
deity of Tiruvananthapuram temple on the day of Tiruoniam.
Ananthapuravarnianam refers to Onfam gifts and onfavillu**. The
anonymous poet of Ananthapuravarnianam found o6njavillu in

Tiruvananthapuram market.

A record of Tiruppuliytr temple of 1640AD refers to a plot known as
Tiruoniam paddy field®. It is estimated that the yield from this paddy field is
120 parias. From the name of the paddy field, it is obvious that the yield from
this plot was intended for meeting the expenses of Tiruoniam celebrations in
the temple. Tiruppuliyir temple received Tiruéniam paddy field as an

endowment by certain unknown bhaktas towards Onfam expenses and the
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quantity of the yield from the paddy field suggests that public feast was held
on Tiruoniam asterism in the temple. Tirunil{ialmala refers to Tiruoniacilavu
or ‘the expenses for Onfam’ in Tiruarfanmulia Visinfu temple®. The
reference to Tiruoniacilavu indicates that Onfam feast was held in the temple.
Tiruoniam is alluded to as a special asterism to be remembered in the
medieval literary works. Onfam is referred to as an occasion of joy in

7. The society is described as cheerful in welcoming

Uninjunilisandésa
Onfam. Another medieval work, Candrélsavam, refers to the feast on Onfam
days. It is stated in this work that the heroine conducted sumptuous feasts on
Onfam days for the Brahmin chieftains®. Uddanidia Sastri also wrote a $loka
to glorify Onfam®. The custom of presenting Onfam clothes (Onjaputiava)

and the bow of Onfam are referred to in this $loka. Pintanam Nambiidiri

mentions Onfam while referring to the festivals of Kerala in Jnanappana®.

Onfam became a public festival in the post-Céra age and different
communities celebrated the festival as an auspicious occasion. The
TalTfakkatfu inscription cited above is significant in this context as the record
reveals that the Syrian Christian traders of Manjigramam trade guild made
presents in the form of paddy to meet the expenses of Onfam®'. A decree of
the synod of Diamper exhorts the Christians of Kerala to keep away from the
customary practices of Oniam like Oniathallu or mock fighting®. It is
significant that the synod of Diamper was convened under the auspices of the
Portuguese and the Catholic Church to impose Latin rites on the Christian
community in Kerala to make it a church on European standard®.The
prohibition imposed on Christians in participating in mock fighting associated
with Onfam in sixteenth century suggests that Christians participated in
Onfam celebration before the synod of Diamper. It denotes that Onfam was an

occasion of social revelry in sixteenth century in which various sections in the
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society including non-temple centred sects like Christians also participated.

With the disappearance of Alfjvar movement, Onfam celebration
ceased to be a popular ritual celebration outside Kerala. Kerala, on the
contrary, saw the development of Onfam as a prominent regional festival.
What was the reason for the continuation and the further development of
Onfam in Kerala in the post-Céra age? Many folk elements got incorporated
into Onfam festival in the post-Céra age. A popular custom developed in this
period is Onfappukkaliam (flower carpets)®. The clay idols of the deity of
Trikkakkara temple are made and worshipped as Oniattappan in the middle of
flower carpets in every house in Kerala. These practices incorporated folk
elements and brought Onjam out of the four walls of temples. Many folk
songs on Onfam also got popularised which again had key role in sustaining
Onfam®. The folk songs and the fabrication of a new genre of legends linking
Onfam with the story of Vamana and Mahabali got wide popularity in
medieval Kerala society which ultimately transformed Onjam into a social

festival.

The current popular conjecture that Onfam festival originated in
commemoration of Vamana — Mahabali episode is not found in medieval
records and literature®. The only affiliation Onjam festival had with Vamana
is that Tiruoniam was celebrated as the birth asterism of Vamana. It appears
that the association of Tiruéniam with Vamana got transformed in certain folk
songs into Vamana - Mahabali episode. Interestingly, the sculptural and
pictorial representation of the story of Vamana - Mahabali was not a widely

popular theme among the artists of medieval Kerala®.

Did Onfam originate as a harvest festival? Was it only a ritual
celebration? It is significant that Onfam comes in the harvest season of

Cingam month. Paddy was stored during this period in abundance in granaries
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and it was a period of prosperity. There is a possibility for the prevalence of
certain harvest festival in the pre-Céra period in the harvest season. Often
many festivals originated in harvest season as people were free from the
demands of cultivation and they were in economic prosperity. Onfam also
originated initially as a harvest festival and it grew into a ritual celebration
under the impact of bhakti cult. It is significant that the custom of presenting
agricultural products as Onfakkaliica (gift of Onfam) by tenants on Onfam
day is the continuation of an early agrarian practice in connection with the

festival.

The two festivals, Illamnirfa (filling of the granary) and Puttari
(feeding on newly harvested rice), which preceded Onjam again reinforces the
agricultural foundations of the festival®. These festivals were performed on
auspicious days as per the traditional calendar. The occurrence of Oniam
festival in the harvest season brought extravaganza in the celebrations. The
commencement of the practice of donating lands to temples for meeting the
expenses of Onfam feast in the Céra age under the stamp of Visinfu bhakti
cult and the timing of the festival in the harvest season gradually paved the
way for the merger of the harvest festival and the religious festival. The
month of Cingam in which Onjam is celebrated is known for bright weather
and clear sky adding brightness to the festival. Thus Onjam combines the
elements of a harvest festival, a religious festival and a folk festival. This
aspect of Onfam makes it a popular event of celebration in Kerala even now.
In spite of the rise of Onfam as a grand pan-Kerala public festival in recent
times, the traces of its medieval Vaisinjava connection remains even today.
Tiru6niam in Cingam month is a sacred day in temples, especially in Visinfu

temples, when special rituals are performed even to this day.

Caturmasya
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There is a reference in the Tiruvalla Copper Plates about Visinju’s
slumber®. Many plots were given to the temple as gifts, the income from
which had to be spent for rituals and other expenses on the day on which
Visinfu goes to sleep. Twenty four naliii rice and one nalfii ghee had to be
collected from Mannamangalam, fifty naliii rice from Mulerppatiuvattu
Varangadarpuraiyidam, one nalfii ghee from a plot at Salappulifai, one nalfii
ghee from Kuntakkatitiu Puraiyitiam and one hundred nalfii rice had to be
accrued from the properties of Ayakan*. The income collected from these
plots was used for food offerings in the temple. Apart from this, gifts had to
be made on the occasion of the commencement of the slumber of Visinju*.
For making gifts, many land donations and gold donations were separately
made and gifts were to be made from ten kanfam gold given each by Kuntan
Iravi of Palfliam, Yakkiammai, Kundan Govindan, two and a half kanjam
gold given by Kanidian of Marudancheri, five kanfjam gold from the income
from a plot known as Chembakancheri Puraiyidam and ten kanjam gold from
a plot at Taranparial. Besides, two kalifanju gold donated by the farmers of
Cennankari, two kalifanju gold collected from the income from a plot at
Citukatfaturutti, one kaniam gold from the income from Anukkanvalkkai and
ten kanfam gold from two plots at Kut{tfummal and Tattamparavakai had to
be donated as gifts on the occasion of the beginning of Visinfu’s slumber.
Seven days festival was celebrated in the temple in the wake of the awakening
of the god. However the plate that describes the particulars of the festival on

that occasion is missing.

The reference to Visinju’s slumber in Tiruvalla Copper Plates stands
for the observance of Caturmasya. Caturmasya begins on the eleventh of the
bright fortnight of Asiadia month (mid July) as Visinfu goes to sleep on this

day and he remains in sleep for the next four months*. The deity awakens
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on the eleventh of the bright fortnight of Karttika (mid November) and with
the awakening of Visinfu, the Caturmdsya comes to an end. During the
period of Caturmasya, the Vaisiniavites practise austerities*. Often no
festival is celebrated during the period of Caturmasya. The festival of
rousing the Lord from his sleep, Utthapanétsava, was a grand celebration
for the Vaisinfavites*. The reference to the celebration of the festival on the
occasion of god’s wake up in Tiruvalla temple indicates Utthapanotsava.
The Caturmasya festival had its origin in certain fertility cults and later the
festival got Vaisinjavised during the Gupta period when many Gupta rulers
made endowments to Visinju temples both in the beginning and at the end of

the slumber of Visinfu*®. Often rulers made endowments on both the

beginning and the end of Caturmasya.

Other Auspicious Days and Vows
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Auspicious days in lunar calendar such as transitional days were
celebrated in medieval Visinfu temples. The transitional days are known as
sankrianti or sankriamania and among sankrianti days, Mesjasankrianti or
Visiu was the most auspicious occasion of religious merit¥. It is on
MesTasankranti that the sun enters Mésia sign (Métia in Malayalam) in the
zodiac. According to Hindu astronomy, Mesja is the first sign (rasi) in the
zodiac and the sun reaches Meésia after completing its traverse through all the
signs*. Since the sun takes a period of one month to pass through a sign, it
takes twelve months to complete one cycle of its journey. As the first sign in
the zodiac, Mesja acquired special religious merit and it is sacred as it is the
day with equal day and night (equinox)®. Visiu or Mesjasankrianti is
regarded as equivalent to the beginning of the year. Piintanam Nambidiri
mentions Visiu along with Onfam and Tirudtira as a prominent festival in
Jnanappana®. The ceremony known as kanii or ‘seeing good omen’ in the
morning of Visfu came into existence in post-Céra age. It is evident from the
records of Kitfal Manjikyam temple that Visfukkanii was arranged as part of
the Visiu day celebrations in the temple®'. Later in the aftermath of the
development of Guruvayiir temple as a prominent Vaisinjava centre in
Kerala, Visfukkanii also got identified with seeing the deity of Guruvaydr.
Now a day the idol or picture of Krisinia, especially of the deity of
Guruvayir, is placed as an essential item in Visfukkanii. This is a clear

indication of the influence of Guruvaytr temple cult on the festival.

There is a reference to Vrischikavillakku (lamp in Vrischika) in
Tiruvalla Copper Plates®. The Malayalam month of Vrischika is equivalent to
Karttikai month in the Tamil calendar and Karttikai month is considered as
an apt time for burning lamps (dipotsava) to propitiate Visinju>. The

Vrischikaviliakku is identical to dipotsava. There were certain festivals
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instituted by devotees in temples. One such festival was celebrated on Rohin]i
star in the month of Vrischika in Tiruvalla temple**. The festival was
instituted by Ponniyakka Nayan and Rohinfi was the natal star of the donor. A
land donation was also made to the temple by Ponniyakka Nayan for meeting

the expenses of ritual feeding to the deity and for instituting Kiittu in the temple.

Dwadasi which comes every twelfth day after full moon and new
moon was regarded as an auspicious day for worshipping Visinfu in the
medieval period”. The subcommittees known as Dwadasiganiattar were
formed in Visinfu temples to look after Dwadasi day festival. The Tiruvalla
Copper Plates refer to the meeting of Dwadasiganiattar to supervise the
arrangements for the supply of oil to the temple®®. The Tiruvalla Copper
Plates refer to a land grant by Raman Kotavarman of Munninatiu for the
requirement of oil in Tiruvalla temple®. This donation was made in the
presence of DwadaSiganiattar. The presence of Dwadasiganiattar makes
clear that the land grant was intended towards the expenses of Dwadasi day
ceremonies in the temple. Syanandiirapuraniasamuccaya narrates the
sacredness of the observation of Dwadasi and the narration is aimed at
popularising the celebration®®. However Tiruvalla Copper Plates and other
inscriptions of the Céra age do not contain any information regarding the
celebration of FEkadasi. Syanandiirapuraniasamuccaya describes the
significance of observing Ekadasi vow®. The Ekadasi celebration in the
month of Vrischika (November-December) was developed into a major

festival in Guruvayr temple.
Temple Festivals
Uttiravilia
A Trikkotifttanam inscription refers to the institution of a festival

known as UttiravilTa in Trikkotijttanam temple®. This was a temple festival
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in the genre of Kamydtsava and it was instituted by Srivallabhan Kota, the
governor of Vénjatiu. It was a ten day festival which commenced every year
on the Karttika day in Kumbham (February-March).The festival was started
with the flag hoisting at an auspicious time on the day. The Brahmins were
fed on all the ten days with food cooked of 100 nalfii rice. Apart from
Brahmin feeding, temple functionaries and temple dependants were given
feast. Public feast was also held on the festival days in which food was
cooked with 4000 nalfii rice. It is obvious from such a large quantity of rice

for cooking that the feast was attended by a large section in the society.

For providing entertainment to the public, Kiittu was performed on the
festive days. Bali or bhiitabali ceremony was also conducted on the festive
days. A committee known as Uttirakkanijam or Uttiraganiattar was
constituted for the conduct of the festival®'. It consisted of nilTial and panfi.
Nilifal were the body guards of Céra rulers who were associated with the
administration of various temples in the Céra kingdom such as Kodungalliir
Bhagavati temple and Tirunelli temple®.The festival continued in the
subsequent years after the demise of Srivallabhan Kota. It is obvious from the
inscription cited above that Uttirakkaniam held a meeting after the death of
the governor in which nilfial and panii participated and the meeting decided

to continue the festival as instituted by Srivallabhan Kota.
Mamankam

Mamankam was an assembly that met on Magha asterism in the lunar
month of Magha once in twelve years at Tirunava river bed of Nilfa near
Tirunava Visinju temple. Earlier this festival was also known as Mamakam®.
Keralolpatti presents the traditional view regarding the origin of Mamankam

festival. This account puts the credit on Parasurama for the origin of
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Mamankam®. Keralolpatti tradition celebrated Tirunava as the venue of the
august assembly of Brahmins of Kerala. They assembled there to take
decisions regarding the selection of Perumalf rulers. Tirunava is considered as
a sacred spot even to this day and even now Tirunava river bed is one of the
main centres for the last rites for ancestors. Mamankam was one of the river
festivals like the river festivals at Kumbhakonjam, Nasik, Ujjain, Prayag and
Haridwar®. Mamankam festival must have come into existence as a festival to
celebrate the glories of Mahavisinfu of the temple at Tirunava. It is stated in
Keralolpatti that Mamankam was a sacred celebration to worship both
Visinfu and Nilfa river®®. The Visinju shrine at Tirunava was a divyadésam
and the sacredness of the place as a tirtha originated with the association of

the place with the Visinju bhaktas in early medieval period itself.

Earlier the Raja of Valflfuvanatiu got the covetous positions of the
president and the patron of Mamankam festival®. Tirunava was included in
the kingdom of Valilfuvanatiu Raja. Later in thirteenth-fourteenth centuries,
when the Zamorin pursued a policy of southward expansion, he subdued
Valilfuvanatiu®. The right to preside over Mamankam festival was also
grabbed by the Zamorin. This has resulted in transforming the festival into a
bloody affair of vengeance. The economic importance of Tirunava was one of
the major reasons for the capture of the place by the Zamorin. The suicide
squads known as cavers were sent by Valflfuvanatiu Rajas to the venue of
Mamankam to kill the Zamorin and to uphold the dignity of the Raja of
Valilfuvanatiu®. The Zamorin exploited the occasion of Mamankam as an
opportune time to reinforce his authority over local chieftains and feudal
lords™. Mamankam became a political feat to settle political dispute between

the Rajas of Calicut and Valilfuvanatiu. As a result, the festival lost its
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religious nature and it got transformed into a politico-military affair with

insignificant religious merit.

How far did the transformation of the nature of Mamankam influence
the religious scope of Tirunava shrine? Did it detrimentally affect the fortunes
of Tirunava temple? The militarization of Mamankam had a detrimental
impact on the religious fortunes of Tirunava. MEeélppattir Narayanja
Bhatjtiatiri and Pantanam Nambidiri, who hailed from the nearby areas of
Tirunava, did not turn to Tirunava temple. Instead these bhaktas opted for the
distant Guruvayir temple. From the records of Mamankam, it is certain that
even after the transformation of the festival into a political / military feat
Tirunava Visinju shrine continued to have a key role in the festival”. Before
the commencement of Mamankam, the Zamorin paid a visit to the temple.
Also the Zamorin continued to patronise Tirunava temple as a royal temple as
it was the main venue of Mamankam’.

Alpisi

Alpisi festival was celebrated as the annual festival in Tiruvananthapuram
Visinfu temple. Even now this annual festival is celebrated in the temple with
much pomp and joy. A temple record of 1375 AD is the earliest existing
document on Alpisi festival”. This record deals with an endowment of a plot
to the temple by Iravi Aditya Varma and Kerala Varma to meet the expenses
of Alpisi. This document reveals that Alpisi was celebrated in the fourteenth
century. The royal endowment to meet the expenses of the festival makes

clear that the temple festival was patronised by the royal family of Vénjatiu.

A lengthy narration of the festival celebrated in 1588AD is given in the

Matilakam Grandhavari’. Prior to the commencement of the festival, the
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entire temple complex including temple premises was cleaned. The temple
buildings were renovated and cleaned. In order to make easy movement of
devotees, new roads were built outside the outer walls. A contingent of armed
men was deployed in the premises of the temple. The intention is clear. The
temple must be guarded during festive days when there were ritual
processions in which costly ornaments of the deity would be placed on the
idol. Along with this the king and royal members were also present in the
temple on the occasion of Alpisi. It is again significant that such festive
occasions were treated as opportune period by the royal powers of medieval
period to exhibit their authority to muster ritual legitimacy™. It is significant
that before the commencement of the festival the Veénjatiu kings and various
chieftains of Veénfatiu swariipam made atonements to the temple for
highhandedness and violations against the rules of the temple and temple
sanketam’. Such practises were common in the medieval Kerala temples and
the practice makes clear that the temple grew into an institution which could
demand atonements from the rulers. Such payments of retribution were made
at the time of flag hoisting. This points to the firm establishment of the ritual

authority of Brahmins over the polity and society of Kerala.

The flag hoisting was held on Attam asterism. The record cited above
mainly speaks about the functions of the last two days of the festival. The
ritual hunting was held on TrikketTt{a asterism which was the ninth day of the
festival. The deity was taken out in procession for hunting and was attended
by thirty two female servants with traditional lamps. Twenty nine among
them carried kaiviliakku, one had pancamukhaviliakku and two carried
ndgaviliakku in the procession. The temple guards moved in front of the

procession with the accompaniment of different kinds of instrumental music.
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When the procession reached the western gopuram, the ruling prince of
Veénjatiu who waited there came forward and handed over the sword and
shield of the deity to Trippappar Miitta Tiruvatli with the instruction to lead
the procession. It is significant that Trippapptr Miitta Tiruvat|i was one of the
senior members of the royal family of Véniatiu and he looked after the affairs
of temples in Véniatiu”.

Then the procession came out of the temple through western gopuram
and proceeded along peruvaliii or main road with the accompaniment of
instrumental music by the devotees. The deity was received with
traditional welcome at a place called Karipppukkalii with nilaviliakku,
asjtiamangalyavillakku, nirianaliii and niriaparia. The deity was decked
with naksiatriamala at Karipppiikkalii. This garland was presented by the
Ranfii of Attingal. Then the procession moved to Kaitamukku. It was the final
destination of the procession as hunting had to be performed here in a
traditionally decorated place. After hunting, the procession returned to the
temple and entered through the eastern main entrance. Trippappir Miitta
Tiruvatfi, after reaching the temple, handed over the sword and shield to the

Alwan, a temple officer. Then the deity was taken in circumambulation of the

central shrine before finally taken back to the sanctum sanctorum.

Arfatitiu (ritual bath) was held on the tenth day on Miilam asterism’,
The arfatitiu procession was held from the temple to Sankumukham beach
where ariatitiu was held. Before the commencement of the procession,
Trippapptr Mitta Tiruvatfi granted the temple functionaries their dues. Lord
Padmanabha and Lord Narasimha were seated in decorated golden

palanquins. As on the occasion of the commencement of paliliivétitia, the

Veniatiu king handed over the sword and shield of the deity to Trippappir
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Mitta Tiruvatii. The royal ascent to escort the aratitiu procession was also
granted by the king to Trippappir Mitta Tiruvatii. The deities were
accompanied by royal relatives, feudal nobles and chief functionaries in the
king’s service. The female temple functionaries carried various kinds of

lamps such as kaiviliakku, pancamukhaviliakku, ndgaviliakku etc. Other

temple functionaries carried different kinds of traditional decorated umbrellas.

Many caparisoned elephants and horses also accompanied the
procession. The procession advanced through the road known as Tiruariatitiu
peruvalifi (main road for arfatitiu procession) to Sankumukham. After
performing various rituals, the deities were taken to the sea coast where the
ritual bath of the deity was performed by dipping in the sea water. After this,
the procession went back to the temple. Then deities were taken back to the
sanctum and the flag was hoisted down by the chief priest. With this, the
festival was concluded. From this account it is certain that Alpisi festival was
celebrated under royal patronage in Tiruvananthapuram temple in the post-

Cera age.
Festivals in Kiitfal Maniikyam Temple

The temple records of Irinjalakkutia Katfal Manjikyam temple narrate
the celebration of various festivals in the temple. Ten days annual festival was
celebrated in the temple from Utrfam asterism to Tiruoniam asterism in
Metam™. The flag was hoisted on Utriam asterism and the presence of the
Raja of Kochi, the puriakoima, was indispensable at the time of flag hoisting.
The Raja had to take a pledge before flag hoisting that he would protect the
temple and the festival till the last ceremony after ariatitiu®. Various local
chieftains and kings escorted the festival processions®. The local chieftains of

nearby six desams (Arfunattilprabukkanmar), Nandikkara Panfikkar,
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Totitlunkal Achan and the eighteen Sanghas had to accompany the
processions with sword and shield. The political prestige of the temple was
projected through the presence of a large contingent of chieftains in the
temple on various rituals associated with festival.During the ritual ceremony
of bhitabali, the local chieftains of six déSams, Nandikkara Panjikkar and
Tot(tfunkal Achan escorted the deity with all customary paraphernalia.
Special rituals such as kalasam were performed in the temple on all ten days.
The ritual hunt was held on Utfriatiam asterism and the king of Kochi was to
be present at the venue of ritual hunting. The arjatitiu was held on Tiruoniam
and the Raja of Kochi was to accompany the ariatitiu procession. The king of
Kochi as the purfakéima had to escort the deity and to protect the temple and

its wealth.

Public feast was held on all the festive days. The temple council met
the expenses of the feast on Attam asterism®. The expenses for the feast on
the days from Trikket|tia to Tiruoniam were spent by the king of Kochi. Both
Cakyar Kiittu and Nangyar Kiittu were held in the temple on the days of
festival. Tripputtari and Mukkutii were the two other prominent festivals in
the temple®. Tripputtari was celebrated on Tiruéniam asterism in Tulam
month of Malayalam Calendar and it was a harvest festival®. Tripputtari was
the ritual feeding of the deity on newly harvested rice. Different offerings
were sent by the estate managers of the dévaswom properties at Potitfa,
Patfiyir, Elanatiu and Alar for Tripputtari. Articles such as oil, sandal paste,
silk clothes, kadali fruits, bananas, coconuts, ghee and rice were sent from the
temple estates and the puttaripiija was the main ceremony in which the
cooked rice and pdyasam were offered to the deity. The offered food was

distributed to the public in the public feast. Public feast attracted the people to
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the temple. Tripputtari festival reinforced the relations between the agrarian

society and the temple.

It is again significant that Tripputtari was celebrated in medieval
temples as the agrarian society of the age gave due importance to such
festivals which had agrarian foundations and the festival continues even to
this day in temples. Mukkut{i was celebrated on the next day of Tripputtari
and it was the offering of a specially prepared medicinal composition to the
deity. This medicinal composition was prepared secretly by Kutitiancérry
Missatu and offered to the deity at an auspicious time®. On the day of
MukkutTi, special provisions were made for rice offering and other rituals in the
temple. Special feast was held for Brahmins and temple dependants on the day

of Mukkutii.
Festivals in Trippunjithura Temple

A festival known as Cingam festival (the festival in the month of
Cingam) was celebrated in Tripptnfithura temple. This festival came to be
known as Cingam festival as it was celebrated in Cingam™®. Another festival
was celebrated in Vriscikam month which was the most prominent temple
festival®”. The flag hoisting was held on Coti asterism and arfatitiu was
performed on Tiruoniam asterism. Public feast was conducted on the days of
the festival and the expenses for each day of the festival were met by various
temple trustees and officers®. The expenses of Coti asterism was met by the
Nambidiri family of Netfuvaippalilfi, the expenses for the second day were
met from an endowment by Morakkalu family and Maniampililii met the
expenses for the third day. Earlier the feast and rituals of the first two days of

the festival were met by the residents of Udayamperiir. The Valanturutti
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Brahmin family made an endowment for the expenses of the fourth day of the
festival. For the expenses of the fifth day donation was made by Eltr family
and the sixth day celebrations and feast were met by Perayin Manjakkal
family. The expenses for Utfratiam asterism were met by the temple officer in
charge of Veldr and Vatfayampat'i. The expenses for the celebrations of the

last day were met by the temple officer in charge of pantiratiipiija.

Ritual feeding was held on the festive days and the expenses for
Brahmin feeding were met from the endowments made by different royal
members of Kochi and officers in the service of the kings of Kochi®. The
Kumbham festival was celebrated in the Kumbham month and the festival was
also known as ‘Nangapilfliai Festival’ since a tradition associated the origin
of this festival to a local celebrity, Nangapililiai*. Kumbham comes in the
harvest season (February- March) and during this festival the deity was taken
out to collect paddy through the ritual procession known as pariaetiuppu.
This term denotes ‘collecting paddy from agriculturists’. Often, after the
harvest season in February-March, the deities in village temples are taken out

to the houses in the countryside to receive the deity’s share of paddy. This is a

means to strengthen the liaison between the deity and society.
Boat Festivals

Boat festivals developed in association with certain ritual processions
in Aranmulfa and Ambalapulifa Visinju temples. The boat festivals originated
in seventeenth- eighteenth centuries. The Ambalapulfija boat festival was
started to commemorate an incident in which the idol of the deity was taken to
Ambalapulifa from Kurfichi®*. Arfanmuliavilasam Hamsapatitiu —of

Nedumpayil Kochu Krishnan Asan of seventeenth century does not contain
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any reference to Arfanmulia boat festival®>. An oral tradition holds that the
devotees of the forty two divisions in Arfanmulfa organised together to
protect the ritual boat of the temple when certain social miscreants in Ayrir
tried to obstruct its smooth voyage®. The devotees organised themselves into
forty two groups and each division built snake boats known as paliliiotiams
and accompanied the ritual boat. According to the tradition this incident
marked the beginning of Arfanmulfa boat festival. Festivals had key role in
the economic life of medieval age. Festivals created the venue for markets and
temple festivals such as Mamankam and Alpisi provided opportunity to open
new markets where people thronged in large numbers®. The temple festivals
in medieval period were occasions when local chieftains and kings received
ritual legitimacy®. The kings and chieftains had ritual roles during festivals
and had to undertake processions with all paraphernalia of royalty. In the
same way, the deities were also taken out in procession like kings. The royal
men, feudal lords, courtiers and local chieftains had specific role in these
processions. This kind of royal-ritual processions project the authority of the
king which also confirmed the political claims of kings. Royal presence and
royal participation in temple festivals served as effective means to provide
legitimacy to kings. The urge for legitimacy was a catalyst for the increased
royal involvement in temple festivals. The royal patronage and participation
in festivals and processions ensured security to temples and festivals.

Moreover, the royal participation made festivals popular.

To conclude, many festivals got developed under the influence of
Vaisiniavism in medieval Kerala. Festivals had a role in the popularisation of
temple cult and in the spread of Agamic religions. Festivals like Onfam helped

the Vaisinfava religion to grow into a popular religion. Onfam developed
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from a harvest festival. It was transformed from the harvest festival to a
sacred celebration from which it emerged into the status of a regional festival.
During medieval age, temple festivals also developed. Temple festivals
cemented the nexus between Visinju temples and society. Temple festivals
had political significance too. The kings had ritual roles in festival

processions and it was rewarded by legitimising the royal claims.
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Chapter VIII
VAISTNTAVISM IN LITERATURE

For Vaisinjavism, literature was an instrument for wider propagation.
Visinju bhakti was carried systematically to different segments in the society
through literary compositions on Itihasic- Puraniic themes. Mahabharata,
Ramayania and Bhdgavatapurania had a key role as chief sources of
inspiration for poets of medieval Kerala. Different stories in Itihdsic -
Puranfic traditions got popularised and the value system as projected in such
works was also diffused by way of literary productions on Vaisinjava themes.
Several Ramakatha and Krisinjakatha works were produced and dramas,
bhakti songs on Vaisiniava themes and temple eulogies got composed. The
secular literature of medieval Kerala also exhibits the domination of
Vaisinfava themes in Itihasic- Puranfic literature. The Vaisiniava literature of
medieval Kerala can be divided into two heads - (a) literature of the Céra age
(b) literature of the post-Céra age. A survey is made in this chapter on the

impact of Vaisinjavism on medieval Kerala literature.
Vaisinjava Literature in the Céra Age

The age of the Céras of Mahddayapuram saw the production of various
devotional works such as stutis, bhakti songs, temple eulogies and a host of
secular works with Vaisinfava themes. The Tamil hymns of Sthanfu Ravi
Kulaseékhara or Kulasékhara Alfivar came to be collectively known as
Perumali Tirumoliii and this is a notable literary contribution of Kerala to
Vaisinfavism in the Céra period!. The songs of Kulasékhara Aljjvar got
included in the corpus of the sacred songs of the Aliivars, namely Nalayira
Divya Prabandham. Perumali Tirumoliii consists of 105 songs of which the

first three decades are on Srirangam temple, the fourth decade is on
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Tiruvenkatiam and the fifth decade is on Tirumiririakkotiu temple.

Kulasekhara celebrated these three divyadesams in his songs.

The sixth and the seventh decades are based on Bhagavata story?.
While the sixth decade speaks about Gopika’s complaints on Krisinja’s
mischievous behaviour, the seventh one deals with Dévaki’s motherly care
and affection towards Krisinja. An underlying intention to arouse emotional
bhakti is traceable in the description of Krisinja’s childhood pranks. These
songs on Bhagavata form the earliest Krisinfa bhakti literature produced in
Kerala. The decades from eight to ten are on the story of Ramdyanja. The
eighth decade is a beautiful lullaby to put Rama to sleep and the ninth decade
is about Dasaratha’s lament and agony over Rama. The tenth decade is a brief
summary of the entire story of Ramayanja in which the important events in
Ramayania are incorporated in an orderly manner. It begins with the birth of
Rama and subsequent episodes in the life of the epic hero are narrated in the
remaining pasurams®. The summary of Ramdyania ends with the celebration

of Rama as the incarnation of Visinju.

Like the songs on Bhdgavata story, the Ramdyania songs of
Kulasekhara Alfivar occupy a unique place in the literary history of Kerala as
these songs form the earliest literary creation on the Ramdyania story. It
appears that certain portions in Perumali Tirumoliii attained wider popularity
throughout early medieval south India. From a Srirangam inscription of
1188AD, it is obvious that the second decade in Perumali Tirumoliii, namely
Terfriarum Tiral was sung in Srirangam temple at the time of ritual worship*.
What does it indicate? The ritual singing of the songs of Kula$ékhara Alfjvar
clearly indicates the popularity of Perumali Tirumoliii among Visinju

bhaktas. It again indicates that the hymns of the royal saint were accorded
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ritual status in Srirangam temple. Kulasékhara Alfivar was a votary of
emotional bhakti. The songs in Perumall Tirumoliii reveal the spirit of

religious intoxication and the ideology of complete surrender before Visinju °.

The Sanskrit lyrical poem, Mukundamala is another bhakti work of the
Cera age. It was also written by Sthanju Ravi Kulasékhara®. Tradition
suggests that it was written by the royal saint with an intention for regular
singing in Tirukkulasekharapuram temple’. It seems that the trends of thought
in both Perumali Tirumol{ii and Mukundamala are similar. An ardent fervour
towards Visinfu bhakti is projected in these works. Both the works
highlighted the urge for complete surrender before Visinfu. It is significant
that the concept of total surrender got projected in the songs of the royal saint
who was a reigning monarch. Why did the royal saint stress on ‘total
surrender’? Did it have any political implications? Though the concept of
total surrender (Saranjdgati) was a religious notion, the ideology appears to
have political implication as it reinforced the spirit of discipline among
subjects towards Céra royalty which contributed to the consolidation of Céra
royal authority. In this context, it appears that the ideology of bhakti as
enunciated by the royal saint had political dimensions.A Tamil inscription at
Pagan in Burma quotes a Slokas from Mukundamala while speaking about the
construction of a manidiapa in a Visinju temple by Rayiran Ciriyan or
Kulaseékhara Nambi who was a trader from Mahodayapuram?®. It is a pointer
towards the popularity of Mukundamala among Visinju bhaktas of medieval

South India.

Secular Literature

The origin and development of yamaka or alliterative poetry is a

notable cultural trend of the Céra age®. Different themes from Ramayania and
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Mahabharata were borrowed by yamaka poets who initiated a new variety of
narrative poetry known as yamakakavyas. Vasubhatitfa or Vasudéva was a
yamaka poet and was a courtier of both Rama Rajasekhara and his successor
Sthanfu Ravi Kulasekhara. Vasudéva took up Vaisiniava themes for literary
creations and he authored three works in yamaka style — Saurikatha,
Tripuradahana and Yudhisitihiravijaya®. Tripuradahana is centred on a
Saiva theme while the other two works deal with Vaisinfava themes from
Bhagavatapurania and Mahabharata. Saurikatha is about the story of
Krisinfa. This work contains six cantos. This is fully based on the tenth
chapter of Bhagavatapurania. Yudhisitihiravijaya is the greatest masterpiece
of Vasudéva. This work summarises Mahabharata in eight cantos. The story

in Yudhisitihiravijaya starts with Draupadi’s marriage and ends with the

glorious reign of Yudhisjtihira.

Narayanja was another yamaka poet who took up Vaisinfava themes
for literary compositions. He was a contemporary of Bhaskara Ravi
Manukuladitya and author of Sitaharania which deals with Ramayania
story". This work summarises the story of Ramdayania in fifteen cantos.
Ravidéva was a yamaka poet who wrote Nalldodaya in yamaka style. This
work centres on the story of the romance between Nalfa and Damayanti in
four cantos™. Ravidéva’s source of inspiration was Mahabharata as he took
up the epic story of Nalfa and Damayanti. It is apparent from the preamble of
the work that the poet was patronised by king Rama or Rajaditya'®. Apart
from yamaka works, several stage plays were written on Ramadyania and
Mahabharata themes. Saktibhadra, the playwright, wrote Ascaryaciidiamanti
which recreates the story of Ramdyania in seven acts'*. Kulasékhara Alfjvar
wrote two stage plays- Tapatisamvarania and Subhadradhananjaya®.
Tapatisamvarania narrates in six acts the romance between Tapati, the

daughter of the sun god and Samvarania, the king of Hastinapura. This plot is
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taken from dadiparva of Mahabharata. Subhadradhananjaya is the drama on
the story of the abduction of Subhadra by Arjuna from Dwaraka. This plot is
also taken from Mahabhdrata. It appears from the preamble of
Subhadradhananjaya that the author had a particular fascination towards
Mahabharata'®. Tn the preamble of Subhadradhananjaya the dramatist
invokes the blessings of Visinfu which indicates the Vaisinfava leanings of
the playwright and his intention to project Visiniu bhakti. The devotion of the
playwright to Visinfu is also apparent from the preamble and Bharatavakya in
Tapatisamvarania®’. The dramatist invokes the blessings of Cakrapanii or

Visinju. This is an indication to the Vaisinfava leanings of the author.

The description of Vaisinjava literature in the Céra age may raise
certain questions regarding the nature of Vaisinjava literature. What was the
catalyst for the sudden upsurge in the production of a large number of literary
works with Vaisinfava themes in the age of Céras? What was the social
background of the Vaisinfava poets of the age? Was there any reflection of
conflicts between the votaries of Vaisinfavism and Saivism in the literature?
As in other parts of early medieval south India, the Visinfu bhakti cult was a
catalyst in the production of a vast body of literature with Vaisiniava themes
in the Céra country. The Itihasic -Puranic stories and Rama and Krisinja lore
got popularised in the society in the aftermath of the spread of the bhakti
movement. The spread of devotion provided themes with the potential to
generate emotional bhakti. Along with this, the rise and growth of the Céra
kingdom of Mahodayapuram was another reason for the production of many
works on Vaisinjava themes. The poets and dramatists were courtiers who

were all patronised by the Cera rulers.

An important feature of the Vaisinfava bhakti works produced in the

Céra age is that several Sanskrit works were produced. This happened at a
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time when Tamil bhakti movement of Alijvars swept Kerala. Perumali
Tirumoliii was the only Visinfu bhakti literature produced in Tamil in the
heydays of Alifvar movement in Kerala. Does it point to the meagre impact of
Tamil bhakti cult on Kerala? Why did the Tamil bhakti movement fail in
producing Tamil works in Kerala? Kerala had a rich Sanskritic intellectual
tradition. There is a reference to the high intellectual standard and scholarship
of Kerala Brahmins in Avantisundarikatha of Danidiin'®. The work refers to
the Brahmin scholars of Kerala. There were Brahmins in Kerala with
proficiency in Sanskrit and deep understanding in different branches of Vedic
knowledge. Sankaracharya, the renowned scholar of Vedic-Sanskritic
knowledge, also hailed from Kerala. All these speak well of the strong
Sanskrit tradition of Kerala in the 7"-9™ centuries. Therefore it is not
surprising that less Tamil works got produced even during the heydays of
bhakti cult. The Tamil bhakti movement was not a linguistic movement, but it
was a religious phenomenon. Its objective was to spread bhakti and temple
cult. Though less Tamil works were produced, temple cult was popularised,
temple-centred culture got strengthened and Vaisinjava tenets got diffused. In
this respect, the Tamil bhakti movement was a source of inspiration for poets
and bhaktas of the Céra kingdom to produce bhakti works and to espouse the
concept of Visinfu bhakti. The chief medium of poets was Sanskrit. It denotes
that the early Sanskritic tradition of Kerala was strengthened by the bhakti
cult. The number of literary works produced in Sanskrit did not get subsided.
It may be argued in this respect that the Tamil bhakti movement was
Keralised in the Céra country. The poets of Kerala were either Brahmins or
Ksfatriyas. Sthanfu Ravi Kulasekhara was a royal poet. Saktibhadra is also
identified, though inconclusively, as a royal dramatist who ruled over a minor
principality in Southern Kerala'. Sankaracharya, Vasubhatitia, Ravidéva and

Narayanfa were all Brahmins. No men of lower caste found place among the
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poets of Kerala during Céra age.
Vaisinjava Literature in the Post-Céra Period

The exit of the Céra rulers of Mahodayapuram from the political
scenario in twelfth century did not impede the continuation of Vaisiniavism
as a source of inspiration for literary creations. A large number of free
renderings on Ramdyania, Bhdagavata and Bharata were produced. The
Visinju bhakti literature in the post-Céra age mainly revolves round Rama
and Krisinja traditions. Besides, independent compositions in the form of
stutis and Ksjétramahatmyas on Visinju and Vaisinfava centres came out in
large numbers. The post- Céra age was a period when Malayalam language
got evolved into what is seen today after passing through various stages such
as Patitiu, Maniipravaliam, Campii etc.

Ramakatha works

The story of Rama was a striking theme for literary creations in the
post-Ceéra age. A notable trait of the Rama literature of the post-Céra age is that
various free renderings on Ramayania got produced. Ramacaritam of Cirama is
the earliest Ramdyania produced in Kerala. Ulloor S. Parameswara Aiyer
opines that Cirama was a royal poet who held sway over Vénjatiu from 1195
AD to 1208 AD*. Ramacaritam is in patitiu style and as the name of the
work indicates, it deals with the story of Rama or Ramayania. Though the
work is entitled as the story of Rama, the work mainly focuses on the
yudhakanidia section in Ramayanja which narrates the battle between Rama
and Ravania. A total number of 136 patialas of 164 patialas or sections and
among 1814 patitius or quatrains, 1506 patitius in Ramacaritam narrate the
story of Yudhakanidia*'. Only the remaining portion deals with the stories in

other chapters of the epic.
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What was the priority of Cirama in the compilation of Ramacaritam?
Did the poet intend to narrate the story of Rama to arouse the militia in
Veénjatiu? Was Rama an incarnation for Cirama or a human hero? Is it a
didactic work or a bhakti work? Popularising Ramakatha among the masses
appears to be the intention of the poet in narrating the story of Rama. It is
stated in the beginning of the work that the poet intended to narrate only
certain portions in Ramdayania to make the ignorant aware of the story of
Rama*. The poet was particular in describing the yudhakanidia in
Ramayania which highlights the prowess and divinity in Rama in his fight
against Ravanfa. This indicates the didactic motives of Cirama which go
against the contention of Ulloor S. Parameswara Aiyer that Cirama wrote
yudhakanidia with the avowed motive to rouse martial spirit among the
soldiers of Venjatiu®.

Unlike Valmiki, Cirama presented Rama as an avatara of Visinju.
Ramacaritam is suffused with the spirit of devotion to Rama. The pronounced
deification of Rama in this work is an indication of the bhakti nature of
Ramacaritam. To make the work more devotional, many stutis were also
incorporated. Cirama’s attempt to idolize Rama as an incarnation was the
result of the extension and continuation of the influence of the devotional
movement of Alffvar saints. From literary point of view, Ramacaritam shows
considerable amount of poetic skill and absolute command of the poet over
language*. From the similarity of stutis in Ramacaritam and Kamba
Ramayania, it is possible to trace Kamba’s influence on Cirama. Influence of
Kamba’s Ramayania on Cirama reveals that through cultural exchange, ideas

continued to diffuse in Kerala from the eastern coast of South India.

Nambyar Tamil or Ramdyaniam Tamil is another literary work on

Ramayania and this anonymous prose work is datable to fourteenth century®.
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Tamil in the name of the work does not denote the language in which the
work is written, it indicates only the non-Sanskritic language. Nambyar Tamil
deals with Ramayania story from the birth of Ravania to the coronation of
Rama®*. Nambyar Tamil was used for telling the Rama story in the
countryside by the non-Brahmin communities?’. The simple and clear
language of the work made it a popular repertory for telling stories in the

countryside where the public preferred non-pedantic language and style.

Kaniniassa Ramdyania is a notable Ramakatha work produced in the
fifteenth century. Rama Panfikkar, one among the Kaniniassa poets, was the
author of Kaniniassa Ramayania®. Like Cirama, Rama Panfiikkar also states
in his work that he intends to make the ignorant aware of the story of
Rama®.This is a pointer to the didactic nature of the work. Kaniniassa
Ramayania contains 3059 verses or quatrains and it is a free rendering of the
entire story of Valmiki Ramdyania. Though the work is in Patjtiu style, the
metre used in this work is indigenous and an early stage of the development
of Manfipravaliam is traceable in the style employed in this work in which
Sanskrit words are freely used. The poet does not follow Valmiki while
depicting the character of Rama. Both divine and human qualities in Rama are
projected in the work. The projection of divinity in the character of Rama
reveals that the objective of the poet was to diffuse bhakti towards Rama.

Ramakathappatitiu of Ayyipilfliai Asan of Avvatjuturai near
Kovalfam is another literary composition on Ramayana. This contains 3163
verses in 279 sections®*. Ulloor S. Parameswara Aiyer considers
Ramakathappatitiu as a work of seventh century ME, ie., in between 1425
AD and 1525 AD?. It is certain that Ramakathappatitiu was produced after
Kaniniassa Ramayania as the Kaninjas$a poet is hailed as a predecessor in

Ramakathappatitiu®. It is significant that the style and language used in
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Ramakathappatitiu are suited for orchestral singing. A particular drum like
instrument known as candravaliayam or ambiliivaliayam was used to the
accompaniment of the ritual singing of Ramakathappatitiu®. Invention and
use of ambilivaliayam for the ritual singing of Ramakathappatitiu reveal the
wider use of Ramakathappatitiu in ritual singing in temples. Similar to
Mahabharatabhatitias who lectured on the Puranjas, singers of
Ramakathappatitiu diffused Puranfiic-Itihdsic values in the society through
ritual singing of the work. The language of Ramakathappatitiu shows an
overwhelming influence of the colloquial Tamil which was spoken in the
bilingual areas of southern Travancore*. The simple language used in the
work is a catalyst for the popularity of Ramakathappatitiu as a repertory for
ritual singing in the countryside. Since manuscripts of Ramakathappatitiu are
collected only from southern Travancore, it is certain that the work was
popular only in southern Travancore. An important trait of
Ramakathappatitiu is that it does not project emotional bhakti and does not
attempt to deify Rama. Dissemination of morals was the chief intention of the
compilation of Ramakathappatitiu. Following the trend in Ramacaritam of
Cirama, Ayyipililiai Asan dedicated about half of his work to narrate the story
in Yudhakanidia.

Ramayania was written in Campii style known as Bhasia Ramayaniam
Campii in the second half of the fifteenth century*>. This work is assigned to
Punam Nambiidiri who was a poet in the court of Manavikrama, the Zamorin
of Calicut. Bhasia Ramayaniam Campi is divided into twenty independent
books with each division dealing with separate story of Ramayania®. It
begins with Ravaniodbhava or the birth of Ravanfa and ends with
Swargarohania of Rama or the ascension of Rama to heaven. The
remaining stories are Ramavataram, Tatlakavadham, Ahalyamoksiam,

Sttaswayamvaram, Parasuramavijayam, Viscinnabhisiéekam,
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Kharavadham,  Sugrivasakhyam,  Balivadham, Udyanapraveésam,
Anguliyankam,  Lankapravesam,  Ravaniavadham,  Agnipravésam,
Ayodhyapravésam, Patitiabhisiekam, Sitaparityagam and Aswaméedham.
The objective of the poet is discernable from the style and the language
of the work. Literary appreciation and aesthetic enjoyment appear to be the
objective of the poet than evoking religious fervour. Bhasia Ramdyaniam
Campi is a bigger work and it is even bigger than Bhoja’s Campi
Ramayania*. Bhoja’s work ends with Sundarakanidia and no story from
yudhakanidia is incorporated. Later Laksimanfakavi supplemented
yudhakanidia to the work to make it a complete work on Ramayania. Bhasia
Ramayaniam Campi was used extensively for Patiakam performance as it
includes a large number of Sanskrit verses from the entire range of Sanskrit
Literature®. Ravaniavijayam Campii is a short Campta work on Ramayania
which retells the story of Ravanja’s highhandedness against Védavati and his

battles with Yama®¥.

Adhyatma Ramayaniam Killippatitiu of Tunchathu Ramaujan
Ezhuthachan has a central place in the Rama literature in medieval Kerala.
Instead of Valmiki Ramayania and Kamba Ramayania, Ezhuthachan chose
Adhyatma Ramayania as the model in the compilation of his work*. The
Sanskrit Adhyatma Ramdyania was written in the fourteenth-fifteenth
centuries and emotional bhakti towards Rama is a hallmark of the work. The
growth of Rama bhakti movement in Deccan was instrumental for the
composition of a highly devotional work like Adhyatma Ramayania*. The
concept of Rama bhakti finds full expression in this work. Being a product of
bhakti movement, Adhyatma Ramayania provided inspiration to the
development of Rama bhakti literature in various languages. Adhyatma

Ramayania was a source of inspiration to several bhaktas. There are two more
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works on Rama bhakti- Adbhuta Ramayania and Ananda Ramayania which
got produced in the age in which Adhyatma Ramdyania was produced®.
These two versions do not project Rama bhakti in an emotional manner.
Therefore they did not influence many. In South India, Adhyatma Ramayania
was translated into Telugu in the medieval period®. In this context it is certain
that the selection of Adhyatma Ramayania by Ezhuthachan was in tune with
the contemporary literary trend. Its adoption as a model may be taken as a

token of his predilection towards bhakti*.

Ezhuthachan wrote in non-pedantic language in a racy style and
adopted the bird song metre to make Adhyatma Ramayaniam Kiliippatitiu
more attractive and popular®. The portrayal of characters is bold and to the
point. The aim of Ezhuthachan was to popularise the story of Rama and to
spread Visinju bhakti. This is clear from the incorporation of many long and
beautiful stutis on Rama and Visiniu. Adhyatma Ramayaniam Kilfippatitiu
begins with a beautiful Rama stuti and continues with frequent stutis on
Rama*. Ezhuthachan was more a propagator of bhakti than a mere poet who
wrote on Rama tradition. As a typical bhakta, he expressed humility and
emotional attachment towards Visinfu. The entire story of Ramayanfa as
narrated in Bala, Ayédhya, Araniya, Kisikinda, Sundara and Yudha kanidias
are included in his work on Ramayana. Besides, Uttara Ramayania is not
excluded. Sanskrit words are used abundantly within the grammatical frame
of Malayalam in Adhyatma Ramayaniam KilTippatitiu. The process of the
fertilisation of Malayalam language by Sanskrit words was speeded up by
Ezhuthachan which raised Malayalam to a dignified status. As a result he is

credited with the title of ‘the father of modern Malayalam language’*’.

With the invention of various performing arts, a new genre of literature

came into existence. In stead of the dramas of Sthanju Ravi Kulasekhara and
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Saktibhadra, Prabandhas were written in the sixteenth century for the
performance of Kittu and Patiakam. Mélppattir Narayania Bhatitfatiri wrote
a compendium of Sanskrit verses on Ramayania which came to be known as
Ramayanjam Prabandham™®. This work was written with the sole intention of
serving as a repertory for stage arts. The origin and development of Rama
theatre known as Ramanatitiam required repertory known as atitiakkathas®.
For the performance of Ramandtitiam, the story of Ramdyania was
reproduced as Ramayaniam Atitiakkatha in the seventeenth century by
Kottiarakkara Tampuran who invented Ramanatitiam®. The eight stories from
Ramayania- Putrakamesiti, Sita Svayamvaram, Viscinnabhisiekam,
Kharavadham, Balivadham, ToranTayudham, Sétubandhanam and Yudham-

are incorporated in Ramayaniam Atitiakkatha.

Apart from works in various literary styles of medieval Malayalam
such as Patitiu, Maniipravaliam, Campii and Malayalam, several Sanskrit
works also were produced on Rama theme in medieval Kerala. Amogha
Raghaviya is in the form of Prabandha on the Balakanidia section of
Ramayania®. It was written by Divakara. This work was written in the Saka
year 1221 which is equivalent to 1299 AD. Another Sanskrit Ramakatha work
was produced under the patronage of Paratifam Tirunali Raja, the king of
Ambalapuliia. This work, known as Uttara Campii Ramdyania, was written
by an unknown Nambidiri Brahmin of Kumaranellir. The story in

Uttarakanidia in Ramayania is the central theme of this work®.

Uttara Rama Carita or Uttara Raghaviya deals with the story of Rama
and Sita after their return from Lanka. This work has five cantos and
K.K.Raja argues that it was composed by Mahisfamangalam
(Malffamangalam in Malayalam) poet®. Srikanidia wrote a poem in eight

cantos on Rama story known as Raghiidaya>. This work is composed on the
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model of Yudhisitihiravijaya of Vasudéva. Ramadyaniasamgraha is a work
which summarises the story of Ramdayania in fifty one cantos®. This was
written by Ravivarma of Veénjatfu in the fag end of seventeenth century.
Kusabhyudaya is a Sanskrit work in simple and lucid style on the story of
Kusa, the son of Rama, written by an anonymous poet who was a courtier of
Ramavarma of Désinganatiu and Ramakatha is a prose work on Ramayania
story of Ramayania up to the coronation of Rama is described in this work in

simple Sanskrit.

Several Sanskrit stutis were composed on Rama. Ramakarniamritam is
a stuti on Rama which is datable to the sixteenth century®’. The influence of
Ramayania on medieval Kerala poets was considerable as Rama lore
provided thematic material to many literary works of various streams of
literature like Patitiu, Manjipravaliam and Campii in Malayalam and
Sanskrit. The Rama literature popularised Ramayania tradition in the society.

Hence Ramayania provided themes for mural paintings, sculptural art, wood

carvings and Rama plays.
Krisinjakatha Works

Bhagavatapurania and various Krisinja stories in Mahabharata also
provided thematic substance to literary creations in the post- Céra age. Free
renderings on Mahabharata and Bhagavata were produced. The emotional
Krisinfa bhakti in Bhagavatapurania provided motivation for the poets. A
large number of poems, Campiis and Prabandhas were also written on
Krisinfa lore. Bharatamala of Sankara Panfikkar is the earliest Mahabharata

produced in Kerala®. Sankara Panfikkar, one among the Kaniniassa poets,

lived between 1350 AD and 1450 AD®. Bharatamala is not a mere translation



267

of Mahabharata, it is a free rendering of the epic. The author carefully avoids
various sub-plots for a smooth condensation. A striking aspect of
Bharatamala is that Bhagavatapurania is summarised in the beginning of
Bharatamala with many Krisinfa stutis which reveal that the poet was a
devotee of Krisinfa®. Many Krisinfa stutis frequently appear in various
chapters in this work. These stutis glorify the divine attributes of Krisinja and
the poet praises Krisinfa as a destroyer of demons. The entire stories of
Mahabharata and Bhdagavatapurania are condensed in 1363 stanzas. The poet
makes clear in the beginning of the work that he intends to present the story
of Narayanfa to attain salvation and religious merit®. For the poet, telling the

story of Visinfu was an act to redeem sins and to gain merit.

Kaniniassa Bhagavata is the earliest free rendering on
Bhagavatapurania produced in Kerala. This work was written by Rama
Panfikkar who is one among the Kaninjassa poets and a contemporary of
Sankara Panikkar®®. Kanfniassa Bhdgavata consists of 91 chapters. The
primary objective of the poet was to tell the story of Krisinja to the public®.
Madhava Panfikkar, another Kaniniassa poet, wrote a free rendering on
Bhagavad Gita called as Bhasia Bhagavad Gita®. This is the first Malayalam
translation of Bhagavad Gita. Unlike the original Bhagavad Gita, Madhava
Panfikkar’s Gita is centred on bhakti and bhakti towards Krisinja is glorified
in the work. The poet states in the beginning of the work that the intention of
the work is to retell Krisinja’s advice to Arjuna®. His devotion to Krisinja is
obvious from the incorporation of many stutis in the beginning of the work
and the poet stressed on bhakti as a means to salvation. Bhdasia Bhagavad
Gita is an excellent work of condensation. The seven hundred stanzas of the

original text are condensed in just half that number of quatrains in this work.
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All the literary compositions of the Kaninjassa poets make clear that
the Kaninjassas were votaries of Visiniu bhakti. The Kaninjassas have a
unique place in the history of the evolution of Malayalam language as they
produced the earliest Bharata, Bhagavata and Gita along with the earliest
work on the entire story of Ramayania. The literary ventures of Kaniniassa
poets, who were non- Brahmins, reveal that non-Brahmin poets started
writing on the cult themes of Rama and Krisinja in the post-Céra age. Though
the Kaniniassa poets wrote on Vaisinfava themes, they were not votaries of
any sectarian form of Vaisinjavism. Nor are these poets reticent on the
description of the glories of Siva in their works”. The aim of the Kaninjassas

was to popularise Visinfu bhakti and to make the ignorant aware of Itihdsic -

Puranfic stories and values.

Krisinfagatha of Cerusséri Nambudiri is another Bhdgavata based
literary work of the post-Céra age. Ulloor S Parameswara Aiyer assigns the
work to the fifteenth century and M.G.S. Narayanan holds that Krisiniagatha
belongs either to the second half of the sixteenth century or the first half of the
nineteenth century®. Cerus$éri Nambudiri was a courtier of Udayavarman
Kolathiri and it is stated in the end of Krisiniagatha that the work was
composed as per the directive of Udayavarman Kolathiri®. Krisiniagatha
deals with the story of Bhagavatapurania from the incarnation of Krisinja to
Krisinfa’s ascension to heaven in 47 cantos in simple Malayalam language.
Dissemination of Krisinfa bhakti was the objective of Cerusséeri Nambiidiri as
emotional bhakti is glorified in the work. Sri Krisiniavijaya of Sankarakavi is
another notable Krisiniakatha work produced in the period when

Krisiniagatha was written.

Like Krisinfagatha, Sri Krisinfavijaya was produced in Kolathunatiu
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under the patronage of Kolathiri rulers. Kerala Varma of Kolathunatiu
ordered Sankarakavi to compose the work”. This work deals with the
Krisinja lore in 12 cantos and in 1155 verses. As in the case of Krisinfagatha,
the main focus is given in Sri Krisinfavijaya on the story of
Bhagavatapurania. In contrast to Cerusééri Nambidiri’s work, SrT
Krisinfavijaya is presented in a narrative manner without glorifying the
emotional traits of bhakti. It is significant, in this context, that the poet was a
bhakta of the goddess of Palfliikkunnu and the composition of Sri
Krisiniavijaya was only to accomplish the task imposed up on the poet by his
patron king”?. This may be the reason for the absence of emotional bhakti in
Sri Krisiniavijaya. Bharatagdtha is an anonymous work composed on the
orders of a Kolathiri ruler”. The style and the language in the work reveal that
it was produced in the age when Krisinfagatha was written. The fixation of
the period of the compilation of the work enables us to fix Udayavarman

Kolathiri as the probable patron of the work.

¥

Pintanam Nambidiri wrote many Krisinfa stutis such as kirtanas,
stutis and poems. His Nuririetitiu Hari or Haristotram is a stotra work in
simple Malayalam on Krisinfa’s story as narrated in Bhdgavatapurania’™. Sr
Krisiniakarniamritam with 169 quatrains is a beautiful narrative poem on the
tenth chapter of Bhagavatapurania by Puntanam Nambudiri”>. Pantanam’s
Jnanappana is not a mere devotional work, it summarises the gist of the
moral and philosophical teachings of Upanisiads and Bhagavatapurania
where as Santanagopalampana is a Malayalam work on Santanagopalam
story as outlined in Bhagavatapurania®. The central themes of
Kucelavrittampana and Kucelavrittamgdatha are also taken from

Bhagavatapurania”. These works deal with the story of Kucéla’s friendship
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Apart from these works, Piintanam Nambidiri wrote Sauristuti,
Muraristuti, Anandanrittam, Krisiniastotram, Mukundastotram,
Narayanjiastotram, Govindastotram, Vamapuradhisastuti,
Dwadasanamakirtanam, Miilatatvam, Vasudevastuti and many
Dasavatarastotrams’. About fifty one collections of hymns were composed
by Puntanam Nambidiri. Except Ghanasangham, all other compositions of
Plintanam are on Krfsinfa. He wrote in simple Malayalam with direct style in
which only simple and common phrases, words and similes were used. He
was never a prey to highly ritualistic and pedantic style of writing. The pana
style in which Pantanam wrote was a reason for the popularity of his works™.
Many of his works contain social criticism which reveals that he was not
indifferent to the contemporary social problems of casteism and moral
degeneration. Pantanam gave importance on chanting the names of Hari®.
The bhakti works of this bhakti poet became so popular that even today his

devotional works are popular among Malayalis as evening prayers.

Manavéda’s Piirva Bharatam Campii and Krisiniagiti are two Krisinia
bhakti works in Sanskrit®. Pidrva Bharatam Campii deals with the early
history of Candravamsa in eight stabakas and Krisiniagiti describes the story
of Krisinfa as outlined in Bhagavata. Krisiniagiti consists of eight cantos and
it was composed on the model of Jayadéva’s Gitagovindam. Krisiniagiti was
written as a repertory of Krisinianatitiam®. Krisinjagiti had a key role in the
popularisation of Krisinfa bhakti and Guruvayir temple cult in Kerala®.
Mélppattar Narayanfa Bhatltfatiri wrote Nardayaniyam as a condensation of

Bhagavata in 1036 verses®. It focussed on intense form of Krisinfa bhakti.

This work is a commendation on Guruvayur temple and its deity. He also
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wrote Campii works on Bhdgavata and Mahabharata®. He composed
Matsyavataram Campii which narrates the story of the fish incarnation of
Visinfu and Rajasuyam Campii on the story of Dharmaputra’s Rajasiiyam
sacrifice as narrated in Mahabharata. Diitavakya or Krisiniadiita is about
Krisinja’s conciliatory attempts to bring Pandavas and Kauravas together for
avoiding the battle and Subhadraharania is about Subhadra’s elopement with

Arjuna. Though Dhatuvakya is basically a work on grammar, it narrates the

story of Krisinfa too.

Meélppattiir Narayania Bhatitfatiri also wrote many Prabandhas on
stories associated with Krisinia®. These Prabandhas include Vamanavatara,
Ajamiliamoksia, Kucélavrittam and Santanagopalam. All these stories are
taken from Bhagavata and they are intended for the performance of Kiittu and
Patiakam. Sri Krisiniakrniamritam of Vilvamangalathu Swamiyar is a
notable bhakti work on Bhagavata story®”. Tunchathu Ramanujan
Ezhuthachan’s Mahabharatam Kilfippatitiu is a free rendering on
Mahabharata®®. This is known more as a Krisinfa bhakti work and
Ezhuthachan deliberately incorporated many beautiful hymns on Visinfu and
Krisinfa in this work to project Visinju bhakti. Ezhuthachan incorporated

stutis whenever the name of Krisinja is mentioned.

Many Prabandhas and Campiis were produced on different stories of
Bhdgavatapurania and Bhdrata by a host of poets. Such works include
Vrukasuravadham, Naradamohana, SudarSanamoksiam, Ambariksiacaritam,
Trinfavartavadham, Kirmavatara, Syamantaka, Kalyaniasaugandhika,
Nayanidaréanam and Bharatam®. Srisvayamvaram is a yamaka poem on
Palaliiimadhanam episode and the focus is given in this work on the origin of

Laksimi and her marriage with Mahavisinju®. A Campii work was written on
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Mahabharata with fourteen stories - Bakavadham, Draupadisvayamvaram,
Kiratam, Subhadraharaniam, Khandavadahanam, Rajasiiyam, Vanavasam,
Kicakavadham, Udyogam, Ditavakyam, Jayadrathavadham,
Suyodhanavadham, Aswamédham and Swargarohaniam®. This collection is
known as Bhadratam Campi. Though the identity of the author is not
convincingly known, it is certain that an ardent bhakta of Visinju wrote the
work as Krisinja stutis are intermittently incorporated. The anonymous work
Rukminfiswayamvaram Campii is on Krisinfa’s marriage with Rukminfi and
Parijataharanijam Campii by a member of Tarfakkal family deals with the

story of Parijataharaniam®. Both these works belonged to the fifteenth

century.

Krisiniacarita is a literary work on the story of Krisinia with twelve
cantos and three sections by Chandrasekhara, a disciple of Melppattir
Narayanfa Bhatftiatiri and  Bhdgavatatikasamuccaya of Ravivarma of
VetitTattunatiu is a commentary on Bhagavatapurania®. Vasudéva, a poet in
the court of Ravivarma, wrote the summaries of Ramdyania and
Mahabharata as Samkesiapa Ramdyania and Samksiépa Bharata and
Ravivarma wrote Govindacarita which narrates the dasamaskanda of
Bhagavata®. Rasakridiakavyam is a sixteenth century Sanskrit work by
Malffamangalam Narayanfan Nambudiri on Rasakridia episode in
Bhagavata®. Devanardyaniam or Védanta Ratnamala is a commentary on
Bhdgavatapurania by Paratiam Tirunal Raja of Ambalapuliia. Similar to
this, Ramavarma of Kolathiri royal family wrote Bharatasangraham®. As the
name indicates, the Bharatasangraham is a summary of the story of

Mahabharata. Aditya Varma of DeéSinganatiu wrote Yadunathacaritam on

Bhagavatapurania with ten sargas in which the story of Krisinia is narrated®’.
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Visinfusamhita is a popular Vaisinfava scripture on tantric rituals and
the work is widely used in Kerala temples. According to Ulloor S.
Parameswara Aiyer, this work was written by an anonymous Keralite Visinju
bhakta®. Many commentaries were also written on Visiniu samhita in
medieval Kerala. A commentary called Harinii was written by a Nambtdiri
of Puliyanniir and another commentary known as Tattvaprakasika was written
by Nagaswami Nambudiri®®. Panjdiavacaritamkavya is the summary of

Mahabharata in sixteen cantos produced in seventeenth century'®

. Many
commentaries were written on various Krisinja bhakti works and stostras in
sixteenth and seventeenth centuries. Many commentaries were also written on
Mukundamala, Yudhisitihiravijaya, Visiniukesadipadastotra,

Visinfusahasranama, Bhagavata and various subsections in Mahabharata.

Bhdgavatapurania is written in Patitiu and prose styles in Malayalam
in medieval period. This cultural trend became popular since sixteenth

191 Bhagavatampatitiu is an anonymous work in Patitiu style on

century
Bhagavata. Gurudaksiinapatitiu deals with Krisinja’s stay at the hermitage of
sage Sandipini and Bhagavatamgadyam or Bhagavatasangraham Bhasia is a
prose work on Bhdgavatapurania. The tenth and eleventh skandas are
translated in a comprehensive manner in this work. It is significant that
Bhagavatapurania was a source for a large number of literary productions in
medieval Kerala. The popularity of Bhdgavata tradition paved the way for the
advent of many Krisinfa based mural paintings, sculptures and wood

carvings'®.

Dramas

Only a few dramas were produced in the post- Céra age and two

dramas among them had Vaisiniava themes. Pradyumnabhyudayam is a

103

drama written by Ravivarma Kulasékhara of Vénjatiu'®. This stage play deals
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with the story of Vajranjabha as narrated in the seven chapters from chapter
ninety one onwards in the Visiniuparva of Harivamsa. This drama consists of
five acts. Nilakanitfa wrote one act play called Kalyaniasaugandhika on

Bhima’s fetching for Saugandhika flowers for Draupadi'®.
Stray References to Vaisinjava themes

Apart from the above mentioned Rama and Krisinfa works, various
medieval literary works of Kerala contain stray references to Vaisiniava
themes. The Sandésakavyas and Sthalamahatmyas refer to Visinfu temples
and Vaisinjava divinities and it is significant that a new genre of literature
known as Sthalamahatmyas on Vaisinfava centres were produced in large
numbers in the post-Céra age'®. UninjunilisandéSa contains several
references to Visinfu and his incarnatory forms. The anonymous author of
Uninfunilisandésa made a beautiful description of Visinju while mentioning
about the Tiruvananthapuram temple'®. Padmanabha, the deity, is celebrated
in this Sandesakavya. The poet prostrates before Padmanabha and the god is
described as the one who took the ten forms to preserve the world.
Ananthasayana form of the deity of Tiruvananthapuram temple is beautifully
described and there are references to the elimination of HiranfayakaSipu by
Narasimha, Gévardhanodharania episode, the Gopala story and the
childhood plays of Krisinja. The dasavatara forms are also narrated in a
beautiful style'”. Similar to this, references are made about Krisinja while
referring to the deity of Varkala temple'®. It is mentioned that the deity is the
one who killed Narakasura. Also the deity is referred to as the son of
Nandagopa and as Veénugopala. These references show the influence of

Bhagavata which contain all these stories.

‘It is mentioned in Ananthapuravarnianam that the Maniipravaliam

poets did the job of writing in Manfipravaliam by combining both Tamil and
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Sanskrit just like the devotees of Visiniu making garlands of different flowers
for Visinfu '%. The dasavatara forms of Visinfu are described in details in
this work when the glories of the deity of Tiruvananthapuram are narrated*.
While referring to various avataras, the poet summarises the main stories
associated with these incarnations. It is significant that various stories of
Bhagavatapurania are described in the last part of the work'"". Silparatna of
Srikumara contains a beautiful narration of Visinfu in the beginning of the
work'?. Similarly Visinfu is praised in Kokasandesa while referring to

113 There are references to

Govindapuram, Guruvayir and Triprayar temples
Visinfju and Laksimi in various works. For instance Unfnjikutitiathi’s
marriage with a price of Otjanatiu is referred to as equivalent to Laksimi’s
114

wedding with Visinfu in Uniniiatiicaritam™. All these stray references reveal

the influence of Vaisinjavism on the poets of medieval Kerala.

Was Visinfu bhakti cult instrumental in the evolution of Malayalam
language and literature? How far Visinfu bhakti was a catalyst in the literary
creations of medieval Kerala? Visinfu bhakti provided a multitude of themes
for literary productions and paved the way for the evolution of Malayalam
literature and language. Free renderings on Ramdyania, Mahabharata and
Bhagavata were produced and various sub-plots in Itihasic -Puraniic works
were compiled in large numbers in various stages of the development of
Malayalam. The major literary creations of different stages in the evolution of
Malayalam literature were of Rama or Krisinfa works. This discussion may
give rise to certain problems regarding the social background of the poets of
medieval Kerala. What was the social background of the poets of medieval
Kerala? Were they Brahmins? It is significant that many of the poets were

Brahmins. However there were also non-Brahmin poets who made notable
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contributions in the field of bhakti literature. The non-Brahmin poets of the
age belonged to Nayar community. The advent of Nayar poets and their
literary endeavours contributed to the spread of Visinju bhakti among non-

Brahmin segments'"

. An important aspect is that no literary figure emerged in
the medieval period from among the downtrodden sections in the society. The
domination of caste rules pervaded the entire societal structure in that age
which debarred the downtrodden sections from the benefits of knowledge.
However Itihasic-Puraniic values spread among non-Brahmins in the form of

folk arts and folk literature''®

Was royal patronage a catalyst in the emergence of Vaisinjava
literature in the post-Céra age? Royal patronage was instrumental in the
production of various literary works in the post-Céra age as in the previous
period. Various kings and chieftains of the post-Céra age were patrons of
poets. A significant aspect is that many of the kings were literary figures. The
royal poets like Ravi Varma Kulasékhara and Aditya Varma Sarvanganatha of
Veniatiu, Manavéda of Calicut, Paratiam Tirunal of Ambalapuliia and Ravi
Varma of Vetitiattunatiu contributed to the development of Kerala literature.
Many of the poets and scholars such as Punam Nambudiri, Cerjusséeri
Nambiidiri, Sankara Kavi, Mélppattir Narayanja Bhatitfatiri and Vasudéva
received patronage from various kings and chieftains. A number of Itihasic -
Puraniic works were produced in medieval Kerala which point to the growing
popularity of Itihasic -Puranfiic tradition and this resulted in the growth of

Vaisinfavism too. The Ksietramahatmyas were influenced by the Puraniic

tradition as these works were produced in the form of Puranjas.

Was Vaisinfavism instrumental in the growth of medieval Indian

literature? Did [tihasic -Puraniic tradition and Vaisinfavism influence
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literature in other regional languages or was it a unique feature of medieval
Kerala literature only? A survey of the literary productions in medieval Indian
literature makes clear that the Vaisinjava religion played a key role in
enriching regional languages and literatures. A striking aspect of the medieval
Indian literature is that a large number of free renderings of epics and
Bhagavatapurania were produced in different languages. The development of
various languages and literatures was closely linked with the Vaisinfava
literature'’’. The Assamese literature was developed under the influence of
Sankara Déva and his disciples who lived in the fifteenth century. Many
Ramayania and Bhagavata works were produced by these Vaisiniava poets*'®.
The influence of Bhagavata on fifteenth century Assamese was so immense
that the Assamese literature of the period is known as ‘the age of one
scripture- Bhdgavatapurania’''®. Many Assamese poets such as Ananda
Kandali, Rama Saraswati, Gopinatha Pathaka, Damodara Dasa, Laksiminatha
Dvija, Prthurama Dvija, Bhagavat Misra and Bhatltfa Déva wrote many

works on Ramdyania and other Vaisinfava themes'*.

The Bengali literature in medieval period was also enriched by the
Vaisinfava tradition'*. Vidyapati, Candidas, Krittivasa, Ratnapanii, Murari
Misra, Maladhara Vasu and Kasirama Dasa were some of the prominent
medieval Bengali bhakti poets who contributed to the enrichment of Bengali
literature. Visinfu bhakti was a dominating note of the middle Gujarati
literature too. Gujarati poets such as Narsimha Mehta, Bhalana, Premananda
and Dayaram had to their credit many Vaisinfava works which point to the

evolution of Gujarati literature'*?

. Similarly the medieval Kannada literature
saw a proliferation of free renderings on Mahabharata, Bhagavata and

Ramayania'®. Pampa wrote a Kannada version of Mahabharata known as
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Pampa Bharata in the tenth-eleventh centuries and Nagachandra wrote

Ramacandracaritapurania , a work on Ramdyania, in the twelfth century.

The bhakti poets such as Jnanadéva, Ekanatha, Tukaram, Ramadas,
Muktésvara, Vamana Pandita, Raghunatha Pandita and Sridhara retold the
stories of Ramayania and Mahabharata in Marathi which resulted in the
development of Marathi'?*. In medieval Orissa, Markanda Dasa, Sarala Dasa,
the Pancasakhas- Balarama Dasa, Yasovanta Dasa, Achyutananda Dasa,
Jagannatha Dasa and Anantha Dasa— and several other bhakti poets advocated
Vaisinfavism and their literature deals with various stories on Rama and
Krisinfa'®. The development of Telugu literature and language also owes a
great deal to Vaisinfava works — Itihasas and Puranias. The Kavitraya (the
trio among poets) - Nannayya, Tikkaninja and Eraninfa- of Telugu heralded a
new era in Telugu literature by compiling Ramayania and Mahabharata

works!?®

. Nannayya’s Mahabharatammu of eleventh century marks an epoch
in the history of Telugu literature. Tikkaninfa wrote Nirvacanottara
Ramayania in the thirteenth century. He also contributed to the completion of
the Mahabhdratamu of Nannayya. After Tikkainina, Eraninfa completed the
composition of Mahabharatamu. Besides, poets like Srinatha, Potana,
Ramabhadra Kavi, Pingali Straninja and a host of others wrote on different

themes in Ramayania and Mahabharata'?.

The Itihasic -Puranfic literature was retold by medieval Indian poets in
regional languages. Free renderings on Itihasas and Puranjas promoted and
developed regional languages and literature. The repertory for literary
creations was provided chiefly by the Vaisinfava cult stories in Itihdsic -
Puranfic literature. Why did Vaisinfava themes enjoy wider popularity among

poets of India? Vaisinfava themes on Rama and Krisinja traditions provided
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thematic substance to poets and the concept of avatara had popular appeal
among the masses. The chid pranks of Krisinfa and the wars of Rama also
had appeal to the poets and bhaktas. Saivism with less number of cult stories
and with the least number of popular themes such as the childhood plays of
Krisinfa was not so attractive to the creative minds. The medieval regional
literatures of India developed mainly under Vaisiniava influence and
medieval Kerala literature was not an exception to this. Mysticism and the
elements of Visinju bhakti poured out from the literary works of the period.

This resulted in the popularisation of Vaisinjava cult themes and Brahminic

ideology. Hence it acquired the qualities of a bhakti movement too.
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Chapter IX

VAISTNTAVISM IN ARTS

The Rama and Krisinfa cults had a key role in the development of
medieval Kerala arts. Ramayania and Bhagavatapurania with a multitude of
Vaisinfava cult stories provided thematic substance to artistic expressions.
The proliferation of structural temples gave a fresh impetus to medieval
Kerala artists. The iconic representations of Visinfu and Vaisinjava themes
came out in large numbers in the aftermath of the spread of the Visiniu bhakti
movement. Various Vaisinfava cult legends on Krisinfa and Rama in
Bhagavata- Bharata- Ramayania traditions provided thematic substance to
the sculptural artists and the mural painters. The ideology of Visinju bhakti
also instilled the growth of temple theatre and dance-dramas. This paved the
way for the development of Kiittu, Kitiyatitiam and Patfakam in the Céra

age and various dance-dramas in the post-Céra age.
Vaisinjavism in Sculptural Art

The earliest iconic representation of Visinju is found in the
Irunnilakkotiu rock-cut temple near Trissar'. This is the only Vaisinjava
representation found in the rock-cut temples of Kerala. The rock-cut temples
of Kallil, Trikkar, Kaviyar, Tirunadikkara, Tirucaniathu, Bhrantanpara and
KotTtfukkal bear no images of Visinju. The rock temples of Kaviytr,
Kotitfukkal, Bhrantanpara and Trikkir contain only Saiva iconic
representations and those of Kallil and Tirucanjathu were Jain centres of
worship®. What does it stand for? Does this point to the scanty popularity of
Vaisinfavism in the pre-Céra age? The prevalence of Saiva iconic
representation in the rock architecture of Kerala is a pointer to the profuse

popularity of Saivism and rarity of Vaisinfava iconic representations in the
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rock-cut temples is a pointer to the meager popularity of the Vaisinjava
religion in the pre-Céra and early Céra ages. It is significant in this context
that the Saiva devotional movement spread in Kerala prior to the growth of
Visinfu bhakti cult and Saivism was more popular among Brahmin settlers®.
A vague sculptural representation of Visinju is found engraved on the left
wall of the cave at IrunnilakkotTu®. Visinfu is a standing figure in tribhanga
pose with karanidiamakutia, cakra and Sanka . The two back hands are in
uplifted position and the two front hands are in lowered pose. This image
displays the influence of the Pallava style®. The cave temple at Irunnilakkotiu
is dedicated to Siva in Daksfinfamirti form. P. Anujan Achan of the
Archaeology department of Cochin government recognized the Saiva

sculptural representation at Irunnilakkotiu as Sankara Narayanfa and later

M.G.S. Narayanan identified it as Daksjinfamarti®.

The proliferation of structural temples and the propagation of Visiniu
bhakti cult in the Céra period had a key role in the development of Vaisinjava
iconic art. How far was the ideology of bhakti instrumental in the progress of
Vaisinjava iconic art in Kerala? Did the growth of bhakti cult pave the way
for the development of iconic art in other areas of south India? Visinfu bhakti
was a source of inspiration for the sculptors. Sculptural art developed under
the stamp of Vaisinfavism as decorative art and as a means to impart Agamic-
Brahminic values. Bhakti cult was a catalyst for the development of temple
arts in early medieval south India’. Temple centred bhakti resulted in the
growth of temple as the nucleus of the society. Slowly temples also afforded
patronage to arts. Iconic arts in temples had an educative value too. Art was
intended for diffusing Agamic and Puranfic cult themes in the society. The
Vaisinfava devotional movement with the socio-cultural objective of the
transmission of Brahminic ideology played the role of a catalyst in the

sculptural activities in medieval India. Vaisinfavism with the rich repertory of
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themes and cult figures provided immense scope for artistic endeavors .The
Gupta and the Caliikya periods witnessed a spur in the image building
endeavors®. The age of the Pallavas, the Colfas and the Panidiyas in south
India which witnessed the growth of Visinju bhakti cult also saw the
development of Vaisinfava iconography®. In nutshell, Vaisinfavism and the
Vaisiniava devotional movement were catalysts in the development of the

iconography related to them in different parts of medieval India.

Unlike in the Pallava, Colfa and Panidiya kingdoms, sculptural panels
representing Vaisiniava stories are rarely found in the Céra temples. The only
expression of a Vaisinjava theme in stone panels in the Céra age is found in
Cokiram Siva temple®®. The stone panels on the Vaisinjava stories from
Bhagavatapurania are carved in this temple. These panels include
Kaliiamardana, the marriage procession of Dévaki and Vasudéva and
Govardhanodharania episodes. The Céra sculptural panels representing
Ramayania episodes are found conspicuously lacking. The Ceéra temples of
Tiruvancikkulfam, Talakkkatiu, Triccambaram, Porngatitfiri, Manipuram,
Cokkir, Thalakkulfatttr, Tirukkulasékharapuram and Triprangotiu bear

broken images of Visinju'’.

Images of Visinju which can be assignable to the ninth—tenth centuries
are discovered from Kalijakkititfam and Eramam'. The two bell metal
images of Tiruvananthapuram museum, one in copper and the other in bronze,
are also datable to the age of the Céras of Mahodayapuram'. Many Visinju
temples of the Ceéra age still contain the original images of Visinfu in the
sanctum sanctorum. These images were intended for worship as main idols.
Original idols were reinstalled in several cases as and when reconstruction of
temples was held in the subsequent centuries. The chief idols were removed

only if the images are seriously damaged. The sanctum sanctorums of the Céra



289

temples of Triccambaram, Tiruppuliytr, Tiruvalla, Tirunava, Tiruarfanmulfa,
Tirukkulasekharapuram and Tirunelli contain images datable to the age of the
Ceras'. It is apparent from a survey of the Visinju idols of the Céra age that
the images of Visinju have certain common features. Often the images of
Visinfu are in standing pose with four hands. The front left hand is in
katiyaviliambita style while the front right hand is either in abhaya or in
varada postures. The back hands usually hold sanka and cakra and the thick
yajnopavita in the idol appears to have fallen over the right arm. The crown of
the idol is commonly in cylindrical shape. Niramanikara in the vicinity of
Tiruvananthapuram bears an image of Visinju. Stella Kramrisch who noticed
this image assigned it to the fourteenth century. Apparently this image has
all the chief attributes of the Céra sculptures. It is a standing image with four
hands. The back hands hold sanka and cakra while the bottom left hand is in
katiyaviliambita style. The front right hand is in abhaya pose with the
yajnopavita falling over the right hand. It is certain from the peculiarities of
Niramanikara image that the immediate post-Céra images also have the

attributes of the Céra images.

According to Vaikhanasagama, the four armed standing image of
Visinfu with Sanka and cakra respectively in upper left and right hands and
lower left arm in katiyaviliambita style with lower right arm either in abhaya
or in varada postures is that of the Yogasthanakamiirti variety of the
Vaisinfava iconic classification'®. Only the images of Yogasthanakamiirti
were mainly sculptured extensively in the Céra age. A survey of the
Vaisinjava iconography of the contemporary Colfa and Panidiya kingdoms
also reveals that Yogasthanakamiirti form of Visinfu was a popular theme'’.
In this context, the prevalence of Yogasthanakamiirti images in the Céra

kingdom indicates the penetration of the artistic tradition that was prevalent in

the Colfa-Panidiya kingdoms into the Céra kingdom.
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There are certain other varieties of Visinfu images which can be
datable to the Céra period. One such image is found in the sanctum sanctorum
of Tiruvalla temple. It is a standing image of Visinju with four arms. The
upper hands hold $anka and cakra while the lower right hand holds padma
and the lower left hand is in katlyaviliambitahasta style. The yajnopavita falls
over the right arm, the ears are conspicuously big which touch even the
shoulders and the crown of the idol is in karanidiamakutia style. The chief
images in the central shrines of Tirunava, Tirunelli, Tiruppuliyir,
Tirukkulasekharapuram and Triprayar temples have four arms with the typical
attributes ie., sanka, cakra, gada and padma. It seems that along with a large
number of Yogasthanakamiirti images, images of Visinju with Sanka, cakra,
gada and padma were also produced in the Céra age. Another unique image
of Visinju is found in the sanctum sanctorum of Kitfal Manjikyam temple at
Irinjalakkutfa. This is also a standing image with four arms. The distribution
of the attributes in the four hands is unique in style. The back hands hold

gada and cakra while the front right hand is in varada pose with aksiamala

and the front left hand holds sanka. The idol has karaniidiamakutia crown.

The Tiruvatitiar and Tiruvananthapuram temples have Sayanamiirti
images of Visinfu as chief idols in the garbhagriha. The pdsurams of
Nammalfivar refer to the deity of Tiruvananthapuram as the one reclining on
serpent Anantha'®. It seems that the place-name Tiruvananthapuram or
Ananthapuram is derived from the name of the serpent bed of Visiniu,
‘Anantha’. Various medieval literary works refer to the reclining posture of
the deity of Tiruvananthapuram temple. Syanandiirapuraniasamuccya mentions
the deity as ‘Ananthasayi Visiniu’'®. Uninjunilisandésa refers to the deity as
‘Bhujagasayi’ or ‘ Ananthasayi’ and as Padmanabha®.
Ananthapuravarnianam also contains references to the Sayana image of

Visinju** The present image, which contains twelve thousand salfagramas has
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two arms with the right arm stretching towards a small Sivalinga and the left
arm holding a padma, was installed in 1739 AD during the reign of Anizham
Tirunal] Martanidia Varma®.It is held that the right arm is performing the
ritual worship of Siva. However, the sayana images in other parts of India do
not contain Sivalinga. The previous idol which was replaced in 1739AD was
a wooden idol and the temple records reveal that no alteration in the style and
particulars was made when the previous idol was substituted with a new
idol*. This indicates that the current idol is the replica of the one that existed

in the medieval age.

The Sayana images of Visinju are found in Mahisfamardini cave at
Mamallapuram, Singavaram cave temple, Srirangam, Yathokatakarai,
Namakkal, Tirueyyam, Tiruttangal, and Vinnamparai in South India*. The
sayanamirti images are also found in Deogarh, Mathura, Udaigiri and Rajim
in north and central India®. Another notable idol of sayanamiirti is found at
Aihole*. A notable feature of the geographical distribution of Ananthasayanam
images in Kerala is that they are mainly found in southern Kerala which
constituted the erstwhile Véniatiu chiefdom. Why Sayanamiirti images were
mainly popular in South Kerala? It appears that the VénTatiu chieftains who
held sway over South Kerala were the devotees of Ananthasayi Visinfu of
Tiruvananthapuram temple. As discussed earlier the Visinju temple at
Tiruvananthapuram was a royal temple which prospered under the patronage
of Veénjatiu rulers?’. The political influence of Vénjatiu rulers and the cultural
sway of Tiruvananthapuram temple were well established in south Kerala and
this accounts for the popularity of Ananthasayanam images in southern

Kerala.

Images of Vaikunitfanatha form or asanamiirti variety of Visinju are

also found in Kerala which can be datable to the Céra age. One such idol is
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found at Ananthapuram temple at Kumbalja in north Kerala. This image has
four arms with the back hands holding Sanka and cakra and the front arms in
abhaya and varada postures. Two consorts of Visinju— Laksimidévi and
Bhiimidevi- are also present on either side of the deity. Another asanamdiirti
image of Visinfu is found in the sanctum sanctorum of Tripptniithura temple.
This idol can be assigned to the thirteenth century as it is stated in a temple
record that the main image of the temple was recast in the fag end of the
thirteenth century following a mishap occurred in the temple®. The new idol,
the present one, was recast in the same style in which the previous idol was
made. Sukasandésa refers to this image while speaking about Trippiinfithura
temple and the idol is referred to as in sitting posture on Anantha®. The
present idol is in sitting posture on Anantha with sanka and cakra in the upper
hands. The bottom right hand holds a padma in the open palm while the
bottom left hand rests upon a pitfha. This image is similar to that of the

Bhogasanamiirti image of Visinju at Badami®.

An important feature of the Vaisinjava iconography of the Céra age is
that the images of Visinfu with four arms were commonly produced, while
the images of various incarnatory forms of Visiniu were rarely produced. The
image of Krisinja in the sanctum sanctorum of Triccambaram temple is an
important iconic representation of Visinfu in Krisinfa form which is datable
to the Céra age. MiisTakavamsakavya refers to the temple and the deity*. The
image of Krisinja is in standing pose with two arms. The right hand holds a
lagutam and the left hand which touches the waist carries a conch. Another
idol of an avatara form of Visinfu comes from Kotfalil temple at Perumbalam
near Patitfambi. This image is that of Vamana which is consecrated as the
chief deity in the sanctum sanctorum. The idol is about 135 cm height and has

four arms with Sanka, cakra, kamanidialu and danidiu®.
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An image of Narasimha in a sub-shrine in the vicinity of
PalilTiikkuruppu Visinju temple at Karakuris$si has Sanka, cakra, sword and a
bowl in the four hands and this image can also be datable to the Céra age®.
The Panniyir temple has the image of Varahamirti in semi-animal form. The
image has the face of Varaha and human body. The sitting image holds Sanka
and cakra in the back hands and padma in the bottom left hand. The bottom
right hand is in abhaya pose. This temple is one among the thirty two original
Brahmin settlements and the place-name which means ‘the village of swine’
(place of swine) originated from the Varaha identity of the deity**. An undated
Céra record of eleventh century reveals that the place was known in the Céra
age as ‘Panrfiyar’ from which the present name is derived®. Another
prominent temple of Varaha was Sri Varaham temple at Tiruvananthapuram.
The post-Céra panegyric works such as Syanandiirapuraniasamuccaya and
Ananthapuravarnianam refer to Varaha tirtha as a holy spot in the sacred
geography of Tiruvanathapuram temple*. The Varaha tirtha is identified as

the present Sr1 Varaham temple.

A unique aspect of Visinfu worship in the Céra age was that the
images of four armed Visiniu were often identified with different incarnatory
forms. The Alijvar saints who traversed the length and breadth of Kerala
glorify various images of Visinju in incarnatory forms such as KrisinTa,
Rama, Vamana and Narasimha®. Similar to this, the Alifvars had glorified the
Visinfu images in the temples of the Calfa, the Panidiya and the Pallava
kingdoms as avataras®. The glorification of the idols of Visinju as various
avataras influenced the development of the practice of worshipping avataras
in the images of four armed Visinfu. This did not necessitate the production
of the images of separate avatdaras. This practice continued in the post-Céra
age even at a time when the popularity of Krisinfa and Rama stories under the

impact of Bhagavata and Ramdyanja traditions reached a high point of
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fame®. Visinfu bhaktas identified various Vaisinfava images with avatara
forms of their interest. For instance the four armed image of Visinju with
sanka, cakra, padma and gada in Guruvayir temple was identified and
glorified as Krisinfa by bhaktas who lived in the sixteenth-seventeenth
centuries®. Similar to this, bhaktas began to worship the Visinfu image of
Tiruarfanmulia temple as Parthasarathi and the four armed image of Visiniu
at CattankulTangara temple as Narasimha*.. The four armed image of Visiniu

in Triprayar temple is celebrated as Rama and the idol of the Visinfu in

Tirumalifikkalfam temple is glorified as Laksimanja*.

Along with this, the practice of making individual images of various
forms of Visinju also attained popularity in the post-Céra age. This trend was
expressed more in wood carvings. What was the catalyst for an upsurge in the
proliferation of the images of incarnatory forms? The post-Céra age saw the
production of Itihasas and Puranias in large number which resulted in the
increased popularity of Ramayania and Bhdagavata*. The wider popularity of
avatara stories in Bhagavatapurania was a stimulant for the advent of the
sculptural representation of the incarnatory forms of Visinju in an extensive
manner. One such image of Krisinfa comes from Narayankaniniar near
Kanfniar in north Kerala*. This is a standing image of Krisinfa in
Balakrisinja form. This image has only two arms. The left hand holds a butter
ball while the right hand which is in broken condition also appears to hold a
butter ball. The kéyiira and katiakavaliayas are simple and the image has no
vastra. A girdle of tinkling bells is conspicuously present while the hair style
is unique as it is knotted behind the makutia. This image is identified as a
variety of Navanita Krisinfa as it holds butter balls. Navanita Krisinja, known
as Veninfaikkutftian in Tamil country, is sculptured in different ways in
medieval Tamil kingdoms*. Navanita Nrittamdrti or dancing Krisinfa with

butter balls is found in large number in medieval temples of Tamil country.
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The child Krisinfa with butter balls appears as a popular theme in
Bhdgavatapurania. It is again significant that the image of Krisinfa cited
above is a notable piece of sculptural art as it points to the evolution of an
indigenous sculptural style in the post-Céra period with round face, round

eyes, broad lips, fatty thighs, short legs and big belly.

The post-Céra age was a significant period for the Vaisinfava
sculptural art as it was a period when sculptural art in wood developed and
prospered. The iconic representation of Vaisinfava themes in wood developed
in Kerala in the thirteenth century*. The wood carvings are mainly found as
decorative art and as relief works on the ceilings of manidiapa, balikkalpura
and on the outer walls of garibhagriha. There are interesting and spirited
wood carvings of many incidents from Rama and Krisinfa traditions. The
wood panels representing Ramdyania and Bhdgavata episodes narrating
Rama and Krisinia stories in full or in partial length were produced in
wooden panels. There are individual carvings on certain notable themes
associated with Rama and Krisinfa stories too. The story of Ramayania is
carved in 56 panels in the namaskaramanidiapa and 22 panels on the wooden
beam in the manidiapa in Kaviyir temple in southern Kerala*’. These panels
depict various Ramayania themes such as Dasaratha with wives,
Putriakamésitiiyaga, Tatlakavadham, Ahalyamoksiam, Sitaswayavaram,
Viradhavadham, Pancavatiipravésa, Maricavadham, killing of Khara,
Dasfanfa and TrisSirass, Setubandhanam, Rama’s battle with Ravania,
Ravaniavadham, Sri Ramapatitiabhisiékam, Hanuman’s journey to Lanka,
Lankadahanam etc. There are also wood carvings on various Ramayania

themes on the ceilings of balikkalpura and on the outer wall of the sanctum

sanctorum.
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Tiruvangatiu temple in north Kerala contains Ramdyania panels on the
ceilings in manjdiapa*®. The entire story of Ramdyania is carved on the
ceilings in the namaskdramanidiapa in this temple. Ramdyania scenes
include panels on the childhood days of Sri Rama, Sitaswayamvaram,
Ahalyamoksiam, Ravania’s encounter with Jatiayu, Kabandhagati,
Balivadham, Kharavadham, Hanuman crossing the ocean, Setubandhanam,
Ravaniavadham, Vibhisjana’s coronation etc. The Ramadyania panels are also
found in Cattankulfangara temple®. These Ramdyania carvings include
Hanuman’s Lankayatra, Anguliyapradanam by Hanuman, Sita sitting under
Asoka tree, Tatiakavadham and Sétubandhanam. The story of Ramayania is
summarized in the wooden panels in the valiabalikkalpura of
Vetitiikulfangara temple too®. Valifappalilii Siva temple has several
Ramadyanfa carvings which include SrT Ramavatara and Yagaraksia®. Apart
from these, individual wooden sculptures of Rama, Hanuman and Sita are

also found in this temple.

The Krisinfa story as enshrined in Bhdgavatapurania was another
source of inspiration for the wood sculptors. The Bhagavata panels are mainly
found in Valifappalilii, Vetitiikulfangara, = Cunakkara, Kaviyir,
Cattankulfangara and Triccambaram temples®. The popular Krisinfa themes
are  Kirfsinfa’s  child days, Piuitanamoksia, Vastriapaharania,
Govaridhanadharania, Palaliiimadhanam, Kalliamardana and Rasalila.
Vetitiikulfangara temple contains several wood carvings on the entire story of
Krisinfa form avatara to Kamsavadha. The Bhdgavata panels in
Triccambaram temple are found in the garibhagriha, mukhamanidiapa and
namaskaramanidiapa. The Bhagavata themes such as Kalliamardanam,
Bakasuravadham, Piitanamoksia, Nandagopa and Yasoda with Krisinia,
Krisinfa with Rukminii and Satyabhama, Vastrapaharania and Krisinja’s

childhood plays are sculptured in Vetitlikulfangara temple. Kaviytr temple
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also contains various Krisinfa panels which include Krisinia’s childhood
plays, Pitanamoksia, Rukminiiparinfayam, Bakavadham and Krisinjalila.
Valifappalilii Siva temple contains various Bhdgavata panels around
garibhagriha. Themes such as Vastriapaharania, Piitanamoksia and
KalTiamardanam got carved here and different Bhagavata themes are carved in

wood in Cunakkara, Cattankuliangara, Triprayar, Turavir, Katfal Manjikyam

and Ciravamutftfam temples.

Two commonly found themes in the wooden iconic representations in
Kerala are Dasavatara and Ananthasayanam. Often different avatara forms
got sculptured either as independent relief sculptures or as wooden sculptures
in Ananthasayanam carvings. Ananthasayanam panels are found in
Cattankulfangara, Vetitiikuliangara, Kaliiakkatitiam, Otitiar, Valifappalilii
and Kaviytr temples®. All these temples belong to South Kerala where
erstwhile Véniatiu chieftains had political power. Similar to the popularity of
Ananthasayanam sculptures in south Kerala, Ananthasayanam wood carvings

are also mainly found in south Kerala. This is due to the political influence of

Venfiatiu rulers who patronized Tiruvananthapuram temple as a royal shrine*.

Apart from Dasavatara carvings, separate carvings of various avatara
forms are also found in large numbers in the wooden panels of medieval
Kerala. Matsya and Kiirma images are rarely found in the wood carvings.
This reveals that Matsya and Kiirma were the least popular avatara forms
among the incarnatory forms of Visinju in Kerala. Similar to this, Matsya and
Kirma were the two least popular avatdras in medieval Tamil country too”.
Varaha form of Visinju attained more popularity among the wood sculptures
as compared to Matsya and Kiirma incarnations. Wood sculptures of Varaha

are found both in animal and semi-anthropomorphical forms and Varaha
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images in animal forms are found in the wood carvings of Kaviyir,

Trikkotfittanam and Cattankuljangara temples®.

It is evident from a large number of wood carvings that Narasimha was
a popular avatara among the sculptors. Narasimha images are found in two
forms- Yoga Narasimha and Ugra Narasimha and both the forms are carved at
Cunakkara, Vetftiikulfangara, Kuratftii, Cattankulfangara and Kaviyar®’.
Often Yoga Narasimha has a tranquil attitude and is in Yogdsana pose. But
Ugra Narasimha is carved as killing Hiranfyakasipu and the deity has a
ferocious look. The Vamana - Mahabali story which attained much popularity
in Kerala in association with Onfam festival is rarely found in sculptural form.
The iconic representations of this story in wood come from Kaviyiir and
Valifappalilii temples and an iconic representation in stone of this theme
comes from Sucindram temple in south Kerala®. Though Parasurama legend,
which speaks about the creation of Kerala by Parasurama was known to the
poets of medieval Kerala, it was never sculptured in the wood work®. It is
also significant that the sculptural art in stone does not present the Parasurama
legend. However individual sculptures of Vamana and Parasurama are found
throughout in the wooden panels as individual relief sculptures. Balarama as
the elder brother of Krisinfa has a notable place in the wood carvings on
Bhagavata panels. Individual relief sculptures of Balarama are found in
Ciravammutitjam, Cattankuliangara, Vetitiikulfangara, Kaviyir and

Triccambaram temples®.

Buddha was not considered as an avatara of Visinju in Kerala. Hence
Buddha does not find place in the Vaisinfava sculptural art of Kerala.
However Buddha was accorded the status of Visiniu’s avatara in certain
areas in north India®. The absence of Buddha in the list of incarnations is due
to the meager presence of Buddhism in Kerala in the early medieval period

and its complete absence in the period when such iconic representations got
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produced. Kalki images are sculptured in wood in many temples. Prominent
Kalki sculptures are found in Cattankulfangara, Trikkotijttanam, Kaviyir and
Vetitiikulfangara temples®. Often Kalki is sculptured as a human figure on
the horse back or as sitting inside a termitarium. This is the tenth incarnation
and the forthcoming form of Visiniu. Therefore, the artists sculptured the
deity as sitting inside a termitarium. Kalki images have two arms with sword
in one of the hands. The other hand carries a khétiaka. The Kalki image of
Kaviytr is in sitting posture inside a termitarium, while the Kalki image in
Kanftfiyar temple is in standing pose with a khadga in the right arm. The left

hand holds together the ends of the garment with which the body is covered.

Often the images of Visinfu or Narasimha are made in stucco as
kositadévatas in the grivakositas of temples®. It is significant that the
presence of Visinfu and Narasimha in the grivakositas in Siva temples and
Siva in Visinfu temples as kositadévatas is an indicator to the cordial
relationship that existed between Saivism and Vaisinfavism in Kerala. It is a

unique architectural peculiarity that developed in medieval period in the Kerala

temple architecture.
Vaisinjavism in Mural Paintings

Vaisiniava themes provided inspiration and thematic substance to the
mural paintings in Kerala. The Rama tradition in Ramdyania and Krisinia
tradition in Bhagavatapurania formed the chief repertory for the painters.
Often the Ramayania themes from Putrakamesitiiydaga in Balakanidia to Sri
Ramapatitiabhisiekam in Yudhakanidia find a place extensively in the mural
panels®. The Uttara Ramadyania section does not find a popular place in the
thematic consideration of the medieval painters. However certain mural
panels in north Kerala depict Uttara Ramadyania themes. The Matitianchérry

palace of the Kochi Rajas contains several Ramayania panels that can probably
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be assigned to the seventeenth century®. The story of Ramayania is drawn in
sixty panels in this palace. It starts with a painting on Putriakamesjtiiyaga and
ends with the victorious return journey of Sri Rama, Sita and Laksimanfa to
Ayodhya. Strikingly coronation panel is conspicuous by its absence in these
pictorial representations of Ramayania. It is attributed to the fragile political
condition prevalent in Kochi in medieval period®. The Kochi Rajas faced stiff
military threats from the Zamorins who frequently conquered the territories of

Kochi.

Totfiikkalfam temple in the erstwhile Kottayam kingdom in north
Kerala has several Ramdyania panels®”. They include Rama’s battle with
Ravanja, Ravaniavadham, Rama on Hanuman’s shoulders, Agnipariksia and
SrT Ramapatitiabhisiekam. All these themes are taken from the Yudhakanidia
section in Ramayania. An interesting feature of Tot[{ikkalfam paintings is that
there are certain Uttara Ramdyania panels. The Makréri temple contains
Ramayania panels depicting multi-faced and multi-armed Ravania and Sr1
Rama with Sita and Morazha temple contains paintings on Rama and his
monkey army, Rama’s warriors in Lanka and Sita®. Similar to this,
Lokanarkavu, Tirualathtir, Vasudévapuram, Panjdiavam, Kanjiramkotiu,
Vaikkom, Arppikkara, Atffakkaputhir, Manganam and Trikkotijttanam
temples have individual panels on various Ramdayania themes®. Among
Ramayania  themes, Rama’s battle with Ravanfa and SrT

Ramapatitiabhisiékam are two popular themes for medieval painters.

Among Bhdgavata panels, Krisinia’s birth and childhood plays,
Putanamoksiam, Arisitiavadham, Késivadham, Kamsavadham,
Kaliiamardanam, Vastriapaharaniam, Rasalila and Govardhanadhdaraniam
are found in a large number of panels as thematic substances™. There are

single paintings on various forms of Krisinfa such as Uninfikrisinia,
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Balagopala, Navanita Krisinfa, Vrindavana Krisinfa and Krisinfa with
Gopikas. The Bhagavata panels are found in Totfikkaliam, Tricakrapuram,
Trikkatfiri Minnumiirti, Triprayar, Tiruarfanmulia, Katirdr,
Kililfikuri$Smangalam, Panidfavam, Mitranandapuram, Trikkotijttanam,
Pundarikapuram and Ettumanur temples and Matitfanchérry palace”. There
are also Krisinfa themes in the paintings of Matitianchérry palace. The
Pundarikapuram panels depict various Krisinialila themes such as childhood
plays, Vastriapaharaniam, Pitanamoéksiam, Paksiivadham, Krisinja as
Veénugopala, Krisinfa in Gokulam and Krisinfa with Gopikas. There are
single paintings on Kalfiamardanam, Govardhanadhdraniam, Navanita
Krisinja and Balagopala. The Matitfanchérry palace contains mural paintings
on  Govardhanadharaniam  story, Krfsinfa with  Gopikas and
Madanagopalakrisinfa and Toti{ikkalfam temple has a panel on
Rukminiiswayamvaram. Tricakrfapuram temple contains several Krisinia
paintings which include Dévaki-Vasudéva in Dwaraka and Krisinfa and
Balarama in child forms. Similarly Trikkatfiri Miinnumdirti temple contains a
painting on Krisinjalila and Tripriayar temple has paintings on Vénugopala
Krisina and Gajéendramoksia story.

Among various forms of Visinfu, Ananthasayanam finds a place in the
paintings in several temples. Ettumanir temple has a notable painting on
Ananthasayanam which can be datable to the second half of the seventeenth
century’?. The Ananthasayanam paintings are also found in Trikkotijttanam
and Tiruvegappura temples’. Vaikunitfanatha form of Visinfu is found in the
mural paintings in Trikkotijttanam, Udayanapuram, Triprayar, Kanitiiytr and
Pundarikapuram temples and Matitfanchérry palace’™. A painting of Kalki is
found in Mitranandapuram temple. It is significant that Kalki is drawn as

having horse face’”. The Bhagavata themes such as Visinju on Garuda,
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Varahamdrti, Narasimha, Gajendravarada Visinfu and Vamana are also

found in large numbers in various temples.

The Gajéndramoksia story in Bhagavatapurania has a special appeal
to bhaktas and artists. What could be the reason for the large number of
Gajéndramoksia paintings? The story of Gajendramoksia glorifies Visinju’s
descent to the earth for rescuing his devotee from a disastrous fate’. This has
a message about Visinju’s concern for bhaktas and therefore it has relevance
to bhaktas. Bhakti towards Visinju could be easily popularized. This appears
to be the reason for the popularity of Gajéndramoksia story among the
sculptors. Like Gajendramoksia story, themes such as Ravaniavadha,
Kamsavadha Kaliiamardanam, Govardhanadharaniam and
Hiraniayakasipuvadha glorify the prowess of Visiniu in the elimination of the
evil forces. These stories expose god’s concern for protecting bhaktas. Themes
like  Krisinialila, Vastriapaharaniam, Krisinia’s childhood plays,
Sttaswayamvaram, Rukminfiswayamvaram and Hanuman in front of Ravania
in Lanka have entertainment value’’. More over the objective behind the
mural paintings was to endear the ordinary people with Itihasic-Puranfiic
stories. The literary creations on Itihasic-Puraniic literature formed the
repertory for paintings. An important pictorial representation of Ramayania
story is found in Citra Ramdyania which portrays the entire story of
Ramayania story in 98 palm leaves’. This is preserved in the Oriental
Research Institute and Manuscripts Library at Tiruvananthapuram. This work
consists of 34 cm long and 5cm wide folios. The Ramadyania story is
represented in these palm leaves. However certain themes such as
Padukapatitiabhisiékam, Sabaridarsanam and Adityahridayopadésam are
avoided. The contemporary arts and culture had its influence on these pictorial

representations”. Influence of Kiuttu, Kitfiyatitiam, Krisinianatitiam,
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Ramanatitiam and Kathakalii is traceable in Citra Ramayana. The production
of the illustrated manuscripts is a new cultural trend which attained wider
popularity in India in the sixteenth-eighteenth centuries. Illustrated
manuscripts on Ramayanja were produced in different parts of later medieval

India®.

Had Vaisinjava sculptural arts and paintings any didactic value? Did
the Vaisinjava iconic and pictorial arts function as artistic endeavors only?
Diffusion of knowledge was an underlying objective of sculptural and
pictorial arts. The educative value of Rama and Krisinfa sculptures and
paintings is that they conveyed dharmic values and imparted Itihasic-
Puraniic world view to the society. The iconic representations and paintings
were part of the educative mission of temples. The medieval Kerala temple
reminded one of an art gallery where various arts portray Itihasic-Puraniic
themes which popularized Itihasic-Puraniic stories and culture. The temple
academies along with discussions and debates diffused knowledge through
academic activities. Equally important role was played by arts as they
disseminated dharmic values through the stories. Thus temple arts fulfilled
the objective of educating laymen who did not get the privilege to associate
themselves with the temple academies®. Similar to this, iconic and pictorial
arts developed at a time when temple centred bhakti movement swept South
India. The Itihasic-Puraniic subjects provided thematic substance to the
iconic and pictorial representations in the Pallava, the Colfa and the Panjdiya
kingdoms and Visinfu bhakti was popularized in the countryside through
arts®. The arts popularized Itihasic-Puraniic culture which was the basis of
the ideology of bhakti in South India at a time when bhakti cult got

momentum.
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Vaisinjava Syncretic Deities in Iconic and Pictorial Representations

Sankara Narayanfa was a syncretic deity sculptured and represented
largely in the pictorial arts of medieval Kerala. Hari Hara cult which is also
known as Hari Sankara, Siva K&sava, Haryardha, MurariSara and
Ardhaauriévara was popular in north India as a syncretic deity®. Sankara
Narayanifa and Hari Hara are identical with each other. Both Saiva and
Vaisinfava symbols are combined in the iconographic representation of the
deity. The iconographic peculiarities of Hari Hara are given in Manaséllasa®.
Manasoéllasa describes the right half of the deity as Siva and the left half as
Visinju. The right portion is in white and the other side is in the color of atasi
flower. The right portion has matted hair with crescent on head and animal
skin garment. There are also trident, snake ornaments and half third eye in the
right half which all signify the Saiva elements. While the left half exhibits the
Vaisinjava rudiments such as silk clothes, flower, conch, discus and crown.
Many other treatises on iconography such as KaSyapasilpa and
I$anasivagurudevapadhathi narrate the descriptions of the iconographic

features of Hari Hara or Sankara Narayanfa .

Mural paintings on Sankara Narayania are found in Triprangotiu,
Panjdjavam, Tiruvégappuria, Pundarikapuram, Pal7lfimaninfa and Nayathotiu
temples®. Following the rules of the iconographic representation of Hari
Hara, Sankara Narayania paintings project Vaisiniava symbols in the left half
and Saiva signs in the right half of the body. The deity has only a partial third
eye on the face and has half blue neck, matted hair or jatfamakutia, the snake
ornament and skull ornamentations. Only the right half which represents Siva
wears the animal skin garment. The right back hand holds trident and the right

bottom hand is in varada posture. Similarly the left side which represents



305

Visinfu has half vanamala, kiritiamakutia, gold ornaments, yellow silk

garments and the left hands hold conch and discus.

When did Sankara Narayanfa cult become popular in Kerala? Did it
develop in the post- Céra age? It is significant that the idea and concept of
Saiva - Vaisinfava syncretism in the form of Sankara Narayania traversed all
the way from North India to Kerala with Brahmin settlers who were the
harbingers of Itihasic-Puraniic culture into Kerala. It is apparent from the
name of Sankara Narayanfa, the renowned astronomer in early medieval
Kerala, that the name Sankara Narayanfa was used as a personal name in
Kerala in the Céra period®. It is also significant that Alifvars and Nayandrs
made frequent references to Hari Hara in their pasurams. The Aliivar saints
made conceptual imagery of the combined cult of Hari and Hara in their
pasurams on various temples®. This reveals that the concept and the idea of

the cult of Hari Hara got further propagated in Kerala during the heydays of

bhakti movement.

Several images of Sankara Narayanfa or Hari Hara are found from
different parts of North India in which the earliest may be dated to the
Kusfana age®. These images of the deity reveal that Hari Hara cult was
popular in North India from the period of Kusjanas onwards. An image of
Hari Hara is found at Badami®. This standing sculptural representation of
Hari Hara has four arms with the back hands hold an axe and a conch. The
bottom right arm is broken and the bottom left hand is in katyaviliambita
style. A snake entwined the axe in the right hand. The right part shows
jatiamakutia and the left part shows kiritiamakutia. The right ear has
sarpakuniidiala and the left ear has makarakuniidiala. Nandi and Parvati are

present in the right portion. The presence of Garuda and Laksimi make the
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left side a Vaisinfava zone. Many Hari Hara sculptures were found in the
Pallava, the Colfa and the Panjdiya kingdoms too®. The Adivaraha cave
temple at Mahabalipuram contains an early Hari Hara sculpture of the Pallava
country. The standing image of the four handed deity has an axe in the upper
right hand, a discus in the upper left arm and the lower right arm is in abhaya
pose. The lower left hand of the deity is in katyaviliambita style. The right
potion wears the tiger skin garment down to the thigh and a silk cloth like
garment down to the ankle in the left side. The Hari Hara sculptures are found
in places like Namakkal, Arfcotiti, Ukkal, Tanjavir, Gangaikondacolfapuram

etc. in the Pallava, the Colia and the Panidiya kingdoms®*.

Sasta is another popular syncretic deity widely represented in the
sculptural and pictorial arts of medieval Kerala. The paintings of the deity are
found in  Pundarikapuram, Triprayar, Ettumandr, Panjdjavam,
Trikkotijttanam, NayathotTu and Arppiikkara temples®. Similarly the wooden
sculptures of Sasta are found in Valffappalilfi, Cunakkara, Trikkuratitfi and
Cetitfikulfangara temples*. Unlike Sankara Narayanfa images and paintings,
the iconic and pictorial representations of Sasta do not display any elements
of syncretism. Often the deity is sculptured and painted as a Hunter god®.
However the conceptual basis of Sasta incorporates elements of syncretism.
Sasta is hailed in tradition as the son of Hari and Hara. It is significant that no
early literary documents mention about the syncretic origin of Sasta from
Saiva and Vaisinfava union. This kind of story is celebrated only in the oral

traditions and ritual songs of later period to incorporate the deity with a place

in the pantheon of prominent deities®.

The syncretism and the images of syncretic cult deities reveal the
attempt of rapprochement and reconciliation between Saiva and Vaisinfava

cults. Popularity of Sankara Narayanfa and Sasta discloses that the ideas of
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compromise and coexistence were strong in medieval Kerala and it again
makes clear that the Saiva and Vaisinfava religions had popular base.
Therefore efforts to project syncretism involving both the deities become
prevalent. The images of a composite deity known as Yo6gi Narayania in
eastern India and Visinfu Lokéswara in North India which coalesce both
Vaisinfava and Buddhist divinities were produced”. No such composite
sculptural representations of Vaisinfava-Buddhist syncretism got produced in
Kerala. What was the reason for the absence of such composite images?
R.Champakalakshmi argues that such images are absent in Tamil country and
it indicates Buddhist and Jain sects did not pose any serious threats to
Vaisinfavism in terms of popularity there at a time when sculptures were
produced®®. The emotional Visiniu bhakti cult led by Aliivars paved the way
for the decline of heterodox sects which had earlier popular support base in
several parts of Tamil{jakam. The ideology of bhakti led to the eclipse of the
popularity of Buddhism and Jainism and as a result they were nowhere in the
social picture to oppose the growth of Vaisinjavism. It was not necessary to
reconcile between Vaisinfavism and heterodox sects in Kerala where
Buddhism and Jainism had only a meager presence in the early medieval
period. Later these religions lost popularity and Buddhism got disappeared®.
Therefore Vaisinjava- Buddhist/Jain syncretism did not take place in Kerala

arts.
Vaisinfavism in Performing Arts

The Rama and Krisinja stories in Ramayania and Bhagavata traditions
provided the artists with the rich collection of thematic substance for the
creation of dance-dramas. The result was that various arts, both performing
and ritual arts, developed in medieval Kerala. The origin of Kitfiyatitiam, the
temple theatre, was associated with the spread of Visiniu bhakti movement'®.

The repertory for Kitiyatitiam is mainly taken from the two stage plays
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written by Sthanfu Ravi Kulasekhara- Tapatisamvarania  and

101

Subhadradhananjaya''. The Cakyars also depended upon certain acts in
Saktibhadra’s Ascaryaciidiamanfi for enacting on the stage. Sthanfu Ravi
Kulasekhara is credited with the revival of Kiitfiyatitiam and the king is
identified in a popular tradition which is prevalent even in present days
among Cakyars as a master of histrionics and Kutfiyatitiam'®. This tradition
attributed the king and Tolan, the minister, with the onus for the introduction
of many innovations in the stage practice to transform Kiutiiyatitiam into a
more realistic expression on the stage. This tradition is reinforced by the fact
that Sthanfu Ravi’s plays formed the repertory for Kiitliyatitiam.

The first acts of both Tapatisamvarania and Subhadradhananjaya are
mainly enacted on the stage. The acts in Ascaryaciidiamanii such as
Anguliyankam, Udyanapraésaka and the last act provide themes for
Kutfiyatitiam. Kattu or a mono acting also developed in the Céra age along
with Kiatfiyatitiam and it was also performed by Cakyars'®. The plays of
Bhasa and Saktibhadra are heavily depended upon by the Cakyars for the
performance of Kiittu. Often Mantrankam in Pratinjayaugandharayania of
Bhasa and Anguliyankam and Asokavanikankam in Ascaryaciudiamanii of

Saktibhadra provide the thematic substance for Kittu'®

. Separate temple
theatres known as Kiittambalams were built in temple premises for the

performance of Kittu and Kitiiyatitiam.

New genre of literature known as Prabandhas was produced in the
post-Céra age for the purpose of providing themes for performing Kiittu.
Mélppattar Narayania Bhattatiri wrote many Prabandhas on Ramayana-

Mahabharata-Bhagavata themes'®

. With the composition of Prabandhas,
Kiittu received a new fillip. NangyarKittu which was vogue in the early
medieval period was performed by Nangyars, the women folk in the Cakyar

community, was another variety of Kittu in which the second act of
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Subhadradhananjaya was enacted'®. Patihakam also developed in temples as

107 This also relied mainly upon on Vaisinfava cult

a variety of story telling
stories for thematic substance. PatThakam is a bi-lingual art in which the
dramatic exposition of Itihasic-Puraniic episodes are made in Malayalam.
Besides, Sanskrit verses from the scriptures are recited intermittently. Earlier

Ramayania story got produced as Nambyar Tamil for Patihakam

108

deliberations'”. However with the production of Prabandhas, a new genre of

repertory for Patfhakam also came into existence.

How far were Kutiiyatitiam, Kittu and Patfhakam Vaisinjava stage
arts? What was the role of these arts in the popularization of Visinfu bhakti in
Kerala? It is significant that Kutiyatitiam was developed and popularized by
Sthanfu Ravi Kulasékhara. The role of this royal saint in the growth of
temple-centred culture in Kerala reinforces the contention that Kutiiyatitiam
was revived to propagate Visinfu bhakti. The cult stories associated with
Vaisinfavism in the plays written by the royal saint and playwrights provided
the repertory for the stage art. The heavy presence of Vaisiniava elements as
thematic substance in Kiittu, Kiitfiyatitiam and Patthakam is indicative of the
association of these stage arts with Vaisinfavism. It also served as a key factor
in the popularization of Vaisinjava ethos and Brahminic socio-cultural

ideology in the society.

The Krisinfa and Rama traditions inspired and enriched various
performing arts of Kerala in the post-Céra age. Jayadéva’s Gitagovinda had a

direct impact on the artistic minds of medieval Kerala'®

. A separate dance-
drama known as Asjtiapadiatitiam (dance of Asitiapadi) developed with the
thematic content of Krisinfa’s love lore with Radha and his romantic
attachment with the Gopikas''®. The central theme in this dance- drama is

taken from Gitagovinda. Gitagovinda which came to be known popularly as
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Asjtiapadi in Kerala was used to be sung in temples during rituals'**. This is
significant as the songs of a Visinju bhakta from Bengal attained ritual status
in Kerala temples. Gitagovinda which provided thematic substance to the
dance-drama conferred the name Asitiapadiatitiam to the stage art.
Asitiapadiatitiam did not enjoy wide popularity and it is now extinct.
Krisiniatitiam or Krisinianatitiam is another dance-drama which
emerged in medieval Kerala''?. As the name indicates, this dance-drama
enacts the story of Krisinfa. It was invented by Manavéda, the Zamorin of
Calicut who was a known bhakta of Guruvayir temple and a votary of
Krisinfa bhakti. Krisinianatitiam was invented to popularize Krisinja bhakti.
There was a strong supposition that Krisinfanatitiam originated from the
development of Asitiapadiatitiam, but this argument received severe criticism

113

from several quarters'®. Krisiniagiti was written by Manavéda in 1652 AD

114 Krisiniagiti narrates the

and it formed the repertory for Krisinianatitiam
story of Krisinfa in eight cantos. Influenced by the emotional Krisinfa bhakti
in Gitagovinda, Manavéda wrote Krisiniagiti. This again points to the impact
of Gitagovinda on Manavéda and his literary compositions. The Zamorins
undertook administrative measures for the promotion of Krisinjanatitiam and
the performance of the dance-drama was made compulsory at least once every
year in all the temples in Zamorin’s kingdom'®. The royal initiative was a

catalyst in the growth of Krisinjandtitiam as a popular dance-drama in

Kerala.

Following the advent of Krisinfanatitiam, a separate Rama theatre
developed in the seventeenth century. A chieftain of Elfayadattu swartipam of
Kotitiarakkara (Kotitiarakkara Tampuran) is credited with the invention of

the Rama theatre known as Ramanatitiam'®. Vira Kerala Varma wrote

Ramayaniam atitiakkatha narrating the story of Rama in eight divisions for
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the performance of Ramanatitiam and this formed the repertory of
Ramanatitiam'’. The stories are Putrakamésiti, Sitaswayamvaram,
Vischinnabhisielkam, = Kharavadham,  Balivadham, Toraniayudham,
Setubandhanam and Yudham. The eight stories are written to be enacted on
eight days. According to a popular and an interesting tradition, Vira Kerala
Varma of Kotitjarakkara sent certain artists to Calicut to learn
Krisinianatitiam ''®. However the Zamorin declined the request of the artists
from Kotit{arakkara and humiliated them by saying that the southerners had
no sense to know the histrionics. The tradition continues that the Raja wrote a
new dance-drama on Ramdyania to avenge the disgrace that he felt from the
Zamorin and to make the latter know that the southerners understood the art
of dramatics. According to the tradition, the new dance-drama was produced
in revenge. However this is only a tradition with no historicity. This was
invented by certain fanciful minds to provide the origin of Ramanatitiam with

a dramatic flavor.

The invention of the Rama theatre was a stimulant in the development
of Kathakalii. A Raja of Kottayam (Kottayattu Tampuran) who wrote four
major plays on Mahabhdrata as atitiakkathas contributed to the further
development of the dance-drama tradition of Kerala which finally paved the
way for the development of Kathakal{i'®. All these four plays narrate the
elimination of various demons by the Panidjavas. The stories written by
Kottayam Tampuran are Bakavadham, Kirmiravadham,
Kalyaniasaoughandhikam and Nivatakavacakalakéyavadham'®. These stage

arts helped Vaisinjavism to reach to different segments in Kerala society.

Unlike Krisinjanatitiam and Ramanatitiam, Kathakalii has a wide range of
thematic substance of various Itihdasic-Puraniic traditions. Krisinianatitiam

and Ramanatitiam are restricted only to the plays on Krisinfa and Rama.

Unlike Kitiiyatitiam and Kittu which were performed solely by Cakyars,
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Krisinianatitiam and Ramanatitiam were performed by men of Nayar
community who were principally warriors and who were experts in the
martial arts. Hence these arts were performed mainly in palaces which

indirectly made them less temple-oriented.

Yaksiagana is a popular theatre in the Kannada speaking northern
extremity in Kerala which was once included in the Kannada kingdoms of the
Aljupas and the Nayaks of Ikkéri'?. In fact this is a Kannada theatre which
developed in Karnataka under the influence of Madhvacarya’s Visiniu bhakti
movement. M.M. Bhatt argues that the Yaksiagana developed from
Dasavataratitia, a dance-drama that existed in Kannada kingdoms in
medieval period and that certain dance-recitation known as Cattana of the

122 As the name denotes,

Rashtrakuta age was the earliest form of Yaksiagana
Dasavataratitia was a stage play on the story of the ten incarnations of Visinfu.
The plots for Yaksiagana are taken from Itihasic-Puraniic traditions. Prominent
stories used in the performance of Yaksiagana include Abhimanyukaliaga,
Karniarjunakaliaga, Draupadipratapa, Subhadrakalyania,
Draupadiswayamvaram and Dévayanikalyania'®. Often Yaksiagana ends

with a Vaisinfava mangaliasioka in which the artist invokes Visiniu to bless

mankind with all kinds of prosperity.

Several Rama and Krisinfa theatres developed and prospered in
various parts of India in medieval period. The Rama and Krisinfa devotional
theatre genres developed as a product of Vaisinjava devotional movement.
The tide of Visiniu bhakti paved the way for the rise of various theatres. The
Kathak was developed as a prominent dance-drama in North India in which
Krisinfa themes are mainly used as the repertory'*. The rise of Visiniu bhakti
cult in medieval age had considerable bearing on the development of

Kathak. Bhagavatameliandatiaka was developed in medieval period in
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Tamilnadu to popularize the story of Krisinfa'*. A dance-drama on Krisinia

story known as Ras was introduced in Manipur in a later period when

Krisinfa bhakti movement prospered under Maharaja Bhagya Chandra
Déva'®*. Kuchipudii in Andhra developed on the story of Krisinja. Sidhendra
Yogi, an ardent devotee of Krisinja, popularized Kuchipudii dance—drama in
the seventeenth century to spread Krisinfa bhakti'?’. Similarly Ankiya Nat| of
Assam and Dasavatar in Maharashtra developed as Vaisinfava theatres'®,
Ankiya Nati had its origin in the emotional Visinfu bhakti movement of
Sankara Déva and it was started as one act play to advance Visinfu bhakti in
the society. Mahanatiaka or Hanummanatiaka was a Ramayania theatre that

came into existence in North India on Rama tradition'®°.

The discussion on the Vaisinfava performing arts may raise certain
problems such as what was the basic feature of the dance-dramas which
originated in medieval age? Were these dance-dramas the products of Visinju
bhakti cult? Who were the performers and how far performing arts played the
role of catalysts in the popularization of Visinju bhakti? Devotion was the
essence of all the dance-dramas that got produced in medieval Kerala. It is
significant that the dance-dramas in medieval Kerala, like in other parts of
contemporary India, developed as Rama theatre or Krisinia theatre under the
influence of Visinfu bhakti. As cited above similar dance-dramas which
emerged in medieval period in other parts of India were all influenced by
Visinfu bhakti. As theatre was an effective tool for the dissemination of
bhakti, dance-dramas were developed on various Vaisinjava themes. It
transmitted epic stories in the society and society was endeared more to the

Itihasic-Puraniic culture.

Moreover the rich cult themes of Rama and Krisinja stories made a

variety of themes available to the artists. The early art forms - Kitfiyatitiam
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and Kittu — were exclusively performed by Cakyars as temple arts. The
performance of these arts confined wholly to the temple premises. But the
emergence of Krisinianatitiam, Ramanatitiam and Kathakalii marked a shift
in the social background of the performers of theatrical arts in Kerala. There
were no castes with the exclusive right to perform these arts. These stage arts
which came into existence under royal patronage were performed by Nayars
who were chiefly warriors. This contributed to the popularization of the Rama
and Krisinfa stories through stage arts as a large section in the non-
Brahminic and non- Ambalavasi communities in Kerala now came in direct
touch with Rama and Krisinja cult themes. This shift expanded the size of the

spectators of performing arts too. Earlier the Brahmins and kings formed the

only spectators and performers of temple arts.
Vaisinfavism in Folk Arts

The folk culture of Kerala is also influenced and enriched by Rama and
Krisinfa stories. The story of Rama had key role in the puppet or shadow
theatre in Kerala which came to be known as Tolppavakiittu. This was
performed in the village temples of Palakkad region'**. Ramayania form the
repertory of this puppet theatre. The Tamil Ramdayania of Kamba is taken up
as the chief source of thematic substance of Tolppavakiittu. Instead of various
Ramayanias by Kerala bhaktas such as the Kaninjassas, the Kovalfam poets,
Punam Nambidiri and Tunchathu Ezhuthachan, Kamba Ramayania in Tamil
was taken up for the spoken word material by the performers of
Tolppavakiittu. Kamba Ramayania was introduced in this art form by Chinna
Tampi Vadhyar who modified certain early puppet theatre into Tolppavakiittu
in seventeenth century. Tolppavakiittu is performed during annual festivals in
village temples. This art was an effective tool in diffusing the story of

Ramayania in the countryside of Palakkad.
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The Ramayania story constituted the repertory of the puppet theatres
in different regions in India'*.The rod-puppets of West Bengal, Orissa,
Karnataka, Bihar and Jharkhand, the shadow puppets of Bihar and
Maharashtra, the string puppets of Assam, Tripura, Orissa, Bengal and
Karnataka, the marionettes in Tamilnad and Karnataka and the puppet- theatre
of Andhra are associated primarily with the epic tradition. Similar to this, the
puppet theatres of various countries in South Asia are also associated with

Ramayania story'*.

The Ramayania and Mahabharata themes have central position in
many of the folk songs of Kerala. For instance the songs for Balittoririam
narrate various Ramayanja themes associated with the story of Bali'**. These
songs contain the narration of the origin of and killing of Bali, sorrow of Tara,
Sitapaharaniam, Sitadukham, Vibhisianopadesam and
Sttavrittantakadhanam. The songs of Visinfumiitittoririam are also based on
Vaisinfava themes™*. The songs for Visinfumdiitittoririam centre on the story
of the incarnation of Narasimha and the elimination of the evil forces by this
ferocious form of Visinju. There are several other songs on Rama and
Krisinja stories. For instance, Bharatapporu and Mavaratampatitiu are the
summarized narrations of Mahabharata and the songs for Nilffalkkuttu deal

with the Mahabharata story'®.

The Panfar community in Kerala performed a ritual signing in the
month of Karkkidiagam (July-August) and Cingam in the village houses. This
practice is known as Uniarttupatitiu or Tuyiluniarttupatitiu. Stories such as
Krisinialila and Hariscandracaritam, Putanamoksiam, Sitavivaham,
Rasalila, Govardhanadharaniam, Palaliiimadhanam and Ahalyamoksiam are

136

mainly sung by Panfas during this ritual singing'*. Apart from these songs,

they also sing Ramdayania story. The entire story of Ramdyania is
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summarized for the ritual singing in the houses. The Vélan community also
performed a ritual singing in houses in the Karkkidiagam and Cingam months
and they sing on Rama and Krisinja. They sing about the ten incarnations of
Visinfu and this song is known as Dasavataramkathappatitiu*’. They sing
about the stories of Narasimha and Prahlada, Krisinfa and Kucéla etc. The
Teyyampat{i community sings on Krisinfa and Vamana when they perform

138

Mabalippatitiu in houses'®. Mabalippatitiu is found prevalent only in North

Kerala. The Malayar community in North Kerala sings on the heroic deeds of

139 The song is in the form of a praise of Krisinfa

Krisinfa of Katfalayi temple
and it narrates the story of the establishment of Katfalayi temple by the
Kolathiri R3jas.

The story of Ramayania acquired wide popularity in Wayanad where
the tribal populace took up the story of Ramayania as the central theme of
various oral versions of the epic'*’. Localization is a feature of such oral
narratives. These epic versions do not conform to the original version of the
epics and many places in Wayanad got identified by them as associated with
the lives of Rama and Sita. There is a unique localized version of Ramayania
which is popular in North Kerala. This is known as Mappilial Ramdyania and
it contains 148 lines and it is in the form of Mappiliaippatitiu**'. The term
Mappilial denotes Muslims in North Kerala and Mappiliaippatitiu is a folk
song which is prevalent among the Muslims of North Kerala. Mappiliaf
Ramayania represents an effort to assert religious harmony between Hindus

and Muslims.

The Bhagavata, Ramayania and Bharata themes were widely taken up
for agricultural songs. The original plots are changed in these songs with
Panidiavas, Krisinfa and Ramayania figures having their own roles as

villagers and common men. The folk authors derived pleasure from inventing
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new stories or situations around Ramayanja—Bharata- Bhagavata stories. It
was a general trend that existed in other parts of Indian sub-continent also.
Such fabricated stories can be seen in the folk literature of Andhra,
Tamilnadu, Karnataka and Bengal. Fabrication of a new theme in tandem
with the changes in the original theme was attempted to suit the story in the
local situation. This resulted in the domination of folk elements. The
agricultural songs like Tekkuppatitiu and Cakrappatitiu are such concoctions

in which Bharata and Ramayanfia figures appeared as main characters'#,

The folk theatre had more popularity in which ordinary people in the
countryside could take part or take pleasure in its performance. The Ivarikalfi
is a folk drama which deals with the story of the Panidjavas'®. Ivari in
Malayalam means ‘the five’ which connotes the five Panidiava brothers. This
folk art is still prevalent in the rural areas of Kerala. It is performed mainly by
the male members of the five artisan castes of Kerala- Asari, Musari, Kollan,
Tat{tian, and Tachan. In certain areas of Kerala, Ezhava and Paraya
communities also perform this folk art. The Rama story constitutes the central

4 Tt is mainly performed by the Kurjavars.

theme in Kuriavarkalii
Vaisinfava themes are largely taken for the performance of Kaikotitiikkalii
(dance play with hand clapping). Krisiniastutinatiakam is a folk drama which

is prevalent in certain rural areas in Kerala'*

. It is mainly performed in
association with Piirakkalfi. The story of Krisinfa is the central theme of this
folk drama. Kamsandatiakam is another folk drama on Bhdgavata story from
the birth of Krisinfa to the killing of Kamsa. There is a folk play known as
Kambatitiikkalii or Kambukalii. Tt is also known as Kolkkalfi. The folk belief
holds that the folk play was developed by the Panjdiava brothers and
Srikrisinfa during the forest stay of the former. Many Bhagavata, Bharata
and Ramayania themes in which Krisinfa along with Panidjavas and Rama

are heroes are used as thematic substance for Kolkkalii**®. The Mahabharata
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story is the theme of Kuriattippatitiu. It is a folk song used for the
performance of Kurattiatitiam (dance of the women of Kurfava caste)'¥. The
wider use of Rama and Krfsinja stories as repertory for folk arts in medieval
Kerala is a pointer to the massive popularity of Itihasic-Puranfic tradition in
society. This was made possible by the spread of Itihdsic-Puraniic values by

the bhakti poets.

Various folk theatres and folk arts developed in many parts of India
under the stamp of Visinju bhakti movement'*’. The Jatra developed as a
popular folk theatre in medieval Bengal and Orissa in the aftermath of the
growth of Krisinfa bhakti movement under Caitanya in the sixteenth

century'#

. The Bhagavata themes on Krisinfa’s life got enacted in this
theatre. Krfsinfa’s march to Mathura to kill his uncle Kamsa is a popular
theme of Jatra. It seems that collective singing and dancing which formed an
important trait of the bhakti movement was instrumental in the development
of various folk theatres. The Ras of Gujarat and Raslila are prominent folk
theatres on the story of Krisinja'*. The Krisinjalila and the Raslila are like
operatic plays on Krisinfa and they are fundamentally folk theatres. These
plays developed in Brajbhumi region in North India which was the focal point
of Krisinfa bhakti cult. Almost every incident in Krisinfa’s life is taken up for
the performance of these dance-dramas. The Braj was another highly

developed dance-drama on Krisinia.

During Dassara, the Rama theatre known as Ramlila is enacted in
North India. Many Ramayania based themes on Rama are enacted in this folk

drama®!

. Besides, there were several regional folk theatres on Rama and
Krisinia themes which developed in different regions of India'*2. They include
Nauntaki, Tamasa, Bhavai etc. It is obvious that the performing arts and folk

theatres in entire medieval India were energized by Rama and Krisinfa bhakti
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cults.The diffusion of the ideology of Visiniu bhakti and Vaisiniava tenets
through the media of literature and temple arts had a bearing on the wider
popularisation of Vaisinfava themes among folk artists. Among various
stories of Rama and Krisinfa, the child pranks and romantic plays of Krisinja
and the elimination of demons by Krisinfa and Rama are chiefly performed
on the folk stage. The folk arts also played the role of a catalyst for the growth
of Vaisinfavism as a popular religion in the rural areas and it had a vital role

in the swift dissemination of Puraniic tradition.

Many local deities were identified as incarnations or semi-incarnations
of Vaisinfava divinities. The concept of avatara was instrumental in bringing
in folk deities to the Vaisinjava pantheon. This practice became prevalent in
the post-Céra age in Kerala when Bhagavata and Ramayania traditions got
imparted in the society. Many village gods and goddesses got recognized as
incarnations of Visinfu and Laksimi, the Vaisinfava female divinity. Names
of these village gods and goddesses clearly reveal the pre-Brahminic origin of
such gods. A striking aspect of these deities is that they have non-Brahmin
priests and non-Brahminic form of worship. Majority of such deities in
Kannar are having Teyyams. All these indicate the non-Brahminic
background of the deities. The acculturation process transformed the identity

of these divinities and endowed them with place in the Vaisiniava pantheon.

local deity and a mother goddess. It is held that this deity is associated with
Krisinfa'®. It is significant that a community of cowherds known as
Manfiyanfis in north Kerala is the chief group of devotees of Kaninjangat{tiu
Teyyam and Palifachil Bhagavati Teyyam to propitiate this Goddess. Another

local deity which is identified with the Vaisiniava cult is Koyarandaivam.
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Local deities such as Karandaivam, Kavumbayi Bhagavati, Andaliir Daivam,
Athiyatam Daivam, Malliyotiu Daivam, Azhikkotiu Daivam, Palotitiu
Daivam, Kichéri Daivam and Civoti are linked to various Vaisinjava
divinities™*. The Vaisiniava identity provided these deities with an elevated
position in the hierarchy of gods as incarnations of either Visinfu or of his
main incarnations. This practice incorporated elements of syncretism and it
resulted in the popularization of the Vaisinfava religion in the society,

socialization of Brahminism and diffusion of Puraniic culture.

To recapitulate, the Vaisinjava religion with a rich repertory of themes
on Rama and Krisinja acted as a catalyst in the rise and development of
different arts in medieval Kerala. Elements of co-existence and syncretism
dominated and no element of religious conflict and sectarian rivalry is seen in
the iconic and pictorial arts of Kerala. Different strands of performing arts
also were created and developed on Vaisinjava cult themes. Folk arts
including folk songs and folk beliefs, which originated and developed during
the late medieval period, also were enriched by Vaisinfavism. All these point
to the popularity and further popularization of the Vaisiniava religion and

permeation of Puraniic culture in medieval Kerala.
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Chapter X

CONCLUSION

The foregoing study enables us to outline some broad conclusions
regarding the history of Vaisinfavism in medieval Kerala. The Brahmin
migration was a catalyst that promoted Vaisinfava religion in Kerala.
Vaisinfavism was introduced in Kerala with the popularization of Sanskrit
language, Brahminic knowledge and religious ideas by immigrant Brahmins
who settled in thirty two settlements. These Brahmin settlements were part of
the chain of settlements that sprouted up in TulTunatiu in coastal Karnataka.
Saivism was dominant among the early Brahmin settlers in Kerala. The
fortunes of Saivism further got advanced in the early decades of the ninth
century when the Céra kingdom of Mahodayapuram was established by Rama
Rajasekhara who was a Saiva saint. Many Saiva centres proliferated and
various literary compositions on Saiva religion were produced during this

period.

An obvious shift in the religious situation ensued in the middle of the

ninth century with the large scale patronage to Vaisinfavism by Sthanfu Ravi
Kulasékhara'. The king was a celebrated Visinfu bhakta known as
Kulasekhara Alfivar and his poetic compositions in Tamil and Sanskrit and
stage plays on Mahabharata themes had a key role in the popularization of
Vaisinfavism in Kerala. Royal patronage to Visinfu temples, introduction of
Onjam festival and revival and promotion of stage arts such as Kiittu,
Kitfiyatitiam and Patthakam paved the way for the growth of Vaisinfavism.
The king was particularly instrumental in the foundation of a new temple,
Tirukkulasekharapuram, in the vicinity of Mahodayapuram to check the

prominence of Tiruvancikkuliam Siva shrine in the Céra capital. The king
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selected Tirumilfjikkallam Visinfu temple as the venue for drafting a new
temple code known as MilTfikkaliamkaccam. This temple code which attained
pan-Kerala acceptability spread the name of Tirumdlfiikkalfam temple which

was a divyadéesams and a gramaksetra.

This study reveals that the ideology of Visinfu bhakti which was
enshrined in the songs of Sthanju Ravi had political overtones®. Both the
initial Céra rulers- Rama Rajasekhara and Sthanfu Ravi Kulasékhara- relied
upon Brahmins who formed a strong oligarchy of 32 Brahmin settlements in
Kerala. The Brahmin settlers exerted tremendous influence on the Ceéra
royalty. The Céra kingdom of Mahodayapuram owed its political sustenance
to Brahmin support. This support paved the way for the transformation of
Cera kingship into ritual sovereignty. Being a dominant Brahminic ideology,
Visinfu bhakti was an effective factor for the Céra kings in cementing the
friendship with Brahmin settlers. Glorifying Visinfu bhakti was a means to
gain the goodwill of the powerful Brahmin oligarchies. In this context, the
Visinfu bhakti credentials of Sthanju Ravi were intertwined with political

expediency and pragmatism.

An ardent bhakta who wandered in search of god in sacred centres,
singing the glories of the benign qualities of Visinfu and Vaisinfava centres,
is the image that we get about Kulasékhara Alfjvar from his songs in
Perumal] Tirumoliii and Mukundamala. However, this image does not
conform to the image of the king reflected in the inscriptions. An image of a
detached monk is not projected in the inscriptions of the king. As
Tillaisthanam inscription reveals, Sthanfu Ravi formed a grandiose alliance
with the Colias against the Panidiyas. The inscription reveals that the king
had ambitious plans to protect the Céra kingdom. It is all the more significant

that the nascent Céra kingdom of Mahodayapuram raised its political claims
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in the West Coast of South India under Sthanu Ravi as the king aligned with
Colfa, Ay and Masjaka rulers to assert the political claims of the Céras. Along
with Aditya Colfa, Sthanfu Ravi conferred military honors on Vikki Aninjan
to re-enforce the Céra-Colfa alliance. The political aspirations and ambitions
of the king are again evident from the titles assumed by the king such as
‘Keraladhinatha’, ‘Keralakulactidiamanii’ and ‘Mahodayapuraparaméswara’.
Unlike a mystic saint, the king claimed himself as an overlord of Kerala and a
crest jewel in the Kerala dynasty. As Tarisappalilii Copper Plates reveal, the
king wholeheartedly patronized the West Asian traders on Kerala coast and
ensured security to them. Having constituted a Nagaram of West Asian
merchants at Kollam, the king revealed that he was not indifferent to the
material progress of the kingdom. It may be summarized that the trade
prospects of Kerala got instilled under the king. All these points make clear
that Sthanfu Ravi was not a wandering saint and he never disregarded his

responsibilities as a king.

The ideology of Visinju bhakti originated and sustained discipline and
obedience in society. The principle of complete surrender (Saraniagati) as
envisaged by the royal saint inculcated the values of obedience and discipline
in society. The concept of the obedience to god was equated to obedience to
king which strengthened the position of monarchy. This is the trend found in
several other states in contemporary South India. Hence it is certain that the
adoption of Visinju bhakti by Sthanju Ravi was aimed at advancing the
political interests of the Ceéra dynasty and the Visinfu bhakti tenets of the

royal saint were entwined with the political ambitions of the King.

The temple-centred emotional Visiniu bhakti movement spearheaded
by Aliivar saints swept the Céra country in the ninth century. Three Alffvars —

Tirumankai Alffvar, Kulasékhara Alijvar and Nammalijvar — spread the
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temple centred bhakti cult in Kerala®. Identification of thirteen temples in
Malainatfu or Kerala as divyadésams by the Alifvars who lived in ninth
century indicates that the Visinju bhakti cult reached the Céra and Ay
countries after traversing entire Pallava, Colfa and Panidjya kingdoms. The
ideology of temple-centred Visinfu bhakti projected temple cult and a temple-
centred culture. Temples proliferated and projection of temple cult expanded
the socio-cultural functions of temples. Temples had to perform multifarious
functions and many allied institutions sprang up in temple premises as and
when the functions of temples got expanded. The Céra inscriptions also testify
to the proliferation of Visinfu temples and the growth of temple culture in
Kerala. Temple arts such as Kittu, Kitfiyatitiam and Patihakam were
developed under the impact of the ideology of Visinju bhakti. Temple arts,
theatre, hospitals, academies and feeding houses sprang up in the premises of
temples. This gradually paved the way to the rise of a temple-centred society

and culture in Kerala.

The popularity of Visinfu bhakti cult of Alifvars did not produce
considerable number of Tamil literary works. On the contrary, large number
of literary works in Sanskrit was produced. This does not denote the meager
influence of Alfivar movement on the literature and culture of Kerala. Kerala
had a rich legacy of Sanskritic knowledge and the Brahmins of Kerala were
known for their scholarship in Sanskrit and Vedic-Itihasic-Puranfiic
knowledge systems. This early tradition was strengthened by the Alifvar led
bhakti movement which drew inspiration from the Itihasic- Agamic-Puranfic
culture. The production of several Sanskrit works on Itihasic-Puraniic themes
in Kerala in the aftermath of the spread of Visinfu bhakti cult point to the
further popularization of the ideology of bhakti on the poets and dramatists of

Kerala. The bhakti cult that spread to Kerala from the Tamil countries did not
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impose Tamil literature and it enriched the Itihasic-Puraniic culture in Kerala.
What was popularized in Kerala was a Keralised form of Visinfu bhakti

movement.

The temple-centred Visiniu bhakti movement was the product of the
second cultural wave that swept Kerala after the migration of Brahmins®.
Bhakti was fundamentally a Brahminic ideology and it originated and grew in
temples and it glorified Itihasic-Puranfic culture. If the first cultural wave of
Brahmins in the form of the Brahmin immigration popularized Itihasic-
Puranjic culture and Brahminic traditions in Kerala, the Visinfu bhakti
movement socialized and popularized further the Itihasic-Agamic-Puraniic
traditions. It was instrumental in the evolution of an organized Brahminic
social system centering on temples. The consolidation of the social position of
Brahmins and the development of a temple-centred society paved the way to
the development of a caste-ridden society in Kerala in subsequent years. The
tenets of Visinfu bhakti such as ‘complete surrender’ and the portrayal of
bhaktas as submissive followers strengthened feudalism as these doctrines
legitimized submissiveness of tenants and their surrender before the Bhudevas
or Brahmins®. The concept of god as an overlord and as a master legitimized
feudalism. Further the rise of temples as powerful socio-economic institutions
under royal patronage in the Céra age transformed temples into the status of
landlords. Land donations and stockpiling of wealth in temples created a sect

of Uraljars and Karaliars which gradually developed into landlordism.

The present study reveals that the Vaisinfava centres of Kerala were
located on inter-regional and intra-regional trade routes®. The location of
Vaisiniava centres on trade routes enabled pilgrims from distant areas to
come to these shrines. Therefore mass pilgrimage was fostered and cultural
exchange was made possible. The divyadesams of Kerala were linked to the

chain of sacred spots of Vaisinfavites and the institution of pilgrimage
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connected Kerala temples with other Vaisiniava centres in other parts of
South India. Tiruvanparisaram, Tiruvatitiar and Tiruvananthapuram
divyadesams were connected by the trade route that stretched through
Aramboli Pass. Tiruppuliytr, Tiruccirriar, Tiruarfanmulia, Tiruvanvandir,
Tiruvalla and Trikkotijttanam were well connected by the south-north trade
route and the Achankovil Pass. Trikkakkara and Tirumilijikkalfam temples
were connected to other parts of South India by south-north trade route and
Bodinayakkannir Pass. Tirumirirfakkotfu and Tirunava were made accessible
to the devotees from other parts of South India by south-north trade route and

Palakkad Pass.

A cluster of six divyadésams - TiruarfanmulTa, Tiruvalla, Tiruppuliyiir,
Trikkotijttanam, Tiruvanvandiar and Tiruccirirfar - is found in Cengannr-
Tiruvalla region in the erstwhile Nanrfulifainatju. This is the only cluster of
Vaisinfava centres found in Kerala. The study brings out that the presence of
a cluster of five Brahmin settlements in the vicinity of Cenganntr-Tiruvalla
region in Nanrfulifainatiu namely Arfanmulia, Cenganniir, Tiruvalla, Kaviytr
and Venmanii was a catalyst in the proliferation of six divyadésam shrines
that constituted a cluster in the region’. Two temples in the cluster- Tiruvalla
and Tiruarfanmulfa - were gramaksietras of respective Brahmin settlements
and three shrines- Tiruppuliydr, Tirucciririar and Tiruvanvandiar - were
associated with the Brahmins of Cenganniir settlement. The remaining
temple, Trikkotijttanam, was associated with the Brahmins of Tiruvalla
gramam. The presence of these settlements produced a large Brahmin
population and a strong Brahminic cultural sway in the region. Apart from the
presence of a cluster of Brahmin settlements, the inter-regional trade route
from the Panidiyan kingdom through Achankovil Pass proceeded to
Mahodayapuram via Cenganniir. The proximity of the trade route facilitated

bhaktas from Tamil countries to reach the shrines easily. Frequent movement
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of people across Western Ghats through Achankovil Pass to Cenganniir is

attested in the traditional account of Keralolpatti.

The abstract idea of Visinju as supreme god underwent fundamental
transformation in the aftermath of the popularization of temple cult and the
ideology of bhakti. Visinfu got concrete form when the God was identified
fully with the deities in shrines®. This trend was started during the heydays of
Aliivar movement which received more popularity in the subsequent period
too. The deities in Visinfu temples were called appan or ‘father’. Hence the
deity of Tiruvalla was known as Tiruvallavalifappan, the deity of Guruvayur
was known as Guruvayiirappan, the deity of Arfanmulfa came to be known as

Arfanmulfaappan and the deity of Miilffikkalfam as Malifikkaljathappan.

The temple-centred Visinfu bhakti cult gave rise to the development of
temple festivals®. Festivals popularized the temple cult, cemented the nexus
between Visinfu temples and society and disseminated the ideology of
Visinju bhakti. During the post-Céra age, the kings and chieftains acted as
royal patrons and functionaries in temples and took part actively in temple
festivals as patrons and protectors. Royal patronage was rewarded with ritual
legitimacy. The development of Onfam is a result of Visinfu bhakti cult in
Kerala. This festival had agrarian rudiments and it was celebrated in Visinju
temples in Tamil{fakam during the heydays of Visinfu bhakti cult. During the
age of Alffvars, Onfam celebration was confined to temple precincts as a
ritual festival associated with the birth day celebrations of deities. The festival
ceased to exist in Tamil Kingdoms in the period that followed the age of
Aliivars. Contrary to this, Onfam developed into a major celebration in
Kerala. The nature of the festival transformed considerably in the post-Céra

age. The festival developed into a public revelry and many folk elements got
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incorporated into it. This resulted in the growth of Onfam as a public festival

and a pan-Kerala festival.

This study brings out that the rise of royal temples is a new cultural
phenomenon that developed in the post-Céra age when petty chiefdoms
proliferated from the vestiges of the Céra kingdom of Mahodayapuram. The
establishment and promotion of temples as royal shrines, mostly in the case of
Visinfu temples, are examples of this trend'’. Among the royal Visinju
shrines of post-Céra age Tiruvananthapuram and Guruvayiir temples were
prominent Vaisiniava centres. The quest for ritual legitimacy was a catalyst in
the rise of royal temples. The same trend was prevalent in contemporary
South Indian kingdoms. The rise of Tiruvananthapuram temple as a
prominent shrine was the result of the rise of independent Vénjatiu. The
temple played the role of a legitimizing institution of the political claims of
the Rajas of Veénjatiu. The Guruvayir temple rose to prominence under the
Zamorins of Calicut. This temple emerged as a focal point of royal patronage
chiefly due to the location of the temple in the strategically significant region
in the southern part of the kingdom of the Zamorins. The Visinju temples
continued to prosper as Brahminic institutions in the post-Cera age. The kings
and local chieftains patronized and promoted temples. The royal functionaries
had several hereditary positions in temples known as melkoima, akakoima and
puriakéima. Apart from ensuring safety to temples, the presence of royal
functionaries paved the way for greater collaboration between kings and

Brahmins.

Another aspect of Visinju bhakti cult in the post- Céra age is that a
vigorous temple-centred bhakti cult originated and developed in the sixteenth-

seventeenth centuries with Guruvaytr temple at the nucleus'!. This is one of
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the striking features of the Visinfu bhakti cult of the age too. Five bhaktas
namely Pantanam Nambudiri, Meélppattir Narayania Bhatitjatiri,
Vilvamangalam Swamiyar, Manavéda and Kurfiramma spearheaded a
Guruvaytr temple cult. The bhaktas glorified Guruvayir temple as the focal
point of Visinju bhakti. The royal patronage of the Zamorins was another
catalyst for the rise of Guruvayir temple. Manaveda was a prince of Calicut
who invented Krisinianatitiam to extol the devotion to the deity of
Guruvaydr. Apart from this, the bhaktas fabricated new ksietramahatmyas,
identified the deity with Krisinfa of Bhdgavatapurania, composed bhakti
works and put forward a new place-name. Meélppattiir Narayania Bhat{tfatiri
invented the place-name Guruvayiir. The old place-name was replaced by this
Sanskritised place-name to use in Sanskrit work on Guruvayur temple. This

contributed to the growth of the popularity of the temple. As a result

Guruvayir temple emerged as a prominent centre of Visinfu bhakti.

With the decline of the Alffvar movement, the organized and temple-
centred Visinfu bhakti movement lost its momentum. Pilgrims from outside
Kerala are found in the epigraphic records and, contemporary literature and
also oral traditions suggest the continuation of the pilgrimage tradition. But
mass pilgrimage to Visinfu temples discontinued. Bhakti was diffused chiefly
through literature'?. This gave rise to many bhakti poets who compiled free
renderings on Itihdsas and Purdnias and wrote devotional works on Rama
and Krisinfa. They popularized the stories of Rama and Krisinfa and
socialized the Itihasic- Puraniic world view. The poets played a vital role in
the dissemination of Itihdsic- Puraniic culture. Tunchathu Ramanujan
Ezhuthachan, the foremost among Visinfu bhakti poets of Kerala, stressed
simple bhakti and he never stood against the claims of different social

segments in worshipping god. He reaffirmed the right of women and the
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downtrodden to chant the names of Visinju. Ezhuthachan’s devotional works
remain as a source of spiritual, moral and literary inspiration to Keralites of

all streams.

A striking feature of the bhakti cult of bhakti poets is that it never took
up an offensive campaign against Brahminic claims in socio- intellectual
life'*. Ezhuthachan was not an exception to it. Though he wrote on epics, he
did not reject Brahminic claims and caste norms. On the contrary, Brahminic
claim as lords on earth was accepted and the poet was apologetic to the
Brahmins for expounding on Itihdsas in a non-Sanskrit language. The eulogy
of bhiidévas or Brahmins had an impact on the social life of Kerala. It
strengthened the consolidation of caste norms and landlordism. The Brahmins
were accepted as the lords on earth with greater conviction which paved the
way for the further development of a caste ridden social structure. The
deterioration of caste claims did not happen. Instead, conservatism in terms of
caste rules got strengthened. This was a consequence of bhakti cult. Unlike
Ezhuthachan, Piintanam Nambidiri, another bhakta, nullified openly the
Brahminic caste norms and underlined simple devotion as the most apt means
for a bhakta to worship Visinfu. Pintanam makes a scathing attack in
Jnanappana on Brahminic claims and the caste system. May be he did so
because he was a Brahmin and he could criticize his fellow Brahmins for their
misdemeanors. The majority of people, constituted by the non- Brahmins,
were not enabled by these criticisms of Piintanam to disown caste norms and

the supremacy of Brahmins.

The expression of Visinju bhakti through Itihasic-Puraniic literature
by Ezhuthachan paved the way for the transformation of Nayars who until

seventeenth century remained as an arms bearing community of warriors.
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Ezhuthachan’s compilations spread Itihasic-Puranjic knowledge among
Nayars'®. The upgradation of Nayars was again augmented by the invention of
performing arts such as Krisinianatitiam, Ramanatitiam and Kathakalli in
sixteenth- seventeenth centuries. Unlike Kuttu and Kutiiyatitiam, which were
monopolized by Cakyars, Nayars performed Krisinianatitiam, Ramanatitiam
and Kathakalii**. The Nayar soldiers of Calicut kingdom were trained in the

performance of Krisinfanatitiam and the Nayar bodyguards of the Raja of
KotTtjarakkara were the earliest performers of Ramanatitiam. Similar to this,
the Nayar militia of Kottayam was trained in the performance of Kathakalli.
With this the monopoly of Cakyars in stage performance eclipsed. More over

it resulted in the awakening of Nayars from the status of a caste of warriors.

Again, they were made more familiar with Itihdsic-Puranfic culture and values.

This study also reveals that the development of Malayalam language
and literature owe a great deal to Vaisinjava narrative literature'®. The most
popular themes of narrative literature in medieval Kerala are the stories of
Rama and Krisinfa. This is illustrated from the literary works like
Ramacaritam, Kaniniassa Ramayania, Bharatamala, Kaniniassa Bhagavata,
Bhasia Bhagavad Gita, Ramakathappatitiu, Bhasia Ramadyaniam Campii,
Krisinjagatha, the works of Piintanam Nambiidiri and the works of
Ezhuthachan such as Ramayaniam Irupattinaluvrittam,
Mahabharatamkiliippatitiu and Adhyatma Ramayaniamkiliippatitiu. These
works were produced in different stages in Malayalam and they represent
various stages in the evolution of Malayalam language and literature. Similar
role was played by the Vaisiniava literature in the development of regional

languages in different parts of India.

The Rama and Krisinia stories provided thematic substance to

medieval Kerala sculptors and painters'’. This is a trend which is found
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extensively in different states in medieval India such as the kingdoms of
Tamil Nadu, Orissa, Andhra, Karnataka and in North India. The Vaisinjava
sculptures from places like Mahodayapuram, Kalfjakkatitfam, Eramam,
Nirmanfkara and the wood carvings of Cattankulfangara, Cunakkara,
Kaviytr, Valffappalilfi, Tiruvangatiu and Triccambaram temples illustrate the
influence of Rama and Krisinfa stories as enshrined in Ramayania,
Mahabharata and Bhagavata narratives. The avatdra tradition and the
Itihasic-Puraniic literature were the favorite themes for medieval Kerala
artists. The mural paintings of Matftianchérry palace, Totfikkalfam,
Tiruarfanmulfa Pundarikapuram, Panfdfavam, Ettumanur, Tricakriapuram,
Arfppiikkara, Mitranandapuram, Tirunayattotiu, Triprayar and Trikotfittanam
temples demonstrate how far did Vaisinjavism impress the medieval Kerala
painters. The evolution of a typical Kerala idiom in the iconic and pictorial
arts - pot bellied and dwarfish figures with bulged eyes, round face and
corpulent lips — evolved in the sculptural and the pictorial representations of
Rama and Kirisinfa. The literary works on Ramayania, Bhdgavata and
Mahabharata which got produced in abundance in medieval Kerala provided
thematic substance to artists. The Vaisinfava religion provided the repertory
for performing and folk arts too. The performing arts like Kiittu,
Kutfiyatitiam, Ramanatitiam Krisinianatitiam and Kathakalii have
Vaisinfava themes as repertory. The stories of Rama and Krisinfa form the
repertory of several folk arts like Ivarkalii, Tolppavakkiittu,Niliialkuttu,
Kuriavarikalii and Kuriattiyatitiam and folk songs too. The temple arts
addressed the elite sections in the society. However, gradually the Brahmanic
ideology filtrated deep down to the society which, as a result, influenced the

non-elite segments too.

How far was Vaisinfavism popular in medieval Kerala? The

geographical distribution of Vaisinfava centres in medieval Kerala is a pointer
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to the wider popularity of Vaisinfavism. The Vaisinfava centres got
distributed through out the state and temples were patronized by kings and
ordinary devotees alike. Several Céra- Ay inscriptions attest to the prevalence
of the system of offering materials like lamp, food items, oil, flowers and
paddy fields to the temple. The system of making offerings to the temple
originated and developed under the stamp of Visinfu bhakti cult. The
endowments to Visinju temples are again an indication to the popularity of
Visinju temples in society. This practice continued unabatedly in the post-
Cera age too. The temple records of the age reveal that kings, local chieftains
and merchants gave endowments to temples and made offerings. A large
number of literary works on Vaisinfava themes such as Ramayania,
Mahabharata and Bhagavata plots and the wider use of Vaisinfava themes in
temple theatre and arts as thematic substance denote the popularity of

Vaisinfavism. All these are clear indicators of the popularity of Vaisinfavism

in Kerala.

Again the popularity of Vaisinjavism in the medieval period is
ascertained from the wider use of Vaisinjava personal names. Both the Céra
inscriptions and post-Céra temple records along with the literature of the age
reveal that Vaisinjava personal names were widely used in medieval Kerala.
The oral traditions on Sankaramangalathamma and her bhakti to the deity of
Tiruvalla and Kuriaramma and Manjulia and their devotion to the deity of
Guruvayir throw light on the popularity of Vaisinfava bhakti cult among
women in medieval period'®. However all these women bhaktas hailed from
the upper strata of the society- the first two were Brahmins and the other one
belonged to an Ambalavasi community. The wide use of the stories of Rama

and Krisinia as thematic substance in folk arts and folk songs also indicate the
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popularity of Vaisinfavism among rural and downtrodden sections among

whom folk arts and folk songs were mainly popular.

A unique feature of the religious life of medieval Kerala is the absence
of acrimonious feud between Vaisinfavism and Saivism. No competition or
conflict between Vaisinfavism and Saivism is found in medieval Kerala
literature and arts. Why was the spirit of competition absent in Kerala? What
was the reason for the lack of Saiva -Vaisiniava conflicts in Kerala while
there were long lasting and furious conflicts between them in the
neighbouring Tamil kingdoms? Why did religious harmony exist between
Saiva and Vaisinfava religions in Kerala? The peculiar system of Brahmin
settlements known as grama with gramaksjétra at the nucleus existed only in
Kerala. The Brahmin families were organized on the basis of grama and the
identity of Brahmin families was closely linked with the grama with which
they were affiliated. Such grama organization in which different Brahmin

families coexisted irrespective of Saiva and Vaisinfava affiliation acted as a

catalyst in the advent of the spirit of religious harmony.

Another striking feature of the Brahmin settlements in Kerala is that no
settlement was exclusively occupied by either the Saivas or the Vaisinfavas.
The co-existence of Saiva and Vaisinfava shrines in grdmas is a peculiar
religious norm prevalent in Kerala. The topography and the geographical
features of Kerala were instrumental in the rise of a harmonious religious life
among the Saivas and the Vaisinfavas. The Kéralolpatti tradition narrates
how the first batch of migrant Brahmins returned to their homeland due to the
torture inflicted upon them by serpents. This tradition points to the existence

of a difficult terrain in Kerala with wild forests. Such a difficult topography

forced the Brahmin settlers to nurture a spirit of coexistence and harmony. In
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this circumstance, royal patronage was a decisive factor in popularizing
Vaisinfavism.

Being landlords, Nambiidiri Brahmins were custodians of wealth and
they were associated with political and economic affairs. The post-Céra
literature testifies to the prevalence of a dominant urge for worldly life among
Nambidiri Brahmins. The Nambidiris were chiefly landlords. This lessened
conservative and ritual differences between the votaries of Visinju bhakti and
Siva bhakti among the Nambiidiri Brahmins. Nevertheless heinous caste rules
and social customs were pursued by Kerala Brahmins to establish their social
claims upon other castes. The Brahmins placed themselves as infallible masters
through the imposition of caste norms. It is striking that while Nambidiri
Brahmins followed less sectarian differences among themselves, they pursued

strict caste norms in society to reinforce their superior claims as lords on earth.

In other parts of South India, the age of the Aliivars was followed by
an age of Acdryas who were Brahmins and conservative votaries of
Brahminic ritualism. The Acdryas and Matihoms preserved and advanced
sectarianism in the Tamil countries where they spearheaded organized bhakti
movements with obvious sectarian outlook. Thus the followers of
Ramanujacarya and Madhvacarya developed into organized sects and they
preached sectarian and orthodox form of Vaisinfavism. Similar to this there
were sectarian Saiva sects like Vira Saivas or Lingayats, Kapalikas and
Kalamukhas. On the contrary, no Acaryas emerged in Kerala in the age which
followed the Alffvars. Instead of Acaryas, bhakti poets, both from Brahminic
and non-Brahminic sections, led the Visinju bhakti cult in Kerala. In the
absence of sectarian leaders, no organised Visinfu bhakti movement swept

Kerala after the decline of the Alijvar movement. Absence of sectarian leaders
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and an organized bhakti cult minimized the chances for sectarian conflicts.
The absence of both sectarianism and dogmatic organizations of bhaktas had

its impact on the absence of a sectarian Vaisiniava religion in Kerala.

The popularity of composite deities such as Sankara Narayanfa and
Ayyappa who is identified in legends as the son of Siva and Visiniu testify to
the prevalence of syncretism in Kerala society. The syncretic deities were
worshipped as prominent divinities. No bar was imposed upon the worship of
the composite deities. A harmonious combination of the worship of five gods
was formulated in Tantrasamuccaya by Ceénnas Bhatitiatiri in fifteenth
century to reorganize the ritual system of Kerala Brahmins. Sankara
Narayanfa is included in the list of five prominent divinities. This was an
attempt to reassert the spirit of syncretism. The popularity of the worship of

syncretic deities is a pointer to the non-prevalence of the spirit of conflict and

religious rivalries in medieval Kerala.

The Ceéras of Mahodayapuram had a legacy of pursuing the policy of
religious harmony. The Ceras patronized Saivism and Vaisinfavism alike.
While Rama Rajasekhara, the first Céra ruler, was a Saiva saint, Sthanfu Ravi
Kulasékhara, the successor of Rama Rajaseékhara, was a Visinfu bhakta.
Though these early kings were saints of two bhakti cults, they never resorted
to persecution of the opposite sect on religious ground. The successive Céra
rulers also pursued a policy of religious harmony. The kings and chieftains in
the post-Céra age were also not averse to follow the policy of religious
harmony. The only known case of inter-religious rivalry between Saivites and
Vaisinfavites in Kerala is found in Tirumiririakkotfu where the sanctum
sanctorum of Siva is superimposed in front of the sanctum sanctorum of
Visinfu. The location of the sanctum sanctorum of Siva ensured that the

devotees who enter the temple are forced to see Siva shrine before seeing the
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shrine of Visinfu. The songs of Kulaseékhara Alijvar on Tirumirfriakkotu do
not mention the Siva shrine in this temple. The Tirumirfrfakkotu inscription
of Ravi Kota Raja Simha, the Ceéra king, reveals that the Colfa influence was
well established in Tirumirirfakkotiu in eleventh century AD.
Tirumiririakkotiu was located on the highway that passed through the
Palakkad pass which facilitated the Colia conquest of the region. Being
hardcore champions of Saivism, the Coljas often patronized Siva temples and
built Siva temples wherever they conquered. The Colia penetration into
Tirumirfriakkotfu produced elements of Saiva - Vaisinfava rivalries in the

region.

The Visinfu temples received royal patronage in the eighteenth
century when the kingdoms of Travancore and Kochi emerged. Anilfiam
Tirunal] Martanidia Varma, as an act of political expediency, presented the
newly carved kingdom of Travancore as a gift to Padmanabha, the deity
of Tiruvananthapuram temple. The Rajas of Kochi took keen interest in
promoting Tripptnfithura Visinju temple into a shrine of kuladévata. The
kings of Kochi started a ritual procession known as Attachamayam in
connection with Onfam festival. The Vaisinfava themes in Ramdyania,
Mahabharata and Bhagavata continued to provide thematic substance to both
literature and arts. The stage art known as otftiantulilTali and the dance form
known as Mohiniatitiam developed on Vaisinjava themes. Kathakalii which
developed into a leading performing art in the eighteenth-nineteenth centuries
also extensively have Vaisinjava themes. The Vaisiniava themes continued to
influence the mural paintings and wood carvings which got produced in the

eighteenth-nineteenth centuries.

This study reveals that Vaisinfavism had key role in the evolution of
Kerala society and culture. What failed to emerge in Kerala is an anti-Saiva

sectarian Vaisinjava cult. The existence of a weak sectarian sect of
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Vaisnavites does not denote that the Vaisinjava devotional cult was totally
absent in Kerala. Even in the absence of an organized sectarian Vaisinfavism,
the religion influenced and dominated the literature, art and thought of
medieval Kerala. Onfam which emerged as a Vaisinfava ritual festival
developed into a regional festival of Kerala and Visinfu temples prospered.
Lack of religious conflicts and the prevalence of syncretism created

harmonious atmosphere to develop a healthy religious life in Kerala.
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Sl. Name of the Saint Native Place/ country PEl"l?d Social Background Chief literary works
No. (Approximate)
1. | Poigai Aljfvar Kancipuram; Pallava country | 7 century Brahmin Tiruvantati
2. | Bhutattalijvar Katfanmallai(Mamallapuram); | 7" century Brahmin Tiruvantati
Pallava country
3. |Pey Aljjvar Mayilai (Mylapor); Pallava 7™ century Brahmin Tiruvantati
country
4. | Tirumalisai Aljjvar Tiruvallikheni (Tirumalisai); 7t - 8% centuries | Stdra Tiruccandaviruttam;
Pallava country Nanmugan Tiruvantati
5. | Tirumangai Alffvar Mankai; Colfa country 8™ century Stidra (Kalfljar) Peria Tirumol{fi
6. |Periyaliivar Srivilliputhiir; Panidiya 9™ century Brahmin Periyaliivar Tirumoliji
country
7. | Antjal (daughter of Srivilliputhiir; Panidiya 9™ century Brahmin (woman) | Nacciyar Tirumolifl;
Periyalvar) country Tiruppavai
8. | Tiruppanialfivar Tiruuraiytr; Colfa country 9™ century Stidra (Panfa)
9. | Tondaratfippotfi Madangut{i; Colfa country 9™ century Brahmin Tirumalai; Tiruppallieluchchi
Alfivar
10. | Kulasekhara Alfivar | Mahodayapuram; Céra country | 9% century Ksfatriya (a royal Perumalf Tirumolffi;
bhakta) Mukundamala (Sanskrit)
11. | Nammalfivar Kurugir; Panidiya country 9™ century Stidra (Velfljalfa) Tiruvaimoliii; Tiruviruttam;
Tiruvisaippa; Periya
Tiruvantati
12. | Mathurakavi Alffvar | Tirukkolur; Panfdiya country | 9%-10" centuries | Brahmin
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APPENDIX-II
List of 108 Divyadesams

Of 108 Vaisinjava centres, on which the South Indian Visinfu bhakti cult of
Aliivars centred, 22 belonged to Tonitiaimanidialam or Pallava countury, 40
belonged to the Colfa kingdom, 18 belonged to the Panidiya kingdom, 13 to
Malainatiu or Kerala, 2 to Natiunatiu or middle region, 11 to the Vatianatiu or
northern region and 2 to the celestial world. The northern region corresponds to all
territories north to Tiruvénkatiam. It is notable that Tiruvénkatfam or Veénkatfam
hills got considered as the northern boundary of Tamil{iakam. Therefore, Visinju
bhaktas also termed the regions north to Vénkatiam hills as Vatianatiu.

I. Divyadésams in Tonidjaimanidialam:
(Tonfitiainatitiutiruppatikall)

Tirukkacci

Asfitiapayakaram

Tiruttanka

Tiruvelfukkai

Tiruppatakam

Tiruniragam

Tirunilattingal itunfdfam

Tirutragam
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Tiruvekha
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o

. Tirukkarakam

—_
—_

. Tirukkarvanam

—_
N

. Tirukkalvanir

—_
w

. Tiruppavalfavannam

—_
o

. Tirupparaméccuravininfagaram

—_
9] ]

. Tirupputikuliii

—_
<))

. Tiruninravar

—_
~

. Tiruevviar

—_
o]

. Tirunirmalai

—_
<]

. Tiruvidijaventai

N
(=)

. TirukkatTalmallai

N
-

. Tiruvallikkeni
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22. Tirukkadiigai

Divyadésams in the Colia Country:
(Colianatitiutiruppattikal)
Tiruarangam (Srirangam)
Tiruuraiyur

Tirumamaniikkoyil

Tiruanpil

Tirukkarampanir

Tiruveliliarai
Tiruppulilfampatankutfi

Tiruppérniakar
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Tiruatanar

—_
=

. Tiruvaljuntar

—_
—_

. Tirucciruppuliytir

—_
N

. Tiruccerai
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w

. Tiruttalaiccankatiu

—_
N

. Tirukkutiantai

—_
Ul

. Tirukkanidfiyar

—_
[®)]

. Tiruvininiagar

—_
~

. Tirukkaninfapuram

—_
oo

. Tiruvalifi Tirunakariyar

—_
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. Tirunakai

N
o

. Tirunaraiyur

No
[

. Tirunantipuravininfagaram

N
No

. Tiruintal fir
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w

. Tiruccittrakatiam

N
~

. Tirucirkaliii

N
1

. Tirukktialir

N
(@)}

. Tirukkaninfankutfi

N
~N

. Tirukkaninfamangai

N
o

. Tirukkavittalam

N
<=}

. Tiruveliliiyangutfi

O8]
o

. Tirumanfimatakkayil



31. Tiruvaikunitfavininjagaram
32. Tiruarimeyvininiagaram
33. Tiruttévanartogai

34. Tiruvanpurutottamam

35. Tiruccemponceykoyil

36. Tirutterriyambalam

37. Tirumanfikkatfam

38. Tirukkavalampatfi

39. TiruvelilfakkulTam

40. Tirupparttanpalilfi

III. Divyadésams in the Panjdiya Kingdom:

(Panidiyanatitiutiruppatikal()
Tirumalirumcolai
Tirukkositfiyar
Tirumeyyam
Tiruppullanfi
Tiruttankalf
Tirumogur
Tirukktfal

Tiruvilliputtir
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Tirukkurukar

—_
(e}

. Tiruttolaivillimangalam

—_
—_

. Tiruccirvaramangai

—_
N

. Tiruppulfingutfi

—_
W

. Tirupperai

—_
~

. Tiruvaikunftfam

—_
(O] ]

. Tiruvaragunfamangai

—_
(o))

. Tirukkulantai

—_
~

. Tirukkurunkutfi
18. Tirukkoliar

IV. Divyadésams in Malainatiu or Kerala:
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(MalainatitiutiruppatikalT)
Tiruvanparisaram
Tiruvatitiar
Tiruvananthapuram
Tiruppuliyir
Tiruarfanmulfa
Tirucciririar

Tiruvalla

Tiruvanvanidiar
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Tirukkotfithanam

Tirukkakkara

= =
_- O

Tirumilikkalfam

—_
N

. TirumirfrfakkotTu
13. Tirunava
V. Divyadésams in Natiunatiu or Middle Region:
(Natiunatitiutiruppatikalf)
1. Tiruvayintirapuram
2. Tirukkovalfar
VI. Divyadesams in Vatanatiu or northern region:
(Vatanatitiutiruppadikaly):
1. Tiruvénkatiam (Tirupati Tirumala)
Tiruccingavelkunram
Tiruayotti
Tirunaimicaranfayam

Tiruccalfagramam

2

3

4

5

6. Tiruvatariyasramam

7. Tirukkanidiangatiinagar
8. Tiruppiriti

9

Tiruttuvaragai

10. Tiruvatlamaturai

11. Tiruvayppatfi
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VII. Divyadésams in Celestial World:
(Tirunatitiutiruppatikal?)
1. Tiruppalkkatfal (Milk Ocean)

2. Tirubrahmapadam or Paramapadam (Sacred feet of Visinfu or Salvation)
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The Céra Inscriptions Relating to Visiniu Temples in Kerala

SL Name of the .
No. Temple/location King Year References

1. | Katjal Manjikyam temple, Sthanfu Ravi 855AD B.R.R.I,, Vol. IX, Part-I, p. 43; Index. No. A.3.
Irinjalakkutia Kulasekhara

2. | Cokkir Visinju temple, near | Kota Ravi 898 AD S.II, Vol. VIII, p. 72; Index. No. A. 8.
Calicut.

3. | Kurumatttiir Visinfu temple, | Rama Rajasékhara 9™ century The Hindu, dated February11, 2011.
Areekkode

3. | Indiantr temple, Kottfakkal. | Kota Ravi 910AD Index. No. A. 15.

4. | Trippunfithura temple near Kota Ravi 913 AD T.A.S., Vol. V1, p. 64; ARADC, 1927-28, 11, pp.
Ernakulam. 11-12; Index. No. A. 16.

5. | Trikkakkara temple near Kerala Késari Early decades of T.A.S., Vol.III, pp. 186-188; Index. No. A. 19.
Ernakulam. 10" century

6. | Manipuram temple, near Indu Kota 946AD S.LI1, Vol. VIL,, pp. 71-72; Index. No. A. 20.
Calicut (Private temple).

7. | TiruvanvandiarVisiniu Indu Kota 948 AD T.A.S., Vol. V., p. 34; Index. No. A. 22.
temple near Cenganndr.

8. | TirumalifikkalfamVisiniu Indu Kota 948AD T.A.S., Vol. III, pp. 189-191; Index.No. A. 23
temple near Ernakulam.

9. | Trikkakkara temple Nil. c.950 AD T.A.S., Vol. 111, pp. 174-175; Index. No. B.7
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10. | Trikkakkara temple Nil. c.950 AD T.A.S., Vol. 111, pp. 173-174; Index. No. B.8.

11. | Trikkakkara temple Indu Kota 953AD T.A.S., Vol. 111, pp. 169-171; Index. No. A.24.

12. | Trikkakkara temple Nil. 958 AD T.A.S., Vol. IIL., pp. 177-179; Index.No. B.9.

13. | Trikkakkara temple Indu Kota 959AD T.A.S., Vol. I11., pp. 161-169; Index.No.A.25.

14. | Trikkakkara temple Indu Kota 960AD T.A.S., Vol. II1., pp. 171-173; Index. No. A. 26.

15. | Trikkakkara temple Nil. c.960AD T.A.S., Vol. I11., pp. 176-177; Index. No. B.10.

16. | Trikkakkara temple Bhaskara Ravi 968AD T.A.S., Vol. I11., pp. 179-182; Index. No. A. 28.

17. | Tiruvanvandiar temple Nil. c.973AD T.A.S., Vol. I1., pp. 22-24; Index.No.B.13.

18. | Tiruvanvandiar temple Nil. c.973AD T.A.S., Vol. I1., pp. 24-25; Index.No.B.14.

19. | Trikkakkara temple Bhaskara Ravi 975AD T.A.S., Vol.IL., pp. 38-40; Index.No.A.30.

20. Eﬂkk"tﬁ“g‘“am temple near | gy - 1 ara Ravi 976AD TAS., Vol.V., pp.176-178;Index.No.A.31.

anganacherry.

21. | Trikkotijttanam temple. Bhaskara Ravi 976AD T.A.S., Vol.V., pp.187-189; Index. No. A. 32.

22. | Triprayar temple nearTrissur. | Nil. c. 10" Century B.R.R.L, Vol. IX, Part I, p. 137., Index. No. C.31.

23. | Tirukkulasekharapuram Nil. c. 10" Century S.IIL, Vol. V., p.340; T.A.S., Vol. VI, Pt. 11, pp.
temple at KotTungalltr 192-193; Index.No. C. 32.

24. | Trikkotijttanam temple Bhaskara Ravi 991 AD T.A.S., Vol., 1., pp.34-37; Index. No. A.42.

25. | Trikkakkara temple Bhaskara Ravi 999 AD T.A.S., Vol., I11., pp.182-184.

26. | Katfal Manjikyam temple, Bhaskara Ravi c. 10" Century B.R.R.1., Vol. IX, Part I, p. 44; Index.No.A.74.

Irinjalakkuda
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27. | Cennamangalam temple near | Nil. c. 10" Century T.A.S., Vol. VI, Pt. IT, pp.189-190; Index.No.
Ernakulam. C. 34.

28. | Tirumirfriakkotiu near Bhaskara Ravi c. 10" Century Index. No.C.15.
Pattambi.

29. | Trikkotijttanam temple. Bhaskara Ravi c. 988 AD or T.A.S., Vol. V, pp.178-180; Index.No. A. 47.

c. 1004 AD
30. | Trikkotijttanam temple. Bhaskara Ravi c. 988 AD or T.A.S., Vol., 11, pp.40-41; Index. No. A. 48.
c. 1004 AD

31. | Tiruvangir temple near Bhaskara Ravi c. 997 AD or S.LI1., Vol. VII, p.75; Index.No. A. 50.
Calicut. 1013 AD

32. | Trikkakkara temple. Bhaskara Ravi 1004AD T.A.S., Vol.IL., pp.46-48; Index. No. A.35.

33. | Tirunelli temple in Wayanad | Bhaskara Ravi 1008 AD LA., Vol. XX, pp.285-290; Index No. A. 36;
district. V.R. Parameswaran Pillai,

Pracinalikhitangal,pp.175-180.

34. | Trikkakkara temple Bhaskara Ravi 1009 AD T.A.S., Vol.Il, pp.42-44; Index.No.A .45.

35. | Tirumaliiikkalfam temple. Bhaskara Ravi 1010 AD T.A.S., Vol 1., pp.45-46; Index.No. A.37.

36. | Trikkotijttanam temple Bhaskara Ravi 1010 AD T.A.S., Vol.V., p.45; Index.No. A.38.

37. | Pullar Visinju temple near Bhaskara Ravi 1020 AD Index.No.A.39; M.G.S. Narayanan, Kerala
Kasargodu. Charithrathinte Atisthana Silakal, pp.69-78.

38. | Eramam temple near Bhaskara Ravi 1020 AD Index.No.A.40; M.G.S. Narayanan, Kerala
Kaninfar. Charithrathinte Atisthana Silakal, pp.79-92.

39. | Trikkakkara temple Bhaskara Ravi 1020 AD T.A.S., Vol., 11, pp.48-49; Index.No.A.41.

40. | Tirunelli temple Bhaskara Ravi 1021 AD E.I, Vol. XVI, pp. 339-345; V.R. Parameswaran

Pillai, Pracinalikhitangal, pp. 170-175; Index.,
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No. A. 46.
41. | Tirumirirfakkotju temple Ravi Kota 1028 AD Index. No. A. 52; M.G.S. Narayanan,
Foundations of South Indian Society and
Culture, pp.251.
42. | Triccambaram temple. R3ja Raja 1040 AD Index. No. A. 61.
43. | Indiantr temple. Raja Raja 1040 AD Index. No. A. 63.
44. | Trikkotijttanam temple. Ravi Rama c. 1050 AD T.A.S., Vol. V., pp. 172-176; Index.No.A.64.
45. | Trikkakkara temple. No Name of Kings c. 1050 AD T.A.S., Vol. I11., pp. 184-185; Index.No. B. 18.
. - A set of copper
Many kings- Vira plates of di[f?erent
Colia, Queen Kilfjan eriods which got
46. | Tiruvalla temple, Tiruvalla. Atjiikali, Bhaskara Ravi g dited and g T.A.S., Vol. IL., pp. 131-207; Index.No.A.80.
and several local
rearranged at a
OVErnors. later period.
47. | Tirukkulasekharapuram Nil. c. 1075 AD S.LL., Vol. V., p. 340; T.A.S., Vol. VI, pt. 11, pp.
temple 193-194; Index.No.B.22.
48. | Trikkotijttanam temple Nil. c.11™ Century T.A.S., Vol. V., pp. 181-183; Index.No.B.20.
49. | Trikkakkara Temple Nil. c.11" Century T.A.S., Vol. II1., pp. 188-189; Index.No.B.19.
50. | Triccambaram temple King’s name not given | c. 11" Century Index. No. C.1.
51. | Panniytr temple near Nil. c. 11" Century S.I.1, Vol. V, p. 336; Index. No.C.16.
Kuttippuram.
52. | Alanalldr temple near Nil. c. 11" Century Index.No.C.24.

Manfinjarkkatiu.
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53. | Alanalldr temple. Nil. c. 11" Century Index.No. C. 25.
54. | Trikkakkara temple. Nil. c. 11" Century T.A.S., Vol. 111, p.185; Index.No.C.39.
55. | Kamapuram temple, near Nil. c. 11" Century or Index.No.C.40.

Ambalapulffa. 12" century
56. | Tiruvanvanidiar temple. Nil. c. 11" Century TAS., Vol. V., pp.31-33; Index.No.C.41.
57. | Navayikkulfam Sankara Nil. c. 11* Century T.A.S., Vol. V1., p.83; Index.No.C.44.

Narayania temple near
Attingal.
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The Ay, Miusjaka and Aljupa Inscriptions Relating to the Visinju Temples in Kerala

I\SI:; Name of the Temple/Location King / Dynasty Year References
1. | Parthivapuram temple in Karunandadakkan; Ay dynasty. 864AD. T.A.S., Vol. 1, pp.17-34.
Kanyakumari district of Tamil Nadu
2. | Ramantali or Narayani Kaniniar in | Vikrama Rama ; Misiaka dynasty 929AD Index. No. B.3; M.G.S Narayanan,
Kanjnfar district Kerala Charithrathinte Atisthana
Silakal, pp.93-113.
3. | Ramantali or Narayanj Kanfniir in | Kunda Varma ; Aljupa dynasty 1075 AD Index, No. 21; M.G.S. Narayanan,
Kaninfar district Kerala Charithrathinte Atisthana
Silakal, pp. 106-109.
4. | Parthivapuram temple Nil. c. 10" or 11 | T.A.S., Vol. V, pp. 170-171.
Century
5. | Parthivapuram temple Rajadhi Raja of Valilfuvanatiu. He c. 11 T.A.S., Vol.III, pp. 52-56.
was a local chieftain in southern Century
Kerala.
6. | Kaninfapuram temple in Kaninfar | Udaya varma or Ramakutfa Muavar; c. 1122AD Index.No.B.24

district

Misiaka dynasty
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The Post-Céra Inscriptions Relating to the Visiniu Temples in Kerala

Sl Name of the King/Chieftain
No. Temple mentioned/ Dynasty/ Donor Year References
1. | Trippalkkatial Vira Udaya Martanda Varma 1168 AD T.A.S., Vol. V, pp. 63-85.
Tiruvatii (Crown Prince); Veénfatiu
2 | Tiruvatitiar Vira Udaya Martanda Varma 1173AD T.A.S., Vol.l,p.418.
Tiruvatii; Venfatiu
3 | Velfliayanfi Vira Rama Varma TiruvatTi; 1196AD T.A.S., Vol.IIL., pp. 33-37.
Veénjatiu
4. | Mitranandapuram Vira Manfikanitia Rama Varma; 1196 AD T.A.S., Vol.IIL., pp. 28-29.
Venjatiu
5 | Tiruvambatii in During the age of Kota Martanda 1196 AD T.A.S., Vol.IIL., pp.46-52.
Tiruvananthapuram temple Varma; Vénfatiu
complex
6 | Tiruvambatii in Sankaran Dévan; Devotee 12" Century T.A.S., VolIIL., pp.44-45.
Tiruvananthapuram temple
complex
7 | Nelveli Visiniu temple, Nil. c.12™ Century T.A.S., Vol.VIL., p.96
Kulffitturai
8 | Tiruvatitiar Nil. 12" Century T.A.S., Vol.VIL, p.119.
9 | Tiruvananthapuram temple Pallavaraiyan; Trader 1209 AD T.A.S., Vol.IV., pp.66-68.
10 | Tiruvallam Vira Kerala Varma; Venjatiu 1224 AD T.A.S., Vol.IIL., pp. 40-43.
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11 | Kotftiattala Tayan Kesavan; Devotee 1235AD T.A.S., Vol.VIL, pp. 65-66.

12 | Tiruvallam Vijayan Iravi; Devotee 1236AD T.A.S., Vol.IIL, pp. 43-44.

13 | Aruvikkarai temple Narayanfa , Kumara Swami and 1236 AD T.A.S., Vol.VIL, p.113.
Rama Mani; Devotee

14 | Tiruvallam Nil 1237 AD T.A.S., Vol.IIL., pp. 37-40.

15 | Aruvikkarai temple Si1 Kanjdfan Jatavéda Bhatitia; 1238AD T.A.S., Vol.VIL, p.114.
Devotee

16 | Aruvikkarai temple Narayanfan Tuppan, Sénnan Tuppan 1241 AD T.A.S., Vol.VIL,, p.114-115.
and Kanjdfan Tuppan

17 | Varkala Padmanabha Martandfa Varma 1252 AD TAS., Vol. 1V, pp. 151-152.
Tiruvatii; Vénfatiu

18 | Mitranandapuram Several donors including various Datable to 13" T.A.S., VolIIL, pp. 1-21.
chieftains, princes, devotees, priests century
and landed magnets

19 | Pirappankotiu Nil. Fragmentary and damaged Immediate post- | T.A.S., Vol.VIL,, p.99.
record. Cera age.

20 | Okkal Nil. Date is not R. Vasudeva Poduval, A

traceable. Datable | Topographical List of Travancore
to the post-Cera age | Inscriptions, p. 148.
21 | Krisinfankovil Aditya Varma Sarvanganatha 1373AD T.A.S., Vol.V., pp. 127-128.
22 | Tiruvambatii in Aditya Varma Sarvanganatha; 1375AD T.A.S., Vol.l., pp.251-253.
Tiruvananthapuram Temple Venjatiu
23 | Vatfasseri Aditya Varma Sarvanganatha; Last quarter of the | TAS., Vol. I, pp. 252-253.
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Veniatiu 14" century
24 | Cattankulfangara Dévan Sankaran of Meélkkatfu and c. 14™ centruy T.A.S., Vol. IV., pp. 161-166
several Brahmin nobles
25 | Parakkai Periya Nainar Mayilempuram 1452AD T.A.S., Vol.VL, Pt. IL., pp. 109-
110.
26 | Krisinjankoyil , Podiyal Nil 1460AD R. Vasudeva Poduval A
topographical List of Travancore
Inscriptions, p. 173.
27 | Vatfasseri Dirgha Bhatftfa; A Brahmin pilgrim 1464 AD T.A.S., Vol. V, pp. 124-127
from Aryadesa.
28 | Parakkai Vira Ravi Ravi Varma; Veénjatiu 1465AD T.A.S.,Vol.VL,Pt.II pp.110-111.
prince- Trippapptr Mitta Tiruvatfi.
29 | Kariyamanjikkapuram Kulasekhara Nambirat/tfiyar 1468 AD T.A.S., Vol.VI,, Pt.I, pp. 43-44.
30 | Mitranandapuram Several devotees including Brahmin 1485 AD T.A.S., Vol. I11.,p.27.
priests.
31. | Visinju temple, Talaikkulfam | Vira Kerala Pallavaraiyar 1485 AD T.A.S., Vol.VIL., pp.35-36.
32 | Kochaipitfaram Four devotees from different parts of 1494AD T.A.S., Vol. VL, Pt. I1., pp.135-
South India 137.
33 | Ganfapati temple at Kollam Jayasima or Virakerala Varma; King 1496AD T.A.S., Vol.IL., pp.26-27.
(About Neétrapura temple) of Desinganatiu
34 | Tirumanfi-Vénkatfapuram 13 chief men of the place. c. 15" century T.A.S., Vol.VIL,, Pt.IL., pp.138-139.
35 | Sr1Krisinfa Temple, Rama Patftfar ; A Tamil Brahmin Datable to c. 15" | R. Vasudeva Poduval, A

Kavumbhagom

Century

Topographical List of




363

Tranvancore Inscirptions, p. 251.

36 | Visinju temple, Peringara. Narayanian Cénnan; Priest Datable to c. 15" | R. Vasudeva Poduval, A
Century Topographical List of
Tranvancore Inscirptions, p. 249.
37 | Kariyamaniikkapuram Arangan Peruman ; Devotee 1510 AD T.A.S., Vol.VL, pt. I, pp. 45-46.
38 | Parakkai Sankaran Paraméswaran; Devotee 1515AD T.A.S., Vol.VL, pt. Il pp. 113-114.
39. | Krisinjankovil Udaya Martanidfa Varma; Vénfatiu 1533AD T.A.S., Vol.V., pp. 127-128.
40. | Parakkai Nil 1545AD T.A.S., Vol.VI1, Pt. II.,pp.114-115.
41 | Parakkai Perumalf Ponnarai; Devotee 1558 AD T.A.S., Vol.VL, Pt.II., pp. 115-117.
42 | Kariyamanjikkapuram Madhusitidan Mangalacéri; Devotee 1559AD T.A.S.,Vol.VL,Pt. 1., pp.47-48.
43 | Kariyamanjikkapuram Aditya Varma; King of Vénjatiu 1559 AD T.A.S., Vol.V1,, Pt. I, pp. 48-50.
44 | Parakkai SeruppalilTi Hari Swami Bhattfa; 1560AD T.A.S., Vol.VL, pt. IT pp. 111-113.
Devotee
45 | Kesavapuram Vaman Dévan and Vikraman Dévan 1571 AD T.A.S., Vol.VIL, pp.100-101.
46 | Parakkai Bhiitala Vira Rama Varma; King of 1587 AD T.A.S.,Vol.VL.,Pt.I1., pp.119-120.
Vénjatfu.
47 | Kochaipitfaram Sankaran Kota 1603AD T.A.S., Vol.VL,,Pt.IIL., pp.138-140.
48 | Tiruvatitiar Vira Ravi Ravi Varma; King of 1603AD T.A.S., Vol.1,, p.260.
Veénfatiu
49 | Tiruvatitiar Vira Ravi Ravi Varma; King of 1605AD T.A.S., Vol.I, pp.258-260.
Veénfatiu
50 | Parakkai Savitri Amma; Devotee 1611 AD T.A.S., Vol.VL, Pt.IL., pp.120-121.
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51 | Tiruvanparisaram temple Sambhu Narayanfan Nambi 1614AD T.A.S., Vol.V., pp.157-159.
52 | Krisinja temple, Kanjdjan of Vanapparambil 1649AD T.A.S., Vol.VL,, Pt.IL.,p.141.
Kotitjarakkara
53 | Narasimha temple, Peringotiu | Nil. 1651 AD E.M., p. 94.
54 | Aruvikkarai temple Jatavedan Savitiri; Devotee 1655AD T.A.S., Vol.VII,, p.113.
55 | Narasimha temple, Peringotiu | Kokkam Kanfnfattiyar; Devotee 1659AD E.M., p. 94.
56 | Krisinfaswami temple, Siliya Pilflfai Ariyakutitifi (During 1663 AD T.A.S., Vol.V., pp. 116-120.
Keralapuram. the reign of Ravi Ravi Varma)
57 | Narasimha temple, Peringodu | Narayanian; Devotee 1665 AD E.M., pp.93- 94.
58 | Pirappankatiu I$varan Narayanfan ; Devotee 1670AD T.A.S., Vol.VIL, p.100
59 | Vatfasseri Mangammal; Regent queen of 1697 AD T.A.S., Vol.V., pp. 209-210.
Nayaka Kingdom.
60 | Tiruvanparisaram Kuppan Cetti; Devotee 1786 AD T.A.S., Vol.V., pp.159-160.
61 | Pirappankotiu Karakkattu Narasimhan Govindan, Late medieval T.A.S., Vol.VIIL,, p.100.
Ayyappan Kaliampi and Karunakaran period
62 | Kodumon, Adoor Damaged inscription Late medieval T.A.S., Vol.VIIL,, p.12.
period
63 | Tiruvatitiar Kota Martanjdja Varma Late medieval T.A.S., Vol.VIL, p.118.

period
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APPENDIX VI

Some of the Important Vaisinfava Literary Works of Medieval Kerala

I\SI:;, Name of the work Name of the Author Language, Nature alr)ll(lir?gleftion to Itihasas and

1 Perumalf Tirumoliil Kulasékhara Alfivar Tamil; Temple eulogies and summation of Ramayanfa and

: Bhagavatapuranfa; Part of Nalayira Divya Prabandham.

2. | Mukundamala Kulasekhara Alijvar Sanskrit; Devotional work on Visinju.

3. | Tapatisamvarania Kulasekhara Alijvar Sanskrit; Drama; Mahabharata.

4. | Subhadradhananj-aya Kulasekhara Alfvar Sanskrit; Drama; Mahabharata.

5 | AScaryaciidfamanii Saktibhadra Sanskrit; Drama; Ramayanfa.

6. | Saurikatha Vasudéva or Vasu Bhatftia | Sanskrit; Yamaka work; Bhagavata.

7 | Yudhisitfiravijaya Vasudéva or Vasu Bhatftfa | Sanskrit; Yamaka work; Mahabharata.

8. | Sitaharanja Narayanja Sanskrit; Yamaka work; Ramayanfa.

9. | Syanandirapuranjasamuccaya Anonymous Sanskrit; Panegyric on Tiruvananthapuram; Glorification

of the place as a Vaisinfava tirtha.

10. | Ramacaritampatitiu Cirama Patftfu work; Ramayanfa.

11. | Srikrfsfnfavilasam Sukumarakavi Sanskrit; Bhagavata.

12. | Amogha Raghaviya Divakara Sanskrit; Ramayanfa.

13. | Pradyumnabhyudayam Ravi Varma Kulasekhara | Sanskrit; Drama; Mahabharata.
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14. | Nambyar Tamil Anonymous Malayalam of the 14™ century; Ramayanja.

15. | Yadunathacarita Aditya Varma of Sanskrit; Bhagavata
Désinganatiu

16. | Bharatamala Sankara Panfikkar Malayalam of the 14"-15" centuries; Mahabharata.
(Kaninjassa Poet)

17. | Bhasia Bhagavad Gita Madhava Panfikkar Malayalam of the 14" -15" Centuries; Bhagavata.
(Kaninjassa Poet)

18. | Kanfnjas$a Bhagavata Rama Panfikkar Malayalam of the 15" Century; Bhagavata.
(Kaninjassa Poet)

19. | Kaninjas$a Ramayania Rama Panfikkar Malayalam of the 15" Century; Ramayanfa.
(Kaninfassa Poet)

20. | Ramakathapatitifu Ayyipililiai Asan Malayalam of the 15" Century; Ramayanfa.
(Kovaliam Poet)

21. | Bhasja Ramayanfam Campu Punam Nambiidiri Malayalam; campu work; Ramayanja.

22. | Kalyanfjasaugandhika Nilakanitfa Sanskrit ; Drama; Mahabharata.

23. | Narayaniiyam Campu Nilakanitfa Sanskrit; Malayalam campu work; Summary of Bhagavata

and eulogy of Trippunithura temple.

24. | Ravanjavijayam Campu Anonymous Malayalam campu work; Ramayanfa.

25. | Parijataharanfam Campu Anonymous poet from Malayalam campu work; Mahabharata.
Tarakkal family.

26. | Samksiépa Bharata Vasudéva Sanskrit; Summary of Mahabharata.

27. | Govindacaita Vasudeva Sanskrit; Summary of Bhagavata.
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28. | Samksiépa Ramayanfa Vasudéva Sanskrit; Summary of Ramayanfa.

29. | Krisinfagatha Cerusseri Nambiudiri Malayalam; Bhagavata.

30. | SriKrisinfavijaya Sankara Kavi Sanskrit; Bhagavata.

31. | Bharatagatha Anonymous Malayalam; Mahabharata.

32. | Mahabharatam Kilfipatitiu Tunchathu Ramanujan Malayalam; Mahabharata.
Ezhuthachan

33. | Adhyatma Ramayaniam Kilfipatitiu Tunchathu Ramanujan Malayalam; Ramayanfa
Ezhuthachan

34. | Harinama Kirtanam Tunchathu Ramanujan Malayalam; Devotional songs on Visiniu.
Ezhuthachan

35. | Ramayanjam Irupattinaluvritt-am Tunchathu Ramanujan Malayalam; Mahabharata.
Ezhuthachan

36. | Bhagavatampatitiu Anonymous Malayalam; Bhagavata.

37. | Setubandhanam patitiu Anonymous Malayalam; Ramayanja.

38. | Yadunathacarita Anonymous A fifteenth century Sanskrit; Bhagavata.

39. | Dasamastotram Anonymous Malayalam; Bhagavata

40. | NarfrietTtiu Hari Ptntanam Nambudiri Malayalam; Bhagavata.

41. | Santanagopalampana Ptntanam Nambidiri Malayalam; Bhagavata.

42. | Kucelavrittampana Piintanam Nambiidiri Malayalam; Bhagavata.

43. | Kucelavrittamgatha Puntanam Nambudiri Malayalam; Bhagavata.

44. | $ri Krisinfakarnamritam Pantanam Nambadiri Malayalam; Bhagavata.




368

45. | Jnanappana Piintanam Nambiidiri Malayalam; It contains a brief summary of the moral
teachings of Bhagavata.

46. | Piirva Bharatam Campu Manavéda Sanskrit; Mahabharata.

47. | Krisinfagiti Manavéda Sanskrit; Bhagavata.

48. | Narayaniiyam Mélppattir Narayanja Sanskrit; Bhagavata.
Bhatitiathiri

49. | Vamanavataram Prabandha Melppattir Narayania Sanskrit; Prabandha; Bhagavata.
Bhat(tfatiri

50. | Ajamilfamoksjam Prabandha Meélppatttr Narayania Sanskrit; Prabandha; Bhagavata.
Bhat(tfatiri

51. | Kucélavrittam Prabandha Mélppattir Narayania Sanskrit; Prabandha; Bhagavata.
Bhatitfatiri

52. | Santanagopalam Prabandha Mélppattir Narayanja Sanskrit; Prabandha; Bhagavata.
Bhatitfatiri

53. | Rajastiyam Prabandha Melppattir Narayania Sanskrit; Prabandha; Mahabharata.
Bhat(tfatiri

54. | Dutavakyam Prabandha Meélppatttr Narayania Sanskrit; Prabandha; Mahabharata.
Bhat(tfatiri

55. | Pancaliswayamvaram Prabandha Mélppattir Narayania Sanskrit; Prabandha; Mahabharata.
Bhatitfatiri

56. | Nalayanicaritam Prabandha Meélppattiir Narayanan Sanskrit; Prabandha; Mahabharata.

Bhatitfatiri
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57. | Sundopasundopakhyanam Prabandha | Mélppattiir Narayanfa Sanskrit; Prabandha; Mahabharata.
Bhatitfatiri

58. | Subhadraharanfam Prabandha Mélppattir Narayania Sanskrit; Prabandha; Mahabharata.
Bhatitfatiri

59. | Kauntéyasitiakam Prabandha Mélppattir Narayanja Sanskrit; Prabandha; Mahabharata.
Bhatitfatiri

60. | Kiratam Prabandha Melppattir Narayania Sanskrit; Prabandha; Mahabharata.
Bhatftfatiri

61. | Matsyavataram Prabandha Meélppattir Narayania Sanskrit; Prabandha; Bhagavata.
Bhat(tfatiri

62. | Nrigamoksiam Prabandha Mélppattir Narayania Sanskrit; Prabandha; Bhagavata.
Bhatitfatiri

63. | Niranunasikam or Strphanjakha- Meélppattiir Narayanan Sanskrit; Prabandha; Ramayania.

pralapam Prabandha Bhatftfatiri

64. | Ahalyamoksiam Prabandha Melppattir Narayania Sanskrit; Prabandha; Ramayanfa.
Bhat(tfatiri

65. | Raksfasolpatti Prabandha Meélppattir Narayania Sanskrit; Prabandha; Ramayanfa.
Bhat(tfatiri

66. | Balakanidiam Prabandha Meélppatttr Narayania Sanskrit; Prabandha; Ramayanfa.
Bhatitfatiri

67. | Gajéndramoksiam Prabandha Mélppattir Narayania Sanskrit; Prabandha; Bhagavata.
Bhatftfatiri

68. | Syamantakam Prabandha Melppattir Narayania Sanskrit; Prabandha; Bhagavata.
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Bhatitfatiri

69. | Rukmangadacaritam Prabandha Melppattir Narayanfa Sanskrit; Prabandha; Bhagavata.
Bhat/tlatiri

70. | Sriswayamvaram Prabandha Anonymous Sanskrit; Yamaka poem; Bhagavata.

71. | Gopikonmadam Prabandha Anonymous Sanskrit; Yamaka poem; Bhagavata.

72. | Srimatiswayam- Anonymous Sanskrit; Prabandha; Bhagavata.

varam Prabandha

73. | Kusabhyudaya Prabandha Anonymous Sanskrit; Prabandha; Ramayanfa.

74. | Srikrisinfakarnfamritam Vilvamangalam Swamiyar | Sanskrit; Summary of Bhagavata.

75. | Panjdjavacarita Anonymous Sanskrit; Mahabharata

76. | Rasakridakavyam Anonymous poet of Sanskrit; Bhagavata
Mahisfamangal-am

78. | Uttara Ramacarita Anonymous of Sanskrit; Ramayania
Mahisjamangalam

79. | Ramayanfa Samgruha Ravi Varma of Vénjatiu Sanskrit; Ramayanfa

80. | Ramakarnjamritam Anonymous Sanskrit; Devotional work on Rama; Ramayania.

81. | Bharatam Campu Anonymous Malayalm campu work; Mahabharata.

82. | Rukminfi Swayamvaram Anonymous Malayalam campu work; Bhagavata.

83. | Krisinfacarita Chandrasékhara Sanskrit; Bhagavata.

84. | Bhagavatatitka Samuccaya Ravi Varma of Sanskrit; Bhagavata.

Vettatitunatiu
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85. | Dévanarayaniam Puratam Tirunal of Sanskrit; Bhagavata.
Ambalapula
86. | Syamantakam Campu Anonymous Sanskrit; campu; Bhagavata.
87. | Krisinfavataram Campu Anonymous Campu; Bhagavata.
88. | Ramarjuniyam Campu Anonymous Campu; Brahmandapurana.
89. | Kamsavadham Campu Anonymous Campu; Bhagavata.
90. | Saryaticaritam Campu Anonymous Campu; Mahabharatam.
91. | Kalfiamardanam Campu Anonymous Malayalam; campu; Bhagavata.
92. | Ekadasi Mahatmyam Kilfipatitiu Anonymous Malayalam; Description of the importance of Ekadasi.
93. | Sr1 Rama Swargarohanfam Kilfipatitiu | Anonymous Malayalam; Ramayania.
94. | Bharatam Samksiépam Anonymous Malayalam; Mahabharata.
95. | Ramaswamédham Kilfipatitiu Anonymous Malayalam; Ramayania.
96. | Krisinfalila Anonymous Malayalam; Bhagavata.
97. | Uttara Ramayanjam gadyam Anonymous Malayalam; Prose work on Ramayanfa.
98. | Ramakatha Anonymous Sanskrit; Prose work; Ramayanja.
99. | Sitavijayam Kilfipatitiu Anonymous Malayalam; Ramayania.
100 | Bhagavatam Kilfipatitiu Anonymous Malayalam; Bhagavata.
101 | Nasachédam Kilipatitiu Anonymous Malayalam; Ramayania.
102 | Gajendramoksiam Anonymous Malayalam; Campu work; Bhagavata.




372

103

Prahljadacaritam Campu

Anonymous

Malayalam; Campu work; Bhagavata

104

Kalfiamardanam Campu

Anonymous

Malayalam; Campu work; Bhagavata
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APPENDIX- VII

Some of the Important Vaisinifava Mural Paintings in Medieval Kerala Temples

13:)‘ Temple Vaisiniava Themes and Their affiliation
1. | Mitranandapuram temple, Parthasarathi, Kalki and Dasavatara panels.
Tiruvananthapuram
2. | Tiruaranmulfa Parthasarathi | Ananthasayanam and Visiniu
temple, Aranmulfa
3. | Subrahmanfya temple, Visinfu
Perunna
4. | Trikkotfithanam temple, Sr1 Rama Patft{abhisiekam, Vénfugopala, Yoga-Narasimha, Ananthasayanam, Vaikunitianatha,
Changanachérry Vastrapaharanfam and Ravanjavadham.
5 | Mahadéva temple, Ananthasayanam, Vastrapaharanfam and Sitaswayamvaram.
Ettumanur
6. | Pundarikapuram temple Sr1 Rama Patitiabhisfekam, Krisinfalila, panels, Uninfikrisinfa, Vastrapaharanfam, Paksfivadham,
Balarama, Govardhanadhari, Vastrapaharanfam, Vénjugopala, Pitanamoksfam, Krisinia with
Gopikas, Sankara Narayania, Kalfiamardanam, Visinju, Navanita Krisinja, Narakasuravadham
and Krisinja with Satyabhama.
7 | Panayannarkavu, Mannar Mandodarivilapam, Rama —Ravania Battle, Sita beneath ASoka tree, Sita and Rama in Lanka,
Veénfugopalamdrti, Rama - Ravanjayudham, Ravanjavadham, Sri Rama Patjtiabhisieékam,
Krisinfa with Yasoda, Krisinia stealing butter, Krisiinfalila, Dasavatara forms, Narasimha,
Pitanamoksjam and Stirya Narayania.
8 | Panfdjavam temple, Krisinfa as Vénjugopalamirti and Piitanamoksiam.

Kottayam
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9 | Triprayar temple Yogasana Krisinfa, Sri Rama as king of Ayodhya, Sr1 Rama Patit{abhisiekam, Gajéndramoksfam,
Vaikunitianatha, Narasimha, Vamana and Pitanamoksjam.
10 | Paliliimaninja temple, Sri Krisinfalila, Govardhanadhari, Vastrapaharanfam and Sr1 Rama as king of Ayodhya.
Vadakkancherry
11 | Vatjakkunnatha Temple, Parthasarathi, Gajéndramoksfam, Santanagopalam story, Dasaratha’s sorrow,
Trissar Ramanyanjamahatmyam, Sri Krisinfalila, VaikunitTanatha, Narasimha and Vénjugopalamdirti.
12 | Elangunnapulffa Temple Sr1 Krisinfalila, Govardhanadhari and Sri Rama Patft{abhisiekam.
13 | Tricakrapuram temple Bhagavata panels such as Sr1 Krisinfalila, Krisinfa with Vasudeva and Dévaki, Krisinfa with
Balarama, Balakrisinja, Narasimha and Balarama.
14 | Totfikkalfam temple Venfugopala Krisinfa, Sri Rama Patitiabhisiekam, Sr1 Rama as Vira Raghava,
Rukminfiswayamvaram, Parasurama, Lankamardana Hanuman and Ravanjavadham.
15 | Minnumdirti temple, Narasimhavataram, Trivikramarama and SrT Krisinfalila.
Trikkat{Tri
16 | Sankara Narayania temple, | Ananthasayanam
Tiruvegappura
17 | Kilfliikuri$$imangalam, Gajéndramoksfam and Narasimhavatara.
Siva temple.
18 | Tiruvatitiar Gajendramoksiam, Parasurama, Vénjugopalamiirti and Ananthasayanam .
19 | Vaikunjtfapuram temple, Ananthasayanam, Gajéndramoksiam and Vénjugopalamiirti.
Kotfumonf.
20 | Paliam Sr1 Krfsinfa Temple | Vaikunitfanatha.
21 | Arppiikkara temple Sr1 Rama Patft{abhisiekam, Vastrapaharanfam, Kumbhakarna’s battle, Vaikunitianatha,

Indrajitvadham and Ravanjavadham.
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22 | Tirunayattotiu temple Gajendramoksfam, Narasimha and Sr1 Rama Patft{abhisekam.
23 | Manganam Narasimha Dasavatara forms, Narasimha, Parasurama, Balarama and Sr1 Rama Patitjabhisekam.
temple.

24 | Kotftfakkal temple Ramayanfamahatmyam, Varahamirti, Narasimha, Parasurama, Parthasarathi, Yogasana Krisinfa
and Dhanwantarimdirti.

25 | Triprangotiu temple Narasimha and Strya Narayanfa.

26 | Alathiydr temple Vamana and SrT Rama.

27 | Pazhir temple. Vamana, Yogasana Krisinfa and ST Rama as king of Ayodhya.

28 | Morazha temple Parasurama, Vastrapaharanfam, Ravanjavadham and Vira Rama.

29 | Lokanarkavu temple Parasurama, Vénjugopala Krisinfa, Dhanwantari and Vira Rama.

30 | Elfangunnapuzha temple Pitanamoksiam, Kalfiamardanam, Govardhanadhari, Ahalyamoksjam, Sitaswayamvaram.

31 | Panjalf temple Sr1 Rama Patft{abhisiekam, Ramayanfamahatmyam, Govardhanadhari Krisinfa, Venfugopala
Krisinfa, Vatiapatrasayi, Stryanarayania and Hanuman with Marutvamala.

32 | Kitfangtr temple. Vastrapaharanam and Sitaswayamvaram.

33 | Cemmentititia temple Venfugopalamiirti and SrT Rama Patitiabhisiekam.

34 | Udayanapuram temple Venfugopalamirti, Santanagopalam story and Kumbhakarnavadham.

35 | Trikkatiiri temple YogasanaKrisinfa and Ramayanfamahatmyam.

36 | Marutvorvatitiam temple Dhanwatarimrti.

37 | Kizhtr temple Dhanwatarimirti.

38 | Sucindram temple Putrakamesitii Yaga and SrT Ramavataram.
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39 | Munnittimangalam temple | Sitaswayamvaram.

40 | Kanjiramkotiu temple Lankamardana Hanuman, Ravanavadham and Sri Rama Patit{abhisiekam.
41 | Matfiyankulom temple Sr1 Rama worshipping Sivalinga and Kumbhakarniavadha.

42 | Vaikkom temple Ravanfa in court.

43 | Atfakkaputtdr temple Ramayanfamahatmyam.




Acarya
Accicaritams
Adhikarikal
Advaita

Akakoima
Akanalijikai
Akkiram
Aksjamala
Aljfagachu
Amaicci
Amavasi

Ambalapatfisthanam
Anyonyam

Appan

Arasthanam

Ariatitiu

Arfunatitfilprabhukkanmar

GLOSSARY

Preceptor
Literary works on devadasis.
Officials

Monism or Non dualism, An Indian

philosophic school.

A royal functionary in temple service.
The sanctum sanctorum of a temple.
Brahmin feeding

Rosary

An old coin

Minister (Amatya).

The day of the new moon.

The right of kings to perform certain

religious ceremonies in temples.
Vedic competition.

Father.

A position in temple administration enjoyed

by kings.

The ritual bathing of the deity at the end of

annual festivals

The chieftains of 6 chiefdoms.

Asanamiirti - A sculptural pose. The image of the deity
in sitting pose.

Asjadia - The month of Mithunam- Karkkidjagam.

AsjitTamangalyavilfakku - The ritual lamp with 8 auspicious objects.

Atfacanipuja - A ritual sacrifice in temples.



Atasi
Attam
Aturasala
Atfai
Avanii

Avanfippalaka

Avataras
Avarodham
Balalaya
Bali
Balikkal

Balikkalpura

Bhajanam

Bhakta

Bhakti

Bhatitias

Bhudevas

Bhiiloka Vaikunitfa
Bhitabali

Biruda
Brahmahatya

Brahmaswomsthanam

Cakra
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Jute.

The 13™ lunar asterism.

Hospital.

A sweet cake.

The month of Leo (August-September).

A particular kind of seat of wooden plank
of tortoise shape. This is used exclusively

in rituals by Brahmins.

Incarnations.

Installation

A temporarily built sanctum sanctorum.
The ritual sacrifice in temples.

The sacred stones that represent divine
powers in temples. Various rituals are

performed on these stones.

The pillared hall raised above the principal
balipitfha in front of the eastern entrance in

temples.

Worship, service.

Devotee.

Devotion.

Scholars; Learned Brahmins.
Lords on earth, Brahmins.
Visinfu’s world on earth. Temples.
The ritual service in temples.

Title.

Killing of Brahmins.

A royal office in temples to protect

Brahmins and temple culture.

Discus.



Cattirar
Caturmasya
Cavers

Cerikkal

CillithalTam

Cingam

Cirfappu

Coti
Curfrfumanidiapa
Curfriuviliakku
Danidiu

Dasa

Dasavatara
Desams
Devadasis

Dharmakkinar

Dhwajastambha
Dipikagriha
Dipotsava
Divyadéesams
Dvaita
Dvarapalas
Dwadasi

Dwadasiganjattar

Ekadasi
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Students; Pupils.

The vow of four months.

Suicide squads.

Land of the crown; Colony of the low class
people.

A musical instrument.

The first month in Malayalam calendar
(August-September).

A ritual celebration.

The 15™ lunar asterism.

Pillared hall around the sanctum sanctorum.
The range of lights, an offering in temples.
Stick.

Servant.

Ten incarnations of Visinfu

Regions; Localities.

Dancing girls in temples.

The well for distributing drinking water to

the pedestrians.

The Flag staff in temples.

See Vilfakkumatfam

A temple festival of lights.

Sacred centres of Vaisinfavism.

Dualism; A philosophic school.

Gate keepers.

The 12* day from new moon and full moon.

The committee which looked after the

celebrations of Dwadasi.

The 11" day from new moon and full moon.



Elfamkur

Etitiarayogam

Gada
Garbhagriha
Garva
Gopika
GoOpuram
Gramaksjiétra
Gramas
Grandhavaris

Grivakositas

Guru
Guruparampara

Hiranfyagarbham

Idakka

Japa

Jivita

Jnana
Kaccam
Kadali
Kaivilfakku
Kaljfanju
Kalam
Kalasam
Kali
Kamanfidfalu

Kamyotsava
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The heir apparent, Heir apparency.

The executive committee of

Tiruvananthapuram temple.

Club, Mace.

Sanctum sanctorum.

Arrogance

Cowherdess.

Tower.

Central temple of the Brahmin settlement.
Settlements.

Chronicles.

Niches on the clerestory raising the roof
above the sanctum.

Master; Preceptor.

Hagiology.

A ritual performed by kings to attain
Ksfatriya status.

A musical instrument.

Chanting or singing the names of gods.
Life; Payment of livelihood or maintenance.
Knowledge.

Agreement or pact.

The best kind of plantain.

A variety of lamp.

A unit of measure.

A unit of measure; ship; seat.

Pot; vessel.

The Kali era ie., Kaliyuga,

The water jugs of gods and ascetics.

Temple festival.



Kanjam

Kanidia

Karaljar
Karanmai
Karanidiamakutia

Karkkidfagam

Karttika

Kataiayam

Katfakamudra
Katjakavaliaya
Katfyavilfambita

Keéytra
Kilffitu
Kiritfamakutfa
Kirtanams

Ko

Koima

Kokam
Kotitiai
Kotitii

Koyil
Krisinfakatha

Krisinjalaya

Ksiétramahatmyas

Kuladaivam

Kuladévata
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Right of tenancy, a measure of weight.
Chapter

Tenants.

Tenancy rights.

Long cylindrical crown.

The 12" month in Malayalam calendar
(July-August).

The 3™ lunar asterism; A month.

The tax imposed on traders and
businessmen.

A gesture in classical dance.

Bracelet

A posture in which the hand is placed on
the hip.

An ornament.

Subordinate property.

Crown.

Devotional songs.

King.

Authority; Kingship; A royal officer in
temples.

The Indian cuckoo.

A measure of weight; A basket.
Drummer.

Palace; Prince.

The story of Krisinia.

The temple of Krisinfa.
Eulogies of temples.

Patron god, Family deity.
Patron god, Family deity.



Kumbham

Kuttu
Kuttuvilfakku
Kautfiyatitiam
Lamgalam
Maddaliam

MatThoms
Magha
Mahamanidapa
Mahatmyas
Makara
Makutia
Manfigramam
Manidfapa
Manfipravaljam

Maparatampatitiars

Marumakkattayam

Marutam

Matfappalilii

Melkoima

Melmuri
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The 7™ month in Malayalam calendar
(February-March).

Dance, Mono-act.

A variety of lamp.

The Sanskrit theatre in Kerala.
Plough, A flower; A kind of palmyra.
A Musical drum.

Brahmin residence; An academy;

Monastery.

Festival celebrated at Tirunava; The month

Makaram (see Makaram).
Pillared hall.
Eulogies.

The 6" month in Malayalam calendar
(February- March).

Crown.
A trade guild.
Pillared hall.

A particular literary style which combined

Sanskrit and regional languages.

Scholars who lectured on Mahabharata in

temples.
Matrilineal system of inheritance

An ecological and geographical zone in

early South India.
The temple kitchen.

The royal officer in charge of protecting

temple and its properties.

Upper chamber.



Meésja -

Meétia -

Meétiamuri -

Mithunam -

Moksja -
Mukkuti -
Miilam -
Musari -
Nagaram -
Nagavilfakku -
Naimittikotsava -
Nalambalam -

Nalu Talji -

the

Nalifi -
Namaskaram -
NandavilTakku -
Nangicci -
Nantavanam -
Nenmeénikaliyugarayanpanjam
Nilavilfakku -
Nilifal -
NirfanaliTi -
Nirfaparia -
Nirarfa -
NirattTupallfi -

Nirgunja -
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Aries (See Métja)

The 9" month in Malayalam calendar
(April-May).

An upper storey; Room in the upper storey.

The 11" month in Malayalam calendar
(June-July)

Salvation

A temple ritual and a festival.

The 19" lunar asterism.

Brazier; Belleter.

Trade centre.

A particular kind of lamp.

Temple festival

The cloister around the main shrine.

Managers of the four temples of
Mahodayapuram. They were members of

council of ministry of the Ceéras.

A unit of measure.

Brahmin feeding.

Lamp that is kept burning permanently.
Respectable women, Dancing girls.
Garden.

- A medieval coin.

The stand lamp.

Shadow, companion.

A unit of measure.

A unit of measure.

The water room.

Sacred bath.

Formless



Nititiu
Nityotsava
Nivedyam
Narfrfuvar
Olffikkavi
Onfakkaliica

Onjam

Onfanel

during

Onfappukkalfam

Onfaputiava

Onfathallu

Onfjavillu
Padma
Palffankasu
Paliliiotiams
temple.
Palam
Palilfiikkuruppu
Paliliittamam
Palilfivetitia
Palflfivillu
Panfam

Pancamukhaviljakku

384

Royal order.

Temple festival, Daily festivals.
Ritual feeding of the deity.

The Hundred, The provincial militia.
Customary or daily sacrifice.

Agricultural products presented during

Onfam festival by tenants.

The 22" lunar asterism.

The paddy payable to the king or lord on the
occasion of Onfam,Paddy distributed
Onfam days.

The flower mat prepared during Onfam
festival in houses.

The new clothes presented during festival
Onfam.

The competitive physical combat performed
as part of Onfam celebrations.

The ritual bow of Onfam.

Lotus

An old coin.

The ritual snake boats of Aranmulia

A unit of measure.

Sacred sleep of deities.

Garland of the deity.

The ritual hunting of deities during festivals.
Divine bow.

Coin

A particular kind of stand lamp.



Pancasambadam

Panii
Pantalkkanjam

Pantiralti

Pantiratfipdja

Pantrandutulapayasam
Panfam

Parfa

Parfaetfuppu

Paratfai

Parityagam

Parjodhanisthanam

Pasurams
Patitiabhisiekam
Pataiyanfimel
Patti
Patitfakkainfam
Patitarikalf

Patfiyéririam
climbing the

Patitfinfi

Patftiu
Payasam

Perumalf
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Five great musical sounds, Five musical

instruments used in temples.

Employees.

The tax paid by merchantsfor erecting sheds.
Twelve feet time.

The rituals in temples at the time of twelve

feet time.

An offering in temples.
Coin.

A unit of measure.

Ritual procession in temples to collect

paddy from houses.
Committee.
Abandonment, Abdication.

The right to sit on carpet in temples. This is

a right enjoyed by kings in medieval Kerala.

Songs

Coronation.

The tax collected by local chieftains.

A line or row; Verandah.

Rent paid by the tenant.

Scholars, Learned men.

The ritual performed by VenfatTu kings in
Tiruvananthapuram temple,

sopanam steps.

A ritual custom practiced by Brahmins in

medieval Kerala as pressure tactic,starvation.
A literary style.
Sweet porridge.

God, King, Overlord.



Peruntamrutupuja

Peruvalfii
Pitha
Potuvalf
Pournfami
Priakara
Puja

Purfakoima

Purfapoduval’

Piratjam
Paruruttiati
Patapali
Ramakatha
Rasi
Rohinji
Sabhayogam
Sagunja
Salagramas
worship
Salai
Saligai
Samiram

Sanka

Sankétam

Sanketamalijikkuka

Sankétamaryada

Sankramania

A ritual offering in temples.
Highway, Road.

A seat or pedestal.

A temple official.

The day of full moon.
Enclosure, Outer wall.

The ritual in temples.

The royal functionary in temples.
A temple official.

The 20™ lunar asterism.

The 25™ lunar asterism.

The ritual sacrifice in temples.
The story of Rama.

The zodiac sign.

The 4™ lunar asterism.

The temple assembly, assembly.

Having form.

386

The sacred stone associated with the

of Visinju

Hall; Accademy.

An old coin.
Wind.
Conch.

Temple administered units, the geographical

area under the administrative authority of

temples.

The closure of temples or cancellation of

temple festivals, A pressure tactic
Law of Sankétam.

Change of equinox or zodiac sign.



Sankranti

Santi
Sanyasikal
Saranfagati
Sarpakunidiala

Sayana

Silpavritti karanimai

Sloka

Slokas

Snapanam
Sravanfa

Sribali
Srikariyam
Stabakas
Sthalamahatmyas
Stutis

Swarupam

Swayamvaram
Sfodasadanas
Tambiran

Tattarfakkuli

Tevar
Tevatiicci
Tirtham
Tirtha

Tiru
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Change of equinox or zodiac sign
Routine worship in temples, Priests.
Monks.

Complete surrender.

An ornament.

The images of deities in reclining pose.

Tenancy rights enjoyed by architects and

sculptors.

Hymn, Verse

Hymns, Verses.

Bathing the deity.

The month of Cingam (See Cingam).
An offering in temples.

The temple official.

Chapters.

Panegyrics.

Eulogies.

Dynasty of medieval Kerala, the matrilineal

political units of post-Céra age.

Marriage.

The 16 great charities.

Lord, King.

The tax paid by merchants for constructing
strong rooms as store houses.

God.

Dancing girl, Devadasi.

Pilgrim centre, Sacred water.

Pilgrim centre.

Sacred.



Tiruakkriam
Tiruamriutu
Tiruaratitiu peruvaliTi

Tirumalfigaippattis

Tirumatiambu

Tiruonjacilavu

Tiruonjam

Tirupatis
Tiruvaraakam
Tiruvatira
Tiruvilfakku
Tithi
Tribhanga

Trikkétitia
Tripputtari

Tulam

Tulapurusiadana

T7anka
Udaiyar
Uljfakku

Upanayana

Ur

Uraliar

388

Divine feeding.

Divine feeding.

Highway used for aratitfu procession.
Rows of wooden planks in the verandah or
Portico in temples.

The ceremony of investing a prince with
sacred thread.

Expenses for Tiruonfam celebration.

The 22" lunar asterism, Festival of Visinju

in the form of Vamana.

Sacred pilgrim centres of Visinju bhaktas.
Inside the sanctum sanctorum.

The 6" lunar asterism.

Lamp; An offering in temples.

The lunar day.

Body in three parts with the bends

emphasized in figure sculptures.
The 18" lunar asterism.

The ritual celebration and an offering in

temple.
The 3 month in the Malayalam calendar.

The gift of gold equal to one’s weight to

Brahmins and temples.
Mace, Borax.

Owner.

A unit of measure.

Invocation ceremony of Brahmins by which

a boy is allowed to wear the sacred thread.
Village.

Proprietors of temples and villages.



Urar

Urfiyalti
Usfapiija
Utram

Uttamagraptja

Uttamakkiram

Utthapanotsava

Uttiravilia
Uttakku
Utitfupura
Utiratfam
Uvaccan
Vadham
Vakkanjikka
Vanamala
Varada
Vastra
Vatilmatiam
VatteliTuttu
Vatjakkar
Vatfukar
Vayu

Vazhiayam

Vedapalanam

Velfichapatiu

389

Residents of the village.

A religious festival which enacts Krisinia’s
vagaries.

The ritual worship in temples in the early
morning.

The 12" lunar asterism.

The temple ritual.

Brahmin feeding

A Vaisinjava temple festival.

The temple festival.

A musical instrument.

Dining hall.

The 21* lunar asterism.

Drummer.

Killing.

To describe or narrate.

Flower garland.

A posture of deities.

Clothes.

Platforms on either side of the chief door.
Script used in Céra inscriptions.

The people from the north.

The people from the north.

Wind.

The tax collected from pedestrians and

travelers.

The royal functionary in temples with the

task to protect Vedic rituals.

An oracle in temples.



Viliakkumatfam

Virapanidiyancilavu

Virutti
Visiu
Visiukkani

Vriscika

Vriscikavilfakku

Vrisiniikula

Vyakhyana

Yadupati
Yaduvamsavibhusianam
Yajnopavita

Yalfi

Yogakkar

Yogam

Yogikal

Yudham

Zamorin

390

Lamp pavilion in temples, the structure for

lights.

The ritual offering at Tiruvananthapuram
temple by a Panjdiyan king.

Land assigned in remuneration for service.
Equinox, A festive and auspicious day.
The custom of seeing good sights on Visfu
day.

The 4™ month in the Malayalam calendar.

An offering which ensures lighting lamps

in the month of Vrischika.

The dynasty of Vrisinfi.

To narrate; To describe.

The lord of Yadu dynasty.

A title, An ornament for the Yadu dynasty.
The sacred thread of Brahmins.

Motif of mythical animal used in sculptures.
Temple councilors.

Temple council.

Ascetics.

Battle.

Title of the king of Calicut.
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Field Work:

Field work was conducted in several Visinfu temples in Kerala to survey
and analyse the impact of Vaisinjavism on the sculptures, wood carvings

and mural paintings.
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Sculptures (Wood)

Venugopala Krsna with Gopikas- Valappalli Temple




il

Kuvalayapithavadham- Yoga Narasimha-

Cattankulangara Temple Cattankulangara Temple
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Kaliamardnam — Anguliyapradana to Sita by Hanuman-
Cattankulangara Temple Cattankulangara Temple




Varahamirti — Kaviyiir Temple Kalki — Kaviyir Temple

Venugopalakrsna - Kaviyir Temple Ugra Narasimha — Kaviyir Temple
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Pitanamoksa - Kaviyiir Temple

Krsnalila Scenes- Cunakkara Temple
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Mural Paintings

Kuvalayapithavadham- Trikkotittanam Temple
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Garudaruda Visnu with Laksmi —
Trikkotittanam Temple

Unnikrsna -
Pandavam Temple
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Venugopalakrsna— Sri Rama on Hanumin’s Shoulder—
Pundarikapuram Temple Totikkalam Temple
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Sri Rama and Sita - Pundarikapuram Temple




Maha Visnu — Ettumanur Temple
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Coins with Vaisnava symbols

Copper Coin — Vénatu
Standing figure with lamp and cakra (obverse)

and Parasu Rama with axe, pellets & letter ‘Ra’ (reverse)
(Courtesy: Beena Sarasan)

Copper Coin — Vénatu
Conch with lamp and sword (obverse)

and the same emblems on the reverse side
(Courtesy: Beena Sarasan)

A seated figure with axe and cakra (obverse)
and Ananthasayanam figure (reverse) - Travancore
(Courtesy: Beena Sarasan)
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The Divyadésam Shrines of Kerala
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MAP 11

Important Vaisinjava Centres in Medieval Kerala
(Non-divyad@ésams)
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Tirukkulasékharapuram
10. Katial Manjikyam

11. Triprayar

12. Guruvayar
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14. Tirunelli

15. Ramantalil

16. Triccambaram
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	An attempt is made in this work to trace the history of Vaisnavism and its impact on Kerala society and culture from 800 AD to 1700 AD. Vaisnavism and Śaivism were instrumental in the socialization of Brahminic culture and the feudalization of Kerala society and polity. With the development of Visnu bhakti cult in Kerala during and after the period of Sthānu Ravi Kulaśēkhara, Śaiva bhakti cult lost popularity and its place was also taken over by Vaisnavism. Vaisnava religion with its rich repertory of cult themes as enshrined in Bhārata, Rāmāyana and Bhāgavata traditions provided thematic substance to arts and letters in medieval Kerala. Vaisnavism played a key role in the evolution and growth of Kerala culture in later times also. The doctrine of Visnu bhakti continued to enrich Kerala arts and literature through the works of bhakti poets. The Rāma- Krsna cults provided thematic substance to the artists, poets, painters and sculptors. Royal patronage was rewarded by temples and Brahmins by legitimizing the authority of kings/chieftains. There has been no exhaustive research work done so far to unravel the history of Vaisnavism in Kerala.
	The following hypotheses are tested in this study -
	Though the temple-centred Visnu bhakti cult was imported from the neighbouring Tamil Kingdoms, it was fully Keralized and grew into a prominent religion during the reign of Sthānu Ravi Kulaśēkhara or Kulaśēkhara Ālvār and his successors. There was a proliferation of Visnu temples in Kerala.
	Sthānu Ravi’s ideology of bhakti had political dimensions and bhakti appears to have produced a disciplined society.
	The Visnu bhakti cult was the product of a second wave of Brahminic culture.
	In the Post- Cēra age, when organized bhakti cult was absent, an undercurrent of Visnu bhakti movement existed and Visnu bhakti was propagated through literature and arts. Several free renderings on Purānic- Itihāsic literary works were produced and wood carvings and mural paintings on Vaisnava themes got generated in large numbers.
	Though Kerala did not experience the advent of a sectarian cult of Visnu bhaktas , the tenets of bhakti did exist in arts, literature and temples.
	The bhakti poets advanced the ideology of bhakti and diffused Purānic culture which enriched every sphere of the cultural life of post-Cēra phase.
	The Visnu bhaktas of medieval Kerala, during post-Cēra age, compromised with Brahminic claims and only a mild voice of protest or dissent was raised against the caste supremacy of Brahmins.
	Inter-religious rivalries and conflicts between the votaries of Vaisnavism and other religions did not exist in Kerala.
	Vaisnavism had key role in the growth and development of Kerala arts and in the evolution of Kerala culture.
	Objectives
	This discussion is attempted not with a view to glorify the spiritual-religious realms of the Vaisnava religion nor to promote any kind of religious or spiritual pursuits. The study again does not seek to unravel the ‘inner meaning’ of the religion. An endeavor is made in this study to undertake a historical probe into the growth of Vaisnavism in a dispassionate and an objective manner. Apart from this, the present study has the following objectives-
	To make an in-depth study on the history of Vaisnavism in medieval Kerala and to evaluate the impact of Vaisnavism in the development of Kerala culture.
	To analyze how far did Vaisnavism influence the evolution of Malayalam language and medieval Kerala literature.
	To survey the proliferation of Visnu temples in medieval Kerala and to assess its impact on society and culture.
	To examine how far did royal patronage advance the fortunes of Vaisnavism in the Cēra and post- Cēra ages.
	To analyze the impact of Vaisnavism in the advent of festivals and celebrations like Ōnam, Alpiśi , Māmānkam etc.
	Methodology
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	Thesis Outline

	Impact of the Vaisnava Devotional Movement
	Tiruvanparisāram
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	Pullūr
	Trivikramamangalam

	Royal Patrons
	Āditya Varma Sarvānganātha
	Ambalapula
	Kochaipidāram
	Tirunelli
	Auspicious days in lunar calendar such as transitional days were celebrated in medieval Visnu temples. The transitional days are known as sankrānti or sankramana and among sankrānti days, Mēsasankrānti or Visu was the most auspicious occasion of religious merit47. It is on Mēsasankrānti that the sun enters Mēsa sign (Mēta in Malayalam) in the zodiac. According to Hindu astronomy, Mēsa is the first sign (rāśi) in the zodiac and the sun reaches Mēsa after completing its traverse through all the signs48. Since the sun takes a period of one month to pass through a sign, it takes twelve months to complete one cycle of its journey. As the first sign in the zodiac, Mēsa acquired special religious merit and it is sacred as it is the day with equal day and night (equinox)49. Visu or Mēsasankrānti is regarded as equivalent to the beginning of the year. Pūntānam Nambūdiri mentions Visu along with Ōnam and Tiruātira as a prominent festival in Jnānappāna50. The ceremony known as kani or ‘seeing good omen’ in the morning of Visu came into existence in post-Cēra age. It is evident from the records of Kūtal Mānikyam temple that Visukkani was arranged as part of the Visu day celebrations in the temple51. Later in the aftermath of the development of Guruvāyūr temple as a prominent Vaisnava centre in Kerala, Visukkani also got identified with seeing the deity of Guruvāyūr. Now a day the idol or picture of Krsna, especially of the deity of Guruvāyūr, is placed as an essential item in Visukkani. This is a clear indication of the influence of Guruvāyūr temple cult on the festival.
	Dwādaśi which comes every twelfth day after full moon and new moon was regarded as an auspicious day for worshipping Visnu in the medieval period55. The subcommittees known as Dwādaśiganattār were formed in Visnu temples to look after Dwādaśi day festival. The Tiruvalla Copper Plates refer to the meeting of Dwādaśiganattār to supervise the arrangements for the supply of oil to the temple56. The Tiruvalla Copper Plates refer to a land grant by Rāman Kōtavarman of Munninātu for the requirement of oil in Tiruvalla temple57. This donation was made in the presence of Dwādaśiganattār. The presence of Dwādaśiganattār makes clear that the land grant was intended towards the expenses of Dwādaśi day ceremonies in the temple. Syānandūrapurānasamuccaya narrates the sacredness of the observation of Dwādaśi and the narration is aimed at popularising the celebration58. However Tiruvalla Copper Plates and other inscriptions of the Cēra age do not contain any information regarding the celebration of Ēkādaśi. Syānandūrapurānasamuccaya describes the significance of observing Ēkādaśi vow59. The Ēkādaśi celebration in the month of Vrischika (November-December) was developed into a major festival in Guruvāyūr temple.
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