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Introduction

It is well-known that théVlah bh rata has come down to us in two recensions,
the Northern and the Southern. The editors ofPthena Critical Edition (1933-7bpf
the epic determined, in the process of collatingjigolating the archetype of the epic,
that its Northern Recension (NR) constitutes inegahwhat is called in textual
scholarship theditio simplicior,the naive or the original text, and they create t
Critical Edition (CE) from the irreducible archegypf the NR texts, the rada codex of
the Kashmir region in the northwest of South Astdey found likewise that the
Southern Recension (SR) was genericallgditio ornatig an ornate text, a version
made consciously and systematically: all hundredr&aa brothers get named, all but a
few with the pejorativelu prefix; the 18 parvans of NR rise to 24 in the 8Rh many
insertions and transpositions of crucial episodilsimparvans(those of akuntal and
Yay ti, for example, in the diparvan); further, the SR is overlaid with a Brahmanical
ideology, already incipient in the NR.

Of even greater interest was their discovery thatMalayalam version of the SR

texts was itself arditio simplicior, albeit of the SRornatio text: it was the shortest of



the SR texts which included the Telugu-Granthaigassof the SR tradition. It also
aligned itself with the rada version of the NR texts. This made no geddcapsense,
as was noticed forthrightly by V.S.Sukthankar, lifeespirit behind the CE. Logically,
when a text radiates over a wide area, the versibtiee farthest belts of radiation tend to
be at greatest variance with the founding text,evsar, than those in the inner belts: we
see this in the eastward radiation of theada text, the first formation of Sukthankars
sub-recension (Sukthankar 1933: Ixxiii; see belBection A, for Sukthankar's master
chart of recensions and versions) and the Northelfasersions in Nepali, Maithili, and
Bengali scripts. By a similar logic for the soutind radiation of the epic along the well
traveled and traditionalaki pathaas the transmission rout¢he Malayalam version,
being at the outermost extent of tlah bh rata radiation, should also be far more
differentiated than those, like the Tamil (Grantaayl Telugu versions, in the intervening
space. Yet it was the shortest of the SoutherreiRan texts, being to it what the
rada codex was to the NR (Dandekar 1961 [XI]: xlikJore anomalously, the

Malayalam version was also found to align itsetfularly with the rada text, “a fact all
the more impressive because M[alayalam], a Soutremsion, hails from the province at
the opposite end of India from the province pfrada], a Northern version” (Sukthankar
1933 [1]: Ixxiv)—indeed, across the vast buffer earf the Tamil (Grantha)-Telugu
version of the SRMah bh rata tradition between itself and the Northern Recamsio
texts. In fact, some of the grossest inflationtheftext and thus possibly the latest are
found to occur in the Tamil (Grantha)-Telugu vensigsee below).

The preparation of the CE of thah bh rata was not contingent on solutions to

these anomalies, so we have a consensus Critigadriedf the text, but | believe that the



seeming anomalies right themselves out, openinglblyea way to a correct assessment
of the textual history of the SR text of the epicl gperhaps thi¥lah bh rata tradition

itself, if we approach the entire problem from gezspective of Brahman migrations to
the south, the irreducible human agency that bro8ghskrit texts—oral or literate—to
peninsular India through the dak patha. As we will see, all tidah bh rata
manuscripts that went to Poona [Pune] from penardadia were from Brahman centers
of learning, or facilities with intimate links tor8hman communities of the area. The
textual history and transmission of the epic austimextricably intertwined with the
Brahman migrations to the south. We will also the theMah bh rata passes on to
non-Brahman groups in time, both in Kerala and T&adu, to form staples of the

k iy amandkathaka repertories in the former and that of thétu repertory in the
latter, but there can be little doubt that itstfiregrations to South India were in Brahman
hands.

In on-going work? | show that two distinct waves of Brahmans arriirethe
Tamil-Kerala country in the pre-modern period frdme Vedic regions of Northern India,
adhering to two separateauta praxises, the first wearing their traditional Haift--
ku umiin Tamil--in front and thus collectively known Bsrva ikh , and the second,
Aparaikh , wearing it toward the back, as a pony tail (Slestrations A and B
respectivelyy. | address below the question if other BrahmarBrahman groups
arrived in the Tamil country for our historical pet, 50 BCE to 1350 CE. We will see
that only these two Brahmans groups can be linkeslgutism, and thus to a Vedic

home, extant or in epigraphy. Moreover, as we sat, between them, they exhaust all



the Brahman groups of the area in Thurston (1308)most important ethnographic
source of Brahman groups.

My specific thesis with respect to the Brahman mtigns of the two groups and
the epic is that what Sukthankar isolates as tihada text, his archetype for the epic and
basis for the CE dflah bh rata epic or a text very close to it, say fada version, came
to the Tamil country with the PPva ikh Brahmans by the beginnings of the Common
Era (CE): these Brahmans with their fronted tuét &ell attested in the Sangam poetry,
ca. 50 BCE to 250 CE, and they created from theada text what has come down to us
as SR in the first four or five centuries of CEwill designate this *Prva ikh text of
the SR of thévlah bh rata. This * rada text present in the Sangam Tamil country,
being made in the first half of the millennium Gfa the *P rva ikh SR text, supplied
the knowledge of the epic displayed in the poetrthe Sangam anthologies, these
perhaps being composed simultaneously with thevdikh text, the basis perhaps
even for a Sangam Era translation of the epic,tPen r's lostP ratam® At the close
of the Sangam period of Tamil history, brought abdmuthe Kaabhra Interregnum, ca.
4" to 7" CE, a far-reachingly disruptive moment in Tamatbiy, a branch of the
P rvaikh Brahmans moved to the Malabar region of Keralay ldne historical
Nambudiri Brahmans of Kerala, through the Palglagisg a travel route already in long
use! with the *P rva ikh text, the text remaining there in relative isaattill 1920’s
when summoned to Poona for the CE. Further, theveéPikh text remained behind in
the Tamil country as well with the rumpa ikh group, the historically Tamil-
speaking iya Brahmans, the formative Brahman componentef thh r Vai avism in

7-9" centuries CE and thus transfusing the K myths of thélah bh rata, especially



from itskhila (or appendix) portions, thdariva a, into the emerging VaiavaBhakti
poetry.

| will be designating this the-text: it is still an SR text and is identical teettext
that went to Malabar with the Nambudirifiva ikh s, but | have designated a Greek
letter for it as it will host Sukthankar’stext (see Section A below for Sukthankar’'s
master chart of the epic’s different recensions sorgpt-based versions): thetext is an
imaginary text he constructs from the evidencénerhanuscripts that came to Poona for
collation purposes. He sees that all Grantha-Teugysions of the epic were of the SR
mould, but unlike the Malayalam version of the SEhwts allegiance to the * rada text
of the NR tradition, the Grantha-Telugu texts’ gisce lies with a longer, inflated
version of NR, part of the-family of texts. The SR mould in this complexny -text,
the *P rva ikh text resident in the Tamil country after the déar of the Nambudiri
P rva ikh s to Malabar through the Palghat gaps and findsejfihosting the arrival of
the Aparaikh Brahmans and their NRtext. The SR-NR admixture seen in the
Grantha-Telugu versions—an SR mould but with girgfasions of métier, what comes
to be called “excesses” of the SR text, from antBR-- is one of the more direct proofs
in support of the thesis advanced here: Sukthasikgmpothetical -text, derived by him
entirely from textual evidence of his manuscrigsyerified by the evidence from the
Brahman migrations.

| would be suggesting that this text came withgéeond Brahman group of my
study, beginning to arrive at the upper peninstdgions from 8 century CE onward,
reaching the Tamil country proper in significantrhers by 8 CE. Their arrival in the

Tamil country is one of the best documented instam large scale migrations of people



anywhere in pre-modern history. Elsewhere | charae them as the Burton Stein
Brahmans, after the historian’s path-breaking assalgf their pivotal role in the history
Tamil Nadu from the pre-modern times to the mogemod although his extreme stress
on local autonomy, as a segmentary feature of the €ate, has been questioned and
moderated (Karashima 1984; Champakalakshmi 2b0The Pallavas {4to 13"
centuries, CE), later the @s (18-14" centuries CE) and the subsequent i§a and

N yaka kingdoms, are their patrons, and they conistihe subject of the famous
Pallava-C a Copper Plate epigraphy, with every immigrant'siaathe number of shares
of the land granted to his family, his Ved&hain the form of itss tra, hisgotra, his

titles of Vedic learning, and in the most elabodaeds, his place of domicile before
arrival in the Tamil country recorded in coppertptathat regularly turned up at the
tilling of the paddy fields of the Tamil countryrtughout 28 century. The initial deeds
show them settling in the north and north-eastspairthe Tamil country, the

Ton aimanalam area and its northern outskirts in th@kéata hills and what is southern
Andhra Pradesh today, and later deeds, the Kae#a.dTheir places of domicile before
arrival in the Tamil country are, in most caselages in southern Andhra Pradesh, but
these Brahmans as a whole are traceable from tteita S tra traditions ultimately to
the Mathur region of the Yamunriver (see below). And these show them to be
following different rauta traditions from those of theriva ikh Brahmans.

A stemma chart of the Southern Recension oMhl bh rata epic would look
like this:

*S rada Text (ca. 150 BCE)
I
I
*P rvaikh Text (ca. 50 BCE-500 CE)

Nambudiri *P rva ikh text------------ - —-=--—--- * jya P rvaikh text ( -text)



(Malayalam version [500-1920’s CE])
---------- *Suktankar's -text
------- Tamil and Telugu versions
(>500-1920's CE)
| seek below to correlate the above stemma chdaheo8R, first with its putative
agents, the Brahmans and their migrations to thenpalar region from their Vedic
homelands, and secondly with the requisite palgdgréor the literate transcriptions of
the texts. We will see that the findings presetiec in terms of the relevant human
agency and script substantially extend our cumedierstanding of the rise of the
Mah bh rata tradition. Thecommunis opini@f our ideas about this may be reduced to
what may be called the Hiltebeitel-Witzel modek iltebeitel (2001; 2005) part of the
model addressing issues relating to the literatagion of the epic by a human agency,
an inter- or trans-generational “committee of dusarts Brahmans,” ca. 150 BCE and
the Witzel (2005) half providing a possible venaethis textualization event in the
reformist Hindu-Vedic kingdom, like theu ga dynasty, promoting the Vedic traditions,
possibly the corenétierof the epic deriving from a Vedic event, the Tends Battle
referred to at vV 7.18.5-10; 33. 3, 5. The work presented here beagaid to address the
default conclusions from this model: can we cha@me the Brahmanical redactorial
agency with any historical precision? What scaipted the redactorial process, and what
might have been the physical manuscript aidingektualization? Further, | address
how this nascent text, what | have designated asatla text, came to the south by the

Sangam age serving as a template for the credftithe dirst SR text, the *Rva ikh



text, thus explaining the anomalies of the texhistdory of the SR listed above from
Sukthankar.

In sum, then, a version of the epic close to theada text, *Sarada text, leaves
North India sometime after its redaction, ca.250-B&E, with the Prva ikh Brahmans
in a *Southern Brhm scripf, most likely the parent of the extant Granthaptcin palm
leaf manuscript or birch barf. The SR of the epic is forged from this in thédwing
half-millennium, reaching a final form by 500 CEet*P rva ikh text, the Grantha
script taking shape in the process, the palm lea/&suth India with the iron stylus
technology of writing serving the transcription. @l this time, both the text and script
go to the Malabar area of Kerala with one brancthefP rva ikh group which emerges
in time as the historical Nambudiri group, and goés seeming hibernation for the next
1500 years till summoned to Poona for the prepamaif the CE. This is the text that
came to Poona in the@@entury, in the 1920’s, which the CE editors foumdbe the
shortest version of the SR texts and thus anomalous

What has not been recognized is that thev® ikh text (the -textin my
designation; see below for more details) remairib thie rump iya P rva ikh group
in the Tamil country, playing a far more activeerat the subsequent history of the
peninsular region. It shapes ther r Vai avism, emerging in the centuries following
the Kaabhra Interregnum, all four Brahmarwv rs being by tradition iya P rva ikh s.
It also hosts the-Aparaikh text as it arrives in the Tamil country cé{‘.&ntury
onward and shapes the subsequent textual histaheapic in the Tamil country,
resulting in the Tamil and Telugu versions. | prashese findings in the following

sequence:



Section Asets forth the relevant details of the epic irdifferent recensions and

versions.

Section Bis concerned with the Pva ikh Brahmans under the following

aspects:

Vi.

the origins of the Rva ikh Brahmans, theirrauta traditions, and
their migration southward.

their presence in the Sangam Tamil country @nedcreation of the
*P rva ik text of theMah bh rata.

the Kaabhra Interregnum and the dispersal of thev&ikh

group.

the Nambudiri Prva ikh s and *Prva ikh text in the Malabar
area of the emerging Kerala.

the iya P rvaikh s, the *Prva ikh text, and the v r

Vai avism.

the *P rva ikh text and the Poona Critical Edition

SectionC examines the Apari&h Brahmans and their bearing on the textual

history of theMah bh rata:

the origins of the Aparé&h Brahmans, theirrauta traditions and
their arrival in the Tamil country.

the Pallava period epigraphy about the Ap&ta Brahmans.

the C a period epigraphy about the Apakh Brahmans.

the emergence of the Apaileh  rvai avisminits c rya

phase.
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V. the Tamil and Telugu versions of thah bh rata.
Vi. the Tamil and TelugMah bh rata and the Poona Critical Edition.
In Section O | provide further proof for the above from thetory of the Tamil-
Malayalam paleography as has been constructed\dgiadevan (2003):
I. Introduction and an over-view of Mahadevan'’s firgéin
il. the Tamil Brhm script and its history
iii. the Southern Bhm script and its history

Iv. the Brahmans, the epics and paleography

Section A: The Mah bh rata Epic and Its Recensions

| start with Sukthankar’s master chart of the resommal history for the epic as a
whole:

Vy sa’s Bhrata
|
Ur-Mah bh rata

rada K Devangar | |
| Malayalam

| | I | |
Nepal Maithili  Bengali Telugu Grantha
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The Vy sa phase of the epic, the so called Jayad¥a, began perhaps in an oral
tradition, by consensus in the Kuru area, and tilealy in the k atriya circles, as a lay
about war for land and territory, perhaps basetherTen King Battle of thegveda
(Witzel 2006: 21-24). By the Bya S tra period—considerably later than theuta
S tra period, as Oldenberg has shown, thus perhap860 BCE'—aMah bh rata has
come into existence, the Igya S tra passages linking it with the primary, inneckgrof
redactors, Sumantu, Jaimini, Viaip yana, and Paila (omittinguka, however}?
Perhaps this marks the first “possession” of the bp the Brahmans, that of the inner
frame, a process seen much more deepened in thieflarhe, unfolding as a discourse in
the sadas of arauta ritual of the Sattra type, with \8a himself present in the sadas and
claiming for itself subsequently the status of fifgh Veda. It is possible that theauta
device of the outer frame reflects the real-liftisg of Hiltebeitel's intergenerational
Brahman committee, engaged in srauta rituals asacten of the epic at the same time
in one of the new reformist Brahman kingdoms, tike u ga, its Brahman king
Pu yamitra performing two aamedhas and committed to the promotionrautism*>
Plausible links, as we will see below, can be sseahj between the first group of
Brahmans of this study and this original redactidhere is general consensus that the
epic passes into literacy by this stage, by 300B0& when the Bihm script had taken
shape in North India, providing the Sanskrit soapstem a syllabary, devised, as its
separation of the vowel and consonant soundswiaactasses shows, by the Vedic oral
tradition and its swdhy ya institutions:*

With the NR and SR phases, we are on firmer growhdt Sukthankar

characterizes as the “incontrovertible fact” (19BBxxxi) about the early history of the
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epic: they are the two broad and distinct recerssadrihe epic, each with further different

versions later in regional languages. The NRfiesttbreaks into two large families, the
-and the -family texts, the former in the Kuru realm, theaof the origin of the epic,

and the latter, an inflated version in the Magaczdm, in the eastern parts of North
India, in Bihar, Nepal and Bengal. The shortelamily of the Kuru-Piic la area gives

us the rada text, the basis of the Poona CE.

We have no information in Sukthankar about how #yadle SR rises or is found
in the peninsular region in terms of a human agemather irreducible correlates—
script, the physical form of the manuscript. Aétsame, however, from the evidence of
his manuscripts, Sukthankar is able to affirm tts&aadppearance can be dated to a
“primitive” ([1927]1933 [l]: Forward vi) moment in the textual history of the epic.
Noticing the concord in thediparvanbetween the Km r version of the NR and the SR
texts, Sukthankar notes, “Since | have not beea tabtliscover any traces of “secondary
interrelationship” between archetypes K [NR] anfBR], | consider the agreement
between these two archetypes as “primitive,” teatdpending upon their primitive
connection through the Ur-Mabh rata” (Sukthankar’s quote marks; my parenthetical
gloss)--a concord, further, he sees to be of ‘&megrimportance for the reconstruction of
the text” ([1927] 1933:[IForward vi-vii). > We should note that the “primitive” accord
between the NR and SR texts, so phrased in his E8&vard by Sukthankar, becomes
the “impressive fact” (1933 [l]: Ixxiv) of the reasional history of the epic in the 1933
Prolegomenain view of the antipodal locations of the two txhe NR in Kashmir and
the SR in Kerala, and we should further note thatdicture of the Brahman migration

presented below adequately explains this anomaly.
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The SR, having thus risen at an early moment irhtsi@ry of the epic,
differentiates essentially into two versions, therser Malayalam text, that came to the
Poona editors from the Malabar region of Kerala tedonger, inflated Grantha-Telugu
version, the latter forming from an interactionvbe¢n Sukthankar’s theoreticatext
and the resident-SR text, the text being an NR version (not indicated to berso i
Sukthankar’s chart but made abundantly clear ilPhidegomenao the diparvan) and
coming to Poona from the Tanjavur area of TamiliNad

Thus, Sukthankar noted, “all textual criticismtioé Mah bh rata begins with
this incontrovertible fact that the text of the &r&pic has come down to us in two
divergent forms, a Northern and a Southern recangexts typical of the ry varta and
Dak in patha” (xxxi). Yet this is an issue scarcely addesl in theMah bh rata
scholarship since the publication of the CE (1993a). The 18-parvan division of the
NR increases to 24 in the SR, the SR being almv#tgdian response to the Homeric
NR, characterized byptecision, schematization, and thoroughly practicatlook
(xxxvi; Sukthankar’s italics) compared to the NRsien which is “distinctly vague,
unsystematic, and sometimes even inconsequoent like a story naively told, as we
find in actual experiencexxxvi; Sukthankar’s italics). Sukthankar notkdther that
“there persists throughout, between the recensadsstinct and undeniable family
resemblance, and there cannot be the slightest doattboth spring from a common
source, albeit a distant and somewhat nebulousgb(xxvi), remarking in addition
that “even in its early phases thah bh ratatext tradition must have been not uniform

and singular, but multiple and polygenouBbdfward: i).
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That is, the longer and ornate SR text rises @&aaly moment in the textual
history of the epic—a finding echoed further byBgkar (1947: Ixiv}®, the other CE
editor with an equal breadth of experience withMah bh rata manuscripts. However,
the inflation does not seem to have been the imbheesult of the dynamics of an oral
tradition’ that is, the two recensions do not constitute wahatcalled multiforms in oral
theory—a virtual impossibility, considering the @pieventual extent. Rather, as
Sukthankar noted for thediparvan of the SR version but true for the en@eension,
“the excess is due to additions, large and smialisibiuted almost entirely throughout the
[ di] parvan” (xxxv). Sukthankar also noted omissigpassages found in the NR texts
but not in the SR tradition. Additions and omissipsurely we are by now in a literate
world (how can an “omission” occur in a dynamicldradition?). In other words, we
have a transcript laid out, read and episodes @dm®ations added on (or dropped).

It would seem thus that the SR text clearly risea anake-over of the NR text,
the Southern redactors creating a sentimentalorersia naive text, by adding passages
where they felt necessary and dropping them elsewlefamous example shows how
this process of addition probably worked in acfralctice, providing evidence that
complements Hiltebeitel’s (2006) findiffsolely derived from structural considerations
of the” dips” between the main frames that makehegpepic, both revealing the
subterranean dynamics of the formation of thertR ikh SR text. An insertion of 1612
verses into the SR occurs betweely yas34 and 35 of the CE of tigabh parvan not
found in the rada version, nor the NR as a whole, and thus a&delgn the CE as an
appendix (ll: [Appendix 1, #121]: 386-422). Edga, (1944 [I1]: xxx), the editor of

the Sabh parvanfor the CE, notes that “it is the longest singigeartion...occupy[ing] a
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full hundred pages of [P.P.S] Sastri’s text...seadhy yas..a glorification of K a put
in the mouth of Bhma].] Itis not found in N[orthern] MSS” (My pardreses). In the
peroration, Bh ma justifies the fitness of K a to be the Guest King to be honoured at
Yudhi ira’s R jas ya, at thesabhaof the Sabhparvan.

P.L.Vaidya (1969: [I] xIviii) shows that the entidéscourse is fabricated from the
Hariva a, mainly fromadhy yas38, 41, 42. One aspect of the Hariva that Vaidya
emphasizes is its dual nature, first as an “ordggract of the great epic, justifying the
attribution of “ ata-s hasr Sa hit ” (100,000-verse epic) to it, and second, akhis , a
“supplement”. Yet we find material from the suppknt forming sections of the main
epic, in the SR, forcing us to conclude that trdaotor of the SR must have had the
entire epic before him, and that he knew the wibkhe epic, the main body of 18
parvans and its supplements, to find or rememlgesa@urse from the supplement
suitable to be inserted into an earlier sectiothefmain body of the text, no matter that
this introduces in the process awkward repetitiarisgt Edgerton (xxx) calls “internal

duplications” as with Sahadeva’s threhts.

My argument in the rest of the paper is predicabetthis incontrovertible fact,
that at an early, decidedly “primitive” moment ta textual history, the epic is already
found to be present in the peninsular region, digelof chronology demanding that this
be very likely a * rada text, 75,000 verses long in its modern CErezadly the same
length at this time, providing the NR text-templ&deits SR makeover. | will attempt to
account for its rise in terms first of its plausilbedactors and then the paleography

needed for the transcription of the Sanskrit ofépe in an area already widely literate at



16

this time with a script adopted to Tamil phonolothe Tamil Brhm syllabary, created

by Jains ca. 250 BCE.

Section B. i: The Origins of the Prva ikh Brahmans, their rauta Traditions,
and Southward Migration

We know that the style of wearing one’s hair wamsadter of ritual importance to

the Vedic Aryans, often signifying adherence t@ec#fic orthodoxy-orthopraxy
complex. The terrkapardin/kapard, itself thought to be non-Vedf€,occurs in the

gveda, with six attestations (s.v. Lubotsky [19B7)20) in its different forms and
seems to have signified the braided or tufted tvaia male’s otherwise shaven head, and
the Vasi has are said atv 7.33.1 to wear their kapardin on the right sid¢he scalp.
Thep rva ikh  mode may well signify one such way of wearing srieipardin (indeed,
just as its counterpart in this study, Hpara ikh , another). In its extant practice, it
consists in massing up the hair on top of othersise/en head into a knotted heap
(Nlustration 1). Its earliest attestation occuas,Gerhard Ehlers notes, (Response to EJVS
10.1)* at TS 7,4,9,1 {kh m anu pra vapan)e"to shave (the hair) forward in order to
have a prva ikh " (Ehlers’ translation). As Ehlers points outtlve Taittirya context,
the ritualists are performing tlgavam yanaritual, imitatingthe "session of the cows"
and accordingly wear the va ikh at the end of the year in order to look like them:
“gav  hitarhy anurp bhavanti (JB 2, 374)". In other words, by the time of the

redaction of the Taittiya kh of the Yajurveda, ca. 1000-900 BCE, we have andist

group wearing their hair in the va ikh mode. We will see that the Taitjia
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comparison of the pva kh with a physiognomic feature of an animal will rpapr in

an almost identical trope, later, in the Sangantrgoe
Their rauta traditions are made up from the following ¥edkh s*%

i. gveda: The kala gvedaandits val yana rauta Stra (A S)
make up the lion share of theigveda affiliation. However, in addition,
theKau taki tradition (allied to the kh yana rauta Stra[ S]) of
the gveda occurs among ther?a kh s, once, it is thought, with the
B kala kh asits gvedatext® The B kala kh is no longer extant
even among the Nambudiri Brahmans, thevR ikh group with still a
very robust Kautaki tradition. The kala kh is the universal gveda
kh among the Prva ikh Brahmans, as it is the case amongst all
Brahmans now globally. All the same, the K&aki tradition seems to
have been ritually the most active of all axes agnitve Prva ikh s (see

below, and note 11).

ii. Yajurveda: Only the Taittiya kh of the K a Yajurveda School
occurs among the PPva ikh s, in three different dra traditions:
a. theBaudh yana(both rauta ands hya);
b. theV dh la (both rauta and Giya);
c. the gniveya, almost identical with the \dh la tradition, but
only in its Ghya form.
iii. S maveda: Only thdaiminya kh of the Smaveda occurs among

the Prva ikh Brahmans.
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Of the above, the Ku taki gveda the V dh la- gnive ya Yajurveda and the
Jaiminya S maveda occur only among theri?a ikh s, so as to constitute positive proof
of identity in epigraphic records and fieldworkaths, if a Brahman is recorded in the
gr madeyaplates or encountered in fieldwork in peninsufatid as belonging to one of
these Veda kh s, he can be identified as ar®a ikh Brahman. Likewise, we have
two epigraphic terms with unique Ra ikh attestationspaviiya and /j mbavyafirst a
phonological corruption dbahuvca, the val yana tradition, and the second,
designating a branch of the Kataki s tra of the gveda®® From Witzel (1989; 1995),
we can localize these Vedah s and stras to a broad area in the Gan¢amun doab,
in the Piic la country, extending to the east along the Gdtige V dh la tradition of
the Taittirya Samhita) to the Kosala area (the Keaki-Baudhyana alliance), with
substantial south-south-west extensions in theidayenrealm (Map I). | argue in on-
going work that some sort of geographical contigoitthe different schools produced
specific rauta axe# situ listed below

A rauta tradition, arguably the most authentic, hasye know, survived among
the P rva ikh group, among the Nambudiri Brahmansyith abundant epigraphic
evidence of rautism among the other branches of thev®ikh Brahmans till the 11
century CE from epigraphy (see below). Again, askwow, a tri-Vedic axis is the core
of a rauta ritual, the coordinated orchestration of tllevaryam hautram and the
audg tram praxises in the unfolding of the ritual. | listlbw the four theoretical tri-
Vedic axes possible for the performance avR ikh  rauta ritual:

i. Kau taki gveda-Baudhyana Yajurveda-Jaimipa S maveda

il. Kau taki gveda-V dh la Yajurveda-Jaimitya S maveda
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ii. val yana gveda-Baudhyana Yajurveda-Jamiya S maveda
iv. val yana gveda-Vdh la Yajurveda-Jaimitya S maveda

Of the four, therauta axis i seems to have been historically thstmctive?®
with iii and iv following, respectively. The axisdoes not seem to occur in practfée,
the original geographic regions of these traditinoshaving been, perhaps, contiguous.

| must add that the Kadaki traditionadds to thel 6-priest complement of the

rauta ritual personnel an additional ritualist @82.7), théSadasyariest, in as much as
Vy sa, the traditional redactor of tMah bh rata epic appears as part of the sadasya
assembled in the Janamejayas’s Snake Sacrifice thieepic is formally sung to the
world, by the auti. Itis not clear if Vysa is designated formally as the Sadasya priest or
merely as a member of the learned group assembtadsadas the ritual half® It is
possible that the Kauaki tradition merely formalizes an existing traaiit surrounding
the installation of a learned member of theuta community as Sadas¥a.

Finally, if the rada text is theimplicior text, it would follow that it is traceable
to the Kuru-Pfic la area: by general consensus, the epic took shape northern Kuru
area, around Kurulktra, not far from the regions to which therva ikh Veda kh s
have been localized, generally the Ganga-Yamunhb.dtias possible that they had the
text with them, or even that, they were part ofdlgency of its final redaction.

We have some direct evidence supporting the secom@cture, that the original
P rva ikh group may have had links to the redaction of fhie m its extant frame-
narrative form. We know that in the immediate pdstic period, when the form of
frame narratives begins to arise as a functiomefmerging narrative perfect in the

Vedic, it reaches, as Witzel shows (1987c: 38&sin), >’ its most sophisticated
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development, in th@aiminyabr hma a, part of the signature Pva ikh S maveda
tradition, in the retelling of the legend of Gyna a i of the Bhgu lineage. And as we
know, the form reaches its culmination in the ekMah bh rata, framed at the
innermost frame by Vysa’'s discourse to Sumantu, Jaimini, \&aip yana, uka and
Paila and at the outermost frame by tl@ti Uccharavas’s discourse tcaunaka and the
other is in the sadas, with Vga himself present possibly in the ritualistic roféhe
Sadasya priest, an office only evidenced in thev@®ikh rauta praxis. A link to the
Jaiminyas is further seen in the development of closelgtedBh haddevataTokunaga
(1997: 186) cites the &aveda Brhma as, Jaimirnya and its lost proto-text, the

y yanaas “[of] special importance” in the developmentlwé story of Dadhyafic (Bd.
16d-23), adding, (186, note 2): “A close relatiapstf our author [that oBd] with the
S maveda is also attested by his frequent mentidheofeachers and sources presumably
associated with this school” (My parenthesis]. pe& (1984: 463-64) adduces a similar
link between the epic and the Jaingetradition, noting that Jaimini was the utiga
priest of Janamejaya’s sarpa sattra and one diviiéigures to whom Vysa committed
the epic™*

We should note that this picture dove-tails wité thain features of the
Hiltebeitel-Witzel model of the textualizatin ofetfepic mentioned earlier: therva ikh
Brahmans, still in the Vedic realm, would be pdrHdtebeitel’s “committee of
Brahmans” who redact the epic into a Brahmanicakwdliltebeitel (2001: 19) sees
them as “out of sorts” Brahmans “who may have radesminor king’s or merchant’s
patronage, but probably for personal reasons shad@ep appreciation of, and indeed

exalt, Brahmans who practice “the way of gleanirtgat isufichavtti Brahmans reduced
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to poverty who live a married life and feed thaiegts and family by “gleaning” grain,”
not unlike, as Hiltebeitel (27) notes, Patafijali'sha Brahmans? It goes without saying
that such Brahmans would also bautins, functioning as the agents of the Vedi¢ ora
traditions, as what comes to be called in Manu tiogriya Brahmang® We must note
that a serious threat does rise in the east, @giedelow, to these Vedic traditions
formed in the west, in the Kuru-Pila area, in the form of the Yanseyi-centered
Vedism, promoted by the Magadha imperialism, pdgsdndering these western
Brahmans “out of sorts”. Thus the reformist Brahmal dynasties, who would seek to
support rauta traditions, would naturally form suitablerpas (Witzel 2006). | argue
below, in Section D, that what comes to be scheradtin I. Mahadevan (2003) as the
Southern Brhm script, a *Southern Bhm script, served the textualization of the epic
and traveled southward later with then ikh  Brahmans with their departure, evolving
later into its different attested scripts in thaipsula, the Grantha being the one most
relevant to this study.

We cannot determine the exact dates of departuteed? rva ikh group from
the antarvedi area, nor the motives behind thertieea but we can go farther than the
vague wanderlust of the Brahman often noted inditee impelling migration—Agastya
of the gvedahimself seen in some fanciful historiography asrgaoubtable Vedic
counterpart of Friar Tuck of Walter Scotksanhoeg leading Brahman migration
southward™ On the other hand, theauta axes that | have listed above and their galrvi
in a live oral tradition to our times make it probathat it was an organized departtrte.
Its live survival today among one of the branchiethe P rva ikh Brahmans in a

continuous and unbroken practice testifies to treinual Vedicsv dhy yainstitutions
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at work over time and space, suggesting a sizealteer of families moving in tandem,
necessitating, as | argue in on-going work, a ceteplevision of our existing ideas about
Brahman migrations. It is possible that the akthe ukla Yajurveda tradition as an
imperial praxis under the Magadhan hegemony irkibeala-Videha lands {56™

century BCEJ® may be a factor: it is useful to note here thd-atésted and extreme
dislike of the Mgadha Brahmans in Vedic texts as for instancedfexence at

L y yana rauta Stra (8. 6. 28), “the despicable Brma a-fellows native to Magadha”
(Parpola 1968: 29; n.%. The rises of Buddhism and Jainism may also héased a

role.

There is little doubt that an external agency irtgaethe movement. We may rule
out impulsive or eccentric migrants, although athwa vari of the Buddhist texts (see
below) there were such cases. As | have indicalbede, a liverauta tradition has
survived among the Pva ikh Brahmans (as well as among the Apédta Brahmans,
the second group in migration) showing that thetstp migrant population should have
met, as | argue in greater detail elsewhere, twstasmability criteria: first biological and
thus linked to the Gotra distributions of the stgrtpopulation; second, in terms of the
Vedic praxis, thus linked to the 8a affiliations. That is, from the first critenpwe can
deduce, and this is confirmed by both epigraphyfaaid work, that the start-up
population had enough affiliates to the differewt@ labels to meet the twin criteria of a
Brahmanical marriage: exogamy, ruling out a spaisme’s own Gotra label;
endogamy, allowing kinship only between Gotra mifds. Both the Rva ikh and
Aparaikh Brahmans meet this criterion. Both groups alsetrtiee second

sustainability criterion, that of the 8a distribution of the start-up population to ntain



23

live Vedic praxises, especially in its srauta foras we know, this requires the
coordination of three individual Vedic praxisexdb of the hautramgdhvaryam and

audg tram: sufficient human agency in terms of numbeustbe presumed to be present
in the original migrant population to have enaltleel sustainability of the Vedic oral
traditions. Thus in both cases of the Brahmand vaanhave ample epigraphic evidence
for the Aparaikh group, the migrant population was large and vagiealugh along the
two sustainability criteria, suggesting that thgration itself was possibly well-
coordinated and planned.

We may rule out in this context the commonplaceneaac motive of migration
in the case of rauta Brahman communities. A self sustaininguta Brahman
community is generally seen to be affluent inrgéglitional setting, the affluence arising
entirely from patronage—indeed, thrauta culture demanding it and royal patronage
providing it, thebrahma-katra alliance of the Vedic age functioning at the grdilewvel.
This does not necessarily conflict with the ideatipoverty of the ufichaw institution,
noted above, the affluence essentially fundingetieenses of the annuahuta rituals’®

It is tempting to place the departure of thev@ ikh Brahmans before the
formation of the pasta ba rauta S tra tradition, ca. 300 BCE, as it is signally absent
among them. However, we can possibly mark theittsgard movement on the
daki patha from Buddhist records—in keeping with theagahpattern, noted by
Witzel * that many details of early Brahman history aremfvidenced in Buddhist
records. The Ri Canon text, thSuttanip ta,*® records the performance ofrauta ritual
on the dakin patha, calling it anah ya am(l. 979), at Assaka on the Gagr :

B vari, a wanderlust-type Brahman, arrives at Assakhe neighborhood of Aka, from
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Mithila, Kosala and after making himself welcometat prosperous Brahman
settlements and alms from them on the banks afitke for three years performs the
mabh yaj a with 16 priests (l. 1006soasa br hma a) from among his hosts in the
Assaka Brahman community—clearlyrauta ritual, 16 priests being the complement of
a rauta ritual. We already know that\&ri in his native Kosala is a product of the
Vedic svdhy ya system, a master of mantras (l. @7&nta prag ). A traditional
brahmodyé&follows at the conclusion of theauta ritual and with it, the danger of
possible explosions of heads. The 16 priests gihno the Buddha, traversing the
daki patha northward to learn, as per the Buddhalogicdling of the account, the
secret of keeping their heads from exploding ang #void, again, from the Buddhist
point of view, the occupational hazard of theauta Brahmans.
The Suttanip ta text is part of the older layers of thellRCanon text, placed in the

3 century BCEY It is quite likely that this was a Bra ikh  rauta ritual: the Assaka
settlement would seem to be too far away from thatatraditions surrounding the

ukla Yajurveda, relatively recently formed, someethcenturies or so ago, in the
Kosala-Videha area. The newepasta ba-based ritualism of the second group of
Brahmans of this study, ca. 300 BCE and centeniagrad Mathur on the Yamun
would be too recent also to have reached thisdiathsand east by the time of the
Suttanip ta text. And the total priestly complement, the 18ttwent north and became,
alas, Buddhists plus Bari, giving us 17 ritualists in all, resonateswiihe Kau taki

rautism
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B.ii. The P rva ikh Presence in the Sangam Tamil Country and the Crean of the

*P rva ikh Text.

Their arrival and presence in the Tamil countryimyitheSanganperiod is, on
the other hand, beyond dispute. Hart (1975: 148jnates that about 10% of the
Sangam poets were Brahmans, deeming it a low dstiasa‘'not all Brahmins could have
had telltale names.” It is difficult to imagine aiithe global numbers of the®a ikh
Brahmans were in the Sangam country for this petloete is little doubt as inferred
from the two sustainability criteria above thatitist have been substantial. The Vedic
imprint on Sangam poetry is really quite vast, tating a sizeable Brahman complement
behind it. Moreover, Brahmans are equally attestedl three Sangam kingdoms,
indicating an isotropic distribution along the tar®angam kingdoms. And the one Vedic
item that reveals to us the Brahman presence iSamgam period is the “experience-
near” featuré? the style of the wearing of the hair among theemalf the group, namely
thekuumi. The kuumi, the Sangam Tamil word for the hair tuft (fréami andkou
[DEDR # 204913 first signifying “banner, flag, streamer” and thecond, “summit of a
hill, peak, a mountain”) is distinctly in thee rva ikh mode, attested in poem after
poem, amounting to a poetic trdffe-or Ramanujan’s “poetic code” (1985: 282)--as in
the two following examples:

“And all those horses of our man of the tall hills
have tufts of hair like the Brahmaghins of our town”

(Ai kurun u202; A.K.Ramanujan’s [1985: 9] translation)

“[T]he tuft on his head is like the mane of a hdrse
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(Puan n u310:11; George Hart’'s [1999: 179] translation)

The horse’s mane to which the mi is being compared above recalls the calf's gewl
forming horns of the Taittiya passage, noted earlier: the hair in both casemssed up
toward the front of the head.

Because of its excellent DEDR derivation notedvabas a “flag” or “streamer,”
the kuumi as prva ikh may be taken to signify the indigenous mode ofrimgahair in
the Tamil country before the arrival of therfPa ikh Brahmans: if so, we have here a
striking coincidence between the indigenous stgkk ienmigrant style, perhaps even
accounting for the wide patronage and welcome tlaBans are seen enjoying in the
Tamil country in the Sangam period. Above, thevp ikh is specifically linked to a
Brahman child in the Ainkuin u verse, the language suggestive of total accuibura-
an urchin running about the streets—of the Brahgranop in the host region. The
elegiac subject in the second example is a youngavafallen in battle, having “slain
painted elephants” (1.5) and thus presumably riétadoman, but presented in the same
trope as the Brahman child, suggesting that th& tudt was universal in the Tamil
country at this time and that the term as suchifsgghonly this mode in the Sangam
period. It is also significant that a Tamil woraihees to signify a Vedic item, suggesting
an exuberant acculturation between the Sangamratanains and the indigenous people
of the Tamil country

Could “kuumi” signify the aparakha mode as welf? The aparakh mode
would signify a tuft of hair hanging down from thack of the head, like a pony tail. It
would seem that eithérkai (DEDR 3532) ov | (DEDR Appendix 17) is the more

suitable word for comparison, to indicate an iteanding vertically down. The poet uses
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instead, kwmi, signifying the mane, a horizontal item on dagang horse, thus more
appropriate for the pva ikh  mode. Etymologically, “kuumi” seems to signify the fore
part of the head, as with the crown of peacock (&uhanian 1966: 285). The poet uses,
moreover, the horse to suggest abandon and wiritgpecially in the case of the fallen
hero. Thus it would seem that the poet had in raihdrse in gallop, an apt image of
heroism of the fallen hero and the urchin runnibgu wildly, with the top knot
streaming, like the horse’s mane, from the fore phthe head. Finally, the word is sex-
specific: it is never used to refer to a womanaids, hanging from the back of the head,
not generically different from the apaildh mode. Thus, it would seem this that the
ku umi of the Sangam poetry is the fore-lock kind, wo@and tied up at the top of the
head, streaming out like a flag or banner or thaerat a horse when loose.

The much noted Vedic details of Sangam poetry (5§5835] 1975: 93;
Parpola: 1983f also accord with what we know of thera ikh  rauta tradition: the
most notablerauta ritual described Sangam poetry is the Agrinayin Puan n u 224
(Il. 6-9), still extant among the Nambudirif®®a ikh s in a live praxis. Itis true that the
Agnicayana ritual occurs among the second growAfharaikh Brahmans, as well.
However, the Agnicayanaf the Sangam poetry is either thdicapatrik (“five-tipped”)
or the a patrik (“six-tipped”) type, in which the altar is shapaider a bird (kite, atl. 9
above): the Agnicayana with the bird-shaped atigihé only type known among the
P rvaikh s, whereas it is only one of several types of slkmown among the
Aparaikh s and nor is it the most popular deThus, in conjunction with the
p rva ikh kuumi attested in Sangam poetry, we can concludehlea®angam-era

Brahmans were Pva ikh Brahmans.
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The oneSattratype ritual referred to in Sangam poetry is Bh¢as ya,
performed by a Ca king, V a Perun ki i, styled by the poet P aran Ka anr as
C anlIrcacyamV a Perunrki i at Puann u 16. The Prva ikh Vedism was
developed fully enough to meet the performancéefR jas ya ritual. We may assert
this not just on ritual grounds; a considerableulisive literature exists among
Nambudiri Prva ikh s on the Rjas ya literature, the most significant of which is
Narayana Bhaatiri's R jas yaprabandhgca. 17 century; Kunjunni Raj&gnill: 309),
an allegorical interpretation of the Agnicayanawimch the bricks that go into the
making of the altar are related to the story of & (Staal 1983 [I]: 187). We have
already seen how a 1612-verse insertion into thod $arvan from the Hariva a
celebrates K a as the worthy guest at Yudlma’'s R jas ya in the SRMah bh rata.
The interest in Ras ya persists to the modern times, in the writingthefforemost
Nambudiri ritualist of our times, rkkara Raman Nambudif?. It should be added that
the responsibility of ritually crowning the @G monarch lay with the va ikh D k itars
of Chidambaram in historical timés.

Altogether, four Brahmanicgotrasoccur inSanganiiterature kaun iniya-
vasi ha, kauika-vi v mitra, treya andgautama-agirasa® and they also occur
regularly among the Pva ikh Brahmans, although this could not be thought teeha
probative value, as the same gotras occur amongaraikh s as well. Itis very
likely, as my on-going study showsthat the distribution of gotra labels is globally
isotropic for the Brahman group as a whole, hawmged in the period right after the
redaction of the gvedaand but before the formation of the Yajurveda anth&seda

traditions. This is seen from the fact that the@®of the adherents of all the three
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Vedas, the Vedas of the rituals, go back to thé&@aotra-pravara lists of the
Baudh yana rautaS tra appendixes, and these 50 pravaras are linkednrtduhe i
composers of thegveda as indexed in tenukrama lists. In other words, when the
adherence to the Yajurveda or tharfaveda, as the case may be, arose as a family
tradition based on birth and institutionalized sdqugently by a s\dhy ya system, the
adhering family already possessed a gotra ideotitynally derived from a i of the
gvedic hymns. It is useful to note, on the othemd, that the gotra profile of the
adherents of thAtharvaveda—a Veda with no function in theauta tradition--is entirely
different>?

A further link between the Sangam poetry and thev&ikh group may be the
polygamy referred to at Pan n ru 178, a full-dress description of an ideal Vedic
Brahman of the lineage of the kainya gotra. He is pictured with three wives.slt i
quite possible that polygamy existed among thev®ikh Brahmans; it was not
uncommon among the Nambudirif?a ikh s even into the historical peridtiwhile it
seems almost entirely unattested among the Ajxaragroup. In the poem, the chief
wife wears an ornamental head-piece caligdi: however, | have not been able to trace
it to either the Prva ikh or Aparaikhh Brahmans.

Hart (1975: 33-34; 1999:22) based on the “war §iaefimentioned Pann u
26 theorizes that the Sangam era Brahmans weffer@t” (1975:51) from their
Northern counterparts, adding, however, a few llat= that they “retained much of
their Northern outlook and way of life” (51). We dot know what exactly the “war

sacrifice” entailed; the verse referring to therdme reads (Hart 1999: 22):
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“As Brahmans of the Four Vedas, calm though thadiieof their knowledge,

devoted to restraint, surrounded you and kingsezhout your orders, you

completed the sacrifice established by traditiorfll: 12-14)
The Brahmans are shown to be present at the sacrifut it is not clear if they perform it
or take part in it. It is also not clear if theual was Vedic, although it is referred to as
k vi, a term usually signifying Vedic ritual, the terself thought to be a translation of
the Sanskritruti (Hart 1999: 252) Could it be an indigenous ritual? As Harts notes,
“the earliest Brahmans did the only thing that thewld if they were to stay in Tamilnad:
they associated themselves with the kings.... Thugltlad to participate in such
unbrahminical activities as the war sacrifice anttiog the bodies of those who had died
in bed” (1975: 55). In other words, there was #cacation between the Pva ikh
Brahmans and the indigenous people, the templadlBisakti movements being the most
striking result of this, and as we will see, thevd ikh Brahmans are concretely linked
to both temples and Bhakti movement. All the samneauta core, still extant, remains

intact with the group.

One other piece of evidence, albeit negative, fangithe view that the Sangam
era Brahmans were all Ra ikh s comes from epigraphy (see below). The first
Brahman with the signature Apaileh s tra affiliation to the pasta ba tradition
appears in a Pallava brahmadeya Copper Plate otitgi3' century CE, and even then
still in Upper South India, with the Pallava infhee still far from descending into the
Tamil country proper. As we will see below, thpasta ba affiliates eventually
constitute the principal segment of the Apdda population, upward of 70%, and we

begin to see this dominance only by tHeGE, with the 108-Brahman complement of the
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gr madeya system. In other words, it is quite unjikbht they were present in the
Tamil-Kerala country during the Sangam period dadnnmediate aftermath.

Likewise, we can eliminate the Gurukkal Brahmandigenous to the Tamil
country, but on different grounds. Their preseiscattested in the Tamil country in
epigraphy in the Tamil middle ages and may weledaim the Sangam period and even
earlier. In the modern period, they are chiefippée priests, adhering to argama
praxis. However, their Vedic traditions are incdet@ or improvised, thus ruling them
out as the Brahmans of the Sangam poetry. Thegraad-Baudhyana group with just
five gotra affiliations, confined to “Bharadvajaakapa, Kauik , Gautama and treya
(or Agastya) (sic)” (Fuller 1984: 28), but the naagtof the Taittirya Sambhita through an
oral tradition is not found amongst them. | argisewhere that they might be seen as
acculturated into Brahmanism byriva ikh Brahmans on the latter’s first arrival in the
Tamil country. It is possible the Gurukkals weheady temple priests in the Tamil
country when the Rva ikh Brahmans arrived there; it is their universal pssion
today (Fuller 1984). Several historicalri?a ikha groups of the Tamil country are also
linked to temple priesthoods, the most famous btiedk itars of Chidambaram.
However, we must note that when the two groupgaests together in temples in the
Tamil country, as at Avaiy r Koil in Tanjavur or Tiruvanakkavu in Tiruchirappathe
Tamil iya P rvaikh priests follow strictly Vedic liturgies, wheredsetGurukkals
follow the gama liturgies.

Were there other groups of Brahmans with a Vedidition in the Sangam
country that have escaped our notice here? Wamsner this question broadly in the

negative thanks to the gazetteer discourse ofieeld’ century, the different volumes
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of “Castes and Tribes” of India: the gazetteergtelubout, as in the case of the Thurston-
lyer inventory, all the Brhaman groups there wetestéed in the peninsular India in the
late 19" century CE--all, then and now, still extftlt is seen that every Brahman group
of the Gazettes can be plausibly accounted foryirstratigraphic scheme, theva ikh
group in the Sangam period with its later differkistorical branches listed in Thurston
and the Aparakh group, with its many branches, likewise, listed’hurston, arriving

from the beginnings of the Pallava period.

A preponderance of evidence thus suggests th&rttemans of the Sangam
poetry were Prva ikh Brahmans. We have already seen in Section A athateve
have aviah bh rata epic, almost certainly in its “arada form, present in the Tamil
country at a “primitive” moment of the epic’s evoban, in the very beginnings of the
first millennium of the CE. In other words, we gbkat the Prva ikh Brahmans and the
epic are present in the same area at the same Buotb. Sanskrit epics are attested in
Sangam poetry, with thdah bh rata appearing in a Tamil translation, known in
subsequent commentarial discourse asgreint van r-p iya P ratam—the Bh rata
sung by Peruntan r. Five groups of verses said to be excerpted ttomtranslation
appear as invocations to godstavul v ttu--in five collections of Sangam poetry, but
they are clearly of later origins, with the vertiesmselves not linked to the
Mah bh rata thematically or otherwise. However, these godaiggs—two to iva; two
to Vi u, one to Murukan—are without the later sectartares, especially in the case of
the first two sets and thus dating themselvesezatian the Bhakti poetry, starting c&. 7

century CE®
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The link between the Pva ikh Brahmans and the epic is further substantiated
by what may be seen as the post history of thevdikh text of my chart, resulting in
the eventual Malayalam version in the Malabar afeaodern Kerala and what | have
designated as the SR text, remaining in the Tamil country.

First, the Malayalam version of the SR text: a®dabove, the Poona editors
found this text to be shortest, therada text of the SR tradition. Being almost the
archetype, it must be closest to, if not identgdh, the *P rva ikh text of stemma
chart (6-7 above) above. All the manuscripts efMalayalam version, as we will see in
Section B.vi below, came to Poona from the Nambélirva ikh  homes and centers of
learning in the Malabar region of Kerala. It igitanate to assume thus that #va ikh
text and the Malayalam version must be one anddh®e, taken in my scheme to the
Malabar country by the Nambudiri ®a ikh s at or after the Kabhra Interregnum, ca.
57" centuries CE, when the different historical ideesi of individual Prva ikh
groups begin to emerge. In other words, in theaabhra period, the Pva ikh
group was one large intact group, no doubt witbrimal segmentations, but linked
through common Vedakh s and the prva ikh tuft. We have enough evidence to link
the Nambudiri Prva ikh s, historically attested today in Kerala—and s&duhto that
area as to appear autochthonous--to the Tamil ppukife encounter, for instance, the
uniquely P rva ikh epigraphic term, “pavia” (or pakaiya) for the bahuca-

val yana tradition, occurring in Taanto am Plates of the Pallavas, dated to 790 CE:
four families (items 23 [k yapa gotra; Nimh Va uga arma-trivedi]; 97 [bhradv ja

gotra; A app r Bhavarudra-caturvedin; 128 [ratidwra gotra; M ama galam
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Uttarakaraika alias Ayyan Paramevaran; 134 [grga gotra; Vagipp ru Damodara
Bha a]; Mahalingam 1988: 289-313; see below) adhemntis s tra are part of the
brahmadeya deed, living in the Taima alam area of the Tamil country, in the southern
parts of today’s Andhra Pradesh. Today, the teamdurvived only among the
Nambudiri Prva ikh s, designating the val yana tradition, placing the Nambudiri
P rvaikh s thus in north-eastern part of the Tamil counsyate as the"8century CE
(see below for a fuller discussion of the Pallapmephy and significance of the
occurrence of the term paya this far north and northeast). We know as Wit a
Vedic ritualist like Hastiarman—of K yapa gotra and Jaimya S tra--of Vasi hakui,
thus with the historical identity of a iya P rva ikh and from the southern parts of the
To aima alam area in the Tamil country, could arrive atd@mand become a

“Namb diri” P rva ikh there in roughly the same period: the impediménhe
language and the alienation from long separatiainanot yet ariser® All of this
would also explain the ‘anomalous’ alignment betwdee rada text and the
Malayalam version, the latter being almost identicahe *P rva ikh text, rising
directly from the template of the rada text, but leaving the Tamil country properwit
the historical Nambudiri Rva ikh s at the Kabhra Interregnum. As | elaborate
elsewhere, it is possible theriva ikh group which moves to Malabar to become the
historical Nambudiri Brahmans, were already conedet! in the Karur region of the
C ra kingdom during the Sangam period, facing thglslgaps and arriving in the
Malabar country through those gaps at thealara Interregnum, their settlements

literally ballooning into Malabar from the Tamil wotry (Map 11)>’
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It is even more significant that a *Ra ikh SR text remains in the Tamil

country. This is my -SR text, my choice of Greek letter hosting theof Sukthankar’s

-text, the two together giving rise to the Granffeugu SR version in time. We must
keep in mind that Sukthankar created thext out of a theoretical need: he saw that all
manuscripts from the peninsular region were fathyli@outhern Recension texts, but the
Tamil (Grantha)-Telugu texts showing greater exp@s$o the Northern Recension texts
than the Malayalam versions. He hypothesized ttext, a Northern version, coming to
the peninsular region, with, as we see now, the@pda Brahmans. It is of interest as
well that Sukthankar assumes a Southern Recerestototbe resident in the Tamil
country, although he does not designate it withr@et letter, to host thetext, and
transform it at the same time to the mould of thatBern Recension. In my chart above,
this is the -*P rva ikh text, remaining in the Tamil country with the rumpva ikh
Brahmans.

It is possible to link, in fact, the-SR text to one branch of the rump, thelya

P rva ikh s, concentrated in the @ region thus acquiring the name. The evidence for
this—more fully rehearsed below in Section B. vmas from the role that the iya
P rva ikh s are seen playing in the emergencerofai navism in the post Kabhra
period, ca. # CE. All four Brahman v rs are iya P rvaikh Brahmans by
tradition, functioning thus, as we will see bel@s,a conduit for the Knaism of the
emerging r vai avism from theMiah bh rata. We know that the epic, especially the
Hariva a, is the sole source for the Ka material in the v r songs, not the Puras,
the earliest of the latter emerging in North Inaia, 200 CE when the Rra ikh

Brahmans are already in the Sangam Tamil counésy lfelow). We noted above the
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long K aistic insertion from the Harivaa into the Sabtparvan, already done in the
Sangam period, certainly before the dbara Interregnum. It is quite likely that

K aism is incipient in the Tamil country even durthg Sangam period: Ramanujan
counts some 34 names among the Sangam poetskaithdri in their names, the

endearing diminutive for the god in Tamfl.

B. iii. The Ka abhra Interregnum and the Dispersal of the Prva ikh Group

Although the precise details of this famous intéelun Tamil history are still
shrouded in mystery, there is wide consensus tbial opinion that, first, it occurred;
second, it was caused by the invasion of the Tamihtry by the Kabhras from the
Karnataka in the west and northwest, and thirdjrita@sion had a religious component to
it in that the Kaabhras were Jains. No doubt, theaara’a anti-Brahmanism, as
evidenced in the Wikku i Plates, received exaggerated play in the eagiphography
of the subject, the famous “long night” interludeTamil history according to K.A.N.
Sastri (1964:195° but as the plates, certainly the central docuroétite Kaabhra
Interregnum, show, the dispossession of Brahmahta#éle place and some sort of
restoration under the Piyan rule was in place by earl{ Zentury CE, ca. 620 CE, in
Kau k 'sreign® Itis useful to remember that the anti-JainisnthefBhakti poetry,
especially that of Appar and, with greater virulenia that of Tirujfinasa bandar post-
dates the Kabhra Interregnurff: perhaps, as | argue in Section C below, is everezh
by it. Neither the Tamil Bhm cave inscriptions nor their literary counterpére
Sangam poetry, even with, as noted above, a signifivedic and Brahmanical content,

is hostile to the Jains or their religion: in faas, we will see below, in Section C, the
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Tamil Br hm inscriptions show that the Jain religion playadla of paramount
importance in the Tamil-Kerala country froff{ 8entury BCE to 8 century CE.

In other words, there was an interregnum in Tamsidny about this time, from
5" to 7" centuries CE, with a before-and-after scenariog@m poetry with its heroic
ethos before and the Bhakti poetry with its devmicethos after. No doubt, there were
many cross-over features from Sangam poetry t@kadti poetry, for example, in
addition to those already noted above, the itiryepaet in both Sangam and Bhakti
periods; a gradually sectarian god replacing theg kif the Sangam poetry, among
others®? It is in this changed landscape that thevR ikh Brahmans’ extant historical
identities seem to begin to shape. One broadidivis that of language, dividing the
group into two historical divisions, Tamil-speakiagd Malayalam-speaking, but only
from ca. ¢' century CE, reaching its final shape by th& géntury CE. As noted,
intercourse existed between the NambudinvR ikh s and the Tamil Rva ikh s well
into 8" century CE, but by the middle ages of Tamil higttine different segments had
begun to acquire their historical characteristilefining broadly four extant groups: the
Malayalam-speaking Nambudiri Brahmans; the Tamglaggng iya Brahmans (with
many sub-divisions); the R itar Brahmans of the Chidambararnva temple; and the
Mukk i Brahmans of the Tiruchendur Murukan temple.

In my scheme, the Nambudiri ®a ikh s move to Kerala, to its Malabar region,
through the Palghat gaps, their arrival creatingpata realm along both sides of the
Bh ratap-pua river (Map 11)®* The Tamil Prva ikh s, still, it would seem, in the
Kaabhra realm, fragment through most of the Kaveraaf the C a realm and the south

east in the M iyan kingdom, each group carrying with it a comnstimalapur a of
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their new homes, the most well-known of which i®&found among the Rra ikh
D k itars of the Chidambaram temple: a given numbéamilies, 3000 in the case of the
D k itars of Chidambaram (3700 among theiya- r vai ava Brahmans of Tiruvarai;
2000 among the Mukki Brahmans of Tiruchendur, 300 among both theya-

rvai ava Brahmans of Tintiruepparai on the Tava and iya aiva Brahmans of
Ava aiyar Koil on the coast in the north in the Tanjalistrict) arrive at their new
homes and find one family missing; the deity of ttvaple in the new home—iva in
Chidambaram or in Avaiy r Koil, Vi nu-Perum in Tiruve arai on the Kaveri or
Tintirurupperai on the Tmravar , or Murukan-Subrahmaniam at Tiruchendur--taking
his place. It is seen that this particular naveaticcurs only among the Tamili®a ikh
groups, suggesting a common origin. It shoulduvthér noted that all three principal

gods of the Tamil country appear in the tr8pe.

B. iv. The Nambudiri P rva ikh s and *P rva ikh Textin Emerging Kerala

A central point of my argument is that a tRa ikh text leaves the Tamil
country with the Prva ikha Brahmans, the later historical Nambudiri Braims, by now
almost certainly in the palm leaf manuscripts andst likely, already in Grantha script
or an early related Southern Bm script, an important point to which | will comedba
in Section D below. When this manuscript arrivedPoona for collation purposes
toward the preparation of the CE, it was foundedh®e shortest SR text, besides being
the “best,” a universal editorial comméniointing to the high order of its native
scholarly ecology in terms of the manuscripts aadgmission over time. They were in

palm leaf manuscripts, many bearing the colophdingsof the 18 century and the
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script in which it was transcribed was theya-euttu, a script that Mahadevan see as
originating from adaptation between the Granthgsand the Vaeuttu scripts (see
below for a full discussion of this.) The earliesanuscript dates from the fist half of the
18" century, and as far as can be ascertained, tigevity of the palm leaf manuscript in
the tropical weather of Kerala is somewhere betwai$hto 300 years, giving us three
cycles of re-copying from their probable date afhaag to Kerala.

We do not know if the text developed during thisgf® The traditional
Nambudiri lore lays great stress on theuta tradition: dating from about precisely this
period, how ca. 400 CE, it received a new orieatafrom M att of 99 Agni omas, a
figure of the first importance in this traditiondoed community, only Indra’s intervention
deterring him from the 189—in a sort of variation of the play of numbers engral of
the P rva ikh sthalapur as, noted abov¥. The entire extant Nambudirauta
tradition derives from this figure such that thghgifamilies org ha s which took part
with M att in the original marathon series of Somggs form the traditional elite of
the community, the well-known hy n group of eight families, and the root sites of
these families cluster on the Batap-Pwa banks on both banks, west of the Palghat gaps,
comprising the current districts of Malappuramtte horth of the river, Palghat directly
to its west and Trichur south-southwest (Map 3%1)The six temples to which all families
with the traditional rauta rights also cluster in the same &rea.

The epic seems to have had a different histonypeadf development we will see
in the Tamil country as well: it becomes widelys#iminated into the Kerala society at
large, supplying first a fundamental set of sceafabek iy a and later th&athaka

dance repertoire, passing thus from the handseoBthhmans per se, as the performing
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and singing personnel of the dance drama werditadlly non-Brahmans. Itis likely
that the manuscripts themselves of the differentgres lay dormant during the process,
the epic leaching out to a wider public in songs-stiiking contrast with the strictly
regulated rauta tradition, with only families with the traidimal right, deriving from the
99 M att agni omas, to perform theauta ritual undertaking it, even today. Thusit i
that that the first re-telling of thdah bh rata in Malayalam comes from Tiettu

E uttacthan, a member of the Nair community, cd déntury CE, in th&iipp u mode,
one tenth in extent of the entire epic. It is g@ial interest that a complete verse-to-verse
translation of the epic appears also in non-Brahamrates, not Nair but princely families
with links to the Nambudiri Rva ikh s through thesa bandhamalliance system, in

Ku fukku i Tampuran’s 125,000-verse (inclusive of the Hariva) translation of the
epic, reliably recorded to have been accomplishexhiastonishing 874 days, (1904-

1907), with the Hariva am taking another 3 ¥ montf.

B. v. The iyaP rva ikh s,the *P rva ikh text, andthe v rVai avism

It is of the utmost importance to note that ariR ikh text remains behind in
the Tamil country, my -text, in the hands of the future iya P rva ikh s. It stands to
reason that it would; it is unlikely that all tracef the epic would have left for the
Malabar country with the future Nambudirifva ikh s at the Kabhra Interregnum. It
is also the concrete evidence that thert@ ikh version had risen in the Sangam
country before the Kabhra Interregnum as a text of the entirevR ikh group: we see
the texts in the hands of its two branches, otheaiready linked by the pra ikh tuft

and rare Vedic kh s. And the -SR text produces even more far-reaching aftermaths
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than the *Prva ikh that moved to the Malabar country with the Nambu®lirva ikh s:
it functions as the nursery of thevai ava-Bhakti movement in the peninsular region.
It also hosts the Sukthankaitext, a theoretical entity conceived by him talfie
patterns of textual histories and developmentsaledeby the manuscripts.
First, the -text provides the basis for the Vu-N r ya a-K a content of the

v r-Vai avism, especially its khilparvan, the Hariva a. As we have already noted,
the Harivama of theMahabh rata was the principal conduit of the Vu-K a content
to the merging v r-discourse of ther vai navism: All the four Brahman v rs (three
male and the fourth the foundling daughter of ohthem) were iya P rva ikh s,
presumably thus with-text of the SR. It is their songs, and those beoseven non-
Brahman v rs, that are collected as tNel yiradivyaprabhandan(The Four Thousand
Sacred UtteranceBlDP), establishing the K a-Vi u of theMah bh rata (and Rma
of the sister epi® m ya a) as the central figure in the emergingvai ava Bhakti
movement, in the post-Kabhra period, 89" centuries CE. We must note here, and |
will come back to it, that the source for thes r Vai avism is solely and entirely the
epic (Hardy 1983), the Vaiava literature of the north 2century CE), th&/i u and
Brahmapur asin particular, playing no part in its formatiéh.As in Kerala above, in
Section A. iii, the epic seems to spread beyondBtiadmans in the Tamil country as
well, in that the other sevenv rs are from non-Brahman social groups, Nanwr-

aag pan in particular, eventually to become the mastic of all v rs. Also, as in
Kerala, the epic comes to structure the importantBrahman repertory of thetthu
rituals of the non-Brahman social groups of the iTawountry. | will come back to both

these problems below.
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And second, the-text functions as the hostah bh rata to the in-coming
Aparaikh Brahmans and theirtext. As noted earlier, we do not know if thisgyp,
beginning to be attested in significant numberheTamil country proper well after the
Kaabhra Interregnum, brought with them the epic,caltih the conclusion, based on
their distinguished Vedic credentials (see beldihgt that they did so is irresistible. And
if they did, considering that their original hornlag in the Mathur region on the
Yamun in a time period starting witi'5to several centuries afterwards, it was a
Northern Recension text, possibly part of the Vtdg&) group, as is indeed shown by
the Sukthankar phantomtext. Yet the Tamil and Telugu versions of Mah bh rata
that went to Poona, mostly from Tanjore’s Sarasviah | library, subsequently, an
Aparaikh center of learning, (first created in the 1600E @hder Tanjore Nayakas as
SarasvatBha r, re-established in 1820 in its present name mglSerfoji Il of the
Mahratta rule of Tanjavur; see below), are alhe mould of the SR.

It was in order to solve this difficulty that Sukitikar created thetext. He is
not linking it to Brahman migrations; he sees thatTamil (Grantha)-Telugu
manuscripts of the epic are all in the mould of $neithern Recension, vastly inflated in
comparison to the Malayalam version of the epi¢ faonilially also of the SR.
Moreover, he finds this extra epic material to mliggelf regularly with the Northern
Recension: so a NR must be present in the scembatiis for his -text—the text we see
coming in the scheme | am suggesting, with the Ager Brahmans. As | noted above,
that Sukthankar’s hypotheticaitext finds a logical niche in the scheme propdse of

the migration of epics and Brahmans may well bentst probative link in its
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reasoning--Sukthankar’s hypothesis validated byeie evidence from the Brahman
migration of my scheme.

What is of interest, on the other hand, is thatS3Retext of the iya
P rva ikh s, our -text, holds the stage in facing theext of the Aparakh Brahmans.
The Aparaikh Brahmans, arriving in the Tamil country at thel®a-C a patronage
for more than half a millennium, become in time dloeninant Brahman group of the
Tamil country, outnumbering the Tamil i®a ikh Brahmans almost 25 to 1 by modern
times and transforming them in the process intareonty in their own homes, and at
that a thoroughly “interpellated” grodp. Yet the resident Southern Recension text, the

-text of the iya P rva ikh s, holds the stage for the day. | will note tins ts in
keeping with another major product of interacti@veen the two Brahman groups, the
complex tradition of the mature, historicalvai avism.

We know from their Veda kh s (see below) that the Apaileh Brahmans
originate in the Mathurregion on the Yamuna River, already a major aféheoK a
cult at their departure ca™®entury CE and later. There can be little dobht the early
Vai ava literatureVi nu- and Padma-Pur as) was known to them, if they were not its
creators in the first place. Yet we see that tleegrent their native Vaiavism to the

Vv r texts, the resident host Vaava tradition of the Tamil country, eventually
producing with Nthamuni and later with Rn nuja, the orthodoxy and orthopraxy of the
historical r vai navism. As Dihejia (1990) shows, tBé gavata Pur a, ca. '
century CE, clearly showing the influence o¥ r Vai avism,is the outward

manifestation of this synthesis, in some ways antzrpart in the Bhakti world to the
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Tamil (Grantha) and Telugu versions of Mah bh rata in the epic world. | will come
back to this problem in detail below.

It must be added here as a general point thatréase knowledge of the origin
and development ofr vai avism in South India is far from adequate and skduded
by zealous hagiography and sectarian ethos. Vddliiat as late as S. Krishnaswamy
Aiyangar'sEarly Vai avism(1914), Rm nuja is thought to have preceded the rs in
the traditional Aparakh historiography. Aiyangar is establishing whatkmew to be
the broad historical sequence that characterizeddhelopment ofr vai avism in the
Tamil country: first the v rs, fixed at a number, twelve in Rangachari ([19986: 9),
then the open-ended sequence ofryas beginning with Nhamuni, as we will see, an
Aparaikh Brahman. We must note that the founding r stratum of r vai avism
entirely pre-dated the Apaikh Brahman arrival, and it comprised several non-
Brahman figures, not found to be the case with tbeya phase, which is an all-
Brahman list. This is the reason why the entiraiBran content of v r Vai avism is
found to be made up of the iya P rva ikh s; the Aparakh numbers swell through
the 108-grmadeya system only by the latter half of the Pallaign, indeed supplying
N thamuni the first figure in thec rya sequence and an Apakd Brahman, who
creates th&lDP from the v r compositions with the assistance of Maturakavi, &a
P rva ikh . Aninteresting incident in the life of thigire gives us a picture of the
social dynamics between the resident@ ikh s and the immigrant Apar&h s,
resulting in what | have characterized above asmieepellated status (see note 50
above) of the iya P rva ikh s. N thamuni, already seen to be associated with the

P rva ikh Maturakavi, sends his disciple Uyyakkondar, al$b@a ikh Brahman and



45

second to Nthamuni in the later ¢ rya sequence, as his wife’s escort to one of tha ar
Pallava era land-grant Apaiieh settlements, where he is fed stale food outsiddtst-
Aparaikh home because of hisqa ikh , the outwardly, visible and experience-near
marker (an incident strikingly recalling the moasrfous later one, in Ramanuja’s life,
[see below] involving a similar conduct by his witevard Ramanuja’s guru, Periya
Nambi). The principals in both incidents,tNamuni and Rm nuja, behave with noble
revulsion toward the interpellation, R nuja renouncing family life and wife and
N thamuni extolling his disciple with the name Uyyakklar [*you elevated me”], the
name by which he is known in subsequent traditfomdeed, so much so, it is hardly
known in the r vai ava community, as | found in my fieldwork, thatfallr Brahman

v rs were Prva ikh Brahmans even though as noted already and as we will see in
detail in Section C, this scenario is verified bg epigraphy of the Apar&h Brahman
migration and the textual history of the §R&h bh rata beyond all uncertainty.

All of this throws, it must be added, interestiight on the acculturated state of
the relationship between therva ikh Brahmans and the indigenous non-Brahman
groups: together they create (as is the case hatiNtyanm r- aivism as well) the v r
Vai avism. And we may ask what were the sources ®Kth a myths—the three
Vi u steps, the various avads, that of dwarf Vmana especially; the Govardhana
mountain and above all, what Ramanujan (1981: B3)-talls the “mutual cannibalism”
of K a and his devotee--in the poetry of Nammr, a non-Brahman v r and
eventually the most iconic of all v rs? It will be recalled that Friedhelm Hardy (1983
413 and see note 49 above) poses this questionesgtiect to the Brahmanv r,

Periy v r (Vi ucitta), answering that the source could only Hasen theMah bh rata,
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Hariva a in particular (the -SR text in my scheme) and not the early Pas—a
conclusion broadly applicable kamm v r as well as other non-Brahmarv rs. Hardy
takes Periyv r's Sanskrit learning for granted: can we do sali@ non-Brahman v rs

as well? Perhaps not, but it is clear that the epino longer confined to its Sanskrit
traditions. As we know, a Tamil translation alre&xisted in the Sangam period, and as
in Kerala, the material from epic begins to ent@ally into the social life of non-
Brahman groups, in tHe thurepertory. As additional evidence of this, Hikébl

(1988; 1991a) has shown that the Draumadt is deeply entrenched through the length

and breadth of the Tamil country.

B. vi. The *P rva ikh text and the Poona Critical Edition

Altogether 11 centers sent *Rasikh Mah bh ratato the Bhandarkar Oriental
Research Institute at Poona from inside Kerald,tBam private Nambudiri homes
(mang, others chiefly princely families and palace dibes, all, however, with close
connections to the Nambudiri Ra ikh s through thesa bandamalliance systenf®
The colophon dates appear only occasionally, géipénahe 19" century. No single
center sent an entire corpus, Cochin State Litsanging a maximum of 15 di, Sabh,
Vir ta, Udyoga, Drona, alya, SauptikaStr, Anu sana, nti [minus the
Mok adharmg, A vamedhika, Mausala, Maprasth nika, Svargroha a) and four
sending only one parvan. However, all 24 parvdrise*Purvaikh text existed in
Kerala. Moreover, if a particular house or cewliernot send a parvan to Poona, it did

not mean that the parvan did not exist in that barscenter. Thus for example in 2005
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when | visited the Poomulli Mana, which sent thgest number of parvans (12) from
among the Nambudiri homes to Poona, | sawBihemaparvanin themands very
dilapidated library in regrettable contrast totreeditional repute for care and up-keeping
of records. But it was not one of the 12 parvéas went to Poona from this center.
The literary or scholarly ecology which kept thesanuscripts in transmission
shows itself to have been highly viable. We hdeeliest data available for the
diparvan: 26 Malayalam manuscripts of the parvantw@ Poona for the collation of
the CE, of which 8 made the critical appardfugill the above manuscripts that went to
Poona were in palm leaf, written in Malayalam sgripthe ryeuttu script that the
Nambudiri Prva ikh s developed in the Malabar province of the pregsegtKerala
state between the Grantha and ¥attu during the 18 century CE (I. Mahadevan 2003:
212). We will see in Section C below that what rbaythought of as thecripta franca
of the entire region of the Kerala—along with tlastern coast of the Tamil country, the
P iyan kingdom—was at this time the Mauttu form of the Tamil Brhm script, a
script that cannot meet the entire range of Saingkanology, thus ruling itself out, I will
note, as the script in which the SR was creatédarsame linguistic area. We will
further see, from I. Mahadevan (2003) on the ssmbtSouth India, that the only script
that offers itself for the composition of the Samgara SR *Prva ikh text was the
Grantha script, or an earlier form of it, derivedn the Southern Bhm script.
Mahadevan notes without explanation that the Nannisugkeveloped the ryeuttu script
from the Grantha and the Vauttu scripts, around 3century CE. In fact, in the
linguistic map of Kerala, the traditionakye uttu region forms something of a wake in

the Palghat area, largely overlapping the areaefNambudiri settlements on the
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Bh ratap-pua, the Vaeuttu script spreading to the south from the Bltap-pu and
K leuttu, a form of Vaeuttu, to the north (Map IV). Itis further seemthhe area of
the ryeuttu script and rauta praxis of the Nambudiri Rza ikh s coincide, suggesting
that this script is the product of interaction itu detween the Grantha script that traveled
with them to the Malabar region and the local ¥attu.

Our best estimate for the longevity of the palni teanuscript is 300 years, plus
or minus 100 years: thus, the *va ikh text must have gone through two cycles of
copying after its creation. We know that therealeped in Malabar a social caste of
scribes, used by Nambudiri Ra ikh s to write down non-Vedic texts, the Sanskrit epics

falling in this category’

Section C. i. The Origins of the Aparaikh Brahmans, Their rauta Traditions and Their Arrival in
the Tamil Country

The outwardly distinguishing feature of the Apdikh Brahmans, corresponding
to the prva ikh of the Prva ikh Brahmans, is their aparkh , “pin kuumi,” or back
tuft in Tamil, as opposed to thenin kuumi’ or front tuft of the Prva ikh s (lllustration
2; the illustration is a painting in the Panjabl$igchool of the 1B century, precisely the
area to which we will trace the Apaileh group below.) Indeed, the apakh style is
the ubiquitous mode now, in all of India, so muolttsat kuumi neutrally signifies the
aparaikh mode, although in Sangam period, it did thevp ikh . As we saw, the
‘poetic code’ surrounding the representation ofkh@mi in the Sangam poems clearly

excludes the apan&h mode.
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Unlike the case with the Pva ikh Brahmans, everything about the Apakh
Brahmans is grounded in recorded history: theivakin the Tamil country is one of the
most meticulously recorded movements of human graupistory, especially
considering its time span, ca. frofi # 14" centuries CE. Like the Pva ikh
Brahmans, they too brought with them live, if sdit@rate, rauta traditions to peninsular
India. Their Veda kh s fall into the following group&®

i. gveda: Only the khala kh ofthe gvedaand its val yana
tradition are known among the Apakdh Brahmans. The Kauaki
tradition of the gveda, the mainstay of theva ikh  ruatism, is
entirely unknown among them.

il Yajurveda: Both the K a and the ukla Yajurveda kh s, the latter
both itsK viyaandM dhyandinarecensions, are attested among the
Aparaikh Brahmans, although aauta tradition has not survived along
the ukla Yajurveda matrix. The K a Yajurveda is entirely of the
Taittir ya kh , attested in four schools, a minority Baugiina school
and the prepossessingly dominamasta ba school and its two sister
traditions, the Bhradv ja and Hirayakei (aka y  ha) schools.

iii. S maveda: Only th&authuma kh of the Smaveda is attested

among the Aparakh Brahmans, in its Dhy yana school.

Of the above, theukla Yajurveda occurs only among the Apéda Brahmans in the
Tamil country’® Likewise, the pasta ba (along with the nearly identical Bladv ja

and Hirayakei) and the Drhy yana traditions also occur only among the Apéha
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Brahmans: these signify thus positive control wébpect to the Aparkh Brahmans in
epigraphy and fieldwork, just as the Kdaki gveda, Vdh la/ gnive ya Yajurveda
and Jaiminya S maveda do for the PPva ikh s. And as with the Rva ikh term
“pavi iya” for the bahuwa tradition and/j bavya for a branch of the Kataki
tradition, the term gravacana”for the Baudhyana tradition seems to be an exclusive
Aparaikh usage, in epigraphy (see below).
As a ukla Yajurveda rauta tradition is not extant among the Apia

Brahmans, the following fourrauta matrices are possible among them:

I. val yana gveda-Baudhyana Yajurveda-Dhy yana

S maveda
il. val yana gveda- pasta ba Yajurveda-Drhy yana Smaveda
iii. val yana gveda-Hirayakei Yajurveda-Drhy yana Smaveda

iv. val yana gveda-Bhradv ja Yajurveda-Drhy yana Smaveda

The second axis seems to be the near univers#ldradxtant among the
Aparaikh Brahmans, mostly in thegrah ramsalong the Kaveri river from
Tiruchirapalli to Tanjavur and onward to Kumbakon&nKey epigraphic records, as we
will see below, show that at least 70% of the Apéila Brahmans belong to the

pasta ba tradition, the Yajurvedis as a whole forminggibly upto 90 per cent, and
they are the subjects of the Pallavaa land grants in the villages along the Kaveri river

This striking statistic helps us trace the Ap&ia group to the Mathurregions
of the Yamun River, to which the pasta ba tradition has been localiz&d The region

would extend to the Hariyana area in the northyMsip V) to the old Kuru area in the



51

north with its Kauthuma $naveda, the Malva territory in the south and scagheA
name that appears frequently in the Apikia epigraphic records Da apuriyan after
the Malva city Daapuri (also known as Mandasor). The Apdia emigration seems to
coincide in the main with the fall of the entirgjien first to the Huns (56" centuries
CE) and the Muslims later, with widespread dismersif the Brahmans of the area,
including the Daapuri Brahmans.

Like the Prva ikh group, the Aparakh s also fall into several internal
divisions, not endogamous with one another tileredimes and even today not fully so.
We know that this division goes back to the time-g-ptace—of migration. Its first
attestation comes to us from the famous familyolnysof R m nuja. His family was of
the “vaamd division, his preceptor’s that ob*hatcara am’ (as it happens, the two
principal and largest groups of the Apaka Brahmans) forcing, as we noted above,
R m nuja’s wife into a conduct unbecoming toward dnisu and embarrassing
personally to hinf? That is, these divisions existed among the Ajiktna Brahmans
before their arrival in the Tamil country and treyived as strangers, despite adherence
to common Veda kh s. We will see that the Vaiava group, when it begins to emerge
as a separate group within Ramanuja’s life timepasle up almost entirely from the
Aparaikh group, all of theva akalaigroup and 85% of theenkalaj the balance of 15%
made up of the Rva ikh group, the Brahman element of the founders ofr-

Vai avism.

| list here from Thurston (1909) the names of thaigesions, from the most

numerous to the least as determined in my fielck#ori. thevaama ii. the

b hatcara any iii. thea asahasramiv. thev ttima; v. theprathamask. The first four
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are all Taittirya adherents, mostly itspasta ba S tra; the last is made up entirely of

adherents of theukla Yajurveda in both its recensions, the ¥a and the Mdhyandina.

C. ii. The Pallava Period Epigraphy and the Aparaikh Brahmans

As | noted above, the first Aparkh Brahman we can positively identify as one
may well be Jyea arman of the Gautama gotra and group-specifiasta ba S tra of
the V santha (Jalapuram) Copper Plates of the Pallavg 8imhavarman I, issued in
his 19" Regnal Year, in the”Scentury CE, granting the village of ¥antha to Jyea

arman (Mahalingam 1983: 52-54; ltem®!)The royal order is issued from
Kanchipuram (not perhaps the extant city of thah@an the Toraima alam area of the
Tamil country’®) to the “villagers of Vsantha in Ndattapdi and to theMah m tras,
Adhyakas, R japuru as andCancarantag' the oral order recorded by “Kulippar, a
Rahasydhikt”. The village lay still in the present Guntur tiist of southern Andhra
Pradesh, the northern reaches of &ona alam, in the east coast area between the
Pennr River in the north and the Pennaiyiver: this will include as Frasca (Map VI
after Frasca 1990: 3; Map 2) shows well-known amritke the state capital, the city of
Madras (also known as Chennai), Kanchipuram irstheh and Tirupati and Nellur in
the north, the whole area containing islands o B@mil and Telugu communities even
today®® We already face here the hkata hills, the northern boundary of the Tamil
country as recognized in the Sangam poems. TherKdelta lies still to the south, the
eventual destination of many of the Apakah Brahmans. Nthamuni, the redactor of
the v r hymns, was born in Viun r ya apuram ca. M century CE and Rn nuja, in

the 13" century CE in r perubendr, three generations later in the same family lines
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both with signature Apari&h Vedic affiliations, both still in the Toaima alam

region.

For the Pallava period, we have data for some 4@fBans arriving into the
Tamil country, in 20 Copper Plate deeds that haveiwed, ranging from single families
as with Jyea arman above, to 308 families of the Tamt am Plates of Nandivarman
Il, dated to his Regnal Year 33, 765-6 CE, with 188ilies becoming interim the
standard complement in a gradeya. The happenchance discovery of the original
Copper plate&’ mostly unearthed by farmers tilling the land, sesjg that the discovered
deeds constitute only a fraction of the total, sggested by Burton Stein for the later
C a period® Of the 467 families, the Vedakh s of 442 families are recorded in the

plates. The Veda kh breakdown of these immigrants is given in Table I:

pasta ba 274

Hira yake i 18

Bh radv ja 1

Pravacana 101
val yana 7
Candog 23

K ty yana 8

*Agnive ya 2

*Pavi iya 4

*Jaimin ya 1

Kalarakha 2

Ka u 1
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Goduma 2

Table I: The Veda kh s of Pallava Aparaikh s

The followers of the pasta ba tradition constitute 62% of the total, the numbe
increasing to 66% if we include the closely relatbth akei and Bhradv ja S tra
adherents, reaching 90% (including pirarvacanaadherents) for the Yajurvedis as a
whole, giving rise eventually to the adage thatrgVvieouse cat” in South India, as Witzel
notes (1995:335), can recite the Tayr Sa hita. The backbone of the Aparkh
Brahman group takes shape in this period, constifidose to 95% by the modern
period of the Tamil country, eventually coming tfide the rubric “Tamil Brahman” for
the ared® We do not know what Veda 8as the Kar a (also Karakha), Goduma
(also Godu), and Ka signified.

The three starred items in Table 1 belong to thed@ikh group, represented by
five families, identifiably so from their Vedakh s (Jaiminya, gnive ya and
“pavi iya,” a corrupt form of Bahuea but part of the Rva ikha argot) although there
may have been somewa ikh families in the val yana group, the Baudjiana
group excluding itself out, however, being all “pagana,” the Aparéh term for the
Baudh yana traditior?”

The “paviiya” term for the bahuea appellation is of exceptional interest: today,
as noted above, it occurs only among the NambRdixia ikh s, yet the four pavya
families, at least two of them, are shown comimgfithe villages in southern Andhra
Pradesh (#23, Vaiga arma of K yapa gotra from Nimb and #134, Dmodarabhaa
of Garga gotra from Vajipp u), both in the To aimanalam area extending northward

into southern Andhra Pradesh, suggesting that theaRkh s were present in areas
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beyond the traditional boundaries of the Tamil dopduring the early era of the Pallava
regime. It is possible as well that the familiergy  iya P rva ikh s, who regularly
share with the Nambudiris several rare Veddn s. The term occurs, designating a
Veda kh atNDP: 1611-12:

Cand g ! Pauiy ! Taittir y ! C mav diyin ! neum |

Anto! ninnaiyan ima aunt rm lticainin ammn
It is of interest in the above that there are teronts for the Smaveda: one Candogthe
Aparaikh  kh , beginning to be known in the Tamil county amomg Brahmans
coming under the Pallava gnadeya system and the other neutrah&®veda, possibly
designating the Jaimiya kh of the Prva ikh Brahmans, being the Vedah of
Maturakavi, one of the four Brahmanv rs and the figure supplying the corpus

N | yiradivyaprabhadanto the Aparakh N thamuni in the Vai ava tradition.

We must also note that thera ikh presence in the Pallava epigraphy is
practically non-existent, seven families of thetaif 467, showing that they were not
part of the grmadeya deeds, near autochthons by now in the Tamiltry; it also marks
the relative eclipse of the group in the Tamil doyrbeing reduced, as noted above, to a
small minority eventually. On the other hand, ¢épggraphy also shows that the
Aparaikh Brahmans are the group sponsored primarily anddtroin by the Pallavas.

It would seem that the Pallavas adopted in retuerBh radv ja gotra, the predominant
gotra of the Aparakh s, regularly attested upto 30% in some gotra sasrigiave
studied, leading to the Tamil saying, “half of Bnaéns are Blradv jas” (“p pp nil p ti

p ratv cant).®*
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Aline (I. 198) in the Tamnt am Plates noted above reagsiata
v [ci]pp nukku ppagonrum(“one share for the Bhata reader”)—in 789 CE. What
recension was read by this person in the templ¥so not know. Our hypothesis is
that the *Prva ikh text is in existence in the Tamil country at ttiise, as our -text
facing the Sukthankar-text. Did the epic, corresponding to the Suktlanktext, come
with the Aparaikh Brahmans? | list below what would be a “learngugptient” of the

Aparaikh Brahmans from the Pallava gradeya deeds:

Dvivedi 1
Trivedi 41
Caturvedi 129
Kramavittan 36
a a gavit 40
Somay jis 23
Vasantay ji 1
Sarvakratuy ji 3
V japeyi 1

Table Il: The Apara ikh Vedic Titles

It is true that titles, especially ones likaturvedj are not always, as Louis Renou noted,
to be taken literally? Nevertheless, we have here (as with ther®ikh Brahmans
earlier) a fairly elite group moving from one paftthe country to another, and it stands

to reason that Bah bh rata traveled with them, most likely, by th& 8entury CE or
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later, a vulgate Northern Recension text. The Apln migration was to continue in
this fashion to well-nigh pre-modern times, the eeds of the brahmadeyas occurring
in the N yaka period’® giving us the veritable modern Tamil Brahman.

Yet the *P rva ikh text resident with the iya P rva ikh s in the Tamil
country as the -text dictates the terms of reaction between itthedn-coming,
Sukthankar -text of the Aparakh Northern Recension. It seems improbable at first
consideration, but as noted, it accords, on therdtand, perfectly well with the
development of the texts of the emerging Vavamovement As we have already
noted,the founding v r text, theNDP, begins its career, in part, with theiya
P rva ikh ’'s Bhakti compositions in Tamil, depending upon khe&habharata -text,
specifically its Hariva a, for its K ism: it is these texts that are collected by the
Aparaikh immigrant, N thamuni, with the north Indian name M still common in his
circles, and fashioned into the founding text bfai avism (see below).

We do not have a similarly concrete narrative gamgs the interaction between
northern and southern strands in the case dfftite bh ratha. That is to say, we do not
have a Nthamuni-like figure orchestrating the formationtleé Tamil (Grantha)-Telugu
version of the epic. However, it would seem that*P rva ikh text of the iya
P rva ikh s functioned like the v r compositions, providing the basis for the emaggin
Tamil (Grantha)-Telugu versions of the SoutherndRs®n, most likely, as | argue

below, in the Tanjavur Nyaka courts.

C. iii. The C a Period Epigraphy and the Aparaikh Brahmans
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When the Pallava imperium comes to an end in tisediecades of the 10
century CE—we need to remind ourselves (Mahalin@@88: xxvii) that it began almost
with the Guptas, in the early"4&entury, outlasting them by two centuries, indeed
reaching its apex with the long rule of Nandivarnhiainom 731 to 792, well after the
decline of the Gupta period in the north—the systéthe grmadeya passes on
seamlessly to the Ga empire. The story that Burton Stein (1968; 198R3 of the
Brahman alliance with the land-owning V a group under the local, segmentary control
of the C arule is essentially that of the Apakdn Brahmans, and he estimates that
there were some 300 gnadeya deeds in the @ period—uwith the rider about this being
a fraction of the original number. Champakalaks(2001) shows that the &
brahmadeya system builds on the Pallava practiaebignating certain brhmadeya units
as tank u (taniy r) as “separate unit[s] of political-economic sigzance from the early
tenth century [CE]” (65), a total of 22 such “rutaban continuums” attested so far in
the C arealm.

All the same, it has not been noticed how strikgrgiimilar the practice of the
C a period (ca. 900-1350 CE) is to that of the Pallperiod® essentially the same
infrastructure supervises the same Apiala Brahmans, most, followers of the

pasta ba S tra, entering the Tamil country from an immediabenicile in southern

Andhra Pradesh, and many more &auriyans. Besides, the epigraphy clearly shows a
gradual increase in the numbers per deed of theaARh Brahmans arriving in the
Tamil country, the earliest Pallava deeds beingin@deya, in which the recipients of
the royal bounty are single families and later ogresmadeyain which a number of

families, eventually becoming 108, come to be sétith a village with various privileges
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stipulated relating to taxes, water rights, acgedlhs and other such matters—the entire
process achieving a greater level of sophisticadioth organization in the G institution
of tank u. And because theirauta traditions place them in the Mathuoegion in north-
central India, covering areas in the north in Hang and eastern Panjab, western
Rajastan and the entire Malva region in the sonthemast we can say that the era of the
Aparaikh migration begins with the arrival of the Huns iorthwest South Asia (5
century CE) and continues un-interrupted with glarhic conquests. To be sure, in the
gr madeya deeds, these Brahmans are also immediadsiytiieir domiciles in southern
Andhra Pradesh, but originating eventually in tbetmvest, in the Malva country and its
immediate northwest, the Eastern Panjab, the @ilgipasta ba home.

Not many of the Ca Copper Plates have come to light yet, but onetapelar
find gives us three times the data of the entil&aPaepigraphy, the Karandai plates,
weighing in at nearly 250 pounds of copper and cuil@usly unearthed in a field in the
village of Puttr in Papan am Taluk and Tanjavur District ca. 1928°Planned as a
grand grant to 1080 families by Rajendra |, theremirocess lasting almost two years,
1019-1021 CETribhuvanamahd vic-caturv dima galam named for the king’s mother,
was made up from some 52 villages, covering a totd of 20,305 acres, almost the
entire southern part of today’s Papanasam Talukearsouth and extending to the

Mannargudi Taluk in the northeast of the Tanjavstritt.

| give below the Veda kh distributions of the Brahmans of the Karandai é4at

in Table Ill below:
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pasta ba 615
Hira yake i 42
Bh radv ja 11

gastya 29
Baudh yana 54
* gnive ya 2

val yana 154
* /J mbavya 4
Dr hy yana 77
*Jaimin ya 41
K ty yana 50

Table lll: The Veda kh s of the Karandai Plates Brahmans

Essentially this is the Apar&h profile of the Pallava plates above. The
adherents of the pasta ba S tra and related Sra traditions amount to 62% of the total,
almost the same ratio as with the Pallava graRtavacand, the Aparaikh term for
the Baudhyana Stra, is absent here: the 54 Baugiina families could thus be from
either Aparaikh or P rva ikh group, as is the case with the 154/al yana families.
We encounter a significant number ofjghaseyi adherents, following the Ka
recension of the white Yajurveda as well, 50, maihthem carrying the title
kramavittar—trained to recite the birth Veda upto the kramatvlevel. TheAgastya
S tra designates a Yajurveda tradition and seems t@bined to the Aparakh
Brahman®®

On the other hand, the starred items are sign&ure ikh s tras: 47 families

of the 1080, all moving from the western partshaf Tamil country to the eastern parts.
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Here we note a new Rra ikh Veda stra, the /J bavya a close branch of the
Kau taki gveda tradition (Oldenberg 1884; Gonda 1977: B08ith four followers.
Considering the date of the Karandai Plates (1QR@B), it is most probable that the
J Dbavya Stra of the gveda would be found among the Tamihr ikh s, almost
certainly among the iya Brahmans®

We should note as well that ther?a ikh Brahmans of the Karandai Plates are
not domiciled in the villages of the southern AralRradesh: it will be recalled that the
four “paviiya” adherents of the Pallava Plates, almost thezguries earlier, were from
the To aima alam area. The bulk of the Apaikdh Brahmans of the Plates, as
Krishnan notes with emphasis, are also from thea®r On the other hand, the 41
Jaiminya Brahmans of the Karandai Plates—the Brahmansvhaan unambiguously
identify as  iya Brahmans as with the Jambavya amphive ya adherents--come from
the following domiciles, all recognizably of therid country: K aiy r: 2; Emappr r:
1; danr:7; Palurr:1; Puamagalam 10; Marudr 2; Pulvv r 1; Ti akui:2;
| aiy ukui:5; M ru d r:4; Anbil: 3; N ra ama galam: 1; Ctthamagalam:1;
Aruvalam: 1. Moreover, as noted already, somt@fadherents of the val yana and
Baudh yana Stras may also be Pva ikh s, indeed cohorts of the Jainyas, as several
of them are from the same Tamil villages as theiraya iyas.

All the same, the dominance of the signature Apkina Veda kh s, already
clear in the Pallava periots even greater in the Karandai Plates: more tid@nb&long
to Veda kh s recognizable as those of the Apédda group. The largest single group,
at 615, is made up of the adherents of tpasta ba S tra, with another 33, of the

closely related Hirayake i and Bhradv ja. The 77 Drhy yana adherents represent a
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robust Aparakh S maveda tradition, no doubt the back bone of therégdn
rautism attested in the Plates, a strength trsttliextant among the Apar&h
Brahmans in the Tanjavur-Kumbakonam area.

Some 500 families, all following the signature Ap&th Veda kh s, carry the
last nameda apuriyan derived from the city of that name in Malva, ieasing from its
30 occurrences out of the Pallava total of 467ntuag to the origins of the Apar&h
group in north-central and northwestern regions@lthe Narmad Chambal, and
Yamun banks.

As for the Pallava Brahmans, | give in Table 4 @ealkdown of the “learning

guotient” of the Karandai Brahmans:

Trivedi
Caturvedi
a a gavit
Kramavittan
hit gni
Somay ji
K aka-
Somay ji
Vasantay ji
K aka-
Sarvakratu
Vasantay ji
Sarvakratu
Agnicittay ji
V japeyi
Atir tran
Sahasran

WIN|A|FP|BAINPF
=
(0]

w

=

N

51

Table IV: The Learning Quotient of the Karan ai Families

There are almost 5Cautinsin the group (of which 5 are identifiably
P rva ikh s, being Jaimityas, of a total of 41 [12.5%], indicating a robustuta
tradition among the iya P rva ikh s in the 11 century CE; the one Atitran may also

be a Prva ikh Brahman, this being the term still in use amorgiambudiri
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P rva ikh s to signify a ritualist who has performed the Amgtyiana), with another 118
Brahmans who can recite the Vedas uptdktiaena vikti. In other words, the in-coming
Aparaikh Brahmans continue to be drawn from the same lelts as in the Pallava
period, a trend that is to continue, further jystif the assumption that a version of

Mah bh rata epic, almost certainly a Vulgate text by now, cami them.

C. iv. The Emergence of the Aparakh  r vai avism

One way to approach the development of the eveitmail (Grantha)-Telugu
Mah bh rata of the Aparaikh s is to approach it in the perspective of a presed8uch
a precedent exists in the formation of the textstaaditions of the maturer vai avism
by the Aparaikh Brahmans from the v r songs, collected in the
N | yiradivyaprabhandharby an Aparaikh Brahman. This is, as noted earlier, the
famous Nthamuni, generally thought to have been born t dentury, in
V ran r ya apuram, very much the village of the PallavaaGepigraphy, perhaps a first
generation Aparékh immigrant, among, as noted above, people stilhwie northern
name, Mira (Carman 1973: 24§° Once hearing a decad of the still uncolledt&P
thep suram, ravamud (3194) by singers from the “west” (the traditiodal a area
along the Kaveri river west from thamuni’s Vran r ya apuram in the relatively
northern and eastern Taima alam-Arcot area, the region of theiya P rva ikh s
who supply all the Brahmanv rs), tradition has it that Nhamuni seeks out and
collects the songs into the extant text, khé yiradivyaprabhandansetting it besides to

music, inaugurating the great performance traditibthea aiyars in the Vi u temples
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of Tamil Nadu. And the figure from whom he is atdecollect the 4000-verse long text
is Maturakavi, a Jaimiga S mavedi and hence unambiguously avA ikh Brahman.
However, and this is the other half of the reacttoadition has him also bring to
the v rVai avism northern texts and practices as well (thentaypart of the
Sukthankar -text), as set forth in hidy ya TatvaandYoga Rahasydaying the
foundation through his grandson and disciplendna, to the Pa&ar tra- gama
tradition (Carmen 1973: 25), the entire line of elepment culminating in Rn nuja,
Y muna’s grandson. We know thatR nuja belonged to the signature Apakh
s tra of pasta ba, belonging in addition, as noted above, tosthemagroup, hailing
from riperumbedur, in the Toaima alam area, near Kanchipuram and a descendant of
N thamuni on his mother's sid&"
| noted above that tHgéh gavata Pur ais a literary expression of this religious
synthesis. Dated to cd"@entury CE, very much in the period oftNamuni, the
Bh gavata Pur aincorporates, as Dihejia shoW$many elements of thev r
Vai avism, but addressing at the same time an extral Badience, in the north, still
no doubt a place historical memory for many Apéda s, with N thamuni himself going
to Mathur on a long sojourn and coming back to the peningalga when compelled by
a vision of the deity of his natal vilage commargihim to return (Carman: 24-25).
Indeed, when the great vai ava schism intova akalai’ (northern) and tenkalaf
(southern) occurs in the postiR nuja period, the vakalai branch is seen to be made up
of entirely Aparaikh Brahmans, with Tirupati in the north, outside tiegthern
boundary of the modern state of Tamil Nadu, aseatger, with the tenkalai school,

located in the south, inr Rangam, r villiputh rand v rtirunagar, orienting itself to
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the v rVa avism and Tamil, its language. The tenkalai braachade up both of
the Aparaikh and the iya P rva ikh s, the latter less than 15% of the smaller tenkalai
group and relegated to a low social status amoagrthvai avas, although originally

among the founders of v r-Vai avism%®

C. v. The Tamil (Grantha) and Telugu versions othe Mah bh rata

It is in the perspective of the above precederitwleamust approach the
formation of the Tamil (Grantha)-Telugu versiongtigMah bh rata. In both cases, we
have a resident tradition hosting an immigrantitiawl, giving rise to broader and larger
developments in both cases, Bte gavatapur ain the Vai ava tradition, theummum
bonumof the rva ava precedent, and the Tamil (Grantha)-Telugu eessof the
Mah bh rata, its epic counterpart. However, as we noted, axetvery little concrete
information about the precise details of how thenT4Grantha)-Telugu versions of the
epic developed: we do not have the equivalent a€@amic figure like Nthamuni of the
Vai ava tradition, the figure who weaves the southewnr and the northern Pafictna,
its -text, into rvai avism of the Tamil country through ¥una first and Rm nuja
thence.

It is quite possible that the VillipputhMah bh rata represents a stage in the
development of the Tamil (Grantha)-Telugah bh rata. r Villipputhur is
traditionally a Prva ikh agrah ram, the birth place of Periw rand d , two of the
four P rvaikh Brahman v rs. The author of the Tamil translation of thecapi
named after the village and traditionally consideieebe a r Vai ava Brahman, and

dated to the Tamil Middle Ages (120 13" CE) although we do not know if he was a
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P rvaikh orthe Aparaikh type!®® We know that the Villipputtr text served as the

fundamental source for the Tarkilthu repertory, in the non-Brahman circfé3. Being a
center of the emerging vai avism, second perhaps only to Rangam, being in
regular contact with this bigger center, Villipputhur may well have been the center of
reaction between the two recensions in the Tanuhtig, with the final phases of it
occurring in the Nyaka period, in the 15-17" centuries, as P.P.S.Sastri pointed out, in

19 made from pretty much the same

his Southern Recension edition of dah bh rata,
Tamil(Grantha)-Telugu manuscripts of the Sarasdvath | Library of Tanjavur that went

to Poona for the collation and preparation of thiéical Edition.

C. vi. The Grantha and Telugu Mah bh rata and the Poona Critical Edition

We have from the first half of the #&entury & vyawork titled
Vi v gu adar acamp*®’ by a Vekat dhvarin, identified as “an orthodoxr Vai ava
Tamil Brahman” (Rao et al 1992: 1) with his nanaéavarin deriving fromadhvaryy the
main rauta priest and belonging to the Yajurveda. Pdirpto be an aerial journey
over the Tamil country by twg ndharvas conversing between them on the earthly
sights below, the poem is an objective represemtatf the final Aparakh ‘possession’
of the Tamil country, an aerial map literally laider the territory of the Pallava-@ and
subsequent gmadeya epigraphy about the Apakl Brahmans. The gdharvas begin
their peninsular journey at the Karnataka Apia centers at Udupi and Melkote and,
flying due east to Tirupati, the most important,tbg time of the poenva akalai, and
thus all-Aparaikh , center of Tamil r vai avism, they turn southward and retrace the

path of the Aparakh immigration, covering the entire region of thel®ah and C a
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epigraphy, starting with Kanchipuram in the nordteaoming to the Kaveri river banks
stretching from ri Rangam through Tanjavur to Kumbakonam in the, eas Tanjavur-
Kumabakonam-Mannarkode area, and south to theavar delta (Map V after Map 1
in Rao [1992] et al.) The gdharvas notice the author’s villagekV ra ya, not far from
Ramanuja’s village at Sriperumbugboth in all likelihood villages of the Pallava-@
gramadeya system, a system thgakas continued.

We know that poets like Venkathvarin above found patronage with theylka
chieftains, the latter, Telugu-speaking, comingtsd@a the Tamil country with the
dissolution of the Vijayanagara empire, and essaiblig themselves as rulers there, the
“little kings” eventually with “hollow crowns™?® Indeed Vekat dhvarin is himself
linked to the Sgi N yakas, and his poem partakes of what has beerifiddwith the
N yaka ethos, centering around the theme of the “owkin unpedigreed warrior who
fights his way into power and a kingdom of his oWRao et al. 1992: 7). Moreover, the
N yaka courts produced “an enormous corpus of Sans&rks, reflect[ing] the
accumulated erudition of late medieval south Ind&86), altogether a fitting
environment for what P.P.S.Sastri has called theydMa excesses” of the Grantha-
TeluguMah bh rata.

This is particularly true in the case of Tanjawhjch by all account went
through a brief renaissance—beginning thus a joutoward the eventual capital of
Brahmanical culture of the Tamil country--undertiiseee N yaka kings, Accutappa
N yaka (1564-1612), his son Raghtita N yaka (1600-1634) and his son
Vijayar ghava Nyaka (1631-1673). The famous Govind& ia begins his career as

the King’s Minister with the first of the three Makas, providing tutelage and a splendid
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education for the middle yaka, a Renaissance prince in every resfféeind his son,
Yagnanr ya a Dk ita, continuing his father’s cultural and artideadership. The
Tanjavur court was the host to many poets and namsicwith Raghurtha N yaka
actually fashioning the extaut a of the Carnatic musical tradition. As Krishnasvam
Aiyangar (1941: [Il] 296), a 2Dcentury descendant from the gradeya village of the
third N yaka--called at the time of the grant Ragttbhapuram in honor of his father but
now akko ai--notes, Raghuttha N yaka “held a competition among the ladies of the
court, several of [whom] could compose poetry i fibur kinds. They were also expert
in resolving curious literary puzzles. Some ofhtheould compose hundred verses in “an
hour” and write poetry in eight languages. Oneg lafithe court by name
R mabhadrmba was accorded first place in this and was ilestas the “empress
among poets” (ityas mr jya) which probably involved the honor of kanbki eka
(bathing Bic] in gold)”. Thus we have every reason to thinkttthe Tanjavur court
functioned as a nursery for the Tamil (Grantha)@alversions of the Southern
Recension, with their inflationary excesses.

We must note that Tanjavur's famed SarasMath | Library, the final sourcg®
of the manuscripts of the Tamil (Grantha) and TelMgah bh rata for the Poona editors
began its life as the SarasvBhandr in the early 17 century under Raghutha
N yaka. This tradition of scholarship and respecttie arts continued after the
Maharashtrian take-over of Tanjavur in latd' £&ntury, in 1674 CE, with Sarasvat
Bhand r metamorphosing into the Sarasvdah | Library and acquiring vast numbers of
manuscripts from Benares, under Serfoji Il, dufigfamous pilgrimage to the holy city

in 1832 with a retinue exceeding 3000. True, stdabarashtrian Brahmans came to
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Tanjavur with the Maharashtrian conquest and tuéthere is little doubt that the city’s
intellectual and cultural life was entirely the atien of the Aparakh Brahmans, long
prepared for their eminent role through the histrprocesses described by Burton Stein
(1982). A roll call would include such names agpAyya Dk itar (1520-1593); Govinda
D k ita and his son, Yagnanya a Dk ita; and later, the musical trinity of composers of
the Carnatic music, all from Tanjavur, all anectlgtApara ikh Brahmans. In all
likelihood, the final form of the Tamil (Granthaj@&TeluguMah bh rata takes shape in

this period, 18 to 17" centuries, CE.

Section D. Br hm Paleography and the Southern Recension Texts

Impressive proof for the above links between tlstdny of Brahman migration
and the textual history of the SR of thlah bh ratais furnished by the history of the
Br hm scripts and their various derivatives, as it hesnbre-constructed by Iravatam
Mahadevan (2003). We must keep in mind we canaet la textual tradition without a
phonologically appropriate script, linking, in otheords, the epic to the relevant human
agency, the third correlate in the equation. lil&gth Mahadevan’s master chart for the

entire development:

3 Century BCE Bnm

| I
2" Century BCE Southern Bim Tamil Br hm
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1 Century BCE | |
| |

I
| Bhattripolu |
I I
I I
I I
I I I
5" Century CE | | |
I I I
| | Va euttu
6" Century CE | | |
Proto-Telugu | [
and Kannada | |
[ Grantha |
I I I
7" Century CE | | |
I I I I
Telugu Kannada | | |
| Tamilauttu |
I I
I I
I I
I
14" Century Malayalam-ye uttu

We see that the Bnm script devolves into two separate and indepenidesg of
developments, starting with the SoutherntBn and Tamil Brhm, arriving in
peninsular India separately and giving rise tofthe major historical scripts of the area,
Telugu, Kannada, Grantha, on the one hand, andlBaahiMalayalam, on the other.
The Southern Bhm script is seen to give rise to the first three, annada and Telugu
scripts emerging from an intermediate proto-sarfghe parent Southern Brm and the
Grantha, more directly from it. This latter faetshgreat significance for us. On the other
hand, the Tamil Bhm script is seen first to evolve into Vauttu, which from reaction
with the Southern Bhm derivative, Grantha, gives us theye uttu script of Malayalam

and Tamileuttu script of Tamil, (the latter, as we will segldw but not shown in
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Mahadevan'’s chart, showing a further influence biicathern Brhm script—what we
may call the -script after Sukthankar’s use of the Greek Idtiethe NR text that comes
south with the Aparakh Brahmans, from about"&entury CE, the period of the
Aparaikh migration.)

These paleographical facts have significant bgasimthe arguments presented
above on the different genealogies of kteh bh rata epic and their agents of
transmission, the Brahman groups, that came tpehesular India, starting with the
P rva ikh Brahmans, arriving in the Tamil country well enbug time to take part in
the production of the poetries of the Sangam peaad the Aparakh Brahmans,
arriving almost half a millennium afterward, undlee Pallava patronage, frorfl 5
century CE.

It is useful to consider the problem in its thre@maspects:

I. Introduction and an over-view of Mahadevan'’s firghin
il. the Tamil Brhm script and its history
iii. the Southern Bhm script and its history

Iv. the Brahmans, the epics and paleography

D. i. Introduction and an Over-view of Mahadevan'sFindings

As Mahadevan (2003: 315) shows, the TamilhBn script is attested in thé®3
century BCE Jain cave inscriptions, starting witbse of the M gulam caves, around
Madurai in the P iyan territory, the P iyan kings being thus the earliest and in the

early period the most frequent hosts and patrotisetdain monks and the Jain religion.
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It is quite likely that the indigenous Tamil sogiett this time was largely oral, as Hart
(1975:157) has argued, still in the phase ofptheén songs and their oral traditions and
the latter in the process of beginning to becoreg¢mplates for the literate and
decidedly literary overlays of the Sangam songsheag have come down to us. The
Tamil Br hm script evolves over the next four centuries, plong the script for the
Sangam-era compositions, dating from ca. 50 BCE®CE, transforming into an early
form of the Va euttu script by ca. B century CE and mature Vauttu script afterward.
Correspondingly, the language itself changes frdchT@mil (250 BCE to 100 CE),
represented by Tollppiyam and probably some RBa n u songs, to middle Old Tamil
(100 to 400 CE), represented by bardic poems omdov war collected in the Htokai
and Pattupp u anthologies, into Late Old Tamil, (400-700 CE)hwthe two epics,
Cilappatik ram and Manimkalai, as its representative texts (Lehman 1994afhashi
1995; Steever 2004). The key point to note hetieasthere is a complete fit between
Tamil phonology and Tamil Bhm script, and the body of Sgam, “academy”
literature, cited so from thé"&entury onward to signify the canon of the academy

c or ceyyy “poetry of the nobles” (Steever 2004: 1037), rumte some 32,000 lines
(Lehman 1998: 75).

The Southern Bhm script constitutes, on the other hand, an indepeind
derivation from the parent Bam script (Mahadevan 2003: 176), arising at the same
time as the Tamil Bhm script, but it provides an entirely different loist. The modern
languages of Kannada and Telugu are the outcomeedine of development, thus

through the western areas of the peninsular reghartst gives rise to the Grantha script
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in the eastern parts, in the Taima alam region, appearing in epigraphy cd céntury
CE, with what is considered to be the first Grantisgription (213).

We do not have much information in Mahadevan abmeit parallel evolutions
other than that, at its attestation, the TamillBn script is already the entrenched script
of the Tamil country, fashioned, as Mahadevan aguethe Jain monasteries around
Madurai in the P iyan kingdom, ca.8century BCE, already adapted to meeting the
requirements of the Tamil phonology. As noteds thithe script in which the literate—
and literary--overlay of the Sangam songs on tha® oral templates by thmilavan
(“learned”) poets takes place (Hart 1975). Ondter hand, the Southern Bm script
is attested along an independent line of desceitg @rantha form only ca6century
CE (Mahadevan: 213), meeting, it should be noteslneeds of the Sanskrit phonology.
And in Mahadevan’s scheme, the Telugu and Kanneats are cohorts in this
development.

We notice a gap of almost 600 years between tkstations of the two scripts in
the Tamil country, the Tamil Bhm script by 250 BCE and the Southern IB8n script
by 6" century CE, the first meeting Tamil phonology &nel second meeting, the
Sanskrit phonology. Because of the effloresce¢kenSagam poetry in this period of
600 years—Ilargely in Old Middle Tamil and in TaBil hm script--we do not raise the
question if there was literary activity in the pesular region in Sanskrit in the same time
period. We have already noted that a substaniralber of these poets of $mm poetry
were Brahmans, wearing therpa ikh and using the Tamil Bhm syllabary to
compose the songs. Was there no composition atheng simultaneously in Sanskrit?

And if so what script served them? These questeeaxdin turn to a fundamental
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question: if the Jains brought with them a sciripé (parent Tamil Bhm script) with
them, did the Brahmans bring with them a script?

Yet this question is never posed. Consider faaimse this statement by Lehman
(1998:75), “During this period [Sangam], with th@pagation of Jainism and Buddhism
in South India a number of Prakrit and Sanskrittwemg entered Old Tamil and appear
in Sangam anthologies (my parenthetical glosshé @rrival of Brahmanism is not
similarly posed as an alien influence, presumabklyalbise the later Hinduism subsumes
both Brahmans and non-Brahmans as one group ifiaiimd country in contrast to the
Buddhists and Jains. Yet for this period, Brahrsiamin the form of its rauta ethos is
just as alien in the cultural ecology of the Taaailntry, and as Sangam poetry shows by
far the most dominant. For instance, Mahadevasiders the presence of Buddhism in
the Br hm inscriptions to be negligible, something that barsaid with equal justice for
its presence in Sangam anthologies as well. Jairsishe dominant religion in the
inscriptions, but tapering off in time and almasthtly eclipsed in Sangam literature. On
the other hand, as we will see, the Brahman presgust as alien in the context as the
Jain and Buddhist, is on the ascendance. It isstlicompletely unattested in the Tamil-
Br hm inscriptions, but as an alien presence, it dorem#ie Sangam anthologies: a
good percentage of the Sangam poets are Brahnranism is decidedly extolled, a
king coming to be named after the ritual hall whidwe sacrificial animal is immolated,
the P iyan King, Paliaykac lai Mu uku umip Peruvauti.

This poses a fundamental question to the receridistary of the epic: if the SR
text arose as the *Pva ikh text in my chart in the first millennium of the Cihat

script could have served the composition? We Ipdaeed the epic in the form of a
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* rada text and a human agency in the form of the&ikh Brahmans in the scene;
we have now to place a script in the region, gosthiat can meet Sanskrit phonology. It
is easy to see that the only option we have iSthghern Brhm derivative, the Grantha
script. Thus, | would be arguing that the SRR ikh text begins its life in a
*Southern Brhm script, Grantha, or an early form of it, being thest logical
candidate. Mahadevan (213) considers the Grasuttiyat to be derived from Southern
Br hm of the Prk t Charters of the Early Pallavas, #-enturies CE. If my scenario
that the SR rises in the first centuries of the &#n after the arrival of the ®a ikh
Brahmans in the peninsular India with a tada text of the epic is valid, the only script
that can meet the demands of the literate compasiti the SR is the Grantha script. |
would be arguing below thus that a form of the 8etrt Br hm script, substantially
similar or identical with this, arrived in the Tdrmountry with the Prva ikh Brahmans
and was already present in the area when the Rakagn begins. The attestation of the
paviiya adherents, ca"&entury CE, in the Toaima alam area in the Pallava
epigraphy, suggests that ther¥?a ikh Brahmans were present in this area as well,
around V kata hills, after their dakn patha migration. This is also the area of the
Pr k t Charters of the early Pallavas, which displayfitst epigraphic evidence of the
Grantha script.

In sum, then, both the Tamil Brm and the Southern Bam scripts originate
from a common parental *Bnm script (Mauryan?) and both are attested only in
peninsular India, but at entirely different timesirvals, the first by ca.®century BCE
and the second by only cd” 6entury CE. The Tamil Bhm script, eventually

becoming the Vaeuttu of the Tamil-Kerala country, meets the linggisieeds of the
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Tamil language in the area, most significantly thiathe Sangam poetry. On the other
hand, the Southern Brm scripts must be seen, in some incipient form efltter
Grantha script, as the vehicle of the Southern R&oa of theMah bh rata, when it

takes shape, in the first centuries of the Curatin the same area.

D. ii. The Tamil Br hm Script

Based on Mahadevan'’s chart given above, we cathaayhe Tamil Brhm
arrived in South India in@century BCE, and it was brought to peninsulardruly the
Jains, arriving there from the north, it is widelycepted, through Karnataka in the west
and not through the Wkatam hills of the later Brahman migrations: ilikely, as
Mahadevan (135) notes, that “Tamil Bm script was adapted from the Mauryan
Br hm in the Jain monasteri¢'pa i’) of the Madurai regions sometime before the end
of the third century BCE” (Mahadevan'’s parenthesis)the Early Period (3to 1™
centuries BCE) in Mahadevan’s chronology, out o5B8s with 86 Tamil-Brhm
inscriptions, in Early Old Tamil, 28 sites with B¥%criptions pertain to Jainism, and they
are mostly in the P iyan region, around Madurai, leaving, as Mahadewates (128)
“no longer any doubt that the Tamil-Bim cave inscriptions are mostly associated with
the Jaina faith.” In the Middle Periocd®{fo 3¢ centuries CE), the period of the Middle
Old Tamil, there is a sharp decline in cave ingwiys, and this is accompanied by a
striking shift of Jainism from the P iyan kingdom to the Karur-based @ region, with
the main trope of the inscriptional passages—thatgyf the cave shelter to a Jain monk
by a ruler—continuing, as for instance in the aafsine Pugalr site on the southern

banks of the Kaveri river 15 kilometers northwelsKarur, dated to " century CE (405-
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421; ltems 61 through 72). By Late Periof (8 5" centuries), that of the Late Old
Tamil, the natural cave inscriptions come to an, avith the Sittanavasal B site (451-
461; Items 101 through 109), already in early ¥attu, being the last of the Jain cave
shelters—giving way as well to a new kind of Jamanuments in the form afic tikai

( Kannada inscmisidige[Mahadevan: 632]) inscriptions, denoting a “safat
penance...where a Jaina monk performs the religienance of fasting unto death”
(Mahadevan: 632), theall khanadeath (“death by starvation”) at Beyanpa u and
Tirun tharkunru (470-473; #s 115 and 116 in Mahadevam'seration), ca.Bcentury
CE.

We are no longer in the oral society of the itiméqa ans now but in a fully
literate period of Tamil history, the lasting legaaf Jainism, as Mahadevan (139) notes,
to the Tamil history, leading to the efflorescent¢he Sangam literature of the early
centuries, CEM As Hart (1975) has conclusively argued, the Sangeetry is a
literate—and literary—copy created by a written by on the original oral templates of
the p an songs™® The Tamil Brhm script gives us a script for this overlay, as dle
already suggested by Hart (147), the script in Whiese poems were written,
presumably with an iron stylus on palm leaves stiyis held in the tightly closed,
ritually correct right fist, the technique and gree of the mode of writing, producing in
time, presumably, the circular shape of the #attu script. We are at the juncture of the
rise of the historical Tamil script, Tamiluttu, adapted, ca8CE, from the Vaeuttu
script and the Grantha script of the SouthermBr filiation with as noted an input from
a -script that came with the Apaifkh Brahmans: | come back to this in C. ii below.

We must note, however, that the \éauttu script remains, at this stage, in its pure and
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unalloyed form in the eastern and south-eastens pathe Tamil country, as for instance
in the famous Mvikku i Plates of the 8 century, and covering besides most of the
modern territory of Kerala.

It is striking that in this new literature of tharf®yam poetry, written in a Jain-
invented script, the Jains and Jainism are sigrédidgent. Other than the solitary
Akan n ru (123)** reference to the Jain practice of Saflanadeath, the trope, as we
saw, of the later,"8CE, Late Period Tamil Bhm-Early Va euttu inscriptions—
marking, it should be added, a Karnataka Jain jgeacind not so much Tamil—aspects
of Jainism itself are remarkably absent in the @amgoetry*** We do not have as yet
an adequate explanation for this sudden declidaioism through the six centuries, from
the Early Period (8to 1% centuries BCE) to the Middle Period'tb 3° centuries CE)
and the Late Period, 30 5" centuries CE). Why are the Jains and Jainism
unrepresented or represented so meagerly in thga8apoetry, generally accepted to be
in composition in the first centuries of the Cutré&na?

Let us consider. The cave inscriptions testifa eep and organized Jain
establishment in the Tamil country from tH& @&ntury BCE onward. Mahadevan
adduces (128-139) seven terms of various but meaghifications for a Jain monk, from
ka i (head of ga a) throughama an (an ascetic), topaca (a lay teacher of scriptures)
tom kkar,a student or novice. They appear linked to sofnmdividual Jain names
in these inscriptions: one AttiranA#ri, a gotra term) is aama an; Na i, Naan, N kan,
Nanda-Siri-Kuvan ar&a is. We have seven dimic terms, likea itt nam(< Skt
aisth na), ‘seat’ of authoritya am ‘charity or religious life’ andpa i,” for hermitage,

the last term also serving as the suffix in the @awf many human settlements in the
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Tamil-Kerala country. Mahadevan (139) considetsttine contribution by the Jains to
the Tamil history “enormous” and “most basic anddamental”.

The inscriptional evidence shows that the firsgysten the decline of Jainism, or
its royal patronage, is marked by the cessatiartawé sites in the eastern parts of the
Tamil country, the P iyan kingdom, and their shift to the west, in tharr-based Ga
kingdom (the Pugal sites, Item XX: 1 through 12; Mahadevan: 405-424ter to
produce landmark works by Jain authors,@leppatik ram andC vakacint ma i, to
name just two of the most noted texts. We must astwell that the inscriptional
evidence points to continuous contacts betweeit @éngl Jains and the Jain centers of
the Karnataka region, a point emphasized by Malead€135).

It is useful to note that this is precisely thediperiod, the dawn of the Current
Era, in which the Prva ikh Brahmans arrive in the Tamil country in the scheme
presented above in A.i and to be taken up aga in. below: they are clearly and
concretely attested in the Sangam poetry with theiva ikh ku umi. Like the Jains,
they also come from the north, but not throughkhenataka region, but through the
daki patha route in the lower Godavari region, possablgssaka in its banks, and
further south through the Yikaa hills, and eventually into the kingdoms of the
m v ndar—the land of the three Indras, ther&, Coa, and P iya kings, the occurrence
of the paviya term in the Pallava epigraphy of tHe @&ntury CE still placing them in
the To aima alam area as late a8 8entury CE.

We have already noted that the Vedic content oSdw@gam poetry is
considerable, and that a good 10% of the Sangams p@eze Brahmans/Ne must add to

this the evidence from the Sangam poetry that safitfee foremost patrons of the Vedic
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ritualism were the P iyan kings, erstwhile hosts to the Jain religiéterhaps the most
prominent of these kings is the great Pdac lai Mu uku umip Peruvauti, (of
Puan n u6, 12, 15, 64)—such a patron of Vedic ritual abecnamed after the
y ga la of the Vedic ritual, with thg paor the pole fixed just outside the eastern
boundary of the ritual hall, on thee haaxis, the line to the rising sun, to which the
animal (bali’) is tethered to be sacrificed in a Soma clasglit At Puan n u 15. 11-
17, the poet-singer, Namaiy r, almost certainly a Brahman, celebrates this:king
Given your fury, which of these is in greater imrher
--your once eager enemies shamed and despairgrgoafindishing
their long spears that throw shadows and their tifeéshields
embossed with iron against the power of your svafiguard
with its shining weapons, or else the number atgus sites
where you have set up columns after perfiognmany sacrifices
prescribed by the Four Vedas and tlekgof ritual
fine sacrifices of an excellence thdk mot die awayl.]

Hart’s (2000) translation.

Yet Peru-vauti’'s namesake first appears in the TamiliBn M ngulam [ inscriptions,
ca. 3% century BCE, the oldest Tamil-Brm inscription in the P iyan region and the
oldest Jain inscription all of India, as “Ksan Vauti” (Va uti of the Sea’), the pavan
(“servant”) of Neu ceiyan, the P iyan king of the M gulam | inscriptions, and who
oversees the construction of the stone bed fodarekai, Nanda-Siri-Kuvan

(Mahadevan 2003: 315-323; Item I, 1 through 6)atil” is widely attested as a generic



81

P iyan name, passing on later to Ryan kings—indeed, one of the two kings credited
with the collection of two anthologies, Ainkun u and Akann u, being Ugra-pperu-
vauti. The Vauti of the M gulam I inscriptions need not thus be a direct staceof the
later Muuku umip-Peruvauti, the ‘big’ (peru) Vauti, but the fall from favour of the Jains
in the P iyan kingdom by the end of the Early Period (begigs of the CE) of the
Tamil Br hm paleography cannot be ignored. The firstutas the paavan, the
overseer of the construction of a stone bed fordd&biri-Kuvan, the Jain kg whereas
the “Big” Vauti of the Sangam poetry, the patron of four okitsgs, is seen to be
synonymous with Vedicrautism, brought to the Tamil-Kerala country by Eheva ikh
Brahmans. Itis clear that the Brahmans of theg&amperiod—that is, a period
synchronous with the Middle Period of the Tamil-Bn paleography, %ito 39 CE--
replace the Jains of the Early Period of the T&nihm paleography as the new
recipients of royal patronage at the Pyan courts, with the rauta ritual, certainly more
spectacular than the spectacles of the Jainaoeleind more promising of worldly and
other-worldly glory**® forging the old ryanbrahma-katra alliance between Brahmans
and Kings, but now in the Tamil country, as thgaR ya ritual of the C a king, V a
Perun ki i, shows. Indeed, as Hart notes (1975: 70-71)Sdnegam poetry
acknowledges, as at P166, that “a struggle is under way between thiecatdbx and non-
orthodox religions” with the Brahman (of the kainya gotra) to whom the poem is
addressed seen as establishing the truth “notiagregth those who claim the true is
false, and who realized the lie that seemed asvére true to utterly defeat those who
would quarrel with the one ancient book.” Thauta ‘status kit*® of the Brahmans

wins the day, not for the first time, nor the last.
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A corresponding Jain resentment at the Brahmarpasian of their patronage is
not totally impossible, nor illogical, and only exne political correctness, no doubt, a
corrective reaction to the Brahman historiographthe Tamil country of the first five
decades of the 30century, would be blind to thi¢! The continuous contact of the
Tamil Jains with their Karnataka counterparts ismaportant element in this complex
and changing picture. For, the next great hisdbewent, and perhaps the most important
in some ways of Tamil history as a whole, althonghsufficiently understood, is the
invasion of Tamil country by the Jain-khhras from Karnataka, creating the famous
Kaabhra Interregnum, the “long night” of the Tam#tioiry in the extreme Brahman
historiography of the subject, with the Byan kingdom receiving the brunt of the
invasion®'® Thus while the Kabhra’s anti-Brahmanical excesses may have been
exaggerations of a Brahman historiography, thevade-spread consensus that the
Kaabhras were both Jain and from Karnataka, and ¢beguest and rule of the Tamil
country over three centuries constituted a compiegak with the classical Sangam
period. As Mahadevan (136) notes, “[thedtdnras] displaced the traditional Tamil
monarchies and held sway over the Tamil countrynéarly three centuries until they
were expelled in the last quarter aTcﬁentury CE by Kaink , the P iya, from the
south, and Simhaviu the Pallava from the north (my parenthesis).is Bn eighth
descendant of this Kia k , Neu ja aiyan, who appears in the Vikku i Plates (El
XVII (1923-24):271), restoring lands of the Vikku i village to a Brahman petitioner by
the name of Korkaikan Nar Cikan, originally gifted, as recorded in the platedhis
ancestor Korkaikan Narko an, by the great Paliac lai Mu uku umip Peruvauti of the

Sangam poetry.
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We have here a grid of three Ran kings and three Brahman beneficiaries
spread over some six centuries. Peutvaf the Sangam period (ca. 200 CE) gifts the
village of V vikku i to a rauta Brahman, Narkan, the village acquiring its name from
Tamil v Ivi (“sacrifice”) from Narko tan’s rauta ritual at the site; the kbhras
dispossess his descendants of this gift some lexidiime later, perhaps two centuries.
King Kau k n, in marking the end of the Kédbhra Interregnum, restores thewkku i
land grant to an unnamed Brahman descendant ofidieal donee, ca. 620 CE, almost
four centuries after the Peruwty grant of the Sangam period. All of this is fiatil by
King Ne uijaaiyan, the issuer of the Wikku i Plates, seven kings after Kiak n, thus
ca.760 CE, by affirming the right of Nar ®an, the petitioner and remote descendant,
indeed, of the original donee, Narkan. And Narkoan’s patron, King Peruvai of the
Sangam period looms as the prime mover of the tnagrdimself linked at least by name
to a Vauti of the M gulam Plates and a patron of the Jains. We ameuitaess to a
period of Jain dominance and patronage, a Brahrearpation of their patronage in the
P tiyan court, a Jain disruption of the establishetkoof the Tamil society through the
Kaabhra Interregnum, and an eventual Brahman regiorat

| would suggest that part of the disruption of ieeabhra period also results in
the break-up of the first Brahman group of the Tlamountry, the Prva ikh group, into
its historical remnants. We first see them in tlaenil country in the Sangam poetry,
portrayed in it with their kwmi in the likeness of a horse’s mane, composiegigelves
a sizeable number of these poems, no doubt usen@amil Br hm script, created by the
Jain monks in the P iyan kingdom almost two centuries before. Aftex Kaabhra

Interregnum, we begin to see the Nambudimv& ikh s in Malabar across the Palghat
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gaps facing the Karur-basedr@ kingdom, certainly therauta elites of the community,
and, as Mahadevan notes, creating froffi tbt016" CE the historical Malayalam script
from the Va euttu and Grantha script, called locally theye uttu (2003: 212).

However, Mahadevan does not explain how the Nambiadiva ikh s come to possess
the Grantha script, by TO:entury CE. True, the Grantha script has alrdshn in
existence, but in the Tamil country proper, for asétnhalf a millennium, and Mahadevan
does not explain how it comes to the Nambudiris¢enala. It is unlikely that the
Grantha script arrived in a disembodied form to &dak and to the Nambudiris; it is
equally unlikely that the conservative Nambudirsuld have accepted a script from the
outside. Besides, composition in Sanskrit wenta@anong the Nambudiri Rra ikh s

in Malabar before the f0century CE, showing the presence of a Sanskré-sdipt in
the region. We must note too that almost all caarse between the Tamil country and
the emerging Kerala entity had ceased by tHecEhtury CE, Mahadevan's date for the
start of the formation of theryeuttu In my scheme, the script would have
accompanied the Nambudiri Ra ikh s at their departure at the Ebhra Interregnum to
the Malabar area: indeed, it is the script of R ikh Mah bh rata, the archetypal
Southern Recension text that was found in the Naiwouses and centers of learning

in the 20" century: | consider this in fuller detail in SextiD iii below.

D. iii. The Southern Br hm Script

This is the other script into which the Mauryan @n originally devolves and
which, like its counterpart, the Tamil Brm script, came to the Tamil-Kerala country,

giving us three historical South Indian scriptsndada and Telugu on the one hand, by
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6" to 7" centuries, and the Grantha script, on the othiftjeearlier, by 8 CE. As we
have already seen, Mahadevan has persuasivelystaddbat the Tamil Bhm script
was fashioned by the Jain monks ¢ABETE in Madurai Jain monasteries, and this script
fashions the course of Tamil history for the neadf A millennium, functioning as the
script of the Sangam poetry and transforming letker the Va e ttu script and serving
vast areas of the Tamil-Kerala country, all alomg ¢ast coast of the Tamil country and
all of today’s Kerala. But what about the origofsts sister script, the Southern Bm
script, and its development? Who brought it togbeth? Why was it not attested till ca.
5™ century CE, with the first Grantha inscription, rking a 600-year gap between the
Tamil Br hm derivatives and Southern Bim derivatives?

Answers to these and related questions lie in¢baaxio | have been advancing
regarding Brahman migration to the south—especiaitly theMah bh rata epic. In
fact, we will see that it is the epic half of thiery that completes the validity of the
argument presented above: the departure of theafkh Brahmans, ca.150 BCE from
theantarvediarea of the Ganga-Yamuna doab with a versioneoéfiic resonant with
the * rada text of théMah bh rata epic and their arrival in the Tamil country in &rto
be attested in the Sangquoetry both as players in the poems and their ceengoon the
one hand, and fashioning on the other hand, thev&Pikh version of the Southern
Recension in the half millennium or so after ttanival, by the Kabhra Interregnum.

The question that will elucidate the entire problemncerns the script in which
the * rada text came to the south with thenR ikh Brahmans. The Pva ikh
Brahmans have displayed strong oral traditionsfadh®us example of the Nambudiri

P rva ikh s is only the most conspicuous one. As Raghavsesno the 1958 survey of
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the state of all-India Vedic recitation, theiya Brahmans also possess live family-based
Vedic oral traditions'® Something similar to this could be said abouttite other
temple-based Rva ikh groups as well, the ChidambarankDtars and the Tiruchendur
Mukk i Brahmans, although outside the Vedic traditiooparly so called.

With this in background, we could raise the questidhe P rva ikh Brahmans
brought the *Srada text as an oral archive. The *Sarada text,tes been assembled in
the Poona CE, runs into 75,000 verses—not a fotoredaumber for a person oriented
and trained in the arts and sciences of the adltton to commit and transmit in a
memorial tradition: we have the example of a Nanm&d rva ikh , kkara Rman
Nambudiri, dictating the entire text of the Kaaki Br hamaa from memory to E.R.
Sreekrishna Sarma in 1968, rather to a tape recooemandeered by Professor Sarma
for the task of the textualization of the téXt. And this would have been only part of his
oral repertory; as a Kauwaki gvedi, he would know by memory all of thgveda from
thesa hita mode to theja a vikti as well as the ra yaka and Upanadic texts of his
birth Veda, all part of the sdhy ya regimen of his family. The memory load of TH0
verses is not the probleper se inside the context of a fully functioning andudfeshing
system of oral tradition, as we know the Vedic egsto have been.

The problem lies in the fact, on the other handt there would have been no
need nor use for the memorization of the epicsoastuals demand intact recitation of
verses from the epic as is the case with Vedicegeragnoring for the moment the oral
origins of the epic, the original oral pragmatieattgave rise to the epic at its formative
stages. We must note that the various mnemoniceeassociated with the Vedic oral

traditions—the padapha and itsik ti modifications—possess no epic counterpart.
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Verses from the epic never really possessed d otuidext, demanding the phonetically
correct recitations, as we know was the case WehMedic verses. In other words, there
is no oral infrastructure for the transmissionha epics, comparable to that of the Vedic
texts.

Consider for instance the case of the Pallava apigr, where a share of the land
grant is predicated to the livelihood of a readehe epic (¥ ippavanukki) **: we
know that the epic was not “read™( ci [?], to read; not in DED), much less recited to
an audience. To judge from the well-founded lati®y praxis of the craft, a verse or a
group of verses would be read or declaimed (rdtraar ‘recited’ with its Vedic
connotation of proper accentuation and exact plomyylby the discourser to expatiate
on issues of right and wrong, right conduct at metsief ethical or moral ambiguity,
with, as we know, a good deal of sophistry and sigation. A sample of such
exposition is in fact a regular weekly column ie Bindu newspaper, appearing in the
back page of the newspapét. We should contrast this with the example of thuerigric
epics and public recitations of portions of thecepn the Pan-Atheniam festival in
Athens. Plato’son (530B2) makes it clear that the rhapsodes meeslyed, if
performatively, stretches of verses from the Homepics on stage in competition or
contest with other rhapsodé% no commentarial discourses followed the recitatitn
the Indian example, we know that the praxis is detepy different, the discourser
reading from a written (printed, today) copy of #p@c verse or passage from the epic as
a take off strategy, as a point of departure, s to his many homilies and casuistries

on matters related and unrelated to the epic versesirn, we must contrast this with the

tape recorder-like fidelity of recitations of thedic verses in Vedic rituals among the
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same people, in the same tradition. In other wosgsmay rule out oral tradition as a
means in the transmission of the epic, both in @me space.

In addition, thgparva-based transmission of tivah bh rata text would have
made the mastery of the entire epic to a memaadition impossible—the parva
transmission itself being a consequence of thealigetradition, it should be added. One
of the discoveries made by the Poona editors dihegreparation of the Critical
Edition was that the transmission of the epic wiéanoalong individual parvans, rather
than the entire text of the epic, an inevitabledibon with a text of the size of the
Mah bh rata. It makes no sense to think that just one orpanxvans would be mastered
in oral tradition and transmitted as such. We d@ad parenthetically that if all parvans
of the epic are found in a given resource centen the text tradition of the center in
guestion must be generally unimpeachable. Thaghit we find in the case of both the
P rvaikh and Aparaikkh Brahmans: each of these groups could have assgmble
complete 24parvanSouthern Recensidvlah bh rata text, as indeed they did. We have
a complete verse-to-verse translation of thev® ikh -Malayalam version of the
Mah bh rata into Malayalam by the prince Kidikku i Tamburn in 1904-07; we have
P.P.S. Sastri’'s Kumbakonam edition of the Apidda Southern Recension in 1933,
assembled from the Tamil (Grantha)-Telugu versioth@Mah bh rata, from the
SarasvatMah | Library: P.P.S.Sastri was the director of thedity***

For all these reasons, we can discount the pasgibilan oral archivization and
transmission of th&lah bh rata epic—both vertically in time from generation to
generation and horizontally, across geographicatepfrom northern India to other

parts. Indirectly, this supports the Hiltebei20Q1: 20-21) thesis of a committee-based
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redaction of the entire corpS,a script driving, perhaps, the redactorial procdsis
easy to see that the only script that offers itiseliie Southern Bhm in Mahadevan’s
chart, providing the conveyance of the rada text to South India with the i®a ikh
Brahmans, the latter group, with strong adhereadkd Jaimirya tradition and thus
frame narratives, originally perhaps even parhefHililtebeitel committee. Let us note
that the sister script, Tamil Bim, has already traveled southward independently with
the Jain monks, who fashion this script YEBCE to meet the demands of Tamil
phonology, a point that cannot be overemphasidut is, in effect, this script, the
script of the Sangamoetry, cannot carry the full range of the soundhe Sanskrit
language and literature, ruling itself out for thenscription of the *Prva ikh SR

Mah bh rata, although attested in the Tamil country BY@ntury BCE. The only
script that possesses at the same time attestatpmninsular India, albeit late in Grantha
script, by & century CE, and the ability to carry the full renaf Sanskrit phonetics, is
the *Southern Brhm script.

Once we accept this, many known and stray fadtgfplace. The Prva ikh
Brahmans depart trentarvediarea of the GangYamun doab, with the * rada text in
the Southern Bhm script, ca. 150 BCE. At and after their arrivatihe Tamil country,
they participate in the creation of the Sangamditge in the Tamil-Bhm script,
already in use in the area, having been creatdiércay the Jain monks. They also
create the *Prva ikh text of theMah bh rata in the Southern Bhm script, over the
next several centuries. In other words, we musirag a sort of di-graphta® equivalent
to diglossia, but in the realm of scripts, amorg Bhrva ikh Brahmans, using the Tamil

Br hm script for writing in Tamil and the Southern Bm script to write in Sanskrit.
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The rise of the Southern Recension text is prosftpe for this: the text exists as a
physical object, each of the 18 parvans of the INort Recension worked over; material
adapted from khil (“appendix”) sections to re-fashion the main paftthe epic, as in
the peroration of Bhma on behalf of K a in theSabh parvan with several episodes
transposed, the whole epic becoming more Brahmiahiaa the already Brahmanical
Northern Recension and attaining a@atvanextent in its final form. It is not enough if
we imagine the process in the abstract: we musiustdor the human agencies behind
the process and the possible scripts that could theelemands of a Sanskrit phonology.
It is thus that the Southern Bim script evolves into the Grantha script, over ta#-h
millennium or so. The royal epigraphy of the thieanil kingdoms in the area continues
in the meanwhile to be in the Tamil-Bim script, a practice already established by the
Jain monks, with the “unique” adoption of a north&r hm script for the non-Sanskrit,
Dravidian phonology of Tamil, attested in a totAl0 inscriptions in the Ptiyan
kingdom, 17 in the Ga kingdom, 5 in the Toai region, and 4 in the G area, from 3
BCE to &" CE (Mahadevan 2003: 134). In the meanwhile, thet!8rn Brhm script,
the script of theMah bh rata epic, remains with the Pva ikh Brahmans, becoming the
Grantha script in time and giving us the ta ikh text by the Kabhra Interregnum.
The date of the first appearance of the Granthptsarinscription supports this, the early
6" century CE, a century or so before the Old KanrsathTelugu scripts. Let us keep
in mind the pakéya attestations, and thus arfPa ikh presence, in the Taamanalam
region during the Pallava period.

In other words, the Southern Bim -Grantha script, say *Grantha script, is a

paleographic counterpart of our #Ra ikh SRtext. At the Kaabhra Interregnum, the
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future Nambudiri Prva ikh s take both the *Rva ikh text of the Southern Recension
and the *Grantha script to the Malabar area oveiPthighat gaps, creating theye uttu
from the Grantha and the resident \¢aittu scripts from 19 to 16" centuries. Indeed,
the area of the ryeuttu script shows itself clearly as an intrusivekeran the linguistic
map of Kerala, formed by the arrival of the Namloui rva ikh s through the Palghat
gaps, with Vaeuttu in use in areas both to the north, agekittu, a form of Vaeuttu,
and Va euttu proper in the south, in the historical TrawaieeCochin region (Map V).
Both the *P rva ikh text, now distinctly as the-text, and its Grantha script stay behind
in the Tamil country, with the iya P rva ikh s. They create from the Grantha script of
the epic and the Vauttu script of the Tamil Bhm family the extant historical Tamil
script, the script of the v r (and N yan r) poetry.

We are now in the Pallava period of Tamil histong @ahe arrival of the
Aparaikh Brahmans, from"CE onward. There can be little doubt that therapih
Brahmans were a literate group, allowing writinglike the Prva ikh s, to enter even
their rauta praxises. And the early Pallava epigraployvsithe script to have been the
“Br hm Script of the Southern Class” (Mahalingam: 29-30)By the mature Pallava
period, the Sanskrit parts of the Copper Platequugphy are in the Grantha script and
Tamil parts, in historical Tamil script, the commsgeript of the region, created from the
Grantha and Veeuttu scripts. As with the precedents of thevai avism and the
Southern Recensidllah bh rata, the Aparaikh Brahmans adapt themselves to the
host traditions, in the matter of the writing systeas well.

Is there a trace of the Apaileh script that came with them, a counterpart to the

-text in the final paleographical picture of thenfibcountry? Sure enough: as William
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Bright notes (1998: 45) “[I]n the eighth centuryH)Ca competing script came into use
for Tamil—probably reflecting a northern variety®f hm, but with strong influence
from the Grantha.” It needs to be scarcely addatithe eighth century marks the arrival
of the Aparaikh Brahmans in large numbers, with the rise ohmadeya of 108

families, and we have ourscript.

D. iv. The Brahmans, the Sanskrit Epics and Patgyraphy

The famed Laurentianus codex of the plays of Sopkd® in the early
“miniscule” style of writing, six plays and a fragmt out of, it is thought, a total of 120
plays the playwright wrote through his long lifeAthens, from 495-406 BCE, is dated
to the 11" century CE. It was made in a Byzantium scriptoriitom an eighth century
CE archetype, with five extra lines on each pagkearough marginal space for the
scholia, already, it would seem, a set practiaghéntradition of manuscript transmission
of Western classical texts. It was acquired in@ymm by Giovanni Aurispa, a Sicilian
manuscript collector and dealer, between 1422 423 1and sent in advance of his own
journey with an additional 238 volumes back to Ehare, to Niccolo dé Niccoli, a
prominent member of the group which surrounded @Gusslé Medici in Florence. It lay
in the Medici collections till 1523, traveling thém Rome with the Medici Pope, Clement
VII, when he built the extant Florence Laurentidmdry to receive them. Another
edition of the Sophocles plays appeared in the mk#a in 1502, in Venice, also from
other Byzantium manuscripts, dating fron{"leentury CE, published by Aldo Munuzio,

but in ignorance of and thus without consultatiathwhe Laurentian manuscript. The
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Aldine text held sway till the second Juntine extitof 1547, the first Juntine edition
having been published in 1522 largely based otdime edition of 1502. The second
Juntine edition of 1547 incorporates the codex eatianus of the Sophocles plays for
the first time into the textual tradition the playisereby and thereafter making codex
Laurentaianus the basis for the editio princepheifSophocles textual history.
| provide this excursus into the textual historttué plays of Sophocles, not, as it

might seem at first sight, to draw contrast betwienhistories of transmission of texts
between east and west, the precision of the lattdithe looseness or waywardness of the
former but rather to show that an equally sagaci@argative of the transmission of texts
is possible for the family of théah h rata texts and manuscripts, if the right questions
are posed and rational answers arrived at. Faoftea, a regional text is taken for
granted, given a disembodied existence, as if phewnearthed itself there like the
Copper Plate inscriptions, outside the realm ofginestions that have governed this
investigation. Both Brahman groups can be conlyréteked to the textual history of the
Southern Recension of tiah bh rata epic. Moreover, we see that an adequate
narrative of its formation can be obtained from hinstory of the paleography of the two
major families of scripts of the region, the Sartskble Southern Bhm script and the
Tamil-able Tamil Brhm script—in other words, a literate version of textsinting to
the fallacy of the idea of nebulousness, or wdirseabsence of “texts”, in the east. The

gveda all by itself is a constant and eternal regiigh of this fallacy, remaining an oral
text for all practical purposes to this day amdmg Brahmans of this investigation.
However, even Sukthankar echoes such a sentiméig persistent invocation of the

difficulty of the creation of a CE of thdah bh rata with his reiteration, surely once too
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often, of thesui generimature of the epic. There is no doubt the epsuigieneris, but it
is so in the manner of most archaic texts.

This is the larger context in which | have framied above argument that brings
together three items in an algorithmic relationstie Brahmans, the Sanskrit epics and
their various scripts, the three irreducible cates. It is quite true that we cannot
conjure the Byzantine scriptoriums in the varioomis of interest in the textual history
of theMah bh rata—a point, ca.150 BCE, in the erstwhile realm of kheu-P c la
chieftains and kings--Witzel's Brahman kings promgtthe rauta traditions--of the
gathering of Hiltebeitel's Brahman committee ane tbsulting * rada codex; a Sangam
locale later, ca.100-400 CE, where the iR ikh Mah bh rathawas created; or a
N yaka facility where the Aparikh text took shape. What | have tried to show above
is that only because some analogues of thesetiesiéixisted at these and other such
relevant geographical points do we have the extamtuscripts of the different text-
traditions of theMah bh rata.

First of all, the analogues to the vellum parchra@itthe Byzantine scriptoriums.
| have claimed above that therl?a ikh Brahmans left the antarvedi area of the Ganga-
Yamuna area with thiglah bh rata epic, a version close to therada text. What was
the epic written on? | believe that we can ruleleather as the physical manuscript:

* rada text was close to 75,000 verses and it icdiffto imagine enough leather for
this much text. Thé rjapatrais a choice for the material, and it appears ageam of
trade in theR m ya a.**® However, its supply, available only in birch fstg 7500 feet
high in the Kashmiri-Himalayan mountains may wellds rare as the Soma of the

Muj vat mountains. More likely, the physical manusicwipuld be the palm leaf linked
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to an ink-quill technology. Once it reaches peulasindia, the palm leaves can readily
be imagined to take its place, and consideringtieer size of the text, it is even possible
that the first transcription of the *rada codex in lrjapatra or palm leaf into the
traditional peninsular palm leaves based on anstglus technology may well be the
beginning of the process of the revision of ther&8a text into what becomes the first
ornate *Prva ikh text of the Southern Recension. We must keepina tiat by now,
as Mahadevan noté® the Tamil society has become truly literate areditbe of palm
leaves for writing, pervasive—leading, indeed, aste above, to the circular shape of
the Tamil-Br hm script as it becomes Vauttu. Professional scribes, the equivalent of
the personnel of the Byzantine scriptoriums, masehbeen widely available, extant in
the 1950’s in my memory in Kerala as recorderseally on palm leaves with iron stylus
held in a closed right fist--of the horoscopes @ivrborn babies, when pen and paper had
becomede rigueurin our other lives>!

Second, the script. If we accept that kieh bh rata tradition is literate, then we
have to deal with issues relating to a script inclwhthe corpus was copied—in either
b rjapatra in the north and palm leaf in peninsutatid. An alternative, of course, is to
imagine that the epic was in an oral traditiortladl way to the dawn of the CE, as
Fitzgerald intimated to me&? close to 100,000 verses—without, however, a pdessi
infrastructure to support or maintain it in oradition. As already noted above, an
institutionalized oral tradition was never partloé transmission of the epic, except
perhaps at its origins. Things clarify themselegsmplarily once we cross this Rubicon.
We see that, for the development of the SouthegeRaon in the physical medium of

the palm leaf, the only relevant script is the &eut Brhm script. Its sister script, the
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Tamil Br hm script is already attested in the Tamil countr)BH)century BCE, its
archetype having left northern India with the Jaionks some considerable time
before—a century or so, as Mahadevan suggests-(iE3je Jain monks to develop
from a Sanskrit-based writing system a script appate for Tamil phonology.
However, the epic did not come to the Tamil coumtith the Jains, but with a group of
Brahmans, almost two centuries later, by the daftheoCommon Era and the Sangam
poetry, into an area already widely literate whik Tamil Brhm script. This is the
logic—a Sanskrit text being made from one versmartother—that forces us to accept
the reality of the Southern Brm as the script of the epic, and that it came with t

P rvaikh Brahmans, the latter being the di-graphic humamag behind both the
Sangam poems, in their Brahmanical contents arftesltips, and the Southern
Recension text of thiglah bh rata epic. We do not have an alternative explanation i
the present state of our knowledge.

Third, the Brahmans: the analogues of Niccolo dgdli and Cossimo dé Medici

of the Sophocles text history. Both groups of Bnahs, Prva ikh as well as
Aparaikh , were full equivalents to the Renaissance figurethe matter of the
transmission of the texts and literate scholarsiMipre than this, the really important
point to note is that the infrastructure that sdrtree transmission of the texts in South
Asia was analogous, and of a high order. Bothgsaf Brahmans above brought the

rauta traditions of Vedism to the peninsular Indhe, first group, the Rva ikh s by the
beginnings of the Common Era and maintaining thelfirsa live oral tradition, and the
second, Aparakh Brahmans by the Pallava-@ periods, an entirely different tradition

derived from a later corpus of Vedic texts and pedly literate state. Indeed, this
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demands an infrastructure of far greater complekigy that needed to run the Byzantine
scriptoriums. First and foremost, it needs a djeeiri-Vedic axis of praxis: théautram

of a specific school ofgvedic texts, thedhvaryamlikewise of a specific Yajurveda
tradition and, third, easily the most importantioé three, thaudg tram of a specific

S maveda tradition—all institutionalized in the fayabased swdhy ya system.
Migrations of Brahman groups who have sustainethata tradition could only have
been well-organized and systematized with theaabphisticated infrastructure such as
the one we are led to imagine for Byzantium or &hae.

A large part of the infrastructure would be linkeaturally to the demands and
praxis of the Vedic tradition, the mastery of theee ritual Vedas in the first place and
their immense and baroqumiyogadeployments in the rituals—demanding 16 priests
for the rauta ritual. We know that theauta ritual demands a rehearsal of some six
months'** as observed in its modern day performances. Ewea allow a shorter
period for preparation and rehearsals from constadtregular practice, it would be
nearly the occupation of an entire year. In otherds, the two Brahman groups in
guestion here, Rva ikh or Aparaikh , must be imagined as engagedrauta matters
most of the year, performing theauta ritual every year at vernal equinox on their
centuries-old migrations southwar. The Assaka Soma ritual of tBeittanipada,
possibly, is one such example. That they did gwased by the survival of theauta
Vedism in both groups, each distinct and autonomdéis instance, we know that the

rauta tradition with the \h la school of the Yajurveda meeting the praxis of
dhvaryamhas been extinct among the Nambudimi ikh s since the beginnings of

20" century CE® it also means that it had survived among thehnthin, from &'
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century BCE, at the latest. To consider anothangle, a rauta tradition is altogether
no longer extant among the Tamil-speakingya P rva ikh s.**®but we know from the
Karandai Plates that it existed among them till&3R CE, presumably in a live and
continuous tradition from its origins.

To throw in theMah bh rata epic into this infrastructure of transmission of
systematized knowledge is to ask a small camely,akéarge one--into the tent, albeit in
a literate transcript in a generally oral tent.c®mve accept the formation of the
Mah bh ratain its present form and extent, and its canorstatus as the fifth Veda, we
cannot separate it from the Brahman groups ofyihe we encounter above. We must
recall here that the founding myth of thiah bh ratais a rauta ritual, the Janamejaya
Sarpa Sattra This represents a Brahman possession of thepgricaps not wholly
disconnected from the Bva ikh Brahmans of the above account in that 88 the
master composer of the epic and a Paa Brahman, appears as part ofsadasyeof
the rauta ritual, an office unique to the Kaaki hautram of the Rva ikh  rauta axis
and second, the hyper-developed frame narrativesigiie Jaimirya groups, also part
of the Prva ikh matrix: whether it was also at the same time ayBlusurpation of the
epic is, | believe, not a wholly closed questtdh Brahman groups with the sort of
learning infrastructure, or learning quotient, be\ge, would also keep the text in
transmission, but as a literate transcript in devise still predominantly oral culture.
A literate artifact means a script, and we seedpatopriate and relevant paleography is
attested in both Brahman groups.

Lastly, we should resist the ease of imaginatidisambodied regional version

foundin situin isolated points of South Asia affords us, aanmbstract statement like
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“The Mah bh rata epic is found in its shortest Southern Recensidfarala.” To
subject such a statement to an Occam razor anadysemnalysis of its irreducible
physical, areal correlates—the script, the phydmah of the manuscript, the extent of
the epic itself, the human agencies behind the+ekt terms, further, of their final
filiations, is to arrive at the conclusions reacladédve: that th&lah bh rata,
substantially the arada codex text of the CE, or the *Sarada tertyrscheme, left the
antarvedi area of northern South Asia ca.150 BCh thie Prva ikh Brahmans ira
*Southern Brhm script in possibly the bjapatra manuscript or the palm leaf
manuscript of northern India, both using an inkiigechnology of writing**® they
created the *Prva ikh text in the Tamil-Kerala country from this in thalf millennium
after arrival, the recensional change from the &8arto *Prva ikha probably taking
place in the process of transcription from the lmemhd manuscripts to the palm leaf
manuscript of the South with the stylus technoldbg,original *Southern Bhm script
becoming gradually the Grantha script in the precasP rva ikh text moves to the
present territory of Malabar in Kerala at theaddra Interregnum and comes to Poona
for collation purposes toward the creation of thefa CE; a *Prva ikh text remains in
the Tamil country as the-text to host Sukthankar’'stext, that is, playing host to the

Aparaikh immigrants and to their Northern Recension tepdating eventually the

Tamil (Grantha)-Telugu version of the Southern Regm.

'Sukthankar, V.S., et al., eds. 1933-Kah bh rata: Critical Edition. 24 volumes wittHariva a.
Poona: Bhandarkar Oriental Research Institute. o&lmnavery editor of the Critical Edition comments o
the general differences between the two recenstbassustained exposition of these is to be found i
V.S.Sukthankar'®rolegomenai-cx, in his edition of the diparvan(1933).

The picture as it relates to the Critical Editidrttee sister epic, thR m ya a is altogether a different
matter for want of a Sukthankar-like figure in #witorial team. The Rn ya a project began in 1952,
when a substantial part of the CE of Mah bh rata was already available in published form. Thatlis,
“anomalous” status of the Malayalam version ofMeh bh rata was already well established in
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Sukthankar's Prolegomena (1933) to thgiparvan and in the introductions by the otheraadiof the

Mah bh rata CE. It would seem that the Baroda Editors ofRhm. would have shown special interest in
the Malayalam version of the R, especially after their decision to settle @ Sbuthern Recension for
their primary text, (itself a problematic decisiphyit such does not seem to have been the casze iBh

no discussion , nor reference, to the problem inl@hatt’s edition of th®& lak a (1960), the first
volume of the CE; the other editors Divanjia yakak a(1963); MankadKi kindak a (1965); Jhala,
Sundarak a (1966) seem to have followed the example of Bhitis left to P. L. Vaidya, already with
editorial experience in thdah bh rata project (having edited the Ka-, Bh ma-, Mok a-parvans and all
of Harivam a) to raise the question, when he joins the Ranjegtrto edit thédyodhyak a(1962) and
Yuddhak a(1971): he raises the issue of “special alignmebédiveen some Malayalam versions and the
Northern Recension Ram. texts. Subsequent tdthtbis seems to have been some effort made to jgrocur
more Malayalam manuscripts under the direction oPlUShah, the second and last Chief Editor of the
Ram. project. Several more Malayalam manuscrigsetually collected, confirming Vaidya’s discoyer
of close alignments between some Malayalam msssam# NR texts. For good measure, as if in some
penitence for the earlier oversight, Shah reproslicéhe last volume of the Ram. CE no less than te
facsimile pictures of the new Malayalam manuscrgshly collected from various Nambudiri homes in
Kerala. But it was too late, as Shah himself agkadges, astonishingly, in what amounts to a rétrac

of the entire Ram. CE in a note well after the clatipn of the entire Ram. project (1980:102): “@o d&s

the Ramya a Critical Edition is concerned, | believe thatthar search of M[alayalam] version MSS,
representing earlier tradition, and agreeing wifartthern] for the different k as would be necessary and
fruitful. We could not do this as we came to knofthis at a very late stage, i.e., while editihg t

Uttarak a.” Shah further notes that M4, the Malayalam nsaript used for the Bak a and

Ayodhyak a “could have suggested this possibility” (102)}hex disingenuously, as it had been done by
Vaidya while using the M4 ms. in his introductianthe Ayodhyak a. See Pollock, “The fn ya a

text and the critical edition.” In Princeton Raya a, Volume I; 82-93.

3A sea-borne arrival of the epic along the westemith the Nambudiri Brahmans is to be rejected fo
several reasons. | believe that the legend ofebsene arrival of the Nambudiris on the Malabaastas
itself not viable: it results from confusing twodman groups of Kerala with one another; thga®a or
Samudra Nambudiris and the Nambudiris properlyaled, with a rauta tradition, profiled in Thurston
(1909) and lyer (1912). The former group does seehave arrived by sea well into the middle agss,
the name suggests, but just from the Tulu coashally bringing with it the Parar ma myth from the
Maharashtra-Goa coast. An all-Baugana group and known in Kerala as “[is” in yester-years, these
Brahmans do not have an extarstuta praxis. On the other hand, as we will sdevi, there is strong
epigraphic evidence for the presence of the segomap, the Prva ikh Nambudiris with rauta traditions
in the To aima alam and C a areas of the Tamil country as late as theenhtury CE. We will also see
that the Nambudiri Brahmans share many rare Vekla s with their fellow Prva ikh Brahmans, found
historically in Tamil Nadu. It is easier to imagiras is argued here, that the NambudirvR ikh s
moved to the Malabar area of Kerala through thehrdlgaps from the Tamil country than that the Tami
P rva ikh s moved from Kerala to the Tamil country, as thenstio of the sea-born arrival fora ikh
Brahmans would have us imagine. Besides themrenething overdetermined in the thesis that the
Nambudiri Prva ikh s set sail from the Gujarat coast and traveledhstiluthey arrived in Kerala
(Veluthath 1978). | develop in the body of my patie thesis that the Pva ikh Brahmans as a whole
group, were the first group of Brahmans to bringlien to South India, and that they formed in thst fi
few centuries of the Common Era a single grougnfranting into their historical groups and idengtie
after the Kabhra Interregnum, ca4o 7" centuries. Thus the Nambudirif®a ikh s can be dated to
their Kerala home only from the Sangam-#ahra period South Indian history.

“Thennilapuram P. Mahadevan. The Arrival of Vedisrthe Tamil-Kerala country: the B/a ikh and
Aparaikh Brahmans.

*Itis in Thurston (1909 [1]:393; [V]; 152-241) thaie see this distinction formally acknowledged and
discoursed, although distinctly from an Apaka perspective: for instance, we see that the Tharsto
informants mention thp rva ikh as worthy of note. All the Thurston ‘native infaants’ see the
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p rva ikh mode as exceptional. K. Rangachari is listedtia gage as Thurston’s assistant, and he was
almost certainly the compiler of the informationtbe Brahmans of the Tamil and Telugu country. One
M.N.Subramania Aiyar (154) is mentioned as therimiant for the Nambudiri section for the Thurston
volumes. L.K.Anantha Krishna lyer ([Il] 1912: 12B8) is strong on the Nambudiris. All these are,
anecdotally, Aparakh Brahmans, in particular from thed amd and “b hatcara an’ sections of the
Aparaikh group, what | characterize (see below; note @hadBurton Stein Brahmans, the Brahmans of
the Tamil country (including thea akalai section of ther Vai ava Brahmans) to take to Western
education earliest, beginning indeed their livedierain the Tamil country under the Pallava-&

patronage from ca™scentury CE onward. The distinction between the types oku umishas been
further elaborated by Raghavan (1958); Staal (3;98@)pola (1973; 1984).

®This is the Perunvan r of the invocatory verses to tBangamanthologies. Peruntan r addresses
different deities, one each for an anthology, withthe sectarian affiliation of the Bhakti periada single
god-head, plausibly thus datable to the period &fe Sangam age and before the Bhakti periBctoss"
centuries CE. The three invocatory deities areudan Ku untoka); Vi u-K a (Na inai); iva
(Ainkurun u; Neuntokaj Puan n u). J. R. Marr (1985: 71) shows convincingly thHage verses are
decidedly post-Sangam in that their “terms of @agre similar to those in ¥ ram and NDP, and thus
cannot be dated beforé Zentury CE. They must date thus to the period&en the Sangam period and
before the Bhakti poetry and its sectarian celéimatof their respective gods.

"The route is of great interest in contemporary eotbgy: “Perhaps the most interesting region for an
examination of issues related to cultural transtdram is the stretch extending from the Palghatayagp
Coimbatore to the Kaveri delta. One site espacg@dnificant... is ... Kudumanal on the northern bafk
the river Noyyal, a tributary of the Kaveri. Theessaddles the ancient route from the Palghategapwvard
from Karur and Uraiyr along the Kaveri and dates from the late Megalith Early Historical periods (3
BCE to 3° CE.)” (Ray 2006: 118).

8Stein argues (1966: 236) that throughout the Paliaea of Toaimanalam, “large-scale tank-irrigation
projects were carried out to convert the centrahil plain from a region of forest and hazardous chop
agriculture to a reliable wet cultivation capablesopporting dense population.” Although Stein&r
emphases on the local autonomy of thaursystem, with the Ca state machinery playing no role in its
administration, has been questioned and corregtéthbashima (1984:xxv-xxvi) and on the role played
by the Brahmans by Champakalakshmi (2001: 60}hieisis that the Ca state undergoes a fundamental
transformation by large scale arrival of Brahmanprocess already begun in the Pallava period,insnaa
historiographical breakthrough for South Indiartdvig. The immigrant Aparékh Brahmans, first
attested in the Pallava land grant deeds, fornb#a&bone of this population, the @s, succeeding the
Pallavas and continuing thejr madeyasystem seamlessly—the entire process developisguihern
variant of the ryan civilization,” and “a large population of paass lent their support to the maintenance
of this culture” (237). Stein'Peasant State and Society in Medieval South I(i880) is a fuller
treatment of this thesis that the Coromandal Brataya village was a keystone of Coromandal culture:
“[D]uring the Chola age, we are afforded the firigw...of how wealthy and powerful peasants,
Brahmans, great chiefs and kings...shaped a highlggated landscape to their distinctive purposesd
the arrangements established... during the the Gleslad persisted into the modern age notwithstapdin
political, social and cultural developments whicdnsformed many crucial aspects of South Indiai lif
(4). Itis these Aparékh Brahmans “who had come from North India in the reeal times...went after
the English educations (sic) in a big way. ThesghBhans had been given special villages or brahyaade
by the medieval landlords and kings, and they ladicued with the study of Sanskrit texts, but theg
weak economic roots in South India because thefepesl not to do priestly work in the temples aidl d
not work in the land. With their English educasqsic), these Brahmans quickly got the best posstin
the civil service and educational institutions, their success led to resentment on the part @rstin
South Indian society” (Younger, 1994: 148). PaalMger is drawing a contrast between the Aplkina
Brahmans and one section of the\R ikh Brahmans of my study, the Chidambarark Dars.
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°Obviously we do not know what this script was, rsteaisks indicating this. From Iravatam Mahadevan
(2003), we know that two families of Brm scripts came to the peninsular region; see bekestiéh D for
full details and discussion. The first of theserse to have been the prototype of the TamihBr script,
developed in the Tamil country by the Jains to nleetneeds of Tamil phonology, by 250 BCE, with
almost a hundred years or so presence there téogete script to meet the Dravidian phonology. We
have no information in Mahadevan about who brotigitsecond Bhm script to the peninsular region,
giving rise to the Telugu-Kannada scripts on the band and the Grantha script, on the other hamtath
meeting the needs of Sanskrit phonology. | rdisequestion in the text that if the Jains brougbdtript to
South India, the Brahmans could have, too. Thusuld predicate my argument here to the thesistttzt
the P rva ikh Brahmans were literate when they left the Vedadme naturally in a script able to meet the
Sanskrit phonology, and that the Sanskrit epiceewenveyed in this script to the south, most likaly
palm leaf manuscripts.

%Birchbark was in use in the northwest, palm leahim north of India (Witzel 2008). We do not know
where exactly the first textualization of the efmok place, (possibly in the westerni#e la land). The
physical manuscript may have been one of the two.

HBased on the prosodic study of the meters of theesethat appear in thelyas tras, Oldenberg (1892:
xiv) shows that these verses, mostly in dmubh meters, dating from the late Vedic period, lter than
the time of the oldest Vedic poetry, and coinciggher with the transition period in the developinan
the Anu hubh metre, a period which lies between the oldi&edd the later Buddhistic and epic form.”

2The verse in KGS is a pitarpa a oblation: sumantujaimiyavai amp yana

pailas trabh yamahbh ratadharmc rya strupyantu. The epic seems to appear here alahgSatras
and Bh hyas, all three linked to Sumantu, Jaimini, \éanp yana, and Paila. It is not clear whyka is
missing in the list. Itis not clear who the “dhrac rya” is? | have used the Malayaldtau taki

ca a gu. Kunnamkulam: Panjangam Press, 2001: 118. In Olelgy's (1886:122) translation of th&S
(SBE 29),Mah bh rata is missing, but in his translation (1886:220)twd t GS,Bh rata appears in
addition to theMah bh rata.

¥vitzel (2005:66): “If the u ga, as Brahmans, took an active interest in thitivaal Kuru tales and
therefore actually ordered some (‘committee’ ofaf@nins to come up with a unified, pro-western and
anti-eastern MBh, it would not surprise us to sgghsBrahmanical patterns in the text.” Kulke and
Rothermund (1986: 71) note that the gas were not exactly anti-Buddhist. Of famitra’s Vedism,
there is little doubt, even thmuru amedhais attributed to him (Kulke-Rothermund: 7.1).

143, F Staal (1987:371): “The most remarkable featfitbe Indian scripts is not their shapes butrthei
scientific arrangement which is basically the sama&ll the many forms with which we are familiar.
Instead of the haphazard ABC'’s of the West, théaimdcripts begin with a series of vowels—basically
e, i, 0, u, ai, au—followed by the consistentlgened consonants, beginning with ka, kha, ga, o,
etc.” In other words, the phonological analysistef language preceded the syllabic notationsdrintian
example. The significance of this is entirely lostWestern scholars who do not believe that ah ora
tradition engineered the transmission of largestéxia tape-recording-like fidelity. Goody (1985}he
prime mover of this literacist (mis-)understandafghe workings of the oral tradition, and although
refuted and corrected more than once (Staal [19889], Falk [1988]) but it has continuing vocal
proponents in the likes of Rosalind Thomas (1992) Barry Powell (2002).

5The Forewordis oddly situated in the CEdiparvan, with separate numeration (i-viii) aftee tengthy
Prolegomena (i-cix) and is easy to miss. It puipt be “cursory remarks “to guide the readerugtothe
labyrinth of the very complicategpparatus criticus

16 Belvalkar (1947: Ixiv): “[T]he urge for variatiowhich is one of the dominant factors resulting imatv
we now designate as the Southern Recension, weedglin operation in the North some ten centuries
ago.” | should add here that the only other sahaio really came to grips with this problem wals. P



103

Vaidya, with a breadth of exposure to the manussopthe epic equalling that of Sukthankar and
Belvalkar. See note 2 above.

we see this best with the African oral epics, drisl very probable that such an inflation probablyk
place with the Homeric epics as well, with the drord systematics of oral poetry suggesting inelty
that an oral song conceived in these systematid¢ransmitted orally from generation to generatiauld
grow in length over time. For example, there isspasive evidence that the Malian e@andiatabegan
its career as a lay in the life-time of its herdled same name and has remained in oral traditionid-

20" century, inflating from the 2century CE, Sundiata’s times in Mali and incorpimginto the body of
the song many features anachronistic with respeittet original first song. It would be safe to sag

Mah bh rata was in such a phase only in its formative stadesng the “Vy sa’s Bhrata” phase in
Sukthankar's master chart of recensions and verditime epic. Its further local inflation was mditeely
along the lines and modes suggested by Sukthah®38B). Oral dynamics in the text as we have it tray
entirely ruled out; see Hiltebeitel (2005).

BHiltebeitel (2006:227-253) focuses on tHer ya yaunit of the epic, and its recent study by the Garm
N r ya ya Studiergroup (Schreiner 1997a; Oberlies 1998; and Grudriziz02.) Calling for a “full

study” of the M-manuscripts—that is, what | havélezhthe *P rva ikh SR Mbh—Hiltebeitel (252)

shows that the M-manuscript redactors were “coreztn make the epic as comprehensible as possible f
a new and linguistically different milieu.”

%0One plausible chain of events may be, considehiagsbnsensus of a 300 CE for the Harivasection,

that the *Srada text first arrives at the peninsula plausikityh the Prva ikh s by the Sangam period; the
Harivam a follows it to the peninsula after a gap of twdlmee centuries, by late Sangam period inspiring
an entire revision of the *rada text, the first SR version. This would algplain the prominence of the
Harivam a-based Krai aism in the v r Vai avism; see below

2K apardin/kapard’ is one of the para-Munda words in Witzel (1999: T is accepted that it refers to a
“hair knot”; Kuiper (1955) gted. in Witzel (1999:7We do not know yet how a para-Munda word comes
to describe such a striking Indo-Aryan trope.

2L Gerhard Ehlers (gerhard.ehlers@sbb.spk-berlinad&yli. Witzel" <witzel@fas.harvard.edu> Subject:
Re: EJVS 10-1a. Wed, 24 Sep 2003 11:38:50 +0200

22 See Frits Staallhe Nambudiri Veda Recitatiqi960) for information on the Pva ikh Veda
affiliations. This has been supplemented by my fiedd trips, 2000 and 2004. For instance, the
occurrence of the Kauaki S tra among the iya P rva ikh s (found in Parali village, west of Palghat
with Tamil Nadu adjuncts inlangudi agraharam in Tanjavur area) came to ligimy 2000 field trip, a
trip | undertook, if | may add, in part at Micha#fitzel's (1999) Mao-like “back to villages” call ithe
Indology list; cf. “Vaidics and Vedic religiorfthdology@Listserv.LIV.AC.UK Thu, 13 May 1999: “Work
needs to be done on the last remnants of thesegK&Kashmir), Caraka (Maharastra), ¥ la (Kerala),

gnive ya (Tanjore area), \f ha (border of Maharashtra/Gujarat), Kapisthalak&a[may be] in
Guijarat)]. Why not on your next trip to India? éyhmay be just next door, outside of Nagpur, Tanfor
Ahmedabad. Not to forget some of the reciters wiay trave settled in Benares....”

% Kunjunni Raja, “Introduction” (1995 [VIII]:710) t®.M.C. Narayanan Nambudirippad, 1966-85
gv dam: Bh bh yam 8 Vols.

% The Malayalam title for the Nambudiri Ra ikh 's  val yana-Bahuwca Ghya S tra text isPakaiya
Ca a gu. Ed. and collected by Kippayy r Sankaran Nambudirippad (Kunnamkulam: Paggm Press,
[1986] 2001). Paviya [pavaiya, pakaya] is authoritatively explicated by K.V. Subranmiyyar
([Epigraphia IndicaxXXI]: 223). He quotes from his earlier articleSouth- Indian Inscriptions (n.d.VI:
312): “One of the epigraphs of Uttaramallur belamnpgio the reign of the Ca King Rajendra Ca | (A.D.
1031-1045) registers a gift of land @eviiya-ki aippuamand stipulates that the men who enjoyed the
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income from it should live in the village and tedbb Veda.” He adds in note 3 (22&):"ai [sic for ki ai]

in Tamil means teacher apdviiya, a term that is not explained in dictionariesasmected phonetically
with bahuvca. As such provision must be made for teaching theeda.” It is almost certain that its
extant use in the Tamil middle ages was among thga P rv ikh s, the Nambudiri Rrva ikh s having
already left the Tamil country for the Malabar m@gthrough the Palghat gaps. Oldenberg (1886: 6-7)
notes the link betweerambavya and the Kataki tradition; he uses a Grantha ms. to reconsthec
“correct text of the nkh yana-Ghya” bearing the titliKau taka-Ghyaat the end of each chapter, with a
metrical commentary following the text, declariig fink between ambavya and Kauaki in the opening
verse: “Having bowed to the most excellent autifd® dras, to ambavya, the ¢ rya belonging to the

Kau taka school, | shall compose a short commentatyi® hya, which has been forgotten by many”
(Oldenberg’s translation). GondRitual S tras (1977: 606-607) expatiates further on the linknestn the
J[ ] mbviya Stra andKau itaki Sutra “A southern text, designated at the end of thglsi chapters as
Kau taka-Ghya and therefore professing to follow the sagwedic tradition, is in a metrical commentary
attributed to mbavya. This work—which contains nothing of thet tavo chapters and only parts of the
rites described inGS. Ill and IV—differs in certain details from nkh yana and includeisiter alia the
piercing of the lobes of a child’a edaf avedha (1, 20-1-8) which is wanting in the othghyas tras of

the gveda and (in Chapter V) rites concerningphetas(the departed spirits for whom the obsequial rites
have not been performed)” (Parenthesis in themalyi It is significant that Gonda notes thasiti
“southern text”. Most likely, it belongs to the iya P rva ikh s. This needs further investigation.

% See Frits Staal (1983)gni. 2 Volumes.

% See C.V. Somayajippad, M. Itti Ravi Nambudiri, @ritkara Raman Nambudiri (1983), “Recent
Nambudiri performances of Agnoma and Agnicayana” iAgnill: 252-255. Eighty families are listed,
from 1837 to 1965, withautrambeing that of the Kauaki tradition inall. This has been supplemented
in Namboothiri.com website, “Recent NamboothirifBenances of Agnioma and Agnicayana.” The
total dominance of the Kataki tradition in the extant Pva ikh  rautism resembles that of the

pasta ba tradition in the extant Apaikh rautism (see below), although unlike thpasta ba
adherents, the Kauakis constitute a distinct minority among the ikh  gvedis.

?'At a draft stage of this paper, Michael Witzel (8D@aised a question if this assertion was true. |
corresponded with Vinod Bhattatirippad, the convarfdthe Namboothiri.com and a person with easy
access to Nambudirrauta experts at all levels, on the question amdable to report here that noauta
praxis aligning these Vedic canons is extant evestdotally or in memory and nor does it seem tehav
ever existed. Interestingly in Witzel's (1987; ®9&ocalization scheme, the ®h la home is in the
farthest east, on the Ganagot far from the home of the Kataki gveda: it is possible that the special
alignment between the Kateki and Baudhyana traditions—the BS stipulating a Kautaki sadasya—
perhaps excluded a tie up with thed¥ la tradition. It must be noted too that in theamicpast, the

Kau taki gvedis routinely mastered the Baugna dhvaryam (over and above their own hautram),
showing that Kautaki and V dh la traditions never really aligned irauta praxis in the first place in their
original homes.

#gadasyaoccurs thrice in the diparvan(48.5-10) in the context of the Snake Sacrifigst to mark in
general the king's sadasya. i.e., assembled gwsestsnd referring specifically to Vya, after enumerating
the four chief rauta priests (hotar, udigr, brahman, adhvaryu), and third, as in firgngying the
collective audience at the ritual, first \a’s sons and pupils, followed by an honor roll t&lt lists

Udd laka, amanhaka, vetaketu, Paficama, Asita Devalar&tla, Parvata, treya, Ku ajahara, ,
Kuighaa, V tsya, the old ruta ravas, Kahoa, Devaarman, Maudgalya,amasaubhara. van Buitenan
(1973: 445) glosses the term as “cocelebrants”

2 rkkara Raman Nambudiri provides an instance oHie. was the Sadasya priest of the 1975 Agnicayana,
studied by Frits Staal, and is generally acknowéetlip be the foremost Nambudiri Srauti of th& 20
century; see Mahadevan and Staal (2005: 377).n&ee26 below.
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See now Witzel 2005:65; note 153: “The first elatte frame story, with severaierarchicallevels,
additionally distinguished by narrative tensedpimd in JB 3.120-128 (italics in the original).

*parpola notes further that the migration of thenllaiyas to South India was somehow “intimately related
to the composition of thilah bh rata.” (1984: 463). The Rva ikh link to the epic may also be seen in
the name ukapuram, the most activeauta village of the Nambudiri Pva ikh s, derived from uka
(Parpola 1984: 463), one of the five redactordefdpic under Vysa.

%2For a concise discussion of the termasin Patafjali, see Cardona (1990); see See Mddiéslpande
(1993) for the evolution of the idea of tHe a Brahmans.

$Apte (1958: 1177): “[Bly birth he is known a®a hma a; on account of sacraments he is called twice-
born; through knowledge he beconwgra; on account of all three he is calledtriya.”

%Eriar Tuck is P.T. Srinivasa lyengar’s (1928) ceoof figures, as quoted in K.A.N. Sastri (1976:73},
but a mythology centering around Agastya as theréidpringing Brahmans southward is commonplace in
South Indian historiography. Paradoxically, mygming study of thgotra distribution among South
Indian Brahmans shows that the Agastya gotra éedaccurrence, one in a thousand, in their gotra
samples.

% This is especially the case with thedgatramcadre as it is the royal road to thauta phase of the Soma
ritual. The priestly axis between théhvaryamandhautramaxis seems to have been looser, historically.
We have th& haka-bahuwcasof Kashmir, (Renou 1950: 215; n. 1), Yajurvedistfe K haka school)
by lineage and swdhy ya, but acquiring the needed proficiency in thexig of the hautram to function as
its personnel--the hota, maittaru a, acchv ka, gr vastut--in the ritual. Kashikar and Parpola (1983
249) note that in early 30century, when the traditional Baudlana and pastambadhvaryams were not
available in Poona, an val yana sacrificer chose a Saty ha school of dhvaryam causing a “stir among
the priests for sometime”. Deshpande (2007) tsgosimilar case from the "1 @entury Maharashtra of
the V janaseyi (-Mdhyandina) Yajurvedis mastering the necessamal yana-hautram, even staking a
claim to the practice in view of the lucrative fe¥sa rauta ritual. We see an opposite example amang th
Nambudiri Prva ikh s, the Kautaki- gvedis appropriating the praxis of the Baughma- dhvaryam for a

rauta ritual. However, on the other hand, it woadgm that the praxis of the audgattzad become
specialized altogether, with the adherence becoffaimiy-specific from early times. No cross-Vedic
training is evident with the $havedis: whereasgvedis (the Nambudiri Kauakis) acquire the necessary

dhvaryam expertise to function as adhvaryusauta rituals in Kerala and Yajurvedis (the Kakas of
Kashmir) acquire enough bahog ( val yana) hautram to meet the demands of hautram poéiie

rauta ritual, the Snavedis are an independerduta cohort. Indeed the 18avedis rehearse on their own
during the preparation for @auta ritual (Staal [I] 1983: 175-183). Thus théiniya-audgatram families
of the Prva ikh Brahmans must have constituted an independenticohithe migration. It is scarcely
possible that they showed up sometime later inraéPikh settlement and picked up with the parent body
all over again. As we will see below, such a linkdoes not take place even when adjacent to atbem
physically.

¥schwatzberg Atlagl992:15) shows the Magadhan hegemony to beabtdie way from 78 parallel to
the 88", with the Matsysas, Fc las and Kurus forming an arc on its western bord@&tss would cover
the entire present-day states of Uttar Prdesh émal B

3’Parpola adds, “Dislike of Myadhas is ...common to most Vedic texts from the Ag][...Prof Aalto
has suggested [to] me, this contempt of thghhdans in the Veda may have contributed to thetgrof
Buddhism there” (1968: 30. n.1).

3 As is well known, Brahmans are a secular communbitiay and perhaps do not accord to this ideal.
However, Brahmans still linked to aauta tradition and its sdhy ya institutions generally accord to this
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picture, especially, as literature and fieldworkwhthe Nambudiri Prva ikh s. See Staal (1961; 1983 [I]:
167-189).

*witzel (1987: 381): “As often, it is early Buddhtsixts which provide more detailed and very useful
information [on Brahmans]. The Pali texts, whi@vé been composed only shortly after the end of the
late Vedic period, frequently describe in livelydagraphic detail what is only alluded to in the ¢eigxts,
which were, after all, composed by Brahmins forBnins...” (My parenthesis).

% have used the Dines Anderson-Helmer Smith te1 8} of theSutta-Nip ta and the K.R.Norman
(1995) translation.

*The dating of the Buddhist canonical texts is peaimtic. It is generally accepted that an oraliticm
worked initially behind the recording and transrtasof the Buddhist canonical texts (Gombrich 1988:
29). The “four nikyas and the early verse collections” are “trangditis instructions of the Buddha
himself” (Schmitthausen 1990:1). However, “in viefwthe discrepancies between the versions of the
different schools as well as other reasons, mosieolars will hardly assert thall (emphasis in the
original) materials artiteral (emphasis in original) transmissions of Buddhasrons” (Schmitthausen
1990: 1). “The inconsistencies in the earliestariats show/imply (sic) a chronological developmeht
the teachings: this development may well have tgace within Buddha'’s own life time and preaching
career” (Gombrich 1990:5). Bailey and Mabbit (2a)3ote that “the Pali Canon took shape betwden 5
to 3 centuries (BCE) and to another 200 years.” Thisien of Buddha's date, now accepted ca. 400
BCE, after Bechert (See Cousins [The dating ohiktorical Buddha: a review articleJRASSeries 3,6.1]
1996:57-63), makes the Assakauta scenario even more probable.

“*?The phrase is of course Geertz's (1986: 377-78).

33, Palaniappan (2008) has raised questions ifXBIBR derivation is acceptable, as the word kiso
refers to a laundry cord from which clothes arechfor drying. However, as | argue in the text, IfEDR
etymology is fairly persuasive that the item redérto, in our example, the fronted tuft, is ontibye of the
head, as for that of the peacock. The poet uselkdfse, rather than the peacock, in his simikuggest
the “streaming” aspect of the hair during flightgailop.

*Hart (1999:370, extensive entry: s.v. “hair”) tkeérit necessary to provide a subject category under
“hair”. Lehman and Malter Word Index for Cankam Literatu(@993: 159) has 31 entries for kmi in
its different forms, spread through virtually th&iee Sangam canon.

“>Palaniappan (2008) raises this point. N.Subrahamisiinclined in both directions in his different
publications:. In ([1972] 1978: 333) “The Brahmad wore a tuft in a knot which resembles a hortails
done into a knot;” in (1989: 16) “the Brahmin youwtbre his tuft and it resembled the knot of hair on
horse’s head.”

“Svarier and Gurukkal (1991) and Narayanan Kutti @0®oth in Malayalam, are welcome additions in
this regard.

*"Personal Communication. Sri Narayanar@y ji, gvedaadhy paka Rajaveda Pa la, Kumbakonam.
July 2005. The most popular and frequently perfmmik ti- rauta ritual in the Tanjavur-Kumbakonam
area is the Vjapeya, perhaps the backbone of the Apkha rautism.

“8See his rautkaramavivekani1983). There is universal agreement about fsepninence as theauta
ritualist of the 28 century. See Mahadevan and Staal (2005: 377).

*9See Younger (1994: 120. n. 21.) In a fuller statithe emergence of Chidambaram as a “sacred dgnast
center,” Hall (2001) notes Kultu ga (1070-1118 CE) as instrumental in the emergefttee Naar ja
temple of Chidambaram as the sacred center of theegolity, and thus naturally the ®a ikh D k itars
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as the ritual arbiters of the king's legitimacye tteciprocity between the monarch and thle ifars
beginning with Vijaylaya C a in the second half of the ninth century whenDHheitars “ invest him with
the diadem and thus confer on him the royal stiatuscognition of his extensive conquests” (88)asV
there arauta component to this ritual as with thgad® ya? We do not know. Perhaps the first question
we should raise is about thekhtar's rautism. The audgatram necessary to sustaiawga tradition is
not extant among them, as anaveda tradition is not attested among the Chidaamb®Kk itars: they are
a bi-Vedic group, only the val yana gveda and the Baudyiana Yajurveda, having survived among
them: gveda- val yana makes up ca, 20% of the group, with the restenup of the Baudlana
Yajurvedis. In this they resemble the other soleiple-based Pva ikh group, the Mukk i-
Tirucutantiram Brahmans of the Trruchendur temple¢h® eastern coast in the Piya realm: neither
group possesses arBaveda adjunct, suggesting a lapse or absence aftlta tradition. The ritually
hyper-active Kautaki gveda tradition is absent in both of thesevia ikh groups. Thus it would seem
that the Nambudiri and the iya P rva ikh s formed a closer group—they are both tri-vedis theg
share several signaturer?a ikh Veda kh s. Itis of interest too that when theiya P rva ikh s are
found linked to temple liturgies, as for instantéwataiy r Koil or Tiruva akk vu, the liturgy is Vedic,
the gnive ya Ghya S tra with the first and the Baudyana Ghya S tra with the second. Neither the
D k itars nor the Tirucutantirars employ Vedic liturgii@ their respective temples. It is also noticiea
the mastery of thegveda or the Taittiya Sa hita was extant among them, but is avidly pursoeédy by
both, as | found in fieldwork.

**The Sangam gotras belong both to poets and sulgjieptsems: “katikan” (Aka. 66) and “gautamar?’
(Pati u 3), “ treya” (Pua. 175) being poets and “kauniyan,” the subje®wé. 166.

*Thennilapuram P. Mahadevan, “The Institution of @pthe gveda, and the Brahmans.” The Fourth
International Vedic Workshop, Austin, 2007.

52\We have two epigraphic attestations of thi€pigraphia IndicaXXIl (1933-34:167-176); Iltem 27,
(“Tirodi Plates of Pravara Sena Il,h“rkari” is listed as theyotra affiliation of a donee, Varum rya, by
name, located B gh t District in Central Privinces [Madhya Pradeshhis gotra is not attested in B,

the canonical list of gotras linked to thrautapraxis. Epigraphia Indica(XIV (:163-168), Item 11,

“Sa g i Plates of Harivarman,"8year” records gr madeyao 23 Brahmans of 8 gotras, all well versed in
AV, dated to 6th century CE from Vaijayanti, thedeon Banavsi in ir i T | kin North Kanara District.
Harivarman of the Kadamba dynasty is the king. Brehmans bear the following gotras: Kaimbala (5
donees), KI a (4), Cauliya (1), Valandata (2)—none attestetthénB S list. The village is apparently
extant as Say i on the Malaprabhin Belgaum.

*3Vinod Bhattatirippad, Personal Communication, J28&€007; O. N. Damodaran Nambudirippad,
Personal Communication, June 23 2007.

*ndeed, the importance of the gazetteer literatiu@ur understanding of the British India, and omay
add the pre-modern period, cannot be over-emptaasige lan Jack (2001: xviii) remarks, in a diffate
context, “... as an inventory of India and its greatiety the Imperial Gazetteer has never beenteekie
The pervasive ethos of political correctness will now allow a continuation.

2J.R.Marr (1985)

**See Parpola (1984: 442-448): Hastiman is the paternal grandfather of the famous/&haa, the
author of a commentary of the Jainyia rauta Stra; he married Brahmadatta’s daughter (ofMmitra
gotra) in Malabar and M datta was their son. Nldatta was apparently a Vedic prodigy and much in
demand both among Brahmans and kings to find entioghto impart to Bhavatta, his son, the
traditionalsv dhy ya and thus the latter was taught by his maternaldfedher, Brahmadatta. In due
course, Bhavatta himself becomes a famousautin, performing the office of the Subrahnaepriest of
the praxis of thaudgatramfor the famous Matt , the figure credited with the revival afautism among
the Nambudiri Prva ikh s through his 99 Agniomas. See also Parpola (Agni [II] 1983: 700-36).
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Professor Paropla’s edition of thaiminya rauta S tra—that is, representing the Ra ikh praxis of the
audgatram—is still eagerly anticipated.

*"The geographical pattern of the settlements furguestions the notion of the sea-borne arrivahef t
Nambudiris: the estuary of the river at Ponnami wgide swathe. But if one follows the course @ th
Bh ratap-Puwa from the Palghat mountains, in the Silent Vatkyion, toward the Arabian sea, one is
actually traversing through the sites of the tiaddlly most important families of the communityhere
can be little doubt that the movement of the Bratsnaas east-west, not west-east.

*Ramanujan (1985: 323): “34 poets’ names include Ka in them. Later, of course, Kan was the
Tamil formof K a.”

*K. A. Nilakanta SastriThe Culture and History of Tami{€alcutta: Firma K.L.Mukhopodhyaya, 1984:
19): “[Iln the Tamil country...we have a historicaght after the Sangam period, the curtain risingiag
only toward the latter part of thd'@entury AD. Then we hear of the mysterious ariquitbus enemy of
civilization, the evil rulers called the Kdbhras, had come and upset the established pbtitiber which
was restored only by the more or less simultanemergence of the Pdyas and the Pallavas of the

Si havi u line in the Tamil land and of the Ghkyas of Badmi across the Tigabhadra in western
Deccan.”

®The text of the Vlvikku i Plates was published Bl [XVII] 1923-24: 291, but Krishna Sastri's 1923
translation was found inadequate and was amend&d Kyishnaswami Aiyangar (1941:473). Interpreting
Ta.v Ivi in the name of the village to signify “ritual” &sacrifice” (DEDR #5544 [506]), Aiyangar showed
that the text refers to Wikku i as abrahmadeyayrant to Korkai Kilan Narkoan for holding rauta rituals
from the P iyan King Paliy ka Mu uku umi, himself a fabled ritualist as the name indésadnd as we
know from Puan n u 15; see Section D.iii below. Indeed, Korkaikildarko an’s name resembles in
both its phonology and construction those of Sanpaeats. In other words, we have here an historical

P rva ikh Brahman, shown as sauta ritualist, justifying the name of the villagk is this village that the
Kaabhras dispossess from his descendants and istiesieged to a later, descendant branch, ca. 620-30
CE, in Aiyangar’s estimate (473), by Kiak n, the whole act being memorialized and reaffirogd

Ne ucaayan Pamtaka, the sixth descendant from K& n, on his third Regnal Year, 769-70, to a present
descendant of the original donee familynkakk i Na-Cingar, a name recognizable as a form of ¥j
namely Narasiha, illustrating by this date the rise of Vava sectarianist tendencies. As Aiyangar notes
(473-4), we have to give a considerable internvaifthe date of Kwmi who originally made the grant,
which gave the name Wikku i to the village to the date of its dispossessipthe Kaabhras; similarly,

we have to make allowance for a comparatively loogupation of the P iya country by the Kabhras for
Ka u k n’s restoration in ca. 620-30 CE. However, bytfer most interesting aspect of thelwkku i

plates, unremarked by Aiyangar and other historisnthe extreme durability of the family of therse: it

is first recorded in the era of the Pakg Ku umi of the Sangam era; it then appears as a family
dispossessed by the invading &zhras; the land is restored to the family in tegibning of 7' century,
several centuries later; the grant is being ratjfte the continuing line of Narkan, late 8 century. We
cannot help but think that other Narkan-like families were similarly dispossessed, sdlesing. N.
Subrahmanian (1996:111) notes that “it is also kmtlvat a number of Brahmins migrated to the western
parts of the Crar country particularly when the Kalappirar [Ebhra] were upsetting the social order of
Tamil Nadu (my parenthesis).” We know that the Wadiri tradition orients itsrauta tradition, roughly
from this period, in the figure of Matt .

®1The anti-Jain sentiments of thaiva poetry are to be found in the Team songs of both Appar (6.3) and
Sambandar (3.108), generally on grounds of wantudl purity. The Jain practice of plucking hafrthe
body seems to have attracted particular bile floenSaivite poets. See M. Arunachalam (1979: 4%&0)
a composite picture culled from Sambandar’s Tam songs.

%2Hart (1975: 29) likens the Bhakti poets—ther rs and Nyanm rs--to the Sangam bards going about the
Tamil country “singing ecstatic songs aboitta and Vishnu.” The loyalty of the Sangam bardhitoking
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transforms into the devotional loyalty of the Bligldets to a sectarian god. Ramanujan (1981: 98-99
“[T]he conventional phrases of praise offered togki in classical Tamil heroic poems” are transtetoe
God in Bhakti poetry. “In bhakti, all the insigrd a king become the Lord’s, as in South Indian
temples—white umbrellas, elephants, yak tails, &tcTamil,k means both “king” and “godkoyil
means both “palace” and “temple” (98).

®The seven temples to which the historicgaluta segment of the Nambudiri community is afféléhare to
be found on both sides of the river: PerinaylKarikkar, and lathiy r north from the right bank of the
river and Panniyr, ukapuram, Peruvanam, and Irinjalakkuda, south fitwerieft bank of the river.

Except for Perincell, the other six temples dot both sides of the lBh ratapua] River. Perincellr is
situated in the far north, in Cannanore distriot] does not fall within the liverauta core of Nambudiri
community, the latter is clustered on the bankhefN| River. Perincellr is often taken to be (Veluthath
1978) the “Cellr” of Sangam poetry (Aka. 90), dating from befdne Kaabhra Interregnum.

%“See Chapter Il of my forthcoming “Arrival of Vedisin South India: the Rva ikh and the Aparakh
Brahmans.”

®Best” is Sukthankar’s (1933:Ixxviii) phrase. Ottelitors echo this: De (1958:XXX) notes that the
Malayalam version is “the most important and repnéstive Southern version;” Belvalkar (1947: CXI):
“The Malayalam is the primary Southern version.”

%9t is difficult to decide this as we do not haveetant -SR version, the text we know remained behind
with the iya P rva ikh s: we have only the Grantha-Telugu version, a teguhteraction between the

-text and the -text, a northern text that Sukthankar construwetetically from the evidence of the
manuscripts.

67 See Namboothiri.com website for information on lggends of Matt .
®*These are: Kalakaath r; M att , M th r, Kulukkall r, Cemmag d, P | r, Muri goth, and Vea.
9See note 42 above for a list of these temples.

’See Ramavarm#&udfiikkuttan Tambura(1998: 241-273): “Although Kodgall r Kuffikkuttan
Tampuran served Kerala in many great ways, tharaatebe two opinions that the metrical andia
translation, in single-handed labour of 2 and ¥ gjeaf a lakh and quarter verses of Migh bh rata
(includingHariva a), stands out as his single greatest service” {fsiydlation). The prince began work
on the translation on the Vernal Equinox of 190d larought the project to a completion in 874 days i
October 1907 at the rate of 143 granthas a dagudtinthe original plan was to attempt 50 (with the
Hariva sataking another three months). Ramavarma showiiténary culture behind the entire project to
have been of a high order: the original planecal of 1892, was apparently to translate the epica

kiipp umode as a team effort of 10 or 12 poets and scholath the ra ya-, alya, and nti (minus
Mok a)-parvansbeing the prince’s share of the project. Appdyethe prince met his target, but the
project came to nothing as others failed to meait tjuota. Early in 1904 the prince was involved i
another team project, the translation of themdendra’h ratamaiijari with the prince taking up its

Dro aparvanand his translation appearing serially in magazineive issues, but this project too came to
nothing. Thus when he embarked on the projedtiefull translation of the epic includingariva a, all

by himself, on the day of the spring equinox ot tyear, on the first day of thétar yanaof the sun, he
was sufficiently ready. | have gone into such targere to show the ease with which the entire epic
functioned in the literary life of Kerala and waanldled by poets and scholars.

"Friedhelm Hardy (1983) shows beyond doubt thatithike case: as he notes (413), “I would strongly
doubt that the v rs were familiar with the versions [of Ka story] found in Br/ViP [Brahma and

Vi upuraas]....[l]t seems fairly certain [Periyw r] cannot have known the BhP [Bjvatapur a] either”
(Parenthetical glosses mine). Posing the que§fibd), “Where does Periy r take his mythical themes
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[b lacarita; gopi metie}?” Hardy answers, “We know that thtariva a most probably was one of his
sources.” As we have already selglahabh rata (Il Appendix I: Item #21): 386-422 is substantively
derived from adhyyas 38, 41, 42 dflariva a.

)| use the term ‘interpellation’ after Louis Althesg1971: 127-186), how a people are reduced tnsta
on racial, religious, cultural or economic grountle Tamil Prva ikh s as a whole faced such an
interpellation, after being reduced to a minorigpplation by the immigrant Aparkh Brahmans, the
latter arriving, it should be added, at royal favea much so that the marginalization of thev@ ikh
Brahmans in the Tamil country—among Brahmans gragastra-group phenomenon--is an obvious
feature of its ethno-history. | begin with N. Sabmanian’s (1989: 178; n.5) anecdote about plasingal
status of the Rva ikh Brahmans in the Tamil country in general: “[A] wiperson once said that among
the Brahmins the Brihatcharanas and Ashtasahag@siwahmins, Vadamas were kshatriyas, the
Vathimas were vaisyas andliyas chaturthas [i.e. the dras].” The first three groups make up the main
body of the Aparakh Brahmans; the near autochthonousya P rva ikh s are seen as outside the pale.
It must be added that the iya P rva ikh s show themselves as an interpellated group in fingt
attestation in ethnological literature, appearimg\bbe Du Bois (ca. 1790’s; 1897:110): “There als®
Brahmans known as Cholias, who are more or lesetbdown upon by the rest. They appear to be
conscious of their own inferiority, for they holdetmselves aloof from the other Brahmans.” Whettmeir
aloofness originated from a consciousness of ioifityiis an open question, but Dubois points to the
historical distinctness between the Apékha and the Prva ikh Brahmans well into the early $@entury
CE. Dubois adds that the iya association with the non-Brahman groups offtamil country, involving
rituals in which blood is shed, is the basis fa kbw status. This confirms the main point of mguament,
that the Prva ikh Brahmans were the first to arrive in the Tamilmioy and as seen in the Sangam poetry
already accultured to the indigenous Tamil popatatrindeed, to such an extant that Hart (1973: 51)
thinks that the Sangam era Brahmans were “unlikeit thorthern counterparts. If we accept thattism

is the main, original Brahman profession, then e that these Pva kh Brahmans were and are not
different from their northern brethren. In fact,reoted, rautism is a central feature of therf?a ikh
Brahmans. It must be noted that the devotiordaatism did not prevent the rise of Bhakti ethothim

same Brahman group: we see this in the fact tieaétitire the Brahman component of the

N | yiradivyaprabhandamvere Prva ikh Brahmans, and the Vaava Bhakti movement (and the same
can be said for itsaivite branch) with its seven non-Brahmarw rs of the twelve represents fundamental
acculturation by the Rv ikh Brahmans into the Tamil world. The Apakln Brahmans must certainly
have been aware of this at their first arrival froma 5" century CE onward. Yet, ironically, both in
religion and epic, they accept therfPa ikh precedent.

Sswamy Deikan, Yatir ja Saptati Ed. Varadachari Sadagopan and tr. C.G.Bal&]07246-47. Web
publication: yatiraja_saptati_part 1 (PDF).

"The first three v rs are sometimes classified as Brahmans as wiginating in the Toraimanalam
area (Gopinatha Rao 1917:2), but clearly mytholaldigures, all three represented as having beem bo
within a flower on successive days from the samienqga On the other hand, Periy r (and ),

To araippoi and Maturakavi seem “historical” figures: | met 224" descendant of Pariy r,

V tappir n pa i Govindaraja lyengar, at his home in  Sannidhi Street, Srivillipputhrur on 24, July,
2006 and was able to confirm that he was a Bayatia by stra and Aghamaa a-Kau ika-Vai v mitra
(aka | vata) by gotra. Toaraippoi v r was Baudhyana by stra and Maturakavi, a Jaimyra (gotras
unknown for both).

Kufifiikku an Tampuran’s (of note 46 above) father was thetenVe ma i Atcchan Nambudiri, part of
a literary movement named after the ¥ i family.

78 Sukthankar (1933: v-ix): A total of 235diparvan manuscripts came to Poona with the folgwi
breakdown and script-based distributions: 108 imdbegar; 32 in Beng i; 31 in Grantha; 28 in Telugu;
26 in Malayalam; 5 Nepi; 3 in  rada; 1 in Maithil; 1 in Nandangar. 60 were actually used.
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" We have a fascinating account of the now lost @ftriting—the preparation of the writing medium
from the black palm leaves, the utensils and implets of its technology—in Kippayy r Sankaran
NambudirippadEnte Smaraaka (1964 [ll]: 187-195). The social group dfuruppu formed apparently
the scribal caste. Nambudirippad notes that thgaPikh Nambudiris still relied on oral tradition for the
Vedic texts and only reluctantly reduced anythiregi¢ into writing—well into the 2D century. The
kuruppus being non-Brahmans may not read anythedjd/ this square was circled by the strict injiovt
to the kuruppus that they may not read jointly nmitwan four letters at a time. See K.Gough (1968).

®The Aparaikh Vedic texts: Staal'Slambudiri Veda Recitatio1961) although focusing on the
Nambudiris, is fully informative about the Apaileh texts: see Chapter 2 (21-30), “The Veda Recitation
of Tamil Brahmans.” His ‘Tamil Brahmans’ are myap ikh Brahmans—as indeed universally so, as |
note in the text below. Kashikar and Parpola (1983-251) “ rauta Traditions of Recent Times” note on
their section for, again, the Tamil Brahmans: “Bleools followed in therauta rituals pastamba of the
Yajurveda, val yana of the gveda, and Dy yana and Kauthuma of ther8aveda (233).” | have
corroborated this over two field trips, 2001 an®@20o0 the extent of finding that the iya P rva ikh
Vaidikas in urban centers today train themselveabén pastamba tradition, as the Apakh s
predominate in numbers—and thus prospective cliefitso, the Tamil iya P rva ikh s perform the
rauta rituals using the existingpasta ba cadre of the Aparikh Brahmans, available in the Tanjavur-
Kumbakona area.
" ukla Yajurveda is attested today in Kerala, aroBatijhat area, in the both kva and Mdhyandina
traditions, but this is the result of a fairly ratenigration from the Tamil country of Brahmansttbo
Aparaikha and Prva ikh , from along the Kaveri delta, to the Palghat a@al8-17" century CE and
afterward.

8Kashikar & Parpola, “Recentrauta Traditions” (Agni [II] 1983: 199-251): 233The schools followed
in the rauta rituals of Tamil Nadu arepastamba of the Yajurveda, val yana of the gveda, and
Dr hy yana and Kauthuma of the iBaveda.”

*The pasta ba tradition forms the backbone of the Apéda rauta tradition, localized by Witzel
(1997: 229) on the YamurRiver, around Mathur and the two closely related Apaikh Taittir ya
traditions, Hirayak i[Saty a]and Bhradv ja, located on the banks of the Ganga, to the east.
Together, they constitute a late development ini&/&ddition, ca. 300 CE, with the val yana and
Kauthuma praxises for its hautram and atidgn adjuncts, respectively. The formation of thasttir ya
school must be seen as a major counter-developiméime Vedism of the Kosala-Videha area, with the
royal patronage of the Magadha kingdom, the latézived from the ukla Yajurveda, its Vjanaseyi

Sa hita. | have alreday indicated above that thev®ikh departure from the antarvedi area may be seen
as a reaction to the reformed Vedism of th&la Yajurveda. The pastamba tradition must be seen as
covering the entire Mva territory, extending into the eastern Panjabiyéaa in the west and the old Kuru
area in the north. Its departure from the areatisy with the arrival of the Has in &' century CE and

the Muslims in the later centuries, casts the dka#l of rautaVedism in the area and the erstwhile
heartland of Vedism. However, it survived with thegration of the Aparakh Brahmans from the Mva
plateau to the Tamil country™@&entury CE onward. See below for the Copper Riptgraphy of the
Pallavas and Cas that tells this story.

82Carman (1974: 32) errs in identifying Periya Naifakia Mah P r a) as a Prva ikh Brahman; he was
like R m nuja himself an Aparé&h Brahman, belonging to the Batcaraam group.

8The ‘Tamil Brahman’ population is generally estietto be 2 to 3% of the Tamil Nadu population,
giving us almost 5 million for the entire statehigh number, | believe. The “\@ama” group seems to be
the largest (Subrahmanian 1972: 334). My estiroftbeir relative numbers comes from tracking the
matrimonial columns of thelindu newspaper. The once strictly endogamous subissaeimed in these
advertisements, along with the gotra of the propegroom or bride, the exogamous consideratioa, t
other criterion in Brahman marriages. | must adcktthat the recent trend, from these advertisesnant
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greater endogamy between treeamaand theb hatcara amgroups, easily the two largest segments of the
Aparaikh population. For the Hindu newspaper issues of B&y2002 and June 23, 2002, | found the
following ratio: Vaama:209::Bhatcaraam:71::V thima:12:A asahasram 25. The scientific validity of
these numbers and ratio is open to question. pwssible that the numbers of thearaa group are
overrepresented in the sample because they, baisgand first open to Western education, use the
newspaper for matrimonial purposes. However, ielbelthat it is generally trustworthy for the twigdest
groups, the vamas (66%) and batcaraam (22%): the appearance in an English newspagemisasure

of modernity, and as Burton Stein-Brahmans, therAjdeh group was well-favoured., especially its two
largest segments.

8Mahalingam (1988) has brought together (xxvii) “thgts of all Copper Plates and stone inscriptimins
the Pallavas in Pk t, Sanskrit, and Tamil” from ca. 350 to 875 CE.eTdata for the Aparikh migration
come all from the Copper Plates, mainly from 19gdadeeding land to Brahmans belonging to the
Aparaikh Vedic traditions. The earlier deeds are inkRrand Sanskrit written in different Southern
Br hm scripts, and later the Pallava Grantha script®Bamdil. The earlier deeds are all located in the
southern reaches of Andhra Pradesh, the Guamtd Nellore Districts, historically forming withe
northern parts of the Tamil country, the Arcot &dicipuram areas, the Taima alam. It is only with
Simhavarman, ca. 540 CE that the Pallavas reacKaferi river (xxix).

#Mahalingam (1988: 31-34)

®Richard A. Frasca (1990) shows that the @ioma alam region is traditionally the core area of iththu
rituals and performances, tMah bh rata supplying through the Tanjil ratamits sole repertory. See
Map VI.

8This is a mind boggling detail for a modern invgator. Here is a migration story that casts the
Mayflower story into shade, in the proper conteftboth, yet its original Copper Plate land gras¢ds
occasionally turn up when a tiller turns a clodsoil in the field. One might add that this throws
interesting light on the issue whether Indianshaseorical or not. Epigraphy shows clearly thatiém
history was written with zeal in these epigrapleicards; it does not seem to have been presenegliad
zeal. Witzel (1990) has anticipated me on thisstiae considers the whole question in some detail
concluding

8Stein (1980: 150) notes with reference to the 3f¢hBian villages of Ca period for which we have
epigraphic record, “It cannot be claimed to be mplete representation of Brahman villages of thiéope
for new ones come to light ... and all of them mayeneée known.”

8See note 34 above.

% gnive ya adhrerents are #212 and 213 of thedi#to am Plates of Nandivarman Il RY 58[=789 CE];
Jaiminya adherent is #19 in Chitrur Platesxogpatu gavarman RY 6 [875 CE]; the Payas are #s: 23;
97; 128; and 134 of the Tanto am plates.

%ISee Thennilapuram P. Mahadevan, “The InstitutioBofra, the gveda, and the Brahmans.” The
Fourth International Vedic Workshop, Austin, 2007.

%9 ouis Renou (1950:215; n.1): “In reality one neliefongs to more than one school, either through
family tradition or initiation.... The innumerabtivivedisand particularlytrivedinsandcaturvedinghat we
find in epigraphy are merely honorific titles[.iowever, it follows as well that these title holsler
constituted an elite group among their peers.

%We have accounts of two Maka period brahmadeyas from the living memoryaf illustrious Tamil
Brahmans of the modern period, one by U.V.Swamaatyyar (1860-1925) and the other bykk ai
Krishnasvami Aiyangar (1871-1947). Aiyar (19503)tells the story of the foundation of his natélbge
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Uttamad napuram, how a Tanjavur yaka king breaks the rule ek da i observance and in expiation
founds the village with 24 wells for 48 Brahmansnfrfar and near. Aiyangar’s (1941: [ll] 297-98)age

is the grmadeya of Vijayarghava Nyaka, the son of Raghuima N yaka in latter's memory and carrying
the name Raghuthapura, near Kumbakonam. Fortified by the Mahrkithgs, when Tanjavur passes into
the Mahratta control, the village acquires the n&hahjikk e after Shabhiji, the Viceroy of Bijapur and
father of ivaji, and becoming later the modernkk e.

%As Champakalakshmi (2001) notes, “the studies ofduStein, Kenneth Hall, and Noburu Karashima
are historiographically significant in recognizitigat there is no homogeneity in the brahmadeyaiseof
Tamil region”(61). However, as | show here, theres some homogeneity in the Brahman immigrants
sponsored by these post-Khahra kingdoms, a homogeneity that was to contimieethe P iyan and

N yaka periods to follow.

%We have a meticulous edition of the text of thedftalai Plates in K. G. Krishnan (1984). However,
Krishnan treats the Brahmans of the Karandai Pldess monolith. Tracking them through their Veda

kh s as is done in this investigation shows them tmbde up at their broadest the two groups of this
study.

%Gonda 1977: 489, note 6: “According to a latet,teranda Samhitfsee GondalyledievalReligious
Literature in Sanskrijtin Volume Il of this History, p.144] there weiiftdens tras of the Yajurveda”
(parenthesis in the original). Agastyati@ is one of the fifteen named. My field work@my the smaller
P rva ikh group being more complete, | would say that thtsasoccurs among the Apailh s rather
than the Prva ikh s although | have not established a positive affdn. Gonda (1977[l1]:105) mentions
an unpublished\gastya Sahita, related to the Paficdra tradition: it is not clear if the Agastyatfa of

the Karandai Plates is linked to this text.

*"For Oldenberg, the J/mbavya Ghya S tra functions as a control text for theh@a S tra traditions of
the gveda.

% plan to include the search for this in my negtditrip.
“See K. G. Krishnan (1985: 55-56) about the Andheai®sh domiciles of most of the Brahmans.

1% ndeed, Nthamuni’s natal village, Yan r ya apuram features in the @ era epigraphy: The village
lies in South Arcot, still in the northern reacloéshe Tamil country, founded by Pataka Il (906-946
CE) in 906 CE. See Ramanujachari (n.d.:272), “Batini and His Times”

1%As | show in my on-going work on Brahman migratibhthamuni’s gotra isaamara a: his father is
known as aamara a varamuni. Althoughaamara a gotra occurs among therRa ikh Brahmans
also, it is never referred to by that rubric, bitihe as girasa or Vi uv ddha, the pravara formula for the
gotra being girasa-Paurukutsa-Tsadasyava. In other wordsa‘amara a" is an Aparakh term, like
pravacana for the Baudyana tradition (or pakiga a Prva ikh term for the val yana tradition).

Ram nuja’s family gotra, on the other hand, igita: we know that it cannot be bhamuni’'s aamara a
gotra because the matrilineal descent forbidstiat all male descendants oftNamani will be

necessarily of theaamara a gotra

19Dihejia (1990) adduces support for the Friedhelmdylahesis (1983) that thev r Vai avism was
independent of th¥i u- andBrahmapur asand that it influenced theh gavata Pur a, for example, in
the trope op vai vow (16-18), girls bathing in the river in mid-vi&r and praying for fine husbands and
children, but represented in tB&Pin a ‘restrained way™ (18). Dihejia (22) furthehows that thpavai
andci til tropes (girls pleading to K a not to break up their sand castles), the latisefat in thdBhP,
belong to the Sangam poetry.
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193jagadeesan (1977: 323) notes the tradition, coedirfor me by Puthur S. Krishnaswami lyengar Siv
(2000; 2004), that amongv rs, Periy v r (and thus his daughter  also), Tonaraippo v r, and
Maturakavi v rand among c ryasUyyakk d r, Tirukk iy rNa bi, E ga v r, Periyavcchan Piai
are Prva ikh Brahmans. We must note first that all the 3+l rs are Prva ikh  oiyas and, second,
that these are the only Brahmans among the 12 @atonv rs. The situation alters in thec rya phase
of Vai avism. To begin with, the firstc rya, N thamuni, is an Aparékh Brahman. The fact that all
the Brahman v rs are Prva ikh s might well be the most probative evidence in suppf the theses of
this work. However, although the iRa ikh iyas supply all the Brahmanv rs and a significant
number of the ¢ ryas, including Rm nuja’s most important of the five preceptors, ti@ntrapreceptor
(Tirukk iy r Na bi), their new and interpellated status in the Tamuntry as a minority leads to such
statements as these: “iy rs...because of their ‘inferior’ social status anubgural willingness to move
upward towards a higher status by religious conearsan opportunity provided by vai avism,
converted in large numbers intovai avism” (Jagadeesan 1977: 322; the author’'s quotksnaYet the
same author is our printed source for the dataath&unding v rs and a number ofc ryas were iya
P rvaikh s. Itis difficult to see how “founders” can betlaé same time “converts.”

1%See Vai Mu Gopalakri ciriyar, ed. TheVilliputhur Mah bh rata ( diparvan). Chennai: Kuvai
Publications, 1976: vi. His father's name wasaV ghav c rya, and the poet apparently styled himself as
“Villiputh r v r” after Pariy v r, who we know was a Pva ikh Brahman raising the possibility that

the poet might have also been avR ikh Brahman.

1%Richard A. Fresca (1990) is the fullest treatnafrihe use of th&lah bh rata in terukk ttu
performances. See also Alf Hilterbeitel (1991b).

1% p.s Sastri (1933:iii), quoted in Sukthankar 1842kxix): Sastri is writing about the differense
between the Malayalam—our *B/a ikh text of the Southern Recension—and the Tamil (@Gisn
Telugu version of the Southern Recension: “Notifgbeen subject to Nak influence in any manner
whatsoever, the tradition handed down by the Maddéagananuscripts preserved the Grantha text, in a
purer and more unmixed form than even some eady®a manuscripts, as the Malayalam Mss. do not
seem to have come into contact with the NortherceRsion till very recent times.”

9’See Velcheru Narayana Rao et3tmbols of Substance: Court and State igdka PeriodTamil Nadu
Delhi: Oxford University Press, 1992: 1-12.

1%pjrks (1987: 55-107) shows that a distinct “disamuof kingship” exercised this ethos.

1%%As S. Krishnasvami Aiyangar (1941 [Il]: 286) writetHe became a great expert with the sword and the
shield. He was a past master in the training @flents. He had mastered both the theory andgeaxdt
music. He was a good poet both in Sanskrit andgiieénd was a great scholar in the art of liteeatur
Aiyangar notes that he composed théjRaharaam in twoy mas(six hours) and scribes had difficulty
keeping pace with his compositioAt his death, the leading woman poet of his cdrrtmabhadrmba,
composed a Sanskrit epic on his life.

"9ndeed, the role of the Sarasvisiah Library as a supplier of manuscripts to the CEewbis worth a
study in itself, the Sourthern Recension textdefTamil (Grantha)-Telugu script being only onehef
areas of interest.

1 Mahadevan (1994) “From Orality to Literacy: tBase of the Tamil Society” notes (180-181) that
Tamil literacy had an “earlier commencement;” thiéng agencies depended on the “use of local lagpgua
for all purposes from the beginning”; and literd@ad a “popular democratic character.”

M2art (1975: 147) draws a radical distinction betwéiee orality of the P ans and literacy of the
Pulavans of higher social standing. “Even thoughRulavans did not belong to the low castes, @&hd d
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not have the ritual status to play the instrumenthose, they did compose songs modeled on thabe o
oral bards” (148), suggesting the Tamil Bm script as the alphabet of these literate songs.

113 Mahadevan (135) translates the relevant Akasevétus: “[L]ike the (jaina) monks whose bodies ar
emaciated by fasting and not bathed (Mahadevamengpzesis).”

Mart (69-72) has only rather general and vague riesran the aspects of Jainism (and Buddhism) in
Sangam poetry: “There are many poems on the eplaémegure of life that seem certainly have been
influenced by Buddhist and Jaina ideas” (69).

"3 have the famous instance in the third TeRatf uppattuof the Cra King Palaiynaccel

Ke ukku avan hosting the heavenly ascent of his poet Gartamand his wife, at the performance of the
10" rauta ritual, with echoes to the 100 agminas of M att  Palaiyanr Gautamanar was the King's
poet; Melangath Narayanankutti (2003: 378-79)..Ma&®r (1985:299-300).

HeThis is the Ehret model (1988) which Michael Withek used in his writings (1999, 2003) to
characterize the mutual acculturation betweenrimigrant Vedic Aryans and the indigenous peoples of
South Asia in the Vedic period. The Vedic oraflttisns would constitute in this model a sort oégtige

or status kit, with the host populations adaptimgnselves into these oral traditions, transforntirggn in
the process. A similar accultuluration is evidienthe early Tamil history, between immigrant Braima
with the Prva ikh  rauta traditions and the indigenous chieftainskings. As in the Vedic context, the
acculturation was certainly mutual so much so et (1975: 55) considers the “earliest Brahmarighe
Tamil country to resemble their northern countetpuaery little—however, rather incorrectly in terwis
their rauta Vedism. Hart's discussion of the “differgymes” of Brahmans of the Tamil country is rather
in the abstract. The Vedic traditions of thevR ikh Brahmans allow us to trace them to the Yarmun
Gang doab. On the other hand, it is quite true thatRhva ikh Brahmans did acculturate themselves
completely with their host Tamil society, theires] first in the production of the poems of thezam
anthologies and second, in the development of thekBtraditions being an illustration. And asavie
noted above, the Apaiith Brahmans did consider their host Puikl Brahmans “different” and
interpellate them to a lower status.

" Thus in recent scholarship, the anti-Jain sentimgnthe aiva-Bhakti poetry of Appar and

Tiruji nasa bandar is seen as the Hindu “othering” (Peters&81963-186) the Jain, a view supported by
Richard H Davis (1998: 213-224): indeed, the Bhpkitry does contain anti-Jain sentiments; see4ibte
above. However, the hostility to Jainism is efjirew: it is not encountered in the Sangam poettly a
significant Brahman-auta content, nor in the Tamil-Brm inscriptions. Indeed as I. Mahadevan notes,
Jainism was the paramount attested religion inrdmail-Kerala country from '3 century BCE to about™?
century CE. Itis with the arrival of the Ra ikh Brahmans that we begin to see the decline ofdjalr
patronage toward Jains and Jainism. However,dims &re still far from the “other” all through shi
period. The anti-Jain sentiments begin to appe#ré Tamil country only after the Kédhra Interregnum
(see below), and | would be arguing, caused hydisimuch as the Kdohras were Jains. Even so, it is
hardly obvious that theaivite Nayanmrs “other” the Jains, as fashionable as the natiag be. The

main grounds of theaivite criticism of Jains seem to be based, asthab®ve, on matters of ritual purity.

M8 AN Sastri (1955) 1976: 144: “A long historicabht ensues after the close of the Sangam period.
When curtain raises again afterward, the closé®#8t century AD, we find that a mysterious and
ubiquitous enemy of civilization, the evil ruleralled the kabhras have come and upset the established
political order which was restored only by theifad# at the hands of Riyas as well as @ kyas of

B dmi”

1%Raghavan (1962: 7): “The Gyas who wear their tuft on the front of their heauhd are to be found both
in Tanjore and Tirunelveli villages are followerstbe gveda. la gudi, R dh ma galam, Kunniyr,
Tiruvay ru are villages in Tanjore havinggvedins. In Tirunelveli district, gvedins are to be found in
Vallan du, in rivaikun am Talug; they are also to be found in Vembratear Sivagaga. Among the
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C iyas or Mukk is of Tiruchendr temple and of Maakkarai and Trivandrum, the prevalent Veda is the

k ( khala kh). Further, “[in Palghat...Kaunthirappai [and] Afijum rtimangalam near Alattur are
noted for their Jaimiya S magas. They belong to the §a class of Brahmans” (13). The thregveda
adhy pakasin the Kumbakonam Veda R la were from this group, in 2006.

1205ee E.R.Sree Krishna Sarf@u takibr hma a. 3 Volumes. Wiesbaden: F. Steiner, 1968-76. Ne
Bhavadrtan Nambudiri, the Hota of the Trichur Agroma (2003) was an eye witness, as a boy, of this
transaction, the entire proceeding staying in hisdrbecause it was his first sight of a tape reeord

12The grant occurs in the Tamtottam Plates (789 CE); see Mahalingam (1988; 138@8198)

122rhe Hindu newspaper of August 12, 2007 carrieddhlewing caption:
Chennai today: RELIGION

Ramayanam: A.R. Chandrasekar, 5, Postal Colony, 2nd St., Wkshbalam, 5.30 p.m.; Gagan
Chaitanya, R.S. Kalyana Mandapam, 26A, Oragadand R&©45 p.m.; Keeranoor Ramamurthi, Desikan

Pravachana Mandapam, 26, St., Thillai Ganga Na&¢gmmganallur, 7 p.m

Mahabharatham: Dhamodhara Deekshithar, Vallaba Ganapathy Veejankyar Temple, Muthulakshmi
Nagar, Chitlapakkam, 7 p.m.

Bhagavatham: Gomatam Madhavachariar, Aasthika $amdj24, 3rd St., Venkateswara Nagar,
Pozhichalur, 5 p.m.

Gita: K.R. Neelakantan, Sri Aurobindo Society CentrBJakk, 8th St., Anna Nagar, 6 p.m.

Vishnu Sahasranamam P. Badrinath, Sri Manavaala Mamunigal Sannitfij, Bhimanan St., Alwarpet, 4
p.m.

Meeravum Andalum: M.K. Ramanan, Asthika Samajam, Venus Colony, Abes 6.30 p.m.
Valli Kalyanam: R. Mohandoss, Vidya Akadamy, Hardra Hospital Road, Nanganallur, 6 p.m.
Thayumanavar: P. Venkatesan, Kothandaramar Temple, Old Washgretash p.m.

1235ee Gregory Nagy (2002: 36-69) for a discussiah@fPanathenian festival and the roles of the
rhapsodes in singing the Homeric epics to the Gpesic.

1245astri seems to have been influenced by the Pargasha of the Northern Recension: as Sukthankar
(1933[1]: xxxiii) notes that Sastri's edition folles the 18-parvan convention of the Northern Recansi
although his manuscripts follow the 24-parvan donsof the Southern Recension.

ZHiltebeitel (2001): “[T]he Mahbh rata was written by ‘out of sorts Brahmans’ who rhaye had some
minor king’s or merchant’s paronage, but, for paedgeasons, show a deep appreciation of, indeait, ex
Brahmans who practice the ‘way of gleaning’: tlsatifica\tti Brahmans reduced to poverty who live a
married life and feed their guests and family bigaming” grain™ (The author’s quote marks).

129 owe this coinage to Carrie Cowherd of the Clas8lepartment of Howard University, Washington
D.C. August 8 2007.
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2/George Hart (“Use of Devagar”: 9.4.2007 Indology list): “I would be interestéulgetting some
feedback on this matter--when and where did Devanagcome standard for Sanskrit? | would guess that
it begins fairly early in the North and only reast®outh India in the 20th century.” Ashok Aklujkar
responded (9.4.2007): “I suspect that Devanagiadually became "Sanskrit script” for South Indighe
late 19th and the early 20th century mainly becaekdively inexpensive editions of Skt texts were
produced in Devanagaby presses such as the Nirnayasagar Press, th@téshwar Press, and the
Sarasvati-yantra or Saraswati Press (of Jibanaii@¥agara). The Vani-vilasa Press in South Indghtn
also have played a significant role in this procdeg&oth scholars ignore the Brahman migrationh® t
south from areas where Devgar had become prevalent. As | have noted above, sdiihe oldest
Mah bh rata ms. from the Sarasvatlah | Library were in Devargar; the class of ms. D1-D14 of the
diparvan (I: XVIII-XX). D2, for instance, is datetb98, CE, written at Benares by Govinda. There is
little doubt that the Devagar script arrived in the Tamil country with the Apakdn Brahmans, during
14" CE and later. The Devagar script was part of the educational curriculumhef (Aparaikh ) Tamil
Brahmans, and it never became part of the educafitte Nambudiri Prva ikh s, although with
significant activity in Sanskrit writing and comjitasn.

128|| the information on the transmission of the Sogles MSS is from R. JebBpphocle§1906: vii-
xliv), “Introduction.”

1298 rjapatra appears as an item of trade in the Raraagta2.1905*. See Brockington (1984: 66).

130, Mahadevan makes a sharp distinction betweeret)puth India and the Tamil area: the former was
not politically independent, being part of the Naridaurya imperial system, with the Rit language and
script imposed upon the population whereas witpdt#ical independence from northern empires, the
Tamil area was able become literate in a democaaticpopular way in its own language and scrips &A
direct result of political independence, Tamil rémea the language of administration, of learning an
instruction, and of public discourse throughout Tlanil country. When writing became known to the
Tamils, the Brhm script was adapted and modified to suit the Tainidnetic system. That is, while the
Brahmi script was borrowed, the Prakrit language net allowed to be imposed along with it from
outside. When the Jaina and Buddhist monks entase@amil country, they found it expedient to learn
Tamil in order to carry on their missionary aciied effectively. An apt parallel is the case of Ehgopean
Christian missionaries in India during the colomaliod, who mastered the local languages to pridech
gospel to the masses.” We must certainly addead#ins and the Buddhists, thenr ikh Brahmans,
first attested in Sangam poetry.

¥IThe la or the palm leaf was a widely used article @fricy well into the ZDcentury so that in its early
decades it functioned in Kfiikku i Tambur n’s correspondence very much like a post card, whemse
of paper had become widespread, with newspapears ke theMalayala Manoramaplaying influential
roles in the literary life of the public. The filsest seller of Malayalam literature appears abluattime,

in the 1890’s, that of Ko rattil a ku Aitihyam la, first appearing in the Mamama newspaper
serially.

1¥personal Communication, at the AOS annual conferan€hicago, March 15-17, 2008. Could the
entire epic, practically its present extent in Beona CE, have formed in an oral tradition? And
transmitted in an oral tradition? In the text of paper, | note the extra-ordinary feats of the wealition
in South Asia, but always in the Vedic context,hnan elaborate system of the dly ya institutions. It is
sometimes envisaged as for instance by Biardesiuhihre may be actual Indians, not far from théera
Blavatski fantasies of the Secret Masters hidingpenHimalayas, who could master the entire

Mah bh rata into memory and recite it.

133Staal [1]1983: 193-273. “[T]he priests were eng@dn rehearsals from December 1974 until April
1975. Nellikkat Nlaka han Akkititippad and li Ravi Nambudiri supervised the lBaveda rehearsals in
Panjal, while Cherumukku Vaidikan and Erkkara sujged all other rehearsals, which took place in
Shoranur” (273). As the Dramatis Personae (I: @Bpef the 1975 Agnicayana show, tivks were
veterans and brought years of training and praatiegstwhile rauta rituals to their work as the priests.
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See Mahadevan and Staal (2003) for the ground-leeglings of the Nambudirirauta system: the 1975
Hota functioned as thec rya for the hautram praxis of the 2003 Agaima at Trichur; the yajama of
this Agni oma was the son of the yajama of the Kundoor Agnicayana (2001).

13%Nlo modern student of theauta traditions saw this more clearly than Fritsa§ who envisaged the
Nambudiri trautins to be “professionals,” very much like sielne and scientists, engaged in a self-
sustaining activity.

139Kkari (1998:2) notes that the last Somayaga irfvtheéh la tradition took place in the 1920’s. | have not
been able to confirm this. It does not appeah&Agnill list (252-255) of the “Recent Nambudiri
Performances of Agnioma and Agnicayana” nor in the revised list in @mboothiri.com website.

139 have come across individual ®a ikh iya Brahmans who have performed the Agnha in
Kumbakonam area, but following the Apakd praxis available in the area. Interestingly, tehgw
surprise when told of an ancientr?a ikh  rauta tradition outside thepasta ba-Dr hy yana axis of the
Aparaikh rauta tradition.

137The problem of Bhyuization is discounted in the epic traditionsMinkowski (1989). But as | argue
elsewhere a case for it can be made in the pefidtedormation of the gveda (“The Institution of the
Gotra, the gveda, and the Brahmans [2007]); the Bhrgus doappst in all Pravara lists, although their
output in the gveda is relatively little for their great promiree in the subsequent periods.



119

Abbreviations
Indian Texts:
Sanskrit:
gGS gnive ya Ghya Stra
S sval yana ruta Stra
GS val yana Ghya S tra
pS pasta ba rauta Stra
BD B haddevata
B S Baudhyana rauta Stra
BhP Bh gavata Pur a
BhrP Brahma Pura
Bh S Bhradvja rauta Stra
DS Dr hy yana rauta Stra
HV Hariva a
JS Jaimirnya Sa hita
JB Jaiminya Brahmaa
JS Jaiminya rauta Stra
KauS Kauthuma Snaveda
KB Kau taki Brahmaa
KGS Kau taki G hya Sutra
KS Katy yana rauta Stra
LS L y yana rauta Stra
Rm Rmyaa
\% gveda
SS Saty dha rauta Stra
GS nkh yana Ghya S tra
S nkh yana rauta Stra
TS Taittirya Sa hita
VP Vi uPur a
VS V janseyi Sa hita
V' S V dh la rauta Stra
Tamil:

Al Ai kuun u
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Ak. Akann u

Kal. Kalittokai

Ku . Ku untokai

Na Na inai

Ne. Neuntokai

Pat u Pat uppattu

Pu Puann u

Tol. Tolk ppiyam

General

El Epigraphia Indica

JAOS Journal of American Oriental Society
JRAS Journal of Royal Asiatic Society
DED Dravidian Etymological Dictionary
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Appendix |
P rva ikh Brahmans: Different Groups and Settlements

la Nambudiris [Namboothiris]: Malayalam-speaking. Traditiohaime is Kerala, almost
exclusively so as to be though aitochthonous, tiesid in the Ca land till about the'8
century CE, presumably as part of a largawvR ikh population with the many rare Ved&h s
andthe forelock kuumi common to the entire groupGood, reliable information about the
the community is available in the Namboothiri,camprofessionally maintained and managed
website.

A live rauta tradition is attested among them, argualdynibst authentic. Theauta tradition
is found clustered, almost like a balloon, dire¢tithe west of the Palghgaps, on both sides of
the Bhratapua river and toward the Trichur-Irinjalakuda regionthe far north, in Cannanore.
The rauta praxis is managed by six Vaidikan families:uthukku and Taikk from

ukapuram gramam; Perumpapu and Kaplin from Perumnam gramam, and Kaimukku and
Pantal from Irinjalakkuda gramam.

The 1901 census places the entire community aB238y@ith 19279 in the “British” Malabarr,
5,326 in Travancore, and 5290 in Cochin. After388h the younger sons in a family being
able to marry within the community, there has baemppreciable rise in total numbers,
estimated today at about 150, 000 probably a rsgimate.

Tamil-speaking P rva ikh s:

1b. Non-Vai ava iya Brahmans. Perhaps the most “secular” grouyy, @ine found
throughout Kerala and Tamil Nadu and the major midenters of India.

Traditional settlements in Tamil Nadu:
i Tanjav r area: r v ficiyam, Tirukaaiy r, P | r, Valangaiman, Tany r,
nganr,lay ukui, langui, Tuyili, Kaficanr, Visul r, V ddh calam

K nair japuram, Avaaiy r koil, Ti akui, Vasi hakui

ii. Madurai area: Vmbatt r, Tirupparakunram,r villiputh r.

iii. Tiruchirapai area: Tiruvaaikkavu, Anbil, r Rangam.

iv. Tirunelv li area: Vaan u, Tenk i, Ki appv r, K  puram, Kaaiyanall r,
Ko ram, rvaikun am, B lam rt n apuram, Aakiyarp n ipuram, Panaiy,
K raikkui, Amb samudram, Bpp kku i

V. Salem area: Tiruppatt, Bhav ni, Cinnasalem, Nmakkal.

They are found in significant numbers in Keralavadi (as immigrants after ca.f&entury CE):

i Palghat area: Kanthirappulli, Chembai, Mekkanamkulam, Padur,
Thennilapuram, Afijuntti, Trittamarai, Tairkasseri, Vein i,V gassri,
ii. Trivandrum metro area, Karamanaakiya-p n i-puram, Nagar-koil area.
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Like the Nambudiri Prva ikh s, the iya P rva ikh s display tri-Vedic affiliations, to theg-,
Yajur (Taittir ya) and Sma (Jaiminya) Vedas, suggesting @aauta praxis, attested in epigraphy
till about 12" century CE.

The group constitutes perhaps the second largesigi®mn among the Pva ikh s, perhaps
aroud 50,000, again perhaps a high estimate.

lc. Vai ava iya Brahmans. Tamil-speaking. Estimated at atbeb of the tenkalai

Vai ava Brahmans. Found along thevKri river around Tiruchirapally (Anbil,r Rangam,
Tiruve arai, Tiruk y r, Aakarkoil, Puthr) and the Tmravar i river around

Tirunelv li(Tenturupperai, v rtirinagari) in Tamil Nadu. One tiny group at@estn Karnataka,
brought there by Rma nuja, in Nandidurga and Aagr ma areas, now living in Mkotte village.

1d. Dk itars of the great Chidambaram temple in TamillN Tamil speaking and numbering
around 250 families today. Onlyveda (20%) and Yajurveda (Taityia-Baudhyana)
affiliations.

le. Mukk i or Tirucutantirar Brahmans: Priests of the Taluent r temple and found in
Tirucchentr and the old P ankingdom. Only gveda (80%) and Yajurveda (Taityia-
Baudh yana) affiliations.

Appendix Il
Apara ikh Brahmans: Different Groups and Settlements:

2a. Vaama. Tamil-speaking. Found all over Tamil Nadd Kerala, with strong presence in
most urban centers in India. The largest singbegifrom all evidence.
Sub-divisions [Thurston: 1907:334]:

2.ai.C aD a;2.a.i. VaaD a; 2.a.iii. SabhayaZ2.a.iv. Ifiji; 2.a.v. Tummagum Dr vida.

2b. K i[or Hira yak i]. Tamil-speaking. All aty a S tra of the Taittirya kh of
the Black Yajurveda. Unknown settlements, but saide very conservative, hence to be
found in Tanjv r and Kumbak am area.

2c. Bhatcaraam. Tamil-speaking. Found all over Tamil Nadu Kedala, with strong
presence in the major urban centers of India. sEwend largest group.

Sub-divisions [Thurston: 1907: 336], presumablytdaglitional settlements:

2.c.i. Kantram ikka; 2.c.ii. Mlankanr; 2.c.iii. M nku i; 2.c.iv. Paavanri;

2.c.v. Muan u; 2.c.vi. K ath r; 2.c.vii. Satyamagalam; 2.c.vii. Puthr-Dr vida.

2.d. Vttima. Tamil-speaking. Most numerous in Tany.
Sub-divisions [Thurston:1907:337]:

2.d.i. Patineu Gr mattu; 2.d.ii. Udayalr; 2.d.iii. Na ilam;
2.d.iv. R th ma galam.
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2.e. A asahasram. Tamil-speaking. Sub-divisions [Thuarst807, 339]:
2.e.. ttiy r; 2.e.ii. Arivarpede; 2.e.iii. Nandidi; 2.e.iv. Satkulam.

2.f. Prathamaski. Tamil-speaking. Vjanseyi Samhita, both the Kva (majority) and

M dhyandina (distinct minority) recensions Found&nj v r area, especially inetanipuram.

A traditional P a la of ukla YV is being run Kulithalai at Vaigainallur agraram by Sri
Saranathan, financed by Sarasyahm trust in Trichin palli District. In July, 2005, there were
12 pupils, all from the Kola district, which hasaage (~5000 according to Saranatharkla
yajurvedi population. It takes him 28 months tirirhis students in 2086 mantras. (July, 2005)

3. More than 90% of the Vaiava Brahmans: All vakalai sect of ther Vai ava Brahmans
are Aparakh ; and close to 90% of the tenkalai sect are likewdiparaikh Brahmans.
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