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l. 5cope

Initiating a research project on the domestic rituals of the Jaiminiya Sama-
veda, which has been undertaken by the Department of Asian and African Stud-
ies at the University of Helsinki with grants of the Academy of Finland, my
wife and I spent two months in the State of Kerala in South India at the end
of the year 1983. This paper, one of the first fruits of the project, is ded-
icated with reverence and grief to the memory of Jussi Aro, Professor of Se-
mitics at the University of Helsinki and a sincere man, who unexpectedly pas-

sed away that same year.

On November 21st and 22nd, 1983, we had the privilege of witnessing a Nambu-
diri brahman marriage, which joined in wedlock representatives of two exceed-
ingly rare Vedic traditions. On this occasion I could gather some new infor-
mation concerning the distribution of the Vidhiila school of Black Yajurveda,
to which the bride's house belongs; this is now reported in the first part of
the present paper along with similar data concerning the Jaiminlya school rep-
resented by the bridegroom — the only branch of the Samaveda prevalent in

Kerala.

Willem Caland's four reports (1922-1928) on the Vadhila texts containing
lengthy extracts have fully demonstrated the immense importance of this un-
expectedly discovered tradition for the study of the Vedic ritual, language
and literature. I am taking the opportunity of also communicating in this pa-
per some other data that I have come across over the years regarding the
Vadhula school in supplement to Michael Witzel's recent report (1975), which
ably summarizes the prevailing situation. My primary research interests in the
Vedic field lie in the ritual and texts of the Samavedins, especially the Jai-
miniyas, but since it is urgent to preserve from destruction whatever written

or oral material there still may be in Kerala of the Vadhila tradition (cf.
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4 ASKO PARPOLA

Witzel 1975: 77), I have paid some attention to this duty too. It is hoped
that these data will be useful for the editing of the Vadhula texts, a high-
ly important task that has been undertaken now at the Kern Institute of

Indology, University of Leiden, by Professor Witzel and Dr. Max Sparreboom.

Another reason for my interest in the Vadhulas is the close parallel pro-
vided by the history of this Vedic school to that of the Jaiminiyas. These
rare schools have both survived only in southernmost India and their Sutra
texts belong to an archaic layer. For both reasons they hold a key position
in the problem concerning the arrival of the Vedic traditions in Kerala and
Tamilnadu, examined in the last parts of the paper. Attention is paid to both
literary and archaeological evidence relating to the date and origin of the

earliest Aryan traditions of South India.

The question about the North Indian affiliation of the early Sri Lankan and
Tamil kings called Pandus and Pandyas has given occasion to ponder about their
relationship to the Pandavas of the epic. This in its turn has led to a novel
hypothesis concerning the Mahabharata war: it is tentatively suggested that
it might reflect battles associated with the arrival of the megalithic ecul-

ture in India ca. 800 B.C.
2. The Nambudiri houses belonging to the Jaiminlya Samaveda

The aforementioned wedding was not performed at the bride's home, as was ear-
lier the norm among the Nambudiri brahmans of Kerala, but, as is nowadays
sometimes done if it is more convenient, in the house of the bridegroom's
family. In this case it was the Kallampalli mana at Kitannur, about 10 km
from Errumanur, which in turn is about 8 km from KGttayam in Central Kerala.
Kitannlir is one of the 32 original brahman villages of Kerala mentioned in
the chronicle Keralotpatti, which dates from the 17th century and is thus
rather late, but embodies much earlier traditional lore (cf. Veluthat 1978:
21f., 29f., 106). The bridegroom was Srl Kallampalli Damodaran Nambudiri, son
of the Ayurvedic doctor S§ri Subrahmanyan Nambudiri, who had been adopted into
the Kallampalli mana. This house belongs to the Jaiminiya school. Its acarya
is SrT Muttattukkattil Mamanpu Itti Ravi Nambudiri (born 1904), the foremost
Samavedic expert of Kerala, with whom I spent most of those two months in 1983
and who also advised the bridegroom in the performance of the marriage cere-
monies. (For a brief life history of S§ri Itti Ravi Nambudiri, see Staal 1983:
I, 762f.) The Nambudiri of the Kallampalli mana resident in the village of

Kitannur is mentioned as the teacher of the scribe in the obeisance at the
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On the Jaiminiya and Vadhula traditions 5

beginning of a paper manuscript of the Jaiminlya-Arseya-Brahmana (belonging
to the Vishveshvaranand Vedic Research Institute at Hoshiarpur) used by B.
R. Sharma (1967: 7 n.) for his edition of this text: kallampalli dvijendraya

kitahikargramavasine driramacandrahalpatyaravaye gurave nanah.
I 2] e g d

The rarity of the Samavedins in Kerala is illustrated by the statistics given
by A. C. Burnell (1869: 4 n.) and W. Logan (1886: I, 119), both cited by
Staal (1961: 35; also 1983: 172f.): according to the former, "in Malabar, of
100 Brahmans (i.e. Nambudiris), 80 will be followers of the Rgveda, 19 of the
Black Yajurveda and 1 of the Samaveda'; according to the latter, out of the
total of 1017 houses (manas) surveyed in Malabar 466 belonged to Rgveda, 406
to Yajurveda, and 6 to Samaveda (the remaining 139 being either excluded from
the Vedas or uncertain). Staal (1961: 35f.) also quotes the following esti=-
mate, possibly based on statistics prepared during the first half of this
century by the Nambudiri Yogaksema Mahdsabha: out of the total Nambudiri pop-
ulation of Kerala (in 1961 belonging to 1561 manas and numbering about 60,000
people, out of a total population of about 14 million in Kerala), roughly 357
belong to Rgveda, 50 % to Yajurveda, and 0.12 Z to Samaveda. Staal also point-
ed out that this and Burnell's information need not contradict Logan's table,
because the latter excluded Travancore and Cochin, which were not under the
Collector's supervision, and especially '"Cochin has important and big YV cen-
tres. The information concerning SV is in full accordance with the fact that
there are at present only 20 SV manas in the whole of Kerala" (ib. 36). A
historical perspective is given by a copper plate grant issued in the year
A.D. 864-865, which records the number of the seats allotted for different
Slitras in the school of Vedic study (4ala) at Kantalur: as examples are cited
45 seats for the Pavaliyaccarana (i.e. Agvalayana Rgveda), 36 for the Taitti-
riyacarana (Yajurveda), and 14 for the Talavakaracarapa (Jaiminiya Samaveda)

(cf. Varier 1983: 281).

Frits Staal (1961: 86) has already listed the names of the said 20 Samavedic
houses, along with their location (village/district). In 1971, and again in
1983, I got some corrections to this list as well as important additional in-
formation concerning the mutual relationship and history of the houses from
§r1 M. M. Ttti Ravi Nambudiri and his eldest son Sri M. M. Subramapian Nambu-—
diri, who had given Staal his data. Below, I am giving a revised list of the
Jaiminiya manas together with some other select data from my material. Ex-
cepting some words that have gained general currency, like Nambudiri(pad) in-

stead of Namputiri(ppatu), I am using in this paper the conventional tran-
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6 ASKO PARPOLA

scription of Malayalam orthography (Staal's transcription is sometimes con-

fusing, as it has tried to make a compromise between this and the pronunci-

ation).
mana (house) grama (village) district

1. Muttattukkattu Mamanni Pafifial Tr§sur

2. Nellikkattu Mamanpnu " "

3. Perumannatt " "

4. Tottam 3 "

5. Korattikkara 4 i

6. Mamgalatteri Mukkutala Malappuram
7. Pakaravir " "

8. Muttirinnota Mannenkoti Pattampi
9. Naripparra Kot tumunku I

10.  Muntaya Kotalmanna Katampalippuram
11. Vatakkaficeri Enkakkath Vatakkaficeri
12. Malamél Kitannur Kottayam
13. Muriydttu Malamel " "

14. MulavElippuram o u
15. Parriyala " "
16. Kallampalli i 2
17. Nellippula Kallampalli " n
18. Vatana " "

19. 6qanturutti Parriyala Onanturutti Atirampula
20, Potir " "

The above order of the manas is that of Staal's list, which follows a geo-
graphical arrangement. When I asked about the gotras represented by these

houses, the order was as follows:

= Rﬁgirasa—BErhaspatya—Bharadvﬁja: Ly 25 7
- Vasistha: 4, 3, 6, 5

- Angirasa(-Bharadvdja ?): 12, 13, 14

- Bhargava: 18, 16, 17, 15, 19, 20

- KaSyapa: 8, 9, 11, 10.

An ASvalayana Rgvedin from the neighbouring village of Kilimamgalam enumer-—
ated the northern houses (of which he forgot no. 9) in the following order:
1, 2, 4, 3, 5, 8, 10, 7, 11, 6; the remaining manas to make up 20 were ac-—

cording to him in Kitannur.
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On the Jaiminlya and Vadhiula traditions 7

Until 1933, only the eldest son of a Nambudiri was allowed to marry Nambudiri
girls, up to three at a time: he was to inherit the whole house, which could
thus be kept undivided; the younger sons had relationships with Nayar caste
girls. Exceptions were made if the eldest son died or had no male issue. (For
the kinship and marriage regulations of the Nambudiris and their position in
the social structure of Kerala see especially Mencher 1966a and Mencher &
Goldberg 1967; cf. also Staal 1983: 168.) In cases where the family line was
about to become extinct, adoption was resorted to. So, when the Kallampa}li
mana (no. 16) became extinct, a Nambudiri from the Muriyottu Malamel mana
(no. 13) was adopted there in 1940 — the father of our bridegroom. For the
same reason one family of the Parriydla mana (no. 15) also migrated to the
Muriyottu Malamel mana (no. 13) in 1944. In 1971, the Korattikkara mana (no.

5) had become extinct.

Unlike the Rgvedins, nowhere in their rituals do the Samavedins mention their
gotra and Sutra. This may explain the uncertainty about the exact gotra of
manas nos. 12-14: according to SrI Itti Ravi, it is certain that they are
Angirasa, but not sure whether they are Adgirasa-Bharadvdja: nevertheless,

this is accepted by 8r1 Itti Ravi and others for marriages.

The four Vasistha manas originally belonged to the Panniyur grama, where the
ASvaldyana tradition was followed for hautra, and even nowadays the Afvala-
yana tradition is followed in the Srauta rituals performed on their behalf,
although the Vasisthas have come over to the §ukapuram grama represented by
all the other Nambudiri manas belonging to the Samaveda. Before the coming of
those four manas there was no Advaldyana practice in the Sukapuram grama, on-

ly Kausitaki. (Sr1 Itti Ravi, orally; cf. also Staal 1983: 173.)

Panniyir and Sukapuram (or Cokiram) are prominent among the 32 villages men-

tioned as original brahman settlements in the Keralotpatti (cf. Veluthat 1978:

21f., 24). "In Sukapuram there is a grama-ksetra or village-temple of Siva-
Dakgipamurti with ninth or tenth century inscriptions recording landed prop-
erties on a large scale (A.R.E. 1895, nos. 208-211). Panniyur, with a grama-
ksetra of Vispu-Varahamurti, has a fragmentary inscription from the tenth
century (A.R.E. 1895, no. 214). In addition, Sukapuram had a well-established
history of yajnas dating back to Melattol Agnihotri, who is said to have per-
formed ninety-nine sacrifices. According to tradition, the spirit of competi-
tion led Panniyur brahmins to accept paradedi teachers, and this paved the
way to disputes and violence. Finally one group polluted the temple, as a re-

sult of which they lost ritual privileges and came to be looked down upon by
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8 ASKO PARPOLA

the rest of the society." (Narayanan & Veluthat 1983: 270). Since both vil-
lages are mentioned with equal status in a copper plate grant dated 1225
A.D., it is supposed that their open feud, which is referred to in the Mani-
pravala poems of the l4th and 15th centuries and in accounts of foreign trav-
ellers, started some time after this date (ibid. 270f.). "The intensity of
the feud is indicated by the fact that the two gramas followed opposite ways
in everything from sacrificial rituals to the manner of cutting vegetables.
They never dined together, and they did not intermarry. Although the Panniyur
brahmins ultimately lost the privilege of performing Vedic sacrifices, stray
references in medieval Malayalam literature indicate that the brahmins of
Sukapuram continued their tradition of Vedic rituals and sacrifices" (ibid.

271; cf. also Varier 1983: 282, 289ff., 296).

Nowadays, then, all Samavedic Nambudiris belong to the Sukapuram grama, al-
though this village (situated 15 km east of Ponnani) is no longer their place
of residence. This is reflected in their ritual, since at the beginning of
all &raddha rites for deceased ancestors, they perform, facing the direction
of Sukapuram (west in Pannal, north in Mukkutala), an obeisance (namaskara)
to the main deity of Sukapuram, Daksipamirti. (S5r1 Itti Ravi, orally.) Simi-
lar worship is performed by the sacrificer and his priests at the commence-

ment of a srauta sacrifice (cf. Varier 1983: 291).

It seems that originally the Mamappu mana was the purohit family for all the
Nambudiri Samavedins. It is said that in earlier times there were ten Mamanpu
manas in Pafifial, but the names of all these are not remembered now. Today
there survive only two neighbouring houses, Muttattukkattu Mamannu mana and
the Nellikkattu Mamanpu mana respectively (nos. 1 and 2). The specifications
are derived from the 'forests' (Malayalam kdfu, from which the oblique kattu
or the locative kattil figure in the name): 'situated in the forest of...';
nelli is 'emblic myrobalan' (Phyllanthus emblica), whose astringent fruit
(nellikka) is eaten, while muttattu is the oblique of muttam 'trunk, log of
wood'. The split has taken place more than ten generations ago, and in the
course of time, there has been some amount of rivalry between these two hous—
es. Nowadays the Muttattukkattil Mamangu mana (SrI Itti Ravi) functions as
the teacher (dearya) family for all other Samavedic houses in Kerala except-
ing the Vatakkanceri and Muptaya manas (nos. 11 & 10), for which it is the
Nellikkattu Mamangu; another exception are the Naripparra and Mittirinnota
manas (nos. 9 & 8), for which the acarya comes from the Perumaninattu mana

(no. 3). A Nambudiri of Perumanfattu mana of the Panniyur grama came to Pafi-
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On the Jaiminiya and Vadhiila traditions 9

nal soon after Tippu Sultan's invasion of Malabar; at that time, there were
no issues at the Kulafndara Mamannu mana, which is one of those original ten
Mamannu manas, and the house and part of the lands were given to him, while
the rest were donated to the temple. The Perumanfattu mana and the Nellik-
kattu Mamannu mana mutually provide the dcd3rya for each other. Previously a
similar relationship prevailed also between the Perumannattu mana and the
Muttattukkattu Mamannu mana, but afterwards the Muttattukkattu Mamaggu mana
took its acarya from the Mamgalattéri mana; during the past decades, however,
this relationship has not functioned any more. At the moment, then, there are
only three "teacher" (@cdrya) houses (nos. 1-3); the rest are "pupils" (dig-

ya) .

The four Kasyapa manas (nos. 8-11) are exceptional also in being the only
ones representing the aristocratic adlhyan category of Keralan brahmans, who
used to be richer and who have the more honorific title Nambudiripad (Nampii-
tirippatii); all other Keralan Samavedins are 'ordinary' Nambudiris of the
asyan category (for the Nambudiri status categories see Fawcett 1900: 34f.;
Mencher & Goldberg 1967: 295f.). The famous commentator of the Jaiminlya
Srauta- and Grhya-Stutra, Bhavatrata (7th century), belonged to this Kdsyapa

group (see below, § 7).

3. The houses belonging to the Vadhiila branch of the Taittirlya

school of Black Yajurveda

If the bridegroom of the Kitannur wedding belonged to a very rare Vedic school,
so did the bride, Prasanna, daughter of §ri1 ParameSvaran Nambudiri. The father
of the bride had been adopted into the KoSappilli mana as there had been no
male in the family to continue the line; by coincidence, the bride's father-
in-law had also been similarly adopted into his mana, as we have seen. The
Kodappilli mana in Nayattota near Kalati or Ankamali (between Alway and Tri-
chur) belongs to the Vadhula school of Black Yajurveda. This sub-branch of

the Taittiriyas is to be found only in Tamilnadu (see below, § 6) and (main-

ly) in Kerala, where it represents the minority of the Nambudiri Yajurvedins.

The vast majority — "it is said over 90 7" (Staal 1961: 62) of the Nambudiri
Yajurvedins belongs to another sutra-carapa of the TaittirIyas, that of Baudh-
ayana, which itself is a rarity from an all-India point of view. Cf. also the

"almost all the Yajurvedic

statement by Raja (1910: 631), according to which
Nambutiri families belong to the Baudhdyana school, the remaining few repre-

senting the Badhuilaka section'". The most detailed estimate so far concerning
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10 ASKO PARPOLA

the Vadhulas is that quoted by Michael Witzel (1975: 77): "Nach E. R. §. Sar-
ma soll es in Kerala nur noch wenige Personen geben, die in der Tradition der
Vadhiila-Schule stehen; die miindliche iiberlieferung selbst scheint bereits aus-
gestorben zu sein. In Kerala erzihlt man von urspriinglich fiinf Vadhula-Fami-

lien, die nun auf etwa 60 ¢llams angewachsen sein sollen."

This information could now be checked from the Vadhiilas present at the Kitan-
hur marriage, especially their dcarya who was in charge of the ceremonies re-
lating to the bride only. He was §r1 K. T. Paramedvaran Nambudiripad belonging
to the Kitannaggeri Tarananallir mana of Irififidalakkuta. To my surprise, my in-
formants were quite definite that there are only 15 traditional Vadhula manas

in Kerala. They could enumerate all of them:

Kitanha§eri Tarapanallur Irififialakkuta
Netumpilli Tarapanallur
Veluttetattu Tarananallur
Tekkiniyettu Tarananallir
Karrampilli

Matham Vellarappilli near Kalati
Kosappilli Nayattota

Paravattam y b !

w e o~ o o B e

Palan@pparampu Kaniani

—
=]

Paccampilli Tamarappilli Manalur

ol
ot

Vatakketattu Tamarappilli

-
ra

Kall&ri Tamarappilli

=
("]

Kanniyil Tamarappilli

kg
=

Akkarakkurigsi Vellanellur " Kotunellur

15. Ilakurigsi " " "

Out of these 15 houses, Paccampilli Tamarappilli (no. 10 in the list) has re-
cently been partitioned into four houses with different names, not remembered

by my informants.

The order in which the houses have been arranged in the above list is of my
making — there appears to be no fixed traditional order. I have placed the
four Tarananallur manas at the beginning, since Tarananallur (which long ago
split into four manas) is traditionally the house of the Vadhula acaryas
(teachers and spiritual guides). It is interesting to note that practically
all Vadhila manuscripts known to exist to date have come from the two manas

mentioned first in the list (cf. Witzel 1975: 91 and passim). The village
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On the Jaiminlya and Vadhula traditions 11

called Sangama-grama, which is mentioned as the abode of Narayana (see below)
or Misra (cf. Witzel 1975: 90), the author of the Vadhulagrhyagamavrttirahas-
yam, appears to be Irifiialakkutam, where the manuscripts of this text come
from, for according to E. Easwaran Nampoothiri (1972: 50) a 15th-century Ke-
rala author called Sangama-grama-Madhava belonged to Ilafifiippalli or Irififia-
tappalli, and these might stand for Irififialakkuta. Gundert (1871: I, 110a)
records the variant forms Irififiatikkuta and Irififlanikkot(; the oldest name of
the town is Irunkatikkiital, recorded in a granite inscription of its temple
as old as 855 A.D. (cf. Varier 1983: 296 n. 3; Veluthat 1978: 70f.). This is
one of the 32 original Nambudiri settlements enumerated in the Keralotpatti

(cf. Veluthat 1978: 26f.).
4. Supplementary information on the Vadhiilas and their texts

In reply to my question whether he had any manuscripts of Vadhiila texts, Srl
K. T. ParameSvaran Nambudiripad said that he has a handwritten copy of a man-

uscript of the Vadhiilaka-grhyagama-samgraha.

I was also told that SGmayajippati Mahan Vasud@van Nambudiri of the Matham
mana (no. 6 in the above list) has recently edited and privately published a
text called Badhulakaccatanil; (Kunnamkulam 1978, x1i, 628 pp.). I could not
myself secure a copy of this text, but one was kindly sent to me by Dr. Max
Sparreboom (who visited Kerala in May-August 1984) just before this paper
went to the press. My main concern during our stay in Kerala in 1983 was to
copy from manuscripts a similar unpublished Jaiminiya-catannd and to prepare
an annotated translation of it with the help of §rI M. M. Itti Ravi Nambudiri
and §ri M. M. Subramanian Nambudiri. These are manuals written in Malayalam
(the Dravidian language of Kerala), and give detailed instruction for the per-
formance of the domestic rituals. (For a preliminary report, see Parpola 1984.)
The catanfus of the three major schools of the Nambudiri brahmans have already
been published some time ago, but as they are in Malayalam, they are scarcely
known to indologists outside Kerala: Vakatt#@nattd Etamana E. Em. KrsnaSarmma
(ed.), Kriyaratnamala athava krsnayajurvvédiya baudhayana catapin, 1103 (i.e.,
1928 A.D.), 2. ed. 1127 (1958), 20 + 302 pp.; anon. (ed.), Pakaliyam cataiiii,
4th ed. 1141 (i.e., 1966), 236 pp. (now out of print); and anon. (ed.), Kausi-
takam eatannii, 1151 (1976), 183 pp. All of these have been published by the
Paficamgam PustakaSala at Kunnamkulam. — The name Pakaliyam for ASvalayana
could not be explained to me even by acaryas belonging to that school. In the
form Pavaliyaccarapam it is found already in the above mentioned copper plate
grant of 864-865 A.D.: it is derived from Sanskrit bahvrca 'Bgvedin' (cf. Var-
ier 1983: 281).
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12 ASKO PARPOLA

Long ago, Raja (1910: 631) noted that "the only difference now existing be-
tween these two schools — the Baudhdyanas and the Badhiilakas — is to be
found in their Vedic ritual and ceremonies, not in their Vedic texts, both
the Saphitd and the Brahmapa being the same for both." Caland's work in the
1920's showed that there is a lot of difference between their Sutra texts,
though both represent the most archaic texts of this category. According to
the dcdrya, whom I interrogated briefly on this topic, there is not much dif-
ference between the grhya ritual of the Baudh@yanas and the Vadhulakas. Ex-
amples that readily came to his mind were the following. The Vadhulas perform
the ten steps (dadapadam) only at the very end of the marriage, not earlier
as the Baudhiyanas. In the program of the student, godana-vrata comes after
the $ukriya-vrata, while for the Baudhdyanas it is vice versa. The length of
the firewood for the camata-homa of the brahmacarin is one span (Malayalam

oru ean), instead of four fists (nalw mugti) for the Baudhayanas.

This is all the information I could gather about the Vadhiilas during the Ki-
tannur wedding on October 20-21, 1983. Some supplementary information on the

Vadhilas and their texts remains to be added.

Between December 1970 and March 1971, Frits Staal "made several unsuccessful
attempts to locate traditions, information and/or manuscripts of the extremely
rare Badhiilaka Taittirlyakas. Though brahmans belonging to this Sutra were
found, they belonged to the large majority of Nambudiris who have lost most
or all of their Vediec culture...' (Staal 1971: 7). Finally, however, Staal
had some success. Since his interesting report is rather inaccessible, I am

quoting it in full:

"My final attempt to find Badhila manuscripts was successful. There is a
large collection of manuscripts in the Irinjalakuda house of the Tantri of
the famous Padmandibha temple at Trivandrum, Nedumpilly Tharananallur Go-
vindaru Nambudiripad. The old Tantri, himself a Badhulaka and the author
of several books in Sanskrit (dealing with ritual purity as well as reli-
gious hymns) was ill. All the same, he issued orders that the Badhdla man-
uscripts be extracted from the collection and shown to me. These manuscripts
included a Somayagaprayoga, a §rautaprayoga, a Srautakalpagamasamgraha, a
Badhiilakaprayogavrtti, etc. That T was enabled to look at these manuscripts,
presented with copies of the Tantri's books and permitted to make record-
ings of the Irinjalakuda style of chanting Yajurveda in this very orthodox
manor, was due not only to the fact that 1 was sccompanied by Sri Madamp
Narayanan and other influential Nambudiri Yajurvedins, but also to the fact
that I seemed to be the second visitor specifically interested in Badhula.
The first, some half a century ago but still freshly remembered, was the
emissary of the then Government who obtained the manuscript from which the
fragments of the Vadhiiladrautasiitra were in due course published by Caland.
All the same, my handling of the manuscripts was not really relished, and
it was suggested that a brahmana would be a more proper person to perform
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On the Jaiminlya and Vadhula traditions 13

such a task. My suggestion that another visit might be made by Dr. Sree-

krishna Sarma was eagerly welcomed. In the meantime Dr. Sarma has agreed

to do this and I look forward to the results." (Staal 1971: 9f.)
I would like to correct here a misunderstanding that has slipped into Witzel's
paper (1975: 77, cf. also ib. 91 & n. 96a): "A. Parpola verdanke ich noch den
Hinweis darauf, dass sich sowohl in der Trivandrum Oriental Manuscripts Li-
brary als auch in Vadankaceri [sie] (Trichur) im Privatbesitz noch Vadhila-
Handschriften befinden.” My reference was to Sri Matampu Narayanan Nambudiri,
who lives as an advocate in Vatakkafcéri, and who is mentioned by Staal in
the above quotation. §r1 Matampu NArayapan Nambudiri is himself a Baudhdyana
Yajurvedin and does not possess any Vadhula mss., but wrote to me in March
1971: "About Badhulaka sutras some granthas can be seen at my relations' house
at Kulakuda where TFrits Staal and myself have gone once. After our return I
got a letter from a relation of mine that one of the granthas has been found
and that they are searching for some other granthas as well. I shall write to
my relations there again to see the other granthas also if possible." Unfor-
tunately, I have not been able to follow up this hint, but the name of this
relative was K. B. Pandarathil Nambudiri and his address Srikulam, Kulakkada;
the house was situated at the 52nd milestone at the left while going to the

north from Trivandrum. The title of the discovered text was Vadhulakalpasutra.

The Oriental Research Institute and Manuscripts Library of the University of
Kerala at Trivandrum possesses several extensive Vadhiila manuscripts, all
written on paper in the devandgarl script and apparently copies from palmleaf
originals at Irififialakkuta. The two volumes of the Alphabetical Index of the
Sanskrit Manuseripts in this library that had been published by 1971 comprised
only letters A to Na (Kunjan Pillai 1957) and Ta to Ma (Raghavan Pillai 1965),
but I could copy in 1971 the following information from the typescript for

the remaining volume:

T. 1083 Vadhilakalpasiitram with the commentary of Aryadasa, (extent:) 6200
granthas of 32 syllables

T. 1147 vVadhulakalpagamasamgraha by Aryad@sa, 6200 gr.

T. 1095 Vadhiulagrhyaprayogah, 1240 gr.

T. 1092 Vadhulagrhyagamavrttirahasyam by Sangamagramavasl Narayana, 3460 gr.

T. 1081A VadhulaSrautaprayoga by Padmanabha, 6800 gr.

I would now like to add the following information kindly communicated in Sep-
tember 1981 from the unpublished files of the New Catalogus Catalogorum proj-

ect of the Sanskrit Department of the University of Madras by Dr. C. S. Sunda-
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ram. I had requested him to send me a list of all references to Badhula(ka)

or Vadhula(ka) texts. (For the abbreviations, see NCC.)

1. Vadhiila: Hall P. 112. L. 2054.

2. Vadhilacdrya: wrote a Srautasutra to Krsnayajurveda. Mahadeva in his com-
mentary on the HiranyakeSisltra: Badhiila Acaryavaro akarot param sitraq
tu yat KeraladeSasamsthitam.

3, VAdhulakalpasttra: Commentary Vyakhya. Adyar I. p. 255a (inc.) Baroda
13080(a) (inc.) B
- C. Kalpdgamasangraha by Aryadasa. Baroda 12110 (ine.). CLB. IIL. p. 22
(2 ms., both inc.). MT. 2978(a) (inc.).

. Vadhulagrhyakalpasutra: Adyar. PUL. IL. App. p. 33.
vadhulagrhyavyakhya: Adyar I. p. 255(b) (inc.).
. Vadhilagrhyasutra: Adyar I. p. 255.

. Vadhulapurvaprayoga: C. Baroda 13080(c) (inc. upto upanayana) .

oo~ v W B

. VadhulaSrautaprayogaklpti by §ivasropa: Adyar. CLB. IL. p. 78. MT. 2978
(e).

9. Vadhilapiirvaparaprayoga: C. MT. 2978(c).
10. Vadhiulaguruparamparastotra: MD. 18924,
11. vadhulavam§aparampara: Mysore L. p. 563.

12. Vadhiilavrttirahasya by (Samgamagrama) Narayapa: Adyar I. p. 80b. MT.
3436 (inc.)

13. Vadhuladakha: Quoted in Anuvyakhyana of Madhva.

14. vadhUlagrautasitra: in 15 sections. For a study see Journal of the Bombay
University (New Series) XXV. Arts. No. 41 (1966) pp. 64-69. MT. 4375(b).
PUL. II. App. p. 26. - C. PUL. II. App. p. 26. - C. Kalpagamasamgraha by
Aryadasa. Adyar.

15. VadhUlasitra: Taittiriya school. For an analysis and textual study by
Caland, see Acta Orientalia T (1923) 3-11; IT (1924) 142-167; LV (1926)
1-41, 161-213; VI (1928) 97-241. R. A. Sastri III. pp. 256, 258.

16. Vadhulasutravrtti: R. A. Sastri I. p. 50.

17. Vadhulasmrti: Adyar I. p. 103a. Baroda 10041(b). MT. 2180. Mysore I. p. 93.
Mysore D. II. 131. Oppert I.1025 (Viraraghavacarya, Headmaster, Sanskrit
school of Satakopdcarya, KaficIpuram).

18, vadhilahautraprayoga by Mahadeva: Mysore I. p. 616.

Glancing through this list, one is immediately struck by the numerous manu-
scripts at the libraries of Baroda, Mysore and Adyar, which have escaped ear-
lier attention; they are probably copies procured from Irififdlakkuta by R. A.
Sastri (cf. below). But there are also other interesting new items. With re-
gard to no. 1 above, cf. A. A. Macdonell's note 1 in Raja 1910: 631: "On Ba-
dhiila as the name of a family see Hall's Index to the Bibliography of the In-
dian Philosophical Systems (Calcutta, 1859), p. 112, and Burnell's Catalogue

of the Sanskrit MSS. at Tanjore, pp. 97, 122." With regard to no. 3 and no. 14
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in fine, note that under the name Kalpdgamasamgraha (8r. name of C. by Arya-
dasa on Vadhila&rautasutra) NCC II: 167b and III: 246b gives the following
references: Adyar. MT. 2978. Trav.Uni.L. 123A.124.

A significant unpublished source quoted among these references is the diary
of the Tamil pandit Sri R. A. Sastri, preserved at the Sanskrit Department
of the University of Madras. Sastri did remarkable work as a gatherer of
Sanskrit manuscripts, and his diary should be published, even if it is some-
what laconic. It is clear that he is the man referred to in Staal's report,
and that he paid many visits to Irififialakkuta. (The Madras GOML and Hoshiar-
pur copies of Vddhila texts have been prepared in 1919-1920, cf. Witzel 1975:
101 n. 36; 1920-1921, cf. ibid. 106 n. 95; and 1923-1924, cf. ibid. 98f. n.
12-13). Dr. Sundaram has obliged me by sending at my request a copy of some
select pages, among them those referred to above. The relevant passages read
as follows (I add an English translation in parentheses after Tamil and Mala-
yalam expressions): "8-6-26 I Vadhiila siitra Irannalakotaikku irantu mailukku
mzrki (2 miles west of Irafiialakotai). Katarikacceri mana Somaydji. 11 Netwn-
pulli mana [sicl. Near the I. ITI KilakZ (eastern) mana. Tiruppayar camipam
(near T.). IV Patifiara (western) mana" (vol. IIT, p. 256) and "8.6.30 Netwn-
pulli mapa. Irijndlakeda Cochin State. 7 mss. on Vadhula sutra. Offered to
give on loan. They are in good condition. Already copied by Madras Govt."
(Vol. III, p. 258). Compare further the notice written on the cover of Ms.
no. 5657 of the Vishveshvara Vishva Bandhu Institute of Vedic and Indological
Studies, Panjab University, Hoshiarpur, reported by Witzel (1975: 99 n. 16),
according to whom the manuscript has apparently been copied in Madras between
20.9.1926 and 11.4.1927: "Since three times with the police commissioner of
Cochin State tried and failed with the owner. Last time again tried and found
the ms. damaged. 15.12.1935 R. A. Shastry, Lahore. The original ms. and the
copying since (?) ...ing ms. ... the ms. discontinued. R. A. Shastry." The
Baroda mss. of Vadhila texts were undoubtedly also procured by R. A. Sastri,
who was "during 1915 to 1922 ...engaged in the formation of the Oriental Li-

brary, Baroda" (Varma 1940: vi).
5. Quotations of Vadhula texts

There seems to be precious little information about the Vadhilas in Sanskrit
texts which are not by the Vadhulas themselves. This is undoubtedly due to
their restricted geographical extension: it is well known that Mahadeva in
the introductory verses to his commentary on the Hiragyakeéi—§rautasﬁtra,

called Vaijayantl, states that teacher Vadhiilla composed an important Sutra

441



16 ASKO PARPOLA

which in his time (ca. l6th century) was extant (only) in Kerala (ed. p. 2
lines 3-4: vadhiila dcaryaparo 'karot param / sitram yat tu keralade$asap-
sthitam). Caland (1920: 474; 1922: 3) understands Mahadeva's expression
keraladedasamsthitam to mean that the work was composed in Kerala, but seems

to be mistaken in this (cf. also Witzel 1975: 77).

On the other hand, one can reasonably expect to find some reference to the
Vadhulas in texts on Vedic rituals written in Kerala. Indeed, such references
could perhaps serve as a criterion pointing to a Keralan or nearby origin of
the works in which they have been found, although one must, of course, take
into consideration the possibility of secondary quotations. Besides this in-
formation, Mahadeva quotes Vadhulasiitra some five times (cf. ed. pp. 416,
531, 752; cf. also 477): these are the only quotations of Vadhiila texts known
to Caland (1920: 474 n. 13 1922: 3). Mahadeva was clearly a Vadhula himself,
for he has written a VAdhiilahautraprayoga (cf. above § 4). Interestingly,
there may be an earlier commentary on the HiranyakeSi Sitras written by a
Keralan author: possibly Matrdatta, the commentator of the Hiranyake§i-Grhya~-
sttra and parts of the Srauta, is to be commected with either the father or
the son of Bhavatrata, the masterly commentator of the ritual Sitras of the
Jaiminiya Samaveda, who certainly lived in Kerala, and whose work is the old-
est datable Sanskrit text of Kerala: both Bhavarata (sie) and Matrdatta are
mentioned by Dandin in his Avantisundarikatha (cf. Parpola 1967: 185f.; Nam-
poothiri 1972: ix). It remains to be checked, however, if the style and other
indications warrant this identification. But why should a Nambudiri have com-
mented upon a Hiranyake§i text, when the Nambudiri Yajurvedins belong to Bau-
dhayana and Vadhila schools alone? Perhaps because Bhavatrata's grandfather
came from Tamilnadu (cf. § 7): Was Hiranyake8i perhaps the Yajurvedic school
with which the Tamil Jaiminiyas collaborated? Epigraphically, the Hiranyakesi
school is mentioned in Tanjore and (17th cent.) Tirunelveli in Tamilnadu, as
well as in north Konkan (7th and 8th cent.) and Kongu (6th century) (cf. Renou
1947: 202).

Bhavatrata in any case refers to the Vadhiulas at least once on J§s 1,24,6:
upadhiiya rukman vadhiilakah sampregyanti (cf. Parpola 1967: 191). Perhaps also
the beginning of a major division of an unknown text quoted without the men-—
tion of the source by Bhavatrata on J8s 1,1,1, which I have not been able to
trace in the published parts, will ultimately turn up in Vadhula texts when
they are edited in full. In any case, it may be useful to record this quota-

tion here: drdyate hy "gneyam cagnigomryam ca purodddav dsadya hotaram amant-
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rayate", "wpddhir ad aij" (Papini 1,1,1) ity evamadidastrapi. These are exam-
ples of texts which start without making an announcement about the topic to
be discussed (pratijina), usually starting with the word atha. It is clear
that the context here is the new moon sacrifice, and the closest parallel to
this quotation is provided by Baudhayana-Srautasiitra 3,97: 98,5 havimgy asad—
ya hotdram Gmentrayate (cf. also Agvalavana-Srautasutra 1,1,4 dardapiirpamisa-
yor havihgy dsannesu hotamantvitah... and Saikhayana-Srautasitra 1,4,1 amant-

rito hotd...).
6. The Agnivedyas and their relation to the Vadhulas

Somewhat problematic in its relation to the Vadhulas has been Lhe school named
after the ancient sage AgniveSya. The Agnivedya-Grhyasutra (on which cf. also
Panse 1966) is closely related to that of Baudhayana (Varma 1940: ix) and vir-
tually identical with the Grhyasutra presupposed by the Vyakhyas of the other-
wise unknown Vadhiila-Grhyasiitra (cf. Witzel 1975: 84ff.): the discrepancies
amount to a different order or omission of words here and there, such a rela-
tion being very familiar from many other cases of closely related Vedic texts

(cf. ibid. 86).

The crux of the matter lies in the fact that the five known manuscripts of the
Agnive§ya-Grhyasttra were all rescued from the Tanjore district of Tamilnadu,
more exactly from the Adikailasa temple at Avitaiyar Koil, where there were
only 11 AgniveSya families some sixty years ago; also these treasures were
discovered by Pandit R. A. Sastri (cf. Varma 1940: viff.). No Egniveéya fam-
ilies could be traced in Kerala, while according to the tradition of the Adi-
kaildga temple, "at the beginning of Kaliyuga Siva appeared at the place be-
fore his devotees and ordained that only Agnivedya Sautrikas should officiate
as priests in that temple and appointed the fore-fathers of the present priests
as hereditary Archakas there" (R. A. Sastri quoted by Varma 1940: vii). Even
though Varma (1940: ix £.) has pointed out some details in the ritual of the
AgniveSya-CGrhyasutra which point rather to Kerala than to Tamilnadu, this

does not necessarily indicate a recent migration of the Agnivedyas from Kera-
la; they could as well be shared retentions. I fully agree with Witzel's con-
clusions (1975: 88): A relatively long separation of the Rgniveﬁyas of Tamil-
nadu from the Vadhiilas of Kerala could indeed well explain the differences be-
tween their Grhyasutras; but it is clear that ultimately both represent just
sub-branches (carapa) of one and the same school of vadhula. Actually the
Vadhiila-8rautasitra and its commentary speak of four branches of Vadhulas

(caturnam vadhulanam iti / ke te catvaro vadhulah / kaundinyagnivedyagalava-
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Sankhanam kalpah / tatha hi Sulba uktam: vadhila savadhilas catvaro vihitah),
whose names are derived from the four pupils of the sage Vadhula: Agnivesya,
Kaundinya, Galava, and Sankha (Varma 1940: iii; Witzel 1975: 94ff.). One sin-
gle Vadhula text is known certainly to come from Tamilnadu. A short manuscript
of 12 folia entitled Vadhiula-Smrti was copied in 1916-1917 for the Govermment
Oriental Manusecripts Library of Madras from a manuscript at Villiyampakkam,

Chingleput District, Tamilnadu (cf. Witzel 1975: 90 & n. 94).

On the other hand, the Agnivedya traditions have in earlier times been more
widely known. Varma (1940: iii f.) has pointed to quotations from an Kgni—
ve§yaSruti by Madhva, who hailed from South Karpataka (Udipi) and lived in

the 13th century, and Appayya Diksita, born in Kaficipuram and attached to the
court. of Vijayanagara in the 16th century. The Keralan commentator of the
Kaugitaki-Brahmana, Udaya, who lived around the 15th century, quotes a state-—
ment by AgniveSya: pradedas tu dadangula ity agnivedyavacanad dadangulapari-
mita samid bhavati (ed. Sarma 1976: 40); as such, it cannot, however, be traced
in the known Kgniveﬁya—ﬂghyasﬁtra (cf. Sarma 1976: 710). Could this reference
not be to the Keralan VAdhiila-Grhyasiitra, also called AgniveSya-Grhyasutra?
Perhaps the Srauta— and Grhya-Siitra of the Vadhiilas were ascribed by them to
Vadhula and Agnivesya (a teacher and a pupil, cf. Witzel 1975: 95) respec—
tively, as the Srauta- and Grhyasutra of the ASvalayana school were in Kerala
ascribed to Saunaka (teacher) and Kévalayana (pupil) respectively (cf. Parpola

1967: 190).
7. Bhavatrata and the early history of the JaiminlIyas

However this may be, there appears to be a dichotomy between the Vadhulas of
Kerala and of Tamilnadu similar to that prevailing between the Nambudiri and
Tamil Jaiminiyas. In the latter case, the two traditions have clearly been
separate for more than a thousand years; their original core areas appear to
have been Kerala and the C6la country respectively (cf. Parpola 1973: 22f.):
in the latter area, the Jaiminlyas are mentioned in inscriptions from the 10th
century onwards (cf. Renou 1947: 128). Thus during the rule of Rajendra I
(1012-1044), an inscription records many details concerning a college at Raja-
rdjacaturvedimangalam, modern Eppayiram in the South Arcot district: the brah-
macarins learning the Vedas by rote comprized 75 belonging to the Rgveda, 75
to the Yajurveda, 20 each to the Vajasaneya, Chandogasama and Talavakarasama
schools, 10 to the Atharvaveda, and 10 to the Baudhayana-Grhya, -Kalpa and
Gana (Nilakanta Sastri 1955: 630); Jaimini is called Talavakaraguru in Jaimi-

nilya-Grhyasutra 1,14. The Tamil Jaiminlyas who have migrated from the village
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of Anpil in the Tiruchirappalli district of Tamilnadu to Kotuntirappulli near
Palghat in Cola times — perhaps some 700 years ago — have in their relative
isolation in Kerala preserved their ancient traditions very well, as have the
Nambudiri Jaiminlyas on their part; and there are some striking differences
between these two traditions, especially in their style of chanting Samaveda
and the hand movements that accompany it (cf. Howard 1977: 141-248), but also
in their ritual (Parpola 1984).

The migration of Tamil Jaiminiyas to Kerala had started considerably earlier,
around the sixth century, for Bhavatrata in the introductory verses of his
commentary on the JaiminTya-8rautasiitra mentions that his paternal grandfather
HastiSarman came to Kerala from the village of Vasisthakuti in the Cola coun-
try, described by him as an ancient settlement of S&mavedins descended from
the sage Mathara belonging to the Kadyapa getra; in Kerala HastiSarman married
the daughter of Brahmadatta from the line of Vi§vamitra, who became Bhavatra-
ta's teacher: his father Matrdatta mastered fully the Sama-, Rg- and Yajurve-
das, §ruti as well as smrti, but was apparently too busy to teach him, since
Bhavatriata says that he was held in high regard by kings and was much consult—
ed by the brahmans. The crucial lines are missing from Premnidhi Sastri's edi-
tion (1966: 1 f.) based on a single manuscript, so I quote the whole passage

from my own forthcoming edition:

sama gayatram amptan snmavedarpavamytam |

yasmad nadire martya brahmano vibudha iva ||
muner brahmanidhes tasya kadyapasya mahatmanall |
bahavah prathita vaméa vivasvata tvapdavah ||
tesu yasyabhavad yrsir matharo mandanam pavam |
madhuh sapvatsarasyeva manth phanipater iva ||
tasmin samjajfiire vapde samagd gunaddlinal |
simha tva suvarnadrau dhigpyagnaya ivadhvare |
sa vastgthakutim nama gramap colesv avekgitam |
vapdo 'dhivasati Sriman hapsadreniva manasam ||
astd gunanidhis tatra hastidarmeti vedabhrt |
sa kervalakhyap sadrdgtram agan naga tvarpavam ||
tasya putro budhasamah samargyajugaparagaf |
avanindrair abandhyajfaih §irasa dhrtaddsanah ||
Srutismrtyarthatattvajno dharmakarmasu dakginah |
dvijanmahitalabhaya dvijarmabhir upasdritah |l

astd anupamotsahah sarvesu khalu jantugu |
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matrtulyadayo namma matydatta iti Srutal |l

parap kagtham gatavatah sa sutap bodhakarmanol |
vidvami trajamikhyasya brahmadattasya labdhavan ||
tasyam ajani yas tena sa bhavatrata ity abhut |

sa svavaganusrtyaiva vyakaroti adhvaragamam ||

This information matches with several other data. In 1971, I wished to check
whether any Jaiminlyas were left in Vasigthakuti and found some of them still
living in the present-day village of Tittakuti in South Arcot district. In
Kerala, on the other hand, §ri Itti Ravi told me many unwritten legends about
‘Bhavatrata. Bhavatrata is definitely considered to have been a Nambudiri and
he is associated especially with the Naripparra mana (no. 9): it is only this
and the three neighbouring manas that belong to the KaSyapa gotra and it is
only in these houses that the uncommon name Bhavatrdta is current (tradition-
ally, the first son of a Nambudiri is given the name of his paternal grand-
father, the second son that of his maternal grandfather, and the third son
that of his father). Moreover, Bhavatrata is said to have been the grandson
of Melattsl Agnihotri, a famous culture hero of Kerala, a performer of 99
§rauta sacrifices during his lifetime, traditionally dated to 343-378 A.D.
(on Agnihotri cf. K. K. Raja 1983: 304f.). Bhavatrata allegedly functioned as
the Subrahmanya priest in Agnihotri's sacrifices; the Yajfie§vara temple asso—
ciated with the site of those sacrifices is in the immediate vicinity of the
Naripparra mana. According to a medieval commentary written by Nilakantha
Nambudiri of the Kitallur mana of Nagareni (Nareri), his father Brahmadatta
belonging to the Vidvamitra gotra is a descendant of that YajfieSvara Agnihotri
(ibid. 304f.): the name Brahmadatta (going down in the family line) and his

gotra match with those of Bhavatrata's grandfather.

Bhavatrata's grandfather belonged to the early Tamil immigrants, who were still
treated as equals and also accepted into marriage. Inscriptions from the 9th
century suggest that owing to Cola invasions, brahman students carried weapons
(cf. K. K. Raja 1983: 302). From these times the relations between the immi-
grant Tamil brahmans and the Nambudiris have not been so cordial, and at least
in the case of the Jaiminlyas the two groups have kept strictly separate. K. K.
Raja (1983: 300f.) has stated that "there is nothing in the early Tamil Sangam
literature to indicate that the brahmins of Kerala were at that time signifi-
cantly different in customs or manners from those in the eastern region' and
that "the emergence of Kerala as a distinct cultural unit and the evolution

of Malayalam as a separate language may be said to coincide roughly with the
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starting of the Kollam Era in A.D. 825". This statement may require some mod-
ification. Kuruntokai 277 wishes that the beggar may eat his his fill of rice
with ghee on a "sinless street (@cil teruvil) where there are no dogs in the
wide doorways'; and Perumpaparruppatai 297ff. "speaks of a village of Brah-
mins where chickens and dogs are banned" (Hart 1975: 53). These references
are understood to refer to streets inhabited exclusively by brahmans who, as
today, "lived apart and refused to keep dogs or chickens lest they become pol-
luted" (ibid.; cf. alsc Pillay 1966: 168). The basic settlement pattern of the
Tamil brahmans consists of separate streets in villages of a nucleated type
typical of Tamilnadu — this applies also to the village of Kotuntirappulli
near Palghat inhabited by Coliya JaiminIyas — , while the Nambudiri brahmans
live in manors surrounded by large gardens in villages of the dispersed type

typical of Kerala (cf. Mencher 1966b).
8. The earliest Vedic traditions of Kerala and Tamilnadu

Another feature shared by the VAdhiilas and the Jaiminiyas is their restricted
geographical extension, which now covers just two southernmost states of In-
dia, although Mahiddsa, the 16th century commentator of the Caranavyuha, men-
tions Jaiminiyas as present in Karpdtaka as well. Mahidasa's statement may
partly apply even today, for according to oral information by E. R. Sreekrish-
na Sarma there should be one Jaiminlya village near Bangalore; but this re-
mains to be checked. Staal has found some evidence suggesting that the Sama-
vedins of South Canara near Udupi might previously have been Jaiminlyas (cf.
Staal 1961: 73); this would fit with the testimony of the ParaSu-Rama legend
about the common origin of the Nambudiris and the Tulu brahmans (cf. § 12).
While the majority of the Sdmavedins in Tamilnadu belong to the other major
school of the Kauthuma-Rinayaniyas (called Chandogasama in the above cited
inscription), the Jaiminilyas are the only representatives of the Samaveda in
the less accessible Kerala. I have been arguing that the differences distin-
guishing the southern sub-branch of the Ranayaniyas from the rest of the Kau-
thumas residing in North India have come into being as the result of a min-
gling between the later to arrive but more numerous Kauthumas in South India
with the earlier to arrive (and partly absorbed?) Jaiminlyas (cf. Parpola
1968: 41). Especially the Siitra texts of the JaiminIyas make a more archaic
impression than those of the Kauthumas and moreover seem to have been strongly
influenced by the texts of the likewise southern school of Baudhayana (cf.
ibid. 42; 95f.). Similar judgements have been passed on the style of chanting
(cf. Howard 1977: 200£f.; 1983: 312; Staal 1983: 172).
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On account of their language, style and contents the Srautasiitras of Baudha-
yana and even more Vadhiila with its Anvakhyanas (Anubrahmanas) are without
doubt the oldest surviving texts of this kind. These criteria place their
composition approximately in the times of the Satapatha- and Jaiminlya-Brah-
manas. The toponyms and data of cultural history such as camels relate them
to the same region of North India as the Brahmanas just mentioned: that their
authors lived close to Kuru and Pancala peoples is evident from the fact that
habits peculiar to these tribes are occasionally mentioned as "current even

now" (cf. Witzel 1975: 92f.).

Tt is striking that the Yajurveda Nambudiris of Kerala in the southernmost
part of India represent these two most archaic schools. But is the archaice
nature of the Srautasltras meaningfully related to the time of their departure
from North India? This is a moot question that may best be left open here;
similarly the related question concerning the date and place of origin of the
corresponding Grhyasiitras. Like the Vadhiulas and the Jaiminlyas, the Baudha-
yanas too are known from Tamilnadu, but not from other parts of India except
the neighbouring Karnataka (cf. Biihler 1882: II, x1ii f.; Renou 1947: 202f.).
From this later distribution alone it seems likely that they have once occu-
pied the southernmost parts of the Vedic area and so have formed the first
wave of emigrants that separated from the rest and moved to the south, being
then pushed further and further ahead of them by later waves as the Vedic cul-
ture spread all over India. Together with these Yajurvedic schools must have
gone the local schools of Samaveda and Rgveda with whom they collaborated in
the &rauta rites: the Jaiminiyas and Kausltakins, whose Sutras are also fair-—
ly archaic, and partly Brahmana-like, if not to the same degree as those of
Vadhula and Baudhayana. The conclusion that these very schools probably rep-
resent the earliest Vedic Aryans who have reached Kerala and Tamilnadu seems
likely also from another point of view. Bhavatrata testifies that the Nambu-
diri and Tamil Jaiminlyas by his time (ca. 7th century) had been residing in
Kerala and the CBla country respectively for quite some time. The differences
that had developed between these two branches by the time when, some five
centuries later, Coliya Aiyar Jaiminiyas of Tamilnadu migrated to Kerala,

presuppose a much longer period of separation.

The presence of brahmans studying the Vedas and performing Vedic sacrifices
in ancient Tamilakam is certainly implied in the earliest 0ld Tamil texts of
the so-called Sangam period, especially the Purananiru (or Puram in short),

which cannot be dated later than to the first centuries of the Christian era.
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"The performance of a Vedic sacrifice" (vetaq-velvi-t-tolil, Puram 224,9) was
often on behalf of an early Cera, Pandya or Cola king; in the case of the
poem quoted, the famous Cola king Karikar Peruvalattan is said to have per-
formed a Vedic rite, in which a sacrificial stake (yupa) forming a pillar
(tiin from Sanskrit sthiing) was planted in front of an eagle (eruvati, i.e. the
dyena-citi of a fire altar). (Cf. Filliozat 1968: 299f.) A descendant of this
ruler was trdcasiuyam velta Perunarkill? 'Perunarkilli who had the royal unc-
tion (rdjasiiya) performed' (colophons on Puram 16, 125, 367, 377; Nagaswamy
1978: 79). The name paptiyan valyakacalat mutukutumi p-peruvaluti, which the
colophons of several Puram poems mention as the adressee, indicates that this
Pandya king has '(established) many (pal) sacrificial halls (yaga-sala)'. One
of these poems mentions these halls with their sacrificial pillars (yipa)
(Puram 15,21), while another line of the same poem (17) refers to '"good
"threads' (i.e. Sutras) and the four Vedas" (nar panwval, ndl vZ@tattu), in
accordance with which were poured "oblations rich of melted butter" (neymmali
y—avuti, the last word being from Sanskrit @huti). The poems themselves call
this king Kutumi (Puram 6,26 and 9,8). Palyikacalai is also mentioned in a
bilingual Sanskrit and Tamil inscription from the village VE@lvikkuti "Village
of Sacrifices" (E.I. XVII no. 16, p. 291-309), on the basis of which he can
be placed some time before 400 A.D. (Filliozat 1968: 294-299). As to Kerala,
"at least four of the eight early Tamil poets who sang the praise of Cera
kings were brahmins"; one of them, '"Palai Gautamanadr performed ten sacrifices
under the patronage of Palyanai Célkelu Kuttuvan" (K. K. Raja 1983: 300). Pu-
ram 166 describes in considerable detail the activities of Vippnantayan, a
brahman belonging to the Kaundinya gotra (kauniyan) who lived in PUficarrur in
the Cola country; Hart (1975: 52) gives the following summary of these 35
lines: "he performs without omission the twenty-one sacrifices; he knows the
ancient book with six afigas of four parts that never leaves the mouth of S§i-
va; he wears the skin of the pulvdy deer over his thread; his wife wears a
valai (an ornament worn on the forehead by the wife of the chief sacrificer,
according to the Tamil Lewxicon); he uses so much ghee in his sacrifices that
water feels shame; and he has realized the lie of those who would quarrel with
the ancient book (the four Vedas)" (Hart 1975: 52). Kaupdinya, as we have seemn,
was one of the pupils of Vadhiila and an eponym of an otherwise unknown Vadhula
sub-school. Significantly, among the numerous Sangam poets having gotra names
(such as Kocikan i.e. Kausika, Kautamanar i.e, Gautama, etc., cf. Nagaswamy
1978: 80) is also a Vatuli 'one who belongs to the Vadhula gotra' (TL): called
Narcéntanar, this man lived in K&ti-mangalam (colophons of Akananiru 179 &

232).
449



24 ASKO PARPOLA

9. Origin of the earliest dynasties of South India and Sri
Lanka
The exact time(s) of immigration and the route(s) along which the earliest
Vedic brahmans reached South India remain problematic, but some hypotheses
may be made. From the references in the Sangam literature it is clear that
the brahmans were sponsored by the kings, who all over India at this time
were legitimizing and asserting their kingship by the performance of royal
rituals. Therefore, the brahmans are likely to have come to ancient Tamil-
akam in the wake of those adventurous Aryan noblemen, who had established
themselves as the rulers of the indigenous population and soon become Drav-
idianized. Well known parallels for such a process are the Mitanni Aryans
ruling Hurrians, and especially the Nordic Vikings sailing the Russian riv-
ers as traders and looters, who founded the first Russian kingdom of Nov-—
gorod and Kiev in the 9th century A.D. We must now consider the evidence
pointing to an Aryan origin for the early Tamil kings, as this provides a

major clue for the time and routes of arrival for the Vedic traditions also.

The pearls of the Coromandel and Sri Lankan coasts must have become a major
attraction to seafaring adventurers around the middle of the first millen-
nium B.C. Megasthenes (quoted by Arrian in his Indike, chapter 8) ca. 300
B.C. refers to the Pandyan kingdom as controlling the trade and the diving
of pearls, while the Arthasastra (2,11) mentions as sources of pearls several
place names which can with more or less certainty be located along the coasts
of southernmost India and nmorthern Sri Lanka, among them Papndya-kavata and
Tamraparpi (cf. Maloney 1970: 604f.). Tamraparnl is both the name of a river
in the Pandya kingdom of South India (Tamparaparapi, Tampapappi), and the
name of the first capital of historical Sri Lanka, Tambapanni (cf. Mahavamsa
7,38-42), situated just opposite the river across the straits. This early
port and capital gave its name to the whole island of Sri Lanka, which is re-
ferred to as Taprobane by Onesicritus, the admiral of Alexander the Great;
and he had heard about it around 325 B.C. in the Indus valley, which proves
the existence of full-fledged sea-traffic between these regions as early as

the fourth century B.C. (Cf. Maloney 1970: 605£.).

The origin of the earliest Aryan kings of Sri Lanka is related in the chron-
icles Dipavamsa (ch. 9-11) and Mahavapsa (ch. 6-10), written around 400 A.D.
(cf. Lamotte 1958: 129). At first seven hundred Simhalas came to Sri Lanka
under the leadership of prince Vijaya. "Prince Vijaya was daring and unedu-

cated; he committed most wicked and fearful deeds, plundering the people"
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(Dipavamsa 9,7, transl. Oldenberg 1879: 160) and was therefore expelled by his
father, king Sihabahu ruling in SThapura in the kingdom of Lala, i.e. Lita
(south Gujarat, cf. Law 1943: 352). On the way they landed among other places
in the port town of Suppara (Sopara on the west coast of India north of Bom-
bay). Arriving at the island of Lanka at the time when the Buddha was born,
they conquered the host of Yakkhas (demons). Vijaya founded the city of Tamba-
panni and married the daughter of king Pandu ruling at Madhura in southern-
most India. Vijaya invited his brother Sumitta to come from SIhapura and rule
after himself. "The daughter of the Sakka prinée Pandu, the princess called
Kaccana, came over hither from Jambudilpa in order to preserve the dynasty. She
was crowned as the queen-consort of Panduvasa" (Dipavamsa 10,1-2, transl. Ol-
denberg 1879: 163). In the Mahavamsa, Panduvdsa is called Papduvasudeva, and
he is the youngest son of Vijaya's brother Sumitta, who married Bhaddakaccana.
Panduvasudeva's son Abhaya took the name Pandukabhaya when he ascended the
throne; his wealthy brahman tutor was called Pandula, and he came from the
village Pandula-gamaka. After 20 years of rule, Papdukabhaya was supplanted
by his nephew Pandukabhaya. (Cf. Lamotte 1958: 133f.; Maloney 1970: 606-608.)

Maloney (1970: 606ff.) has plausibly argued for a common northwest Indian or-
igin for the Pandus of Tambapanpi (Sri Lanka) and the Pandyas of South India,
whose earliest capital may have been on the river Tamraparni. While recounting
some of his further arguments (excluding S. Paranavitana's 'newly discovered
historical documents'", which are fakes: cf. also Maloney 1975: 23 and notes
66-67), I shall bring in some refinements. According to the Sanskrit gram-—
marians, Indian (Patafijali on Varttika 3 on Panini 4,1,168 and Kasika on Papi-
ni 4,1,171) as well as Western (Wackernagel and Debrunner 1954: 820), Pandya
is an irregular patronym derived from the name Pandu with the suffix -ya (the
expected form would have been Papdavya). The name Papdu of the Sri Lankan
chronicles means 'pale' and is the Middle Indo-Aryan counterpart of Sanskrit
Pandu 'pale', as a proper name best known as that of the son of Vyasa and the
father of the five Pandavas, the heroes of the Mah@bhdarata. There is little
reason to doubt the historicity of the legend concerning the origin of the
earliest Sri Lankan kings. In fact, the names Papdu and Pandava survive even
today in Gujarati onomastics, as is shown e.,g. by the name of Pandurang G.

Deshpande, author of a Gujarati-English dictionary.

In the Mahabharata, the Pandavas fight with their cousins, the Kauravas, whose
patronym connects them with Kuru-ksetra, the heartland of the Vedic culture in

the Brahmapa period, and the battlefield of this great war. The most important
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ally of the Pandavas was Krsna Vasudeva, who originally ruled in Mathura on
the banks of Yamuna, but later, harassed by the Magadhans and their allies,
had to move to Saurdstra, where he founded the port city of Dvarakd (Maha-
bharata 2,13). Krsna's friendship seems to imply some historical alliance
with the Pandavas and their physical presence in his neighbourhood. According
to Mahabharata (4,1 & 5) the Pandavas passed through the Siirasena country on
their way to Viratanagara (modern Bairat near Jaipur), where they spent one
year incognito in the court of Virata, the king of the Matsyas. The Papdavas
were much on the move, to the extent that they are said to have conquered the
whole world (2,23-29). Interestingly, the detailed enuﬁeration of the places
vanquished by them include Simhapura in the Indus valley (2,24,19); the Chi-
nese pilgrim Hsuan-tsang, too, records a Simhapura 700 17 south of Taksa8ila
(Maloney 1970: 608 quoting Beals II,67). In the neighbourhood of this city,
mentioned in the very next verse (2,24,20), the Pandavas crushed a people

called Colas: otherwise Colas are known only from South India.

The name Pandu-Vasudeva connects the Sri Lankan Pandus with the cult of Krspa
Vasudeva of Mathurd. This tallies not only with the close relationship be-
tween the Pandavas and Krspa in the Mahabharata but also with the dynastic
legends of the Pandyas and the name of their capital Maturai, which is just

a Tamilization of Mathurd@. According to Megasthenes (especially the fragments
in Arrian, Indike 8-9 and Diodorus Siculus 2,39), the Indian Herakles was
specifically worshipped in their cities called Methora and Kleisobora by the
Souraseénoi, through whose country flows the river Iomanes. This enables the
identification of Herakles as Krspa Vasudeva worshipped by the Sirasenas of
Mathurd on the river Yamuna. According to Megasthenes, Herakles while roaming
around found in the sea a new kind of ornament, the pearl, which he gave to
his only daughter Pandai® together with the kingdom called after her and a
considerable army. Finding no husband worthy of her, Herakles himself had
intercourse with his own daughter to secure the dynastic line. Megasthenes'
Pandaié myth does not have a counterpart in the North Indian mythology of
Krspa, but it bears a resemblance to the local mythology of the Pandya capi-
tal Maturai, recorded in the Tiruvilaiyatar-Puranam, available in a shorter
version from the 12th century and a longer one from the 16th century. The
Pandya king of Maturai and her queen, daughter of a Cola king called Siirasena,
did not have offspring. Therefore, they performed a sacrifice to obtain a son.
From the fire, a girl with three breasts was given into the hands of the king,
and a voice from heaven told him that she should be educated like a prince,

and she would conquer the whole world; the third breast would disappear when
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she met her husband. This happened when she had subdued almost the whole uni-
verse and was finally fighting at mount KailaSa against Siva himself. She sub-
mitted to Siva and took him to Maturai, where the god ruled as king Sundara-
Papdyan. In this legend, the divine spouse of the goddess is Siva. The name
still used of him, Sundaredvara, means 'the beautiful lord": it agrees with
the local form of Krspa-Visnu, called in Tamil Alakar "the beautiful one";
Alakar is supposed to be the brother of this goddess MInaksi of Maturai, from
whom the Pandya kings descend. (Cf. Dessigane & al. 1960: I, iff., xiiff.;
Filliozat 1969: 76f.; Shulman 1980: 202.)}

The myth connected with the goddess of Maturai has a striking counterpart in
Sri Lankan traditions. Upon his arrival in the island, the first king Vijaya
is said to have united with a fierce yaksinI called Kuvepl (Pali Kuvappa), who
helped him to overcome the yaksas previously ruling in Sri Lanka. Like Minaksi,
KuvenI had three breasts, one of which was to vanish on her seeing her husband,
and this happened when she met Vijaya. Vijaya, however, took as his queen the
daughter of a princess from Mathurd, whereupon the jealous Kuveni tried to

kill him. (Cf. Shulman 1980: 204f.)

Megasthenes' account of Herakles' discovery of the pearl in the ocean has a
partial counterpart in the myth of Krgna's victory over the demon Paficajanya
living in the ocean in the form of a conch-shell (Saitkha): his 'bones' form
the trophy and sacred trumpet of the god. This popular myth has originated in
coastal areas of Northwest India, where shell-working has been an important
industry since Harappan times. (Cf. Kenoyer 1984.) It is a telling indication
of the significance of Krspa worship in that area, from which the South Indian

and Sri Lankan Pandyas and Papdus arrived.

Pandya-kavata mentioned in ArthaSastra 2,11,2 as a source of pearls corre-
sponds to the city of Kapdtapuram in the 8th century A.D. Tamil legend of an-—
cient academies (safigam) of poets (cf. Maloney 1970: 612f.). Since kav@tam/
kapatam means 'fold of a door', even this city name may be a reminiscence of

the Saurastran 'door city' Dvaraka allegedly founded by Krspa Vasudeva.

10. The Pandavas and the Mahabhdrata: criteria of dating

Long ago, Albrecht Weber (1853: 402-404) drew attention to an important fact
relating to the names Pandu and Papndava: they are never once mentioned in any
Vedic text. This statement is still valid, for the only possible exception,
Panduhrdah in the pravara section (chapter 49) of the Baudhdyana-Srautasiitra,

is a most uncertain reading. The absence is very striking in view of the cen-
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tral position occupied by the Pandavas in the epic, combined with the fact
that the Kurus as well as some specific persons who figure prominently in

the Mahibhirata are mentioned in the Veda, for example Janamejaya Pariksita
(Satapatha-Brahmana 13,5,4,1 ff.; Aitareya-Brahmana 7,34; 8, 11 & 21; etc.);
his ancestor, the Kuru king Pariksit is known already to the Atharvaveda (20,
127,7-10). In the Mahabharata, king Janamejaya Pariksita is said to be a de-
scendant of Pandu (1,18,8, etc.) but also vice versa (1,89,45ff.)! Weber drew
the inescapable conclusion that the Mahabharata must therefore be essentially
a post-Vedic work, composed during the rule and in the courts of the victori-
ous Pandava kings, who had come from some other region and overthrown the

earlier dynasty of Kuru kings. (Cf. also Hopkins 1889: 3ff.; 1901: 376.)

In order to justify their kingship in genealogies recited on state occasions,
the Papdavas were grafted on the Kuru line, represented as cousins of their
foes, and glorified beyond measure (cf. also Hopkins 1889: 13 n.). According
to Weber (1853: 403), the texts of the northern Buddhists written around the
first century A.D. may give a more realistic description of the Pandavas than
the idealized epic: they are mentioned as a marauding hill tribe, which in-
fested eastern as well as western regions including Kesala, UjjayinI and prob-
ably also Taksadila. While composing the proto-Mahabharata, which was then
enlarged over many centuries, until about 400 A.D., the bards maturally model-
led their narrative upon the more ancient epic traditions glorifying Kuru
kings; these older traditions are reflected in the gatha and Sloka fragments
quoted in Vedic texts (cf. Weber 1891; Horsch 1966). "For the history of the
poem it is worth noticing that, though the Papdus are the present heroes, the
stereotyped phrase is always 'praise of the Kuru race', even where a Panpdu is

praised" (Hopkins 1901: 366).

Their fraternal polyandry is another important reason why many scholars have
considered the Papdavas to be outsiders who have been represented as relatives
of the Kauravas just by the composers of the epic (cf. Schroeder 1887: 478 n.
2; Hopkins 1889: 298f.; 1901: 376). It is in striking contrast with Vedic mar-
riage customs, according to which one man could have two or more wives, but
one wife did not have many husbands at the same time (cf. Aitareya-Brahmana
12,12; TaittirIya-Samhitd 6,6,4,3). The Mahabharata (1,195,27-29) also records
the shock experienced by the people at the polyandric marriage of the Pandavas:
nobody had ever heard of such a practice. Pandu, on the other hand, says (Maha-
bharata 1,113,4££f.) that formerly women were unrestrained and had free sexual

relations with any man they liked, as is still the custom among the Uttara-
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Kurus. (Cf. Kane 1941: II/1, 427f.; 550f.;"554.) In the Aitareya-Brahmana
(8,14) there is a reference to Uttara-Kurus as living "beyond the Himavat".
Herodotus (1,216) records something similar for the Massagetae of Araxes:
"Hach man has but one wife, yet all the wives are held in common; for this
ig a custom of the Massagetae and not of the Scythians, as the Greeks wrongly
say. When a man desires a woman he hangs his quiver in front of her waggon

and has intercourse with her unhindered" (Rawlinson 1942: 114).

The Pandus/Pandavas may therefore represent a new wave of marauding Aryans
coming from Central Asia to northern and western India around the eighth or
ninth century B.C. (for the date, cf. van Buitenen 1973: I, xxiv). Such an
assumption is further supported by the meaning of the name Pandu, 'white,
whitish, yellowish, pale', which the Mah@bharata itself connects with skin
colour. In 1,100,17f., Pandu's father Vyasa says to his mother: "Since you
paled when you saw my ugliness, you shall have a son of a sickly pallor, and
so his name shall be Pandu the Pale'" (transl. van Buitenen 1973: 1,236); in
1,90,67, Pandu pales on hearing a curse. This association presupposes that
the appellation originated among the darker-skinned native population of
northwest India. The etymology has not been satisfactorily explained (cf.
Mayrhofer 1963: II1,248). Moreover, the words pandu, pandura and pandara all
meaning 'white, yellowish, pale' are first attested in Sanskrit relatively
late, around 800 B.C. (in the Satapatha-Brahmana) about the same time as many
words which are clearly of Dravidian origin (cf. Burrow 1955: 385f.). There-
fore, it does not seem impossible to derive it from the same Dravidian root
pal-/pand- 'to ripen, (fruit) to become yellow, (hair) to become grey' as
Sanskrit phala 'fruit' and panpgdita 'learned' (cf. DEDR 4004; Weber in Wacker-—
nagel & Debrunner 1954: 327; Burrow 1955: 384). If this is correct, it suggests
that the Pandavas had come via Sindh, Gujarat and Malwa, where Dravidian lan-
guages are likely to have been largely spoken in the early first millennium
B.C. (cf. Southworth 1974). This would be in accordance with the fact that
the allies of the Pandavas mainly came from the south (cf. Schroeder 1887: 478
n. 2; cf. van Buitenen 1978: III,138ff.).

The Papdavas are not the only important epic names missing in the Veda. Thus
there is, for example, no mention of the city of Mathurd, nor any indubitable
reference to Krgna Vasudeva before the Chandogya-Upanigad, which in 3,17,6
says that Ghora Angirasa explained to Krsna Devaklputra how the human life is
a (Vedic) sacrifice: it is not absolutely certain that this is the Krgpa of

Bhagavadgita, but the possibility does seem rather tempting — the doctrines
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related in this context could very well have developed into the teachings of
the Gita (cf. especially De 1959: 32-35; also Gonda 1960: 238). Moreover, as
Panini (ca. 5th century B.C.) already mentions Arjuna and Vasudeva together
as divine persons (4,3,98), it is likely that the main story of the epic was
in existence in his time. Panini (4,2,80 & 110) is alse the first to mention
the Sirasenas, who, like the Papdavas, are absent from the Veda, though Yadu
or Yadva (as the name of king and a tribe) is repeatedly mentioned in the Rg-
veda: according to the epic, Sirasena, Krgna Vasudeva's grandfather, was the
first king of the Yadavas. Kdtyayana, Panini's commentator supposed to have
lived in the fourth century B.C., is the first Sanskrit author to refer to

the Codas and Keralas of South India (Varttika 1 on Papini 4,1,175).

Whatever their origin, the Pandavas of the epic, living in the area of the
Kuruksetra, appear to have quickly assimilated themselves with the earlier
Vedic people. "They, a new race, not known by ancestors noble enough to be
reflected in the older literature, became formidable through allying them-
selves with the Panchalas" (Hopkins 1889: 10): they married the daughter of
the king of the Paficalas, an old Vedic people. (For an analysis of the his-
torical situation, cf. van Buitenen 1973: I,8ff.). After their victory,
Yudhisthira celebrated the horse sacrifice, which attests to the Pandavas'
quick adoption of Vedic traditions including the rituals, which the Papdu /
Papdya kings were then in a position to import to South India. The burial
rites of Pandu recorded in the Mahabharata do not essentially differ from
the Vedic practice (cf. Tiwari 1979): but this may be due to just such a

cultural assimilation.

The culture characterized by the so-called Painted Grey Ware has with great
plausibility been equated with the culture of the later Vedic Aryans and the
people of proto-Mahdbhirata: the temporal, spatial and cultural horizons are
practically identical (cf. Lal 1981; Allchin & Allchin 1982: 315-317). "Later
Vedie" here refers to the Br3hmana and Siitra period. From the point of view
of chronology it is important to note that only very few towns are mentioned
by name in the Brihmapa texts: Kampila (Kathaka-Samhitd 44,8; Maitrayanl Sam-
hita 3,12,20; §atapatha—Br5hmaqa 13,2,8,3; etc.) — unless it is a kind of
cloth! — may be identified with later Kampil between Baudaun and Farukhabad;
AsandIvant, the capital of the Kuru king Janamejaya Pariksita (Aitareya-Brah-
mana 8,21,3; 13,5,4,2) is equated with modern Asandh near Chitang; and Kau-
Samb1 (§atapatha—Br§hmaga 12,2,2,13; Gopatha-Brahmana 1,4,24) is undoubtedly

later Kosam 22 km west of Allahabad on the Yamuna river (cf. Mylius 1969). At
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Kampil, "a large number of PGW sherds have been collected from the surface of
this mound" (Trinathi 1976: 31), while the earliest period at KauSambi is
characterized as follows: "This is the pre-NBP ware deposit. Few PGW sherds
are reported from here. ... Kauambi represents a degenerate phase of PGW.
Associated with this period are a few sherds of red ware. It has been dated
800-600 B.C. This period is overlain by a sterile deposit of a thickness of
three meters" (Tripathi 1976: 38); the next period, which is characterized by
the Northern Black Polished ware, is dated 600-200 B.C. (cf. ibid.). The Sam~
hita and Brdhmapa texts do not yet mention the names of such cities celebrat-
ed in the MahabhArata as Hastindpura, Indraprasthd, Mathura, Kasi, Mithila,
Rajagrha, or Girivraja; whether Ayodhya in Taittiriya-ﬂragyaka 1,27,3 is a
real or mythical town is uncertain, as it is called "the city of the gods"
(cf. Mylius 1969). At Mathura, to which the legends link the early Pandya

"showed

kings of Tamilakam, the oldest levels (37-40) of the mound of Sonkh
large masses of Painted Grey Ware, mingled with Black and Red ceramics" (Hir-
tel 1976: 71); they can be dated to about 800-400 B.C., and are succeeded by
Pre- and Early Maurya (35-36) and Maurya (33-34) levels characterized by the
appearance of Northern Black Polished Ware and the complete disappearance of

earlier ceramics (ibid. 78f.). It seems vpossible to conclude that the Brah-

mana period proper ends by about 750 B.C.

I have argued elsewhere (Parpola 1983) that the heterogenous Black-and-Red
Ware cultures of North India during the first half of the first millennium
B.C. are likely to represent various non-Vedic but Indo-Aryan speaking com-
munities. At Hastindpura, Ahicchatra, Mathura and other sites of western Ut-
tar Pradesh and Bikaner regions, the Black-and-Red Ware has been found in as-—
sociation with the Painted Grey Ware, closely following the Painted Grey Ware
in shape and in its fine make (cf. Tripathi 1976: 53f.). The Black-and-Red
Ware could in this case be interpreted to reflect the Pandava element, or the
Yadavas whom the epic itself and other sources (Megasthenes, traditions of
Madurai, Pandu-Vasudeva of early Sri Lanka) connect with the Pandavas. At that
time, it seems, YAdava kings controlled the lands on the Narmada river, Mahis-
mati, Vidarbha, DaSdrna, Avanti and Gujarat (cf. Majumdar 1969: 27), all an-
cient Black-and-Red Ware areas (cf. Tripathi 1976: 50ff.). It is through Sau-
rastra and Gujarat that the Papdus came to Sri Lanka, according to the tradi-
tion in the times of the Buddha. If the Pandyas of Madurai had any real con-
nection with Mathurd, they could have set off southwards at the latest around
400 B.C. According to the Mahabharata, Krspa had to retreat to Sauragtra in

front of the expanding forces of Magadha. Van Buitenen (1975: IT,15) under-

457



32 ASKO PARPOLA

lines that the hegemony of Magadha was clearly accepted as a matter of fact
at the time of composition of the Sabhadparvan, the second book of the Maha-
bharata. But the capital of Magadha was then Girivraja, not yet Bimbisara's
(ca. 500 B.C.) Rajagrha let alone Pataliputra of the Mauryan emperors. The

westwards expansion of Magadha seems to start with Bimbis3ra's son AjataSat-

ru, who conquered Kagi (cf. ibid. 16).

The extreme dates for the Northern Black Polished ware are ca. 600 (Bihar) to
50 B.C.; it has spread from mid-eastern India (around Pataliputra) to Nepal
and Swat in the north, Kathiawar in the west, Ter and Brahmagiri in the Dec-
can, Kandanpur, Eran and Tripuri in Central India, and Chandraketugarh and
Amaravati in the east (cf. Tripathi 1976: 48). This temporal and spatial dis-
tribution strongly endorses its identification with the spread of Magadhan
power (cf. Tripathi 1976: 47f.; Allchin & Allchin 1982: 320) and in its later
phase with the spread of Buddhism under ASoka (cf. Lamotte 1958: 244ff.) and
the formation of the Pali language (cf. ibid. 607-657, and Bechert 1980): it
might be useful for the study of these phenomena to take into regard the NBP

ware.

The above considerations and data, then, give us relatively narrow time brack-
ets for the war between the Pandavas and the Kauravas (around the 8th to ear-
ly Sth century B.C.), the composition of the proto-Mahabharata (around 700-
500 B.C.), and for the emigration of the PipdusfPﬁgdyas to South India (around
the 5th century B.C.).

11. The Pandus/Papdavas and the megalithic culture

The Saka-like marriage customs of the Papdavas and their relatively late ap-
pearance on the Indian scene around 800 B.C. make one suspect that they might
have belonged to the same wave of iron-age immigrants as those who introduced
the megalithic graves into the Deccan during this same period. After all, the
arrival of the megalithic culture was a major event, which must have had some
effect in North India as well, and about the only one that fits in chronolog-
ically with the date of the proto-Mah@abh@rata. The carriers of the megalithic
culture have adopted the Black-and-Red ware tradition in India. Moreover, the
popular traditions of the Andhra Pradesh, Karpitaka and Tamilnadu associate
the megaliths with the Pandavas, since the old names of the megaliths in these
regions are respectively pandavara mane 'house of the Papdavas', pandupare
"stone of the Pandus', and pantu-kal 'stones of the Pandus' (cf. Deo 1973:
12f.; Leshnik 1974: 2f.; Leshnik translates pantu-kal 'old stones', which is

in itself correct, but also refers to stories that "make the Pandukal cists
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into retreats ...of the five Pandavas when they were fleeing from Duryodhana').

There are megaliths in North India, too, but they are yet to be examined prop-

erly (cf. Rau 1983: 46 with n. 217-221).

The oldest excavated megaliths are simple stone-circles discovered in ancient
Vidarbha in northeastern Maharastra. They date from about 800 B.C. These peo-
ple were marauding pastoral nomads, riding richly decorated horses and living
in eircular huts with a fireplace resembling yurts. They were buried with
weapons and horses. Especially the horse-furniture has parallels in Central
Asia, the Caucasus region, and Western Iran (cf. Deo 1973; 1984; Allchin &
Allchin 1982: 344f.). In relation to the earlier population, the introducers
of the megalithic culture were probably comparatively few in number, and with
the further southward spread of the megalithic culture became early Dravidian-
ized linguistically. (Cf. Parpola 1973.) They succeeded, however, in introduc-—
ing into peninsular India those traditions of heroic warfare which character-
ize the 0ld Tamil poetry, and in fact still continue in large parts of the
Deccan (cf. Maloney 1975: 11; Sontheimer 1976). In South India, the megalithic
culture continued well into the Sangam age, till the 2nd century A.D. (cf.

Maloney 1975: 6ff.).

In her recent study, Jane R. McIntosh (1983) proposes dividing the megalithic
culture proper into three major phases, II (800-550 B.C.), III (550-300 B.C.)
and IV (300-100 B.C.). Phase I (1100-800 B.C.) is reserved for '"the earliest
period of the South Indian Iron Age', which "ecannot strictly be included in
the Megalithic culture. The graves of this period differ little from those of
the preceding Neolithic/Chalcolithic period." According to McIntosh, "in the
period IIIA, the introduction of cremation to Maharastra suggested northern
influences; by the beginning of period IIIB, the Maharastrian group had been
swallowed up by the aggressive expansion of northern militaristic states,
followed later by large portions of Andhra Pradesh, until finally in the 3rd
century northern expansion reached its maximum extent in Asoka's empire''. She
further sees the megalithic culture as having expanded explosively in period

ITIB over hitherto sparsely settled Kerala and Tamilnadu.

Many things suggest that civilization spread from the Gujarat region via sea
traffic first to Sri Lanka and from there to the extreme south of India: the
names and legends of the early dynasties of Sri Lanka and Tamilakam; the
spread of the BrahmI script in the third century B.C. in a variety mostly
resembling the Brahmi of Gujarat (cf. Maloney 1975: 20f.); the presence of

Creco-Roman trading stations on the western as well as the eastern coast of
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South India; and the testimony of the 0ld Tamil texts, which speak of a flour-
ishing sea trade. (Cf. Maloney 1970: 603, 609ff.) Archaeclogically this is
supported by the fact that Sri Lanka and South India share identical mega-
lithic burials and associated artefacts as well as a similar technique of
early irrigation agriculture (cf. McIntosh 1983). "It is not until period ITIB
that swords first appeared in Megalithic burials. A notable feature of the
distribution of swords is that they occur almost exclusively within the coast-
al plains of Tamilnadu and Kerala'" (ibid.). Another specific distributional
feature suggesting diffusion from north India by sea is a new grave type,
likewise attested from period IIIB onwards: "Urn burials appeared initially
in the extreme south of the peninsula, at sites like Adichanallur ...and Ti-
ruthu...In period IIIC, they were common all over the southern half of south
Tndia, in Kerala and southern Tamilnadu, ... and by period IV urn burials were
known as far afield as central Karnataka and Andhra Pradesh'" (ibid.). McIntosh
thinks that the south to north spread of the urn burial is best explained by
supposing that it was first introduced to Sri Lanka by immigrants from North
India, where "although the evidence is scanty, inurned cremation seems to have
been a major mode of disposal in lst millennium B.C." (ibid.). According to
the Rgniveéya—cghyasﬁtra (3,4,5), the bones of the deceased are collected af-
ter cremation into a new pot, which is disposed with either in a river or in
the sea, or dug into a pit filled with earth. I could not readily locate the
passage referred to by the editor, Varma (1940: ii), who asks: "may not pdsana-
sthipana, a ceremony in connection with the obsequies, be a miniature replica

of dolmen making of olden days?"
12. The ParaSu-Rama legend

Kerala was fully involved in the coastal traffic of the Sangam age. Each of
the ten Céra kings eulogized in the ten poems of Patirruppattu "was renowned
either for his naval exploits or for his wealth acquired by sea trade" (Mal-
oney 1970: 615). It is also assumed that during the Sangam period, "Kerala
formed an integral part of Tamilakam in the political, social, cultural, and
linguistic senses, and the early bards of Tamilakam travelled freely between
the forts of chieftains on either side of the Western Ghats" (Narayanan &
Veluthat 1983: 256). Nevertheless, there are both archaeological and literary
reasons to suppose that at least Northern Kerala was colonized overland as
well. According to McIntosh (1983), "the presence of a number of similar arte-
facts, such as the four-legged vessels J1B, in sites of north Kerala and Coorg'

supports the hypothesis that "settlers spread southward from Karnataka into
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northern Kerala". She connects this movement with "the possible southward
migration of groups from Maharastra'" which "penetrated right to the south of
the peninsula" during period ITIB: Maharastrian types of bronzes and beads

have been discovered as far south as Adichanallur and south Kerala respec-

tively.
While the Agastya legend — according to which Brahmanism was introduced to
South India by this Vedic sage — is known in Tamilnadu too late to be taken

into consideration here (cf. Filliozat 1967-1968), there is every reason to
pay attention to the Parau-Rama legend associated with the coming of the
Nambudiri brahmans to Kerala. According to the traditions recorded in the
Kéralotpatti and other late texts, ParaSu-Rama "reclaimed from the sea the
land from Gokarna to Kanyakumaril (Cape Comorin) and donated it to the brah-
mins to organize a theocratic government. It is said that the brahming set-
tled in sixty-four gramas, thirty-two in Tulunddu in the north and the other
thirty-two in Kerala proper" (K. K. Raja 1983: 300f.). Thereafter, the chron-
icles start dealing with the rule of the Céra Perumadls of Kotunkallar (cf.
Narayanan & Veluthat 1983: 259). This, combined with the evidence concerning
Tuluva and South Canara (see below), and the absence of references to early
Céra kings and other data of the Sangam period, has suggested that the foun-
dation of the 32 settlements is to be attributed to the seventh and eighth
centuries — they all appear to have been founded by 800 A.D. (cf. ibid. 257
ff.). Yet the Kéralotpatti itself indicates that these villages represent a
second wave of colonization, for the first brahman settlers, called "early
Tulu people" (palantuluvar) — possibly a reference to brahmans of the Sangam
age — "suffered from the hostility of the Nagas and fled" (ibid. 257). These
earlier brahmans Parasu-Rama is said to have brought from the banks of river
Krishna (cf. Fawcett 1900: 72). In any case, the rudiments of the Paragu-Rama
legend seem to be attested already in the Old Tamil Sangam literature: in
Akananuru 220, the poet Maturai Marutan Ilanakapar sings about Celludr as the
site of the Vedic sacrifice by "the long one wielding the axe" (malu val ne-
tiyon) who destroyed many princes. Several authorities have taken this as a
clear reference to Parasu-Rama, and Celliir has been identified with Perificel-
lir (modern Taliparampa) in the Cannanore district of North Kerala, one of the
two northernmost among the legendary 32 first brahman settlements of Kerala

(cf. Narayanan & Veluthat 1983: 256f.; K. K. Raja 1983: 301) .

The importance of the Para§u-Rama legend is enhanced by the fact that it is

shared by brahmans all along the west coast, from Kerala through Karpataka,
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Konkan, and Maharastra to Gujarat and Sauragtra: there is thus reason to sus-
pect that it might reflect the southwards Aryanization of the coast (cf. Na-
rayanan & Veluthat 1983: 257). If this is the case, the original Sanskrit
versions of the legend, which are connected with specific regions in the north,
may indicate the areas from which hailed the forefathers of those brahmans who
carried the legends to the south. Rama Jamadagnya or Rama Bhargava, later
called Paradu-Rama, is not known from Vedic texts. According to the earliest
epic and Purapic sources he was a brahman and the grand-nephew of Vigvamitra,
a king of Kanyakubja in the MadhyadeSa (modern Kanauj in U.P.); he killed the
murderer of his father, the Haihaya king Kartavirya Arjuna, who ruled at Ma-
hismati (modern Maheswar) on the Narmadd river, completing his revenge with
21-fold eradication of the kgatriya class; finally, at the order of Kagyapa,
he left the earth and created a new country at §Grp5raka (60 km north of Bom-
bay) by throwing his axe at the sea, which in fright retreated and gave up

the coastal strip below the Western Ghats (cf. Gail 1977: 1 £f.; 221). The
area where the Parasu-Rama legend originated has on this ground been defined
as Malwa (cf. Gail 1977: 27). We have seen above that the port of Sturparaka
(Suppara) figures as an intermediate station along Vijaya's route to Sri Lan-

ka in the Dipavamsa (9,15f.).

A more southern version of the legend is found in the later Brahmanda-Purana
(3,57-58): here ParaSu-Rama reclaims the land from the ocean at the bid of
the inhabitants of Gokarna (ef. Gail 1977: 191ff.). The Sahyadrikhanda of the
Skanda-Pur@pa connects Parau-Rama's land-winning with the city of Bapavalli
and the origin of the seven Konkana countries: Kerala, Tulanga, Saurasgtra,
Konkana, Karahata, Karandta and Barbara, or in a variant version, the strip
of land from Nasika-Tryambaka (Nasik) to Kanydkumari (Cape Comorin). The city
of Banavalll (6,46) can be identified with Banavasi, the residence of king
Mayiiravarman (the founder of the Kadamba dynasty in Tuluva, South Canara, A.D.
345-360), who is also mentioned in the text (7,50): he is said to have brought
brahmans from Ahicchatra (in Uttar Pradesh). This tradition is mentioned in
local inseriptions (starting with 904 A.D.) and in the Gramapaddhati, a text
relating the social order of the 32 Tuluva villages. (Cf. Gail 1977: 200-205;
Narayanan & Veluthat 1983: 257f.)

The Paradu-Rama legend, then, suggests that early Vedie traditions of South
India are ultimately derived from the Paficila area (Kanyakubja and Ahicchatra)
in Uttar Pradesh via Malwa and southwards along the west coast. This is in

broad agreement with the earlier discussed textual evidence connected with
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the origin of the Pandyan dynasty of Tamilpadu and the earliest Simhala kings
of Sri Lanka. Jainism and the Mauryan political influence reached Karpataka
overland by about 300 B.C., and in view of the legends concerning the flight
of Krsna Visudeva in front of the advancing Magadhans, it seems quite likely
that the Jains were preceded by a wave of Vedic Aryans associated with the
ParaSu-Rima legends. The overland route can be expected to have taken a longer
time than crossing the distance to South India by sea. It is therefore of in-
terest to note that Rama Jamadagnya in the epic as a whole is treated as an
ancient figure: his destruction of the ksatriyas is considered to mark the
end of the second world period (tretdyuga) (Mahabharata 1,2,3), as the Kaurava-
Pandava war ends the third (dvaparayuga) (cf. van Buitenen 1975: TI,14 ne 323
194).

13. Jaimini and the Mahabharata

Finally, I would briefly like to draw attention to one thing which suggests
that the migration of the Jaiminiyas to South India was somehow intimately
related to the composition of the Mah@bh@rata. Instead of the old Vedic ep-
onym of their school, Satyayani (often quoted as an authority in the Jaimi-
niya-Brahmapa, which itself is referred to in the Vedic texts as §Epy5yana-
kam, cf. Renou 1947: 106f.), they nowadays associate themselves with Jaimini.
This change of name by the Jaiminiyas, it will be pointed out elsewhere (in
continuation of Parpola 1981), is rather strange and somewhat contradictory,
and understandable only against the background of some drastic change in ex-—
ternal circumstances. In any case it predates the times of Bhavatrata (ca.
7th century A.D.), who in the introductory verses to his commentary on the

JaiminTya-8rautasutra pays homage to Jaimini.

§atyayani and Tandya — the eponymic teacher connected with the PaficavimSa-
Brahmana of the Kauthuma school — are quoted side by side still in the Jai-
miniya-§rautasitra (1,1,18-19). Jaimini first appears in the Jaiminlya-Grhya-
sitra (1,14), where he heads the list of Samavedic teachers to be satiated
daily with water-offerings (tarpaga). Jaimini is credited especially with the
composition of the Mimamsasiitra, a work perhaps slightly older than Katyaya—
na's Varttikas on Papini's grammar, which are dated to the fourth century B.Cu
(cf. Paranjpe 1922: 76f.; Parpola 1981: 151). According to the Mahabharata
(1,48,6), Jaimini functioned as the chief chanter priest (udgatar) in Jana-
mejaya's snake sacrifice; moreover, Vydsa, the compiler of the Vedas and the
Mahabharata, taught them to Sumantu, Jaimini, Paila, his own son Suka, and

VaiSappiyana respectively (Mahdbharata 1,57,74-75), Jaimini receiving the
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Samaveda (cf. also the Purdpic data in Renou 1947: 124ff.). It is significant
that in the tarpana lists of the Grhyasutras of Révaléyana (3,4,4), Kausitaki
(2,5,3) and Sankhdayana (4,10,3 & 6,6,11) as well as in the Atharva-PariSistas
(43,4,13ff.) Jaimini is mentioned together with Sumantu, VaiSampayana, and
Paila (and Suna in the Atharva-Parigista is undoubtedly to be emended to Suka);
the first two of these latter texts mention in this connection also the Maha-
bharata and the Sutra (for which the Atharva-PariSista has Panini) and the
Bhasya. That this tradition was important for the Jaiminlya Nambudiris and
may have been brought with them to Kerala is suggested by the name of that one
among the 32 earliest Nambudiri villages to which the Jaiminiyas belong, Suka-
puram: it refers to Vydsa's son and pupil Suka (Sri Itti Ravi Nambudiri, oral-
ly). On the face of all this evidence, it is difficult to believe that the
mention of the name Jaimini in the Jaiminlya-Grhyasiitra is just a much later
interpolation: it seems to date from times shortly after the composition of
Jaimini's Mimapsasiitra and the proto-Mahabharata, both of which may have taken

place around the 5th century B.C.
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